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Preface 

Abhidharma is like a vast ocean, a towering mountain, an un
bounded plain, and endless space. It encompasses all unlimited 
noble factors. Now I will strive to present it briefly.l 

This opening verse from the Dharmaskandha, a northern Indian Abhi
dharma text, expresses both the elevated purpose and the contradiction 
inherent in all Abhidharma treatises. Despite the objectives stated in this 
verse, brief exposition of the Abhidharma, which claims to be the reposi
tory for all of Buddhist teaching, would seem to be, and indeed, was proven 
to be impossible. Unable to control the extended corpus of voluminous and 
divergent Abhidharma treatises, prospective interpreters tend either to fo
cus on one treatise as representative of the whole, and thus ignore the 
diverse viewpoints and frequent contradictions, or to discount the entire 
Abhidharma tradition as a scholastic exercise, even an aberrant deviation 
from the supposedly simple religious goal of the Buddha. Both of these 
tendencies, attested within the Buddhist tradition and occasionally mir
rored in contemporary Buddhist scholarship, are shortsighted and lead to 
_ an inevitable distortion of both the variety within the Buddhist tradition 
and its complex development. Abhidharma demands-careful study, not be
cause it was an extended prelude, interlude, or episode, in the history of 
Buddhist thought, but because it was a period of indispensable historical 
importance: the focus for the religious life of the intellectual elite of much 
of the monastic community for over six hundred years and the foundation 
of virtually all later doctrinal developments within Buddhism. 

Although one of the most prolific, doctrinally innovative, enduring, and 
influential sects of northern Indian Buddhism, the Sarvastivadins and their 
vast Abhidharma literature have been given only minimal attention in con
temporary Western scholarship. In Japan, Abhidharma has been a cen
tral topic not only in the traditional curriculum of Buddhist training but 
also in the contemporary scholarly field of Buddhist studies. However, to 
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xxii Preface 

date, in both Japan and the West, studies of the northern Indian Abhi
dharma treatises have focussed on Vasubandhu's Abhidharmakosakiirikii 
and Bhii$ya. This emphasis follows from the traditional popularity of the 
Abhidharmakosa as the preeminent instructional manual of fundamental 
Buddhist doctrine. Vasubandhu's lucid style and organized presentation 
of complex doctrinal points and arguments make his work a preferred 
source for what otherwise might appear to be an impenetrable mass of 
obscure doctrinal analysis. Also, as the only northern Indian Abhidharma 
treatise extant in Sanskrit or Tibetan, the Abhidharmakosa is generally 
the most accessible text for Western scholars of the Indian Abhidharma 
traditions. However, the later popularity and influence of the Abhidhar
makosa testifies not only and perhaps not primarily to the importance of 
the work itself, but rather to Vasubandhu's own significance within the In
dian Mahayana scholastic traditions. For despite its later importance as 
the text representative of northern Indian Abhidharma, one cannot assume 
that the Abhidharmakosa is an original work that represents the culmina
tion of Sarvastivada-Vaibha/?ika thought. Certainly, the Abhidharmakosa 
is a monument to Vasubandhu's genius in organization, critical analysis, 
and clear exegesis. But the structure that Vasubandhu adopts bears the 
influence of earlier digests and the views that he expresses, whether his 
own, those of the Sarvastiva:,da-Vaibha/?ikas, or those of other masters, are 
usually traceable to the Vibhii$ii compendia. Therefore, the role as repre
sentative or as the final determinant of Sarvastivada-Vaibha/?ika orthodoxy 
should more appropriately be accorded to the Vibhii$ii compendia, or to 
the works of Vasubandhu's opponent, Sarighabhadra. 

Analysis, or, in particular, the buddhistically informed analysis of ex
perience into its ultimate constituent factors (dharma), is the hallmark of 
all Abhidharma thought. The manner of existence of all constituent fac
tors and the existential status of particular factors became fundamental 
issues that underlie and direct the often doctrinally specific discussions 
in Abhidharma treatises. These ontological issues also shaped the dif
ferences demarcating different sectarian groups and schools. Specifically, 
Sarighabhadra characterized the orthodox KasmIra Sarvastivadins as main
taining that factors exist as real entities in the three time periods of past, 
present, and future. Vasubandhu and the Dar/?tantikas before him, re
jected this assertion and maintained that many of the factors isolated by 
the Sarvastivadins do not exist as real entities (dravya), but rather exist 
simply as provisional designations (prajiiapti) 

One group of factors whose existential status was the subject of heated 
debate among the various schools is the category of the conditioned forces 
dissociated from thought (cittaviprayuktasamskiira). A study of this cate
gory of dissociated forces offers an excellent way not only to examine and 
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illustrate these Abhidharma investigations of the existential status and na
ture of recognized constituent factors but also to unravel the intricate web of 
specific doctrinal issues that provide the context and indeed the impetus for 
virtually all controversies. In the study presented here, particular attention 
is devoted to the sectarian controversies that the dissociated forces spawned 
and to the larger doctrinal implications of these controversies. The context . 
for this study is a fifth century A.D. debate-Vasubandhu's refutation of 
these forces as presented in the Abhidharmakosakarika and Sarighabhadra's 
counter-refutation of Vasubandhu's criticism and reestablishment of these 
forces as discrete real entities as presented in the *Nyayanusara. 

Notes 
1 DS 1 p. 453clff. 
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Chapter 1 

Abhidharma 

1.1 Character and Function of Abhidharma 

By the fifth century A.D., there was, in addition to the collections of doc
trinal discourses (sutra) and disciplinary codes and discourses (vinaya) , a 
vast corpus of early Buddhist treatises classified as Abhidharma. In com
posing the *Nyayanusara, Sarighabhadra was thus contributing to a massive 
arid highly complex genre, which ostensibly served merely to organize and 
explain doctrines presented in a relatively unstructured form in the sutTa 
discourses. Actually, however, Abhidharma texts had become the vehicle 
for the philosophical elaboration and transformation of selectively empha
sized doctrinal issues. They also provided the arena for doctrinal debate, 
and, thereby, became the medium by which various Buddhist masters and 
schools evolved their own distinctive positions through the creative stimulus 
of argument with other Buddhist and non-Buddhist opponents. 

The original meaning of the term abhidharma is still a matter of much 
dispute; Scholarly opinion has generally been divided between two options, 
both of which find ample support in extant canonical materials. These 
options hinge upon the interpretation of the prefix abhi: (1) abhi as ut
tama "highest" or "further," and dharma as "teaching" or "doctrine;" and 
(2) abhi as "with regard to," and dharma as "teaching" or "doctrine." 1 

Though the first interpretation as 'highest' or "further" is preferred by later 
Pa:li commentators, the second interpretation as "with regard to the teach
ing" comes to represent the northern Indian Buddhist understanding of the 

.. term. 2 There is, however, evidence of a variety of interpretations of the 
term abhidharma even among the northern Indian Abhidharma texts. For 
example, the early * .Aryavasumitrabodhisattvasangftisastra offers six inter
pretations ofthe function of abhidharma: (1) it enables one to discriminate 

3 
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the meaning or nature of dharmas as presented in the sutms; (2) it enables 
one to cultivate the four noble truths; (3) it is that through the cultiva
tion of which one attains nirvary,a; (4) it enables one to realize the twelve 
members of dependent origination and dependently originated factors; (5) 
it expounds the meaning of the eightfold noble path; (6) it is that which 
analyzes and describes the causes of the various factors instrumental in the 
complete cessation of defilements. 3 The Vibhii$ii compendia acknowledge a 
variety of possible interpretations of the term abhidharma including both 
the two interpretations of the prefix abhi cited previously as well as addi
tional interpretations of the final member dharma. The twenty-four inter
pretations of abhidharma offered by the *Mahiivibhii$ii can be classified in 
the following groups: (1) it enables one to discriminate and analyze factors 
according to their generic or particular inherent characteristics-that is, ac
cording to their intrinsic nature; (2) it enables one to suppress non-Buddhist 
or false Buddhist doctrines and establish the true teaching; and (3) it en
ables one to remove defilements and progress along the path. 4 Vasubandhu 
offers a single interpretation of the prefix abhi as "directed toward," but 
interprets the final member dharma as referring either to the single factor 
nirviiry,a or to the multiplicity of individual factors (dharma) constituting 
experience. In other words, abhidharma is itself a discrete factor that is 
directed toward the ultimate factor, nirviiry,a, or toward the characteristics 
of individual factors. 5 Sanghabhadra also supports the interpretation of the 
prefix abhi as "directed toward," but offers as possible interpretations of 
the final member, dharma, either "the nature of individual factors" or "the 
sutms" that present the Buddha's teaching or dharma. 6 Finally, the ambi
guity of the prefix abhi is evident even in the Chinese translations of the 
term abhidharma: whereas the earlier Chinese translators and authors pre
fer a translation that reflects the interpretation "highest" (wu-pi-ja, ta-ja), 
Hsuan-tsang in his translation favors "directed toward" (tui-ja).7 

In contrast to these variant opinions concerning the meaning of the term 
abhidharma, the interpretations of its function presented in northern Indian 
Abhidharma texts show much greater consistency. In its opening verses, 
the Vijiiiinakiiya extolls abhidharma as the light of the true doctrine, with
out which no one would be able to destroy the darkness surrounding what 
is to be known by knowledge. Abhidharma functions as the pure eye within 
the mind or as the basis of all knowledge; it is the sun illuminating the 
forest of things to be known or the sword that destroys heretical texts; it 
constitutes the authority for those who open the eyes of sentient beings and 
is the womb of the Tathagatas; it is the illumination in the three realms 
or the path of the eye of insight; it is the light of all factors and the ocean 
of the Buddha's words; it is able to issue forth highest insight and remove 
all doubts. s The *Mahavibhii$ii declares the function of Abhidharma texts 
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to be that of assisting sentient beings. That is to say, Abhidharma trea
tises are composed with the intention of allowing sentient beings to receive, 
energetically pursue, consider, evaluate, and correctly investigate the Bud
dha's teaching. Thereby, they enable one to avoid both the innumerable 
defilements and evil conduct that lead to bad rebirth states and to realize 
the deep nature of all factors. 9 Explaining this function through a series of 
similes, the *Mahavibha$a compares abhidharma to a light that banishes 
the darkness of ignorance-in it the image of non-self is reflected countless 
times as in the mirror-like face of a finely ground jewel; it supports those 
seeking along the religious path like a raft; it illuminates the meaning of 
the siltms like a light that allows one to discern shapes; it enables one to 
distinguish all factors like a jeweler who can recognize any stone. 10 These 
similes suggest that abhidharma is a tool or a requisite condition that fur
thers religious praxis; it is neither the primary cause of religious attainment 
nor an end in itself.ll 

This soteriological function of enabling sentient beings to avoid defile
ments that lead to an undesirable rebirth state and to realize the deep na
ture of all factors is reflected also in the definition of the essential character 
of abhidharma offered by the *Mahavibha$a, a definition that is accepted 
by the *Samyuktabhidharmahrdayasastra, Vasubandhu, and Sarighabhadra: 
that is, abhidharma, in the ultimate sense, is the controlling faculty of in
sight. not. tending toward. the fluxes. 12 Even though the term abhidharma is 
used in the siltras with a range of connotations, its essence is, in all cases, 
insight not tending toward the fluxes. The term abhidharma can then 
also be used conventionally to refer to that which furthers, is associated 
with, or contains this insight not tending toward the fluxes. 13 For example, 
the name abhidharma is also given to that conventional insight attained 
through cultivation, reflection, audition, and rebirth, precisely because it 
acts as a preliminary to the acquisition of insight not tending toward the 
fluxes. Finally, those treatises that describe this insight not tending toward 
the fluxes also receive the name 'Abhidharma.' 

In their interpretations of the term abhidharma, later Abhidharma texts 
clearly follow the pattern set by the Vibha$a compendia. The *Samyukta
bhidharmahrdaya begins with a discussion of the meaning and function of 
abhidharma, which is first described as the exposition and classification of 
the meaning of the ultimate and conventional sense of the Buddha's teach
ing. Abhidharma is able to clarify the meaning of the siltras like the light 
of a lamp, and, as in the Vibha$a compendia, its nature is defined as the 
controlling faculty of insight.14 Vasubandhu and Sarighabhadra also repeat 
the definition of abhidharma found in the Vibha$a compendia: abhidharma 
is immaculate insight (prajiia 'mala) together with its attendant factors 
(sanucara) that are simultaneous with that insight: namely, the simultane-

~ -
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ous thought and thought concomitants, conditioned forces dissociated from 
thought, and unmanifest form. Finally, abhidharma also includes those 
types of insight that tend toward the fluxes and those treatises that con
tribute toward the attainment of immaculate insight. 15 This immaculate 
insight is defined as the investigation of factors, but this is not an end in 
itself. For, as Vasubandhu explains: "Aside from the investigation of fac
tors, there is no means by which defilements are extinguished, and through 
defilements the world is lost in the ocean of rebirth. For this purpose, they 
claim (kila) [the Abhidharma] was expounded by the teacher." 16 

In this verse defining abhidharma, Vasubandhu registers his disagree
ment with the Sarvastivadin position that the Abhidharma was taught 
by the "teacher," or the Buddha himself, by adding the term kila, ren
dered by the phrase 'they claim.'17 Sarighabhadra attributes Vasubandhu's 
skepticism concerning the authorship and, thereby, the authority of the 
Abhidharma corpus to three reasons: (1) the traditional ascription of Ab
hidharma treatises to disciples such as Katyayanlputra, and not to the 
Buddha himself; (2) the fact that the Buddha's advice to Ananda, "you 
should take the scriptures as your reliance (pratisarary,a), not a person," 
and so on, mentions as a reliance only sutras, and does not explicitly in
clude Abhidharma treatises; and (3) the. fact that Abhidharma treatises of 
the various schools present different, often contradictory positions. IS 

In his efforts to establish the authority of the Abhidharma corpus, 
Sarighabhadra counters each of these reasons in turn. In response to the first 
reason, Sarighabhadra merely suggests that the Abhidharma is sanctioned 
by the Buddha because he uses the term abhidharma in numerous scriptural 
passages; as a consequence, Abhidharma treatises should be accepted as the 
Buddha's words. 19 The second reason requires more extensive refutation. 
The scriptural passage-"you should take the scriptures as your reliance, 
not a person"-became significant when used by the later Sautrantikas as 
scriptural authority for their rejection of the Abhidharma and their ex
clusive reliance upon the sutra collection. 2o Sarighabhadra counters the 
Sautrantika reasoning by noting that the disciplinary codes and discourses 
(vinaya) also are not mentioned in this passage among the four reliances 
(pratisarary,a) that determine authentic scripture; accordingly, they too 
should not be accepted as the authentic teaching of the Buddha. In any 
case, an argument could be made to include abhidharma among the four 
reliances, since it is defined as immaculate insight and can, therefore, be 
subsumed within the knowledge reliance (jiianapratisarary,a). 21 Similarly, 
the term sutra in this passage should not, Sarighabhadra suggests, be inter
preted as referring simply to the sutra collection, but rather to the teachings 
(dharma) of the Buddha in the widest sense, teachings that encompass the 
Abhidharma. Indeed, since, for Sarighabhadra, the abhidharma collection 
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consists of statements that in no way contradict the Buddha's teachings, it 
comes to constitute the authority by which the true meaning of the sutras 
is determined. In a practical sense, the Abhidharma functions as the stan
dard (pramary.a) by which one can distinguish between sutras having explicit 
meaning (nrUirtha)-that is, those consistent with the Abhidharma-and 
those having implicit meaning (neyartha)-that is, those that contradict 
the Abhidharma. Therefore, even though Ananda is exhorted to rely upon 
the sutras in this passage, he is exhorted ultimately to rely upon Abhi
dharma. 

To the third reason for Vasubandhu's skepticism concerning the at
tribution of the abhidharma to the Buddha himself-the fact that Abhi
dharma treatises of different schools present different, often contradictory 
positions-Sanghabhadra responds simply that one might reject the au
thenticity of the sutras for the same reason. The collections of sutras pre
served and transmitted by various schools differ and even the same or sim
ilar sutras will contain divergent wording or different titles. Significantly, 
Sanghabhadra contends that doctrinal differences should be traced precisely 
to these divergent collections of sutras, and not merely to differing interpre
tations. Sanghabhadra concludes that Vasubandhu's reasons for doubting 
the authenticity of the abhidharma are baseless. The Buddha's ultimate 
authorship of Abhidharma treatises must be accepted and their authority 
asa determinant of authentic teaching stands unchallenged. 

1.2 Origin of Abhidharma Texts 

Traditional descriptions of the origin and development of the corpus of inde
pendent Abhidharma treatises are found in accounts of the first council. 22 

According to most accounts, an abhidharma collection was recited at the 
first council by Ananda, but,according to the Vinaya of theMUlasarvasti
vadins, the reciter is identified as Mahakasyapa. Moreover, the various ac
counts differ in their description of the structure and character of the Abhi
dharma texts recited. For example, the Mulasarvastivadavinaya declares 
the Abhidharma to be a matrix, or categorizing list (matrka), that includes, 
in addition to other factors, the thirty-seven aids to enlightenment. 23 The 
Sarvastivadavinaya also identifies the Abhidharma with teachings that are 
presented in list form: for example, the Buddha presents the Abhidharma 
when speaking of five fears, five evil actions, and so on.24 Other accounts of 
the first council characterize the Abhidharma as containing a given number 
of sections. For example, the Vinaya of the Dharmaguptaka sect describes 
the Abhidharma as consisting of four or possibly five sections. 25 These 
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four or five sections closely resemble both the four sections into which the 
*Siiriputriibhidharmasiistra is divided26 as well as an Abhidharma in five 
sections mentioned in the Vinayamiitrkii, which is thought to represent the 
Haimavata school. 27 Similarly, the preface to the Difrghiigama, considered to 
belong to the Dharmaguptaka sect, describes the Abhidharma as consisting 
of four sections and five recitations. 28 

Attempts to explain the historical origin and development of indepen
dent Abhidharma treatises have focussed on two divergent expository ten
dencies grounded in two distinctive structural characteristics of the genre. 
First, most Western scholars contend that Abhidharma treatises evolved 
from the practice of formulating matrices, or categorizing lists, (miitrkii) of 
all topics of the teaching arranged according to both numeric and qualita
tive criteria. As the second option, most Japanese scholars suggest that the 
origin of Abhidharma is to be found in dialogues concerning the doctrine 
(abhidharmakathii), or monastic discussions in catechetical style character
ized by an exchange of questions and interpretative answers intended to 
clarify complex or obscure points of doctrine.29 

Supporting the first option are formulaic references in the Mitra and 
vinaya collections to the threefold list, dhamma, vinaya, and miitikii, which 
have been interpreted as anticipating the triad, sutra,vinaya, and abhi
dharma.30 Sanghabhadra in his discussion of the characteristics of Abhid
harma, also cites this very threefold formula, including the term miitrkii, 
and thereby acknowledges, in his opinion, an historical connection between 
miitrkii and abhidharma.31 Further, in a discussion of the twelvefold ty
pology of genres of Buddhist literature, Sanghabhadra defines the class of 
upadesa as explanations of the doctrine, specifically of the deep meaning 
of the teaching presented in the sutra, and explicitly identifies this upadeSa 
with both miitrkii and abhidharma. 32. However, the term miitikii in the 
threefold formula of dhamma, vinaya, and miitikii, also permits an alterna
tive interpretation. That is to say, it could be interpreted not as an indepen
dent third category of scripture that represents an incipient form of Abhi
dharma, but as a distinct subcategory of both dhamma and vinaya.33 This 
would yield a fourfold classification of dhamma, vinaya, dhammamiitikii, 
and vinayamiitikii. Indeed, this interpretation is supported by texts ex
tant in Chinese translation that contain the phrase vinayamiitrkii in their 
titles. 34 In the case of these Vinaya texts, miitrkii does not refer to the 
list of disciplinary rules, or priitimok$a, but rather to a method of system
atic analysis whereby disciplinary rules are clarified by defining key terms, 
listing varieties of each type of activity, and delimiting the scope of each ac
tivity through contrast with its opposite. Given this interpretation, miitrkii 
would not represent Abhidharma in particular, but rather would refer to a 
method of exegesis that could be applied to either dhamma or vinaya. 

I 
i 
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The second option-that Abhidharma treatises evolved from catechet
ical discussions concerning the meaning of the doctrine-is supported by 
examples in the siltras of such discussions in which monks clarify the teach
ing through an exchange of questions and answers.35 This option would 
also perhaps be indirectly supported by the definition of vyiikarar;,a, one of 
the twelve genres of Buddhist literature, in terms of an exchange of ques
tions and answers and by the association of this category of vyiikarar;,a, or 
veyyiikarar;,a in the ninefold typology adopted by the Theravadin tradition, 
with Abhidharma. 36 

The tendency toward organization represented by miitrkii and that to
ward discursive explanation represented by abhidharmakathii together con
stitute the exegetical method characteristic of mature Abhidharma analysis, 
and both tendencies are found in incipient form in Abhidharma treatises 
from the earliest period onward. Indeed, the siltra collection provides nu
merous examples of texts that exhibit either tendency. The first organi
zational tendency in accordance with miitrkii is suggested by the frequent 
use of lists to summarize the Buddha's teaching. Though this method 
of enumerative summary obviously serves the practical purpose of aiding 
memorization, the siltras themselves clearly utilize the list form to establish 
the essence of the Buddha's teaching and to preclude other opinions. For 
example, in the Siimagiimasutta, which addresses the issue of community 
discard and methods of resolving disagreements, the Buddha establishes the 
essence of his teaching in the following list: the four applications of mind
fulness, the four right exertions, the four bases of magic powers, the five 
controlling faculties, the five forces, the seven limbs of enlightenment, and 
the eightfold noble path.37 Similarly, in response to the death of the Jaina 
teacher, Niga~tha Nataputta (Nirgrantha J fiatrlputra), and the resulting 
schism within the Jaina Nirgrantha sect, the Sangrtisutta summarizes the 
Buddha's teaching through a list of primary topics arranged according to 
sets of factors having the same number of members from one to ten. 38 Other 
individual siltras also are organized, as a whole, according to either topicaL 
or numerical format. The Bahudhiitukasutta gathers together a variety of 
types of elements, or dhiitu, discussed separately elsewhere in the doctrinal 
discourses. 39 The DasuttMasutta intersperses a topical classification accord
ing to ten categories within a numerical arrangement from one to ten; the 
result is a classification of each set of factors according to a matrix of two 
categories. 40 Numerical and topical arrangements also dictate the structure 
of entire collections of siltras. For example, the A nguttaranikiiya adopts a 
numerical arrangement in which entire siltras are classified according to the 
number of items represented by their primary topic. The Samyuttanikiiya, 
on the other hand, adopts a topical arrangement, collecting siltras on the 
same topic: for example, dependent origination, the elements, or feelings. 
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Even though these modes of organization may indicate antecedents in the 
siltm of structural procedures that were to fully develop in the Abhidharma 
literature, it must be kept in mind that they may also reflect, in individual 
cases, the influence of Abhidharma upon the siltm collections themselves. 
For the final redaction of the siltms certainly does not entirely precede but 
also overlaps the composition of Abhidharma works. 

The second tendency toward discursive exegesis through catechetical 
exposition is represented, for example, by the Vibharigasuttas of the M aj
jhimanikiiya. 41 Here the Uddesavibha?igasutta is of particular interest.42 

The siltm begins with a brief doctrinal statement (uddesa) by the Buddha, 
each point of which is then analyzed in full by Mahakaccana through a pro
cess of catechetical exposition. This format closely resembles the method 
adopted by the Patisambhidiimagga and the Vibhariga, which are struc
tured according to uddesa, or statements from the suttas, and niddesa, or 
analytical exposition of those statements. 43 

The transition from rudimentary lists and brief exposition-whether in 
siltms exhibiting Abhidharma tendencies or in those betraying the influ
ence of early Abhidharma-to the complex analysis characteristic of the 
self-identified Abhidharma texts was a gradual one.44 Both the early struc
tural·irmovationofarrangement according to numerical or topical lists and 
the more detailed exposition and interpretation of doctrinal points are grad
ually expanded in successive Abhidharma treatises. Indeed, scholarly at
tempts to determine the chronology of Abhidharma treatises depend pri
marily upon internal structural criteria and assume a growing complexity 
of structural organization and exegetical method. 45 

1.3 Methods of Abhidharma Exegesis 

Mature Abhidharma exegesis incorporates both these methods of taxo
nomic organization through lists or matrices and catechetical exposition 
through extended discussions of doctrine. The world of experience, which 
is understood to be constructed from the efficacious interaction· of discrete 
factors (dharma), is analyzed into its constituent components through the 
enterprise of Abhidharma. Each experienced event is investigated to deter
mine its requisite factors and, most importantly, to clarify the conditioning 
efficacy of each factor. In particular, attention is devoted to distinguish
ing those factors that contribute toward the continuation of suffering in 
the process of rebirth from those that contribute toward its termination. 
Through religious praxis, one can then abandon the factors that ensnare 
and cultivate those that lead to liberation. 
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In the later Abhidharma texts, the first method of the taxonomic dis
crimination and classification of all factors reaches a high level of complexity 
and doctrinal sophistication. All factors are first investigated (pravicaya) 
in order to determine their intrinsic nature. Then they are repeatedly clas
sified in mutually exclusive categories in accordance with specific criteria, 
or sets of qualities. Not all criteria or qualities can be applied to all factors, 
but instead the categories into which a particular factor can be classified 
are delimited by that factor's spatial, causal, or temporal range of possible 
occurrences. Most frequent are classifications of factors into categories of 
two or three: 

-conditioned and unconditioned (samsk'[ta, asamskrta) 

-tending toward the fluxes and not tending toward the fluxes 
(siisrava, aniisrava) 

-included among factors constituting sentient beings and in
cluded among factors not constituting sentient beings (sattvii
khya, asattviikhya) 

-virtuous, unvirtuous, or indeterminate in moral quality (kusa
la, akusala, avyiikrta) 

-belonging to one neither in religious training nor beyond reli
gious training, belonging to one in training, or belonging to one 
beyond training (naivasaik$iinasaik$a, saik$a, asaik$a) 

-to be abandoned by the path of vision, by the path of cultiva
tion, or not to be abandoned (darsanamiirgaheya, bhiivaniimiir
gaheya, aheya) 

-being an effect of uniform outflow, an effect of maturation, or 
an effect of accumulation (naisyandika, vipiikaja, aupacayika). 

Fourfold classifications are also not uncommon: 

-connected to the realm of desire, the realm of form, the form
less realm, or not connected to any realm (kiimiipta, rupiipta, 
arupyiipta, aniipta) 

-having manifestation of matured effect in the present lifetime, 
in the next lifetime, in the third lifetime or after, or having unde
termined maturation (dr$tadharmavedanfya, upapadyavedanfya, 
aparaparyiiyavedanfya, aniyata). 



12 1. Abhidharma 

The character of a particular factor in its various possible occurrences can 
be specified in accordance with each of these categories. The result is a 
complex matrix in which each experienced factor is characterized in accor
dance with every taxonomic possibility. Through this exercise of completely 
describing the character of each factor in every instance of its occurrence, 
the factors of which experience is composed can be seen as they actually 
are, the misconceptions obscuring our perception of experience can be dis
carded, the factors obstructing and ensnaring us can be abandoned, and 
the factors contributing toward liberation can be isolated and cultivated. 

Mature Sarvastivadin Abhidharma analysis also developed a method of 
classifying factors abstractly in accordance with their distinctive intrinsic 
natures (svabhiiva), quite apart from any given specific spatial, causal, or 
temporal occurrence. In the previously described system, each factor can be 
placed in several categories depending upon the perspective from which it 
is analyzed and the conditions of its occurrence. For example, a particular 
instance of a given factor, conception (samjf£ii), can be virtuous in moral 
quality, included among factors constituting sentient beings, connected to 
the realm of desire, and so on. Another instance of that same factor, con
ception, can be unvirtuous and connected to the realm of form. However, 
since every particular factor is characterized by only one intrinsic nature, 
when classified according to intrinsic nature, each factor is placed within 
only one category. The later Sarvastivadin texts classify all existent fac
tors in an abstract fivefold taxonomy traced by the tradition to the master 
Vasumitra and introduced in Sarvastivadin literature by texts attributed 
to him.46 The first four categories-form (rupa) , thought (citta), thought 
concomitants (caitta), and conditioned forces dissociated from thought (cit
taviprayuktasamskiira)-constitute all conditioned factors (samskr,ta): that 
is, factors that participate in causal interaction, or are subject to pro
duction and destruction. The fifth category comprises the unconditioned 
factors (asamskrta), which neither arise nor pass away. The number of fac
tors placed within each category differs among the different Abhidharma 
traditions and, indeed, even within Sarvastivadin Abhidharma texts, but 
the later commentarial tradition interpreting the Abhidharmakosabhii~ya 
enumerates seventy-five factors as follows: form-eleven; thought-one; 
thought concomitants-forty-six; dissociated factors-fourteen; and uncon
ditioned factors-three. 47 

Intrinsic nature not only provides the basis for a factor's abstract classi
fication but also functions as the determinant of its existential status: any 
factor characterized by intrinsic nature is determined to actually exist as a 
real entity (dravya) j all other experienced phenomena exist as aggregations 
of these real entities and, as aggregations, are said to exist only provisionally 
(prajf£apti). Thus, the fivefold taxonomy of seventy-five factors represents 
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a definitive list of all possible categories of entities recognized to exist as 
real entities. However, it should be remembered that these seventy-five ab
stract categories are the fundamental, or elemental, genera represented in 
actual experience by individual instances of factors that become manifest 
in accordance with certain specific conditions; taken together, the myriad 
of individual instances of factors belonging to these fundamental genera 
make up all varieties of experience. For example, even within the expe
rience of one sentient being, innumerable moments of thought, feelings, 
conception, and material form-all recognized as discrete dharmas-arise 
and pass away successively. Hence, a virtually unlimited number of dis
crete factors having thought as their intrinsic nature must be allowed to 
exist; each thought factor arises and passes away in its own moment due 
to a specific set of causes and conditions. Though the character of each 
occurrence of a thought factor as virtuous or unvirtuous, and so on, differs, 
all such moments of thought, regardless of their particular qualities, can 
be placed within the same general category of thought through an iden
tity of intrinsic nature. Thus, the taxonomic schema of seventy-five factors 
represents seventy-five categories of intrinsic nature, each of which occurs 
phenomenally in innumerable instances. 

The second method of Abhidharma exegesis involving catechetical ex
position and extended explanation is intricately interwoven through the 
taxonomic. categories described above. In the earliest Abhidharma texts, 
the catechetical aspect is more pronounced and is presented with only min
imal additional explanation. In later texts, increasingly complex polemical 
debate leads to the intricate elaboration of doctrine through the devel
opment of all-inclusive structures, through the preservation, juxtaposition, 
and even merging of doctrinal tenets of different periods, origins, and objec
tives, and, finally, through the isolation of certain general issues that come 
to direct future investigations. The comparatively long history of the inter
nally referential Abhidharma corpus of the Sarvastivadin school provides 
a continuous record through which the development ofhermeneutica:l con
sciousness expressed through specific exegetical techniques-a development 
characteristic of any scriptural tradition-can be traced. 48 

Though the texts of both Vasubandhu and Sanghabhadra, precede the 
development, from the sixth century onward, of rigorous techniques of ar
gumentation and proof, they provide ample evidence of already established 
techniques of argument that direct their discussions and j indeed, furnish 
the background necessary to understand the particular character of the 
later logical traditions. The central problem for any scriptural tradition 
becomes one of establishing authority for ever expanding interpretation, 
especially where interpretations by various groups of the same material dif
fer. In the case of all Buddhist traditions, ultimate authority resides in 
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the enlightenment experience of the Buddha himself, which is then either 
replicated through the similar experiences of his disciples, or is preserved 
in the sanctioned textual traditions. For the continuing scriptural tradi
tion, of which the Abhidharma scholastic tradition was the primary early 
representative, the problem of authority became focussed on the issue of 
determining authoritative texts rather than verifying authoritative experi
ence. Specifically, the Abhidharma texts were recognized by the schools 
that preserved them to be the words of the Buddha himself and, therefore, 
were considered to possess authority equal to if not greater than that of the 
doctrinal discourses (sutra). As noted previously, Abhidharma texts were 
considered to be explicit in meaning (nftiirtha) and the interpretations pre
sented in them were accepted as the authoritative standard by which the 
sutras} which were only of implicit meaning (neyiirtha)} were to be inter
preted. Despite the lofty position accorded Abhidharma texts, the sutras 
were not ignored or discounted. Indeed, doctrinal discussions utilized a 
dual technique of appealing to the co-equal authorities of both scripture 
(iigama) and reasoned argument (yukti). All arguments were required to 
proceed from scriptural authority, which would then be elaborated through 
discursive argument founded on solid doctrinal reasons. Despite this need 
to ground·interpretatioR in scriptural, that is,siltrf],} authority,it isques
tionable whether or not the authors of mature Abhidharma texts, such as 
Sanghabhadra or Vasubandhu, in all cases actually referred to the sutra 
collection. The scriptural passages and the structure of the reasoned ar
guments cited in certain discussions follow exactly analogous discussions 
in the Vibhii~ii compendia and would, therefore, suggest that these later 
treatments simply relied upon the Vibhii~ii compendia without consulting 
the sutras themselves.49 

This first technique of appealing to scriptural authority demanded that 
the tradition develop some criteria by which to appraise the authenticity of 
sutras offered as proof and resolve contradictions among the various textual 
sources recognized as authoritative. The section from the *Nyiiyiinusiira on 
the dissociated forces offers several examples of arguments that hinge upon 
the failure of all groups to accept the same sutras} 50 or upon contradictions 
among the various textual sources accepted. Perhaps the most frequent 
form of contradiction occurs where a topic raised in an Abhidharma inter
pretation is not attested in the sutras. 51 This contradiction is resolved by 
demonstrating that the "new" topic is indeed implied in certain sutras} 
or by suggesting that the authoritative sutra source has been lost. In 
contrast to this practice of grounding each doctrinal point in an author
itative scriptural passage, certain Abhidharmikas would suggest that no 
sutra source is required; instead, each doctrinal position is to be judged by 
its consistency with the Buddha's teaching-again, as captured most di-
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rectly in Abhidharma texts themselves-and not through direct precedent 
in siltra. 52 Overt contradictions or discrepancies among the siltras, between 
Abhidharma texts and the siltras, or among Abhidharma texts are resolved 
through several interpretative strategies. Frequently, hierarchies are estab
lished among the contradictory texts whereby one set of texts-usually the 
Abhidharma texts-are determined to present the direct, explicit, defini
tive, or absolute interpretation and are declared authoritative. 53 Perhaps 
the most common such strategy is simply to attempt to demonstrate, often 
through contorted reinterpretation, that the passage in question is "im
plicative" or "allusive" and has an implicit, suggested, or deeper meaning, 
which is consistent with the doctrinal assertion under discussion. These 
deeper meanings must be extracted through interpretation of the "implica
tive" statements, often producing a reinterpretation radically different from 
the passage's apparent meaning. 54 

Despite the hermeneutical difficulties which the insistence upon scrip
tural attestation produced, even for the mature Abhidharma texts of Va
subandhu and Sanghabhadra, reasoned argument could not stand alone 
in the proof of doctrinal points. Quite the contrary, proof by recourse to 
and reanalysis of scriptural passages (agama) continued, even in the later 
Abhidharma materials, to occupy the predominant position in doctrinal 
debate. Nevertheless, doctrinal discussions, or, more specifically, reasoned 
arguments (yukti), were also subject to the non-scriptural tests of avoiding 
faults of self-contradiction, absence of causal justification, errancy, categor
ical faults, and others.55 In reasoned arguments, perhaps the most frequent 
technique used is a form of negative conditional; that is, an attempt is 
made to demonstrate that if the position suggested is not accepted, un
toward effects will result. Usually these "untoward effects" take the form 
of a contradiction of universally accepted doctrine. 56 In another frequent 
pattern of reasoned argument, the opponent's position is declared unac
ceptable because it leads to an untenable position usually expressed in the 
form of two mutually exclusive options, both of which are unacceptable.57 

By intricately interweaving these two techniques of the citation of scrip
tural authority and reasoned arguments, Abhidharma texts restructure the 
scriptural tradition and create an ever expanding and ever more complex 
doctrinal edifice. This continually transforming doctrinal edifice created 
in Abhidharma texts then itself becomes the larger context of "tradition" 
within which any specific point of doctrine must be interpreted. This "tra
dition" is constituted by several factors: the scriptural heritage of both 
siltras preserved and cited in later texts and later scholastic or commentar
ial restructuring; specific doctrinal points; and general interpretative issues 
or tendencies. All three of these constitutive factors grow and shift in recip
rocal dependence. Specific doctrinal points, such as the forces dissociated 
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from thought, as well as the larger doctrinal issues that they both reflect 
and stimulate must be examined with due awareness of the specific histor
ical context from which they were crystallized and the textual context in 
which they were developed. In other words, they must be examined with a 
full awareness of the distinctive characteristics, or both the limitations and 
opportunities presented by the Abhidharma genre. 
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Chapter 2 

Sectarian Buddhism 

Opposing forces tending toward harmony or toward discord were present 
within the Buddhist community of disciples from its inception. There are 
records of factionalism even during the lifetime of the Buddha, l and most 
traditional accounts of the first council relate the story of Pura1!-a who 
dissented from the consensus through his refusal to accept the version of 
the canon as recited at that council. 2 By the time of Asoka (c. 270-230 
B.C.), groups with distinct identities had begun to form within the as yet 
developing and still loosely organized Buddhist community. Thereafter, the 
proliferation of various Buddhist sects and schools was accompanied by the 
gradual formation of rival canons, the evolution of the Abhidharma, and 
the expansion of Buddhism throughout India. 

The history of this early period of Indian Buddhism and of the emer
gence of distinct sects and schools is central to an understanding not only of 
early Buddhist practice and doctrine but also of the development of later 
Indian, specifically, Mahayana Buddhism. Unfortunately, this period re
mains largely obscure and the task of its clarification is particularly difficl:llt. 
First, the relative scarcity of historical documentation-either traditional 
or extra-traditional-limits one's understanding of the history of all Indian 
religious groups of the pre-modern period. Second, the interpretative mod
els offered by scholars are based primarily on textual sources and, indeed, 
often on an uncritical acceptance of one facet of this single source.3 Third, 
all sources for the history of this period, other than the limited witness of 
certain inscriptions, are themselves products of the phenomenon of sectar
ian fragmentation under study, products that have their own purposes, and 
therefore, their own interpretative agenda. In any attempt to interpret this 
period, one must, therefore, consider all varieties of available historical evi
dence and reexamine these sources carefully both to develop more inclusive 

21 



22 2. Sectarian Buddhism 

and contextually sensitive models and to determine the types of questions 
that the sources can fruitfully address. 

Of fundamental importance to this question of sectarian fragmentation 
is the difference in perspectives between, on the one hand, the traditional 
accounts sanctioned in various periods by the emerging groups themselves 
and, on the other, an approach that seeks seemingly objective historical 
fact. Both perspectives have value in clarifying significant aspects of the 
history of the Buddhist community, but each proceeds from fundamen
tally different assumptions, and neither should be accepted as obviating 
the other. A basic interpretative reconsideration of both sources and per
spectives has begun only recently in Buddhist Studies and even if it does 
not immediately yield new conclusions, it will, at the very least, transform 
the assumptions from which our investigations proceed. 

The sources for this study of the development of Indian sectarian Bud
dhism include accounts of significant historical events contained in canon
ical texts,4 traditional descriptive histories of sects,5 lists of patriarchs,6 
records of translators and the diaries of Chinese pilgrims,7 inscriptions,S 
textual fragments,9 and archaeological evidence.lO Non-historical portions 
of the canonical texts themselves can also yield additional clues for the his
toricalemergence of and relations among- specific groups: as, for example, 
through close structural or terminological textual analyses and compar
isons, and through the examination of sectarian doctrinal or disciplinary 
positions recorded in these texts.l1 Inevitably, the identification of causes 
that contribute to sectarian differentiation or fragmentation reflects the 
diversity of these sources, where each source emphasizes different factors. 
For example, possible causes would include: geographical separation and 
the consequent divergent development of monastic communities; selective 
patronage; influence by non-Buddhists; varying degrees oflaxness regarding 
or active disagreements over disciplinary codes; the absence of a recognized 
supreme authority or unifying institutional structure; lineage loyalties to 
specific teachers; specialization by various monastic groups in differing seg
ments of Buddhist scripture; and doctrinal disagreements. 12 

In the scholarly investigation of these various historical sources, certain 
major topics emerge. These include the historicity of and the significance 
within the Buddhist tradition of the councils,13 reasons for and conditions 
surrounding the so-called first schism,14 and evidence for the secondary 
emergence of smaller sects or schools from the initial divisions within the 
monastic community.15 Underlying these specific topics are the more gen
eral questions of the criteria by which the various groups were distinguished 
from one another, and whether, in the context of early Indian Buddhism, 
one can determine certain groups to be primary "sects" and other groups to 
be secondary "schools." 16 The character of early Buddhist religious life, the 
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formative impact of monastic and lay activities, and the relative importance 
to sectarian self-definition of either differences in ordination lineage or doc
trinal controversies also all become significant issues in one's investigation 
of the phenomenon of sectarian fragmentation. 17 

The Buddhist textual corpus also provides, if not an initial cause, at 
least a tool in the later sectarian definition, proliferation, and self-identi
fication. The Buddha's injunction to preach, sakaya niruttiya, if taken to 
mean "in one's own dialect," could be interpreted as imparting a funda
mental and inherent tendency to the Buddhist teaching to adapt, modify, 
and ultimately change linguistically.18 Similarly, the progressive expansion 
of the Buddhist scriptures for centuries after the Buddha's death could be 
interpreted as a result of the openness reflected in what was assumed to be 
the Buddha's reluctance to enjoin a Vedic mode of preserving his sermons 
or to prescribe metaphysical positions. 19 The reliance on oral tradition for 
a long period of time and over ever increasing distances coupled with the 
growth of scriptural collections beyond the retentive power of individuals 
would inevitably lead to divisive specialization, and would eventually foster 
sectarian identification along the lines of textual lineage 20 This sectarian 
textual identification could then be strengthened through the emendation 
of inherited scripture, the composition of exegetical works, and the compila
tion of teaching digests accredited by each group. The Abhidharma corpus 
was particularly significant in this sectarian self definition. Though they 
were claimed to represent the teaching of the Buddha himself, Abhidharma 
texts were almost certainly compilations or compositions contemporaneous 
with the sectarian fragmentation and they provided the means by which 
the position of one group could be defined and defended against the diver
gent interpretations and criticisms of others. Thus, the history of sectarian 
developments within Buddhism can, in part, be traced through an exami
nation of the popularity and fortunes in transmission of influential texts. 

2.1 The Sarvastivadins 

The causes and pattern of the emergence of distinct groups within the de
veloping Buddhist community continue to be the subject of much scholarly 
disagreement. Nevertheless, despite variation in the traditional sources as 
to the date of what is generally accepted as the initial division between the 
Mahasarighika and the Sthavira nikayas, most scholars would agree that 
even though the roots of these earliest recognized Buddhist groups predate 
Asoka, their actual separation did not occur until after his death.21 

The Sarvastivadin sect emerged at a later point from within the Sthavira 
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group, and therefore, represents the phase of the secondary proliferation 
of sects and schools. This secondary proliferation undoubtedly resulted 
from a variety of conditions, different in each case, including external social 
conditions or geographical separation, as well as internal reasons such as 
differences in disciplinary codes or doctrinal interpretation. The traditional 
reason given for the recognition of the Sarvastivadins as a distinct sect is 
their doctrinal position that "everything exists," a position reflected in their 
name that distinguishes the Sarvastivadins from other groups.22 

Inscriptions that mention the names of recognized Buddhist sects and 
schools date from the first century B.C. to the fourth century A.D.,23 and 
scholars have proposed the second or first century B.C. as the date for 
the emergence of the Sarvastivadins as a distinct group.24 The earliest in
scription that refers to the Sarvastivadins by name is the Mathura lion 
capital, which dates from the beginning of the first century A.D.; there
fore, a Sarvastivadin group in some sense must have existed at the latest 
by the end of the first century B.C.25 This date would not, of course, pre
clude the possibility that a certain faction having Sarvastivadin tendencies 
existed within the Sthavira group from an earlier period. Sarvastivadin 
tradition, as reported by Hsiian-tsang, connects the revision of the canon 
and the composition of a Vibhii$ii compendium with the reign ofKani~ka. 26 
If accepted as containing an element of historical truth, then this legend 
could provide an important reference point for reconstructing Sarvastivadin 
history, in particular for the chronology of Sarvastivadin Abhidharma lit
erature. Unfortunately, the value of this legend is vitiated by the disputes 
concerning the historical association of Kanil?ka with either this councilor 
the Vibhii$ii composition and concerning the date of Kanil?ka himself. 27 

As echoed by the legendary association of the Sarvastivadin sect with 
Kanil?ka, archaeological and inscriptional remains show that by the time of 
the KUl?aI.J.a empire the Sarvastivadin sect was well established throughout 
northern India and central Asia as one of the largest and most successful 
Buddhist sects. And given both the range and size of the Sarvastivadin 
community as well as the relative absence of early historical information, it 
is understandable that inquiries into the place of origin of the Sarvastivadins 
are complicated from the outset by the possibility of multiple Sarvastivadin 
groups. Inscriptional evidence would place Sarvastivadins in both Mathura 
and KasmIra at the latest from the first century A.D.28 Of particular in
terest both for the origin of the Sarvastivadin sect and its later textual 
development is the identity of the various groups that the Sarvastivadins 
comprise, specifically those mentioned in the later Abhidharma treatises: 
those referred to by the terms "Sarvastivadin" and "MUlasarvastivadinj" 
the various presumably Sarvastivadin groups such as the Westerners, the 
Outsiders, the Sarvastivadins of KasmIra or of Gandharaj and, finally, 
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the various masters such as Gho~aka, Dharmatrata, Vasumitra, and Bud
dhadeva. 

The distinction between the Sarvastivadins and the Millasarvastivadins 
raises the issue of the character of Buddhist groups and the criteria upon 
which they were identified. Given the existence of two separate disciplinary 
codes, it is clear that the Sarvastivadins and Millasarvastivadins were dis
tinct from one another, at least at some point, in ordination lineage. 29 

However, it is not clear whether they should also be distinguished on the 
grounds of non-disciplinary textual lineage and doctrinal interpretation. 
No extant Abhidharma text self-avowedly represents a Millasarvastivadin 
perspective. Can the Millasarvastivadins be understood to represent a sect 
in the sense that they used separate texts and adopted a doctrinal per
spective different from that of the Sarvastivadins? Or, it is possible that 
they represent simply two phases in the development of a single sectar
ian stream? According to Erich Frauwallner, in his investigations of the 
early vinaya collections, the Millasarvastivadins and the Sarvastivadins 
were two distinct communities. The Millasarvastivadins "represent an in
dependent older branch of the Sthavira" centered in Mathura, while the 
Sarvastivadins derive from later missionary activity of the Asokan period 
in KasmIra and Gandhara. Though the sects later converged dogmatically 
into a single school, Frauwallner maintains that "they never completely 
lost their individuality.,,3o Shizutani Masao agrees that Sarvastivadins ex
isted in Mathura from an early period, but claims that one cannot assume, 
simply because they adopted the name "Milla-Sarvastivadins," or "Root
Sarvastivadins," that they represent an older group than the Sarvastivadins 
of KasmIra. For Shizutani, the distinction between the two groups would 
appear to be geographical and chronological: while the Sarvastivadins of 
KasmIra were influential in an earlier period, the Sarvastivadins of Mathura 
became powerful at a later point and referred to themselves as "Milla-" 
indicating their self-image as representing the original Sarvastivadin per
spective.31 

Of interest here is the fact that Hsuan-tsang, in the record of his travels 
in India, does not mention the Millasarvastivadins, but instead refers only 
to the Sarvastivadins. By contrast, I-ching, who traveled in India fifty 
years after Hsuan-tsang, refers only to Millasarvastivadins. One might 
draw the unlikely conclusion that the Millasarvastivadins emerged as a 
distinct group only in this fifty year period of the latter half of the seventh 
century. Or, the Millasarvastivadins might simply have been a sub-group of 
the Sarvastivadins, not a distinct sect, and hence not observed by Hsuan
tsang. 32 Shizutani proposes that this difference in their observations might 
be explained by the fact that Hsuan-tsang was not particularly concerned 
with the Vinaya and, therefore, was oblivious to a distinction based upon 
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differences in ordination lineage. 33 However, none of these interpretations 
would explain why I-ching fails to mention the Sarvastivadins. 

Shizutani's interpretation would imply that the Millasarvastivadins did 
not diverge from the Sarvastivadins on matters of doctrinal interpretation. 
However, the possibility of such divergence has been investigated by sev
eral scholars. J.W. de Jong, through an examination of a group of six 
sutras) Sanskrit fragments of five of which have been discovered in Tur
fan, broached the question of whether or not the Millasarvastivadins can 
be determined to have used Sarvastivadin sutra collections. 34 This issue 
of distinct Sarvastivadin and Millasarvastivadin sutra and possibly abhi
dharma collections is pursued further by Lambert Schmithausen.35 Building 
upon his earlier research on recensions of the U danavargaJ36 Schmithausen 
investigates the sectarian affiliation of the Chinese translations of the sutra 
collections and proposes that the two Chinese translations of the SamyukUi
gama be aligned with the Millasarvastivadin recension and the M adhyama
gama with the Sarvastivadin, though not with the standard Central Asian 
Sarvastivadin recension.37 The investigation of textual affiliation becomes 
more complex in Schmithausen's investigation of Abhidharma texts, specif
ically, the recensions of the Vibha$a compendia. Schmithausen finds evi
dence of the amalgamation of an older Sarvastivadin tradition,represented 
by the Madhyamagama) with what he identifies as a Millasarvastivadin 
tradition, represented by the Samyuktagama. On the basis of these investi
gations, Schmithausen concludes that the Millasarvastivadins had not only 
a distinct vinaya but also a separate sutra and k$udraka) or miscellaneous 
collection, distinct from those of the Sarvastivadins of both India and Cen
tral Asia. Schmithausen also proposes a complex history of interaction 
between the Millasarvastivadins and the older Central Asian Sarvastivadin 
groups and concludes that even though the Millasarvastivadin recensions 
were shaped by the older Sarvastivadin recensions, they also later exerted 
their own influence upon Indian Sarvastivadin texts probably as a result of 
their later dominance within India. I 

Undoubtedly, a sect as large and geographically dispersed as the Sarva
stivadins would be likely to split further over time. That this occurred, at 
least in part, also doctrinally can be confirmed by the literary record of 
the debates of Sarvastivadin groups. Whether these various groups were 
independent sects in terms of the criterion of independent Vinaya and or
dination lineage or schools distinguished by differences in doctrinal inter
pretation cannot be determined with equal certainty. In the case of the 
Millasarvastivadins and Sarvastivadins, given the absence of any inscrip
tional record or explicit literary remains of the Millasarvastivadins from 
the period contemporaneous with the Sarvastivadins, the differences and 
similarities and, hence, the sectarian attributions of specific texts or po-
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sitions must be detected and reconstructed on the basis of comparisons 
between identified texts: for example, between the earlier central Asian re
mains of Sarvastivadin materials and the versions definitively assignable to 
the Mulasarvastivadins-namely, the Gilgit finds of the MUlasarvastivadin 
Vinaya. In the absence of earlier definitive Mulasarvastivadin material, 
the possibility remains that the MUlasarvastivadins were a later renamed 
surviving and regnant branch of the Sarvastivadins and never explicit op
ponents and rivals. 38 Thus, sectarian affiliation in textual analysis remains 
tentative in individual instances, given the uncertainty as to whether differ
ences and similarities are truly sectarian, or are a result of other factors
geographical, temporal, linguistic or an entire range of intra-sectarian mo
tives. 39 

In addition to the Mulasarvastivadins, other presumably Sarvastivadin 
groups mentioned in the Abhidharma Vibhii$a compendia include the West
erners, Outsiders, and masters of KasmIra or of Gandhara. Attempts to 
identify each of these groups have focused on the comparative study of the 
multiple Chinese translations of what have been shown to be recensions of 
Abhidharma texts. Of particular importance in this study are the two re
censions of the text considered by the later Sarvastivadin tradition to be the 
cardinal statement of Sarvastivadin doctrine and the multiple recensions of 
the Vibha$a commentary upon it: that is, the Jiianaprasthiina and the * A
bhidharma$taskandhasastra. The complex analysis of these texts and the 
speculation on their geographical affiliation have been carried out primar
ily by Japanese scholars including Nishi Giyu, Yamada Ryuj6, Watanabe 
Baiyu, and Kawamura K6sh6. 4o 

Nishi Giyu examines the Jiianaprasthana and the * Abhidharma$taskan
dhasastra and notes numerous differences between them in doctrinal inter
pretation. 41 He also observes that in the *Mahavibha$a, which he under
stands to represent the lineage of the Jiianaprasthana recension, the in
terpretations found in the * Abhidharma$taskandhasastra are described as 
"another view," a "separate reading," and so on. Nishi concludes that 
the * Abhidharma$taskandhasastra must represent a Sarvastivadin lineage 
separate from the KasmIra tradition of the Jiianaprasthana. 

Yamada Ryuj6 concentrates on one prominent structural difference be
tween the Jiianaprasthiina and the * Abhidharma$taskandhasastra: the or
ganizational matrka according to ten divisions and forty sections character
izing the * Abhidharma$taskandhasastra, or ten divisions and.forty-two sec
tions characterizing the Jiianaprasthana.42 Noting that the *Vibha$asastra 
(T 28 (1547)) also adopts the structure of ten divisions and forty sections 
and that its translator is associated with Gandhara, Yamada concludes that 
the separate non-Jiianaprasthana Sarvastivadin lineage represented by the 
* Abhidharma$taskandhasastra and the *Vibhii$asastra should be associated 
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with Gandhara. 
Watanabe Baiyu, using primarily the recensions of the Vibha$a compen

dia but also referring to other later Sarvastivadin Abhidharma texts, ex
amines in detail points of doctrinal disagreement among four Sarvastivadin 
groups: that of KasmIra, of Gandhara, the Outsiders, and the Westerners. 43 

He concludes that a comparison of these doctrinal points suggests that both 
the *Mahavibha$a and the *Vibha$asastra represent the KasmIra lineage.44 

Kawamura Kosho continues this investigation, particularly with regard 
to the positions of the Jiianaprasthana and the * Abhidharma$taskandha
sastra and, like Watanabe, concludes that both these texts represent the 
same Sarvastivadin lineage.45 Kawamura also examines in detail the rela
tionship among the three Chinese translations of the Vibha$a compendia 
and draws several conclusions. First, the three Chinese translations of the 
Vibha$a compendia represent different recensions, and not merely differ
ent translations of the same root text. Second, the *Vibha$asastra (T 28 
(1547)) should not be associated with the lineage of the * Abhidharma
$taskandhasastra. Third, the numerous differences between the two more 
similar recensions-the * Abhidharmavibha$asastra (T 28 (1546)) and the 
*Mahavibha$a (T 27 (1545))-should be investigated in more depth. Fi
nally, one should not .ascribe differences only to sectarian distinctions but 
should also look to the time interval dividing these texts as a possible reason 
for the differences among them. 46 

Finally, the Vibha$a compendia also contain references to Abhidharm
ikas such as Gho1?aka, Dharmatrata, Vasumitra, and Buddhadeva.47 The 
sectarian or geographical identification of these masters also poses a diffi
cult problem, not simply due to the relative absence of independent his
torical witnesses but primarily due to the multiple occurrence of these 
names and the frequent practice of attributing a text or a view to a promi
nent figure. For example, not only are these masters cited frequently as 
Abhidharmikas in the Vibha$a compendia, but they are also recognized 
as authors of significant northern Indian Abhidharma texts: a "Vasumi
tra" is acknowledged as the author of the *.if ryavasumitrabodhisattvasmi
gftisastra and of several Sarvastivadin canonical texts; a "Dharmatrata" 
is recognized as the author of the *Samyuktabhidharmahrdayasastra and 
the *Paiicavastukavibha$asastra and as the compiler and commentator on 
the U danavarga; and a "Gho1?aka" is declared the author of the * Abhi
dharmamrtarasasastra. In scholarly attempts to determine the sectarian 
or geographical identification of these masters, as in the case of textual 
materials, the primary issue is their affiliation with a non-KasmIra Sarva
stivadin lineage or their association with the incipient Dar1?tantika faction 
within the Sarvastivadin schoo1.48 

These preliminary considerations suggest that any attempt to clarify the 
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history of an early Indian Buddhist sect or school demands reconsideration 
of several key issues. These include first our understanding of or assump
tions concerning the character of the early Buddhist community and of the 
various types of divisions that were present or emerged within it. Indeed, 
we are perhaps not justified' in seeing the Buddhist community in this early 
formative period as a homogeneous whole within which an initial schism 
emerged resulting in subsequent fragmentation. Instead, it might be best 
to adopt a model of a more loosely organized "community" in which nat
ural variation in doctrine or in disciplinary codes was interpreted by the 
later tradition as incipient fragmentation and the foundation of emergent 
sects and schools. Second, we must examine the range of sources available, 
making explicit the differing interpretative perspectives each supports and 
questioning the possible agenda or purposes of the sources. In particular, 
we must become sensitive to the limitations of each source, clarifying the 
types of questions that each source will enable us to pursue. Finally, we 
must attempt to develop methods by which we can make judicious use of 
these sources to answer the particular questions to which they are suited, 
keeping in mind that our goal should not be limted to "historical reconstruc
tion" but should also include the vision of the tradition's history fostered 
by the traditional interpreters, a vision that, as reformulated in successive 
periods, becomes the historical data of subsequent interpreters and, indeed, 
comes to constitute the tradition itself 

Sarvastivadin Texts 

The Sarvastivadin sect is known primarily from their surviving literature. 
They possessed a canon in four sections containing Butra, vinaya, abhi
dharma, and k~udraka collections49 and, among these, emphasized and 
valued most the exegesis of the Abhidharma. 5o Much of the voluminous 
corpus of northern Indian Abhidharma literature, including Sarvastivadin 
texts as well as those from several other schools, is well preserved in Chinese 
translation. 

In the absence of direct evidence for dating texts, attempts to organize 
this literature chronologically have generally relied upon internal and com
parative formal criteria that presume an increasing complexity over time in 
both form and content. Stylistically, the Abhidharma genre moves from a 
strict sutra dialogic format toward a freer exegetical style where, indepen
dent of a narrative or even of a commentative frame, there is the recognition 
of contending positions, the appearance of argument, and the refinement 
of taxonomies. Doctrinally, development is manifest in the growing com-

_ plexity of analysis and the creation of ne~ terminology and structures that 



30 2. Sectarian Buddhism 

preserve and integrate the older categories within the new. 51 Periodizations 
assume an evolutionary model in which the simple invariably precedes the 
complex, and thus presume a neat intellectual development that the actual 
literary chronology, if recoverable, would doubtlessly confound. 

Periodization of Texts 

Such a periodic classification of Abhidharma literature might divide the 
texts broadly into four basic groups. The first group would include sim
ple expository texts that function as extended presentations of doctrine 
from the sutra; they are structured according to a relatively simple topical 
arrangement and do not provide any evidence of sectarian disagreements. 
The two earliest of the seven Abhidharma canonical texts that came to 
be associated with the Sarvastivadin school texts-the Sangftiparyiiya and 
the Dharmaskandha-would represent this group. Among the Theravadin 
Abhidhamma texts in Pali, the Vibhanga demonstrates its obvious relation 
to the suttas through its threefold structure: namely, the suttantabhiijanfya, 
or "that which is classified as sutta, !! which contains a reference to the suttas 
on a particular topic; the abhidhammabhiijanfya, or "that which is.classified 
as abhidhamma,!! which contains further exegesis of this sutta passage; and 
the paiihiipucchaka, or "asking questions," which further analyses the topic 
of the sutta passage through classification according to various matrices, or 
categorizing lists (miitikii).52 The topical divisions of the first two sections of 
the *Siiriputriibhidharmasiistra,' a non-Sarvastivadin northern Indian Ab
hidharma text, are markedly similar to those of the Vibhmiga and both 
resemble the Dharmaskandha. Therefore, despite some advances in doc
trinal complexity, the *Siiriputriibhidharmasiistra can also be assigned to 
this earliest period.53 All texts of this early period are characterized by a 
simple expository or catechetical format. There is, however, considerable 
development throughout the period in the degree of complexity of doctrinal 
exposition. With the possible exception of the Vijiiiinakiiya, texts of this 
early period do not as yet present self-consciously sectarian positions. 

The second group would include texts that no longer function as com
mentary on sutra passages, but instead adopt more abstract principles of 
organization. In content, they mark a development in the complexity of 
doctrinal analysis, an expanded elaboration of technical terms, and a recog
nition of differences in doctrinal interpretation and factional alignments. 
This stage would include all the remaining early Abhidharma texts of the 
Sarvastivadin school culminating in the Jiiiinaprasthiina. 

The third group of texts would include polemical texts, notably the di
alectical compendia or Vibhii~ii, that recognize and enumerate the positions 
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of contending groups without controverting these rival positions in debate 
fashion. Texts of this third period clearly recognize sectarian alignments 
and give evidence of developing methods of argument and refining doctrinal 
positions through the challenge presented by rival positions. 

Finally, the fourth group of texts would contain the dialectical expos
itory treatises or pedagogical digests that attempt to cogently summarize 
salient doctrinal positions and yet also refute, point by point, positions 
thought to represent rival groups: for example, interim texts such as the 
* Abhidharmahrdaya, and the later treatises such as the *Tattvasiddhisastra, 
the Abhidharmakosabha$ya, the *Nyayanusara, and the Abhidharmadfpa. 
In contrast to the earlier Abhidharma literature, these texts adopt an or
ganization of topics that attempts to present all aspects of the teaching 
according to a well-reasoned structure presented in summary verses with 
accompanying prose auto-commentary. In content, they are overtly polem
ical, mature products of single authors, arguing the positions of their es
tablished doctrinal schools in a sustained, complex, and coherent fashion 
that may reflect their intended use as instructional reference manuals for 
their respective schools. 

The Sarvastivadin Abhidharma canon of seven texts would be included 
within the first and second groups. These seven Sarvastivadin Abhidharma 
texts do not correspond to the seven Abhidhamma texts in Pali of the 
Sthayira or Theravada sect. 54 Though the various. sources agree on the ti-. 
tIes of the seven Sarvastivadin Abhidharma texts, they disagree on their 
order and authorship. The following list follows the order of Yasomitra's 
description in his commentary on the Abhidharmakosabha$ya but also in
cludes the attributions of the Chinese tradition: 55 

1. Jiianaprasthana, attributed to Katyayanlputra (Skt. Ch.) 

2. Prakarar;,apada, attributed to Vasumitra (Skt. Ch.) 

3. Vijiianakaya, attributed to Devasarman (Skt. Ch.) 

4. Dharmaskandha, attributed to Sariputra (Skt.) Mahamaud
galyayana (Ch.) 

5. Prajiiaptisastra, attributed to Maudgalyayana (Skt.), Maha
katyayana (Ch.) 

6. Dhatukaya, attributed to PurI,la (Skt.), Vasumitra (Ch.) 

7. Sangftiparyaya, attributed to Mahakau~thila (Skt.), Saripu
tra (Ch.) 

This Abhidharma canon of the Sarvastivadins came in the tradition to 
be referred to collectively as the "Abhidharma with six feet" ($atpadabhi
dharma).56 Yasomitra explains the relationship among the Sarvastivadin 



32 2. Sectarian Buddhism 

canonical Abhidharma texts as follows: the Jiianapmsthana constitutes 
the body, which has six feet, namely, the other six Sarvastivadin texts. 57 
The origin of this designation 'Abhidharma with six feet' is unclear, but 
it is. important to note that it does not appear in the Vibha$a compen
dia. Indeed, the Dhatukaya, which is included among this group of six 
texts, is neither cited nor referred to in the Vibha$a compendia. 58 This 
would perhaps suggest that the group of seven texts had not yet been 
constituted as a unit by the time of the composition of the Vibha$a. A 
reference to the "Abhidharma with six feet" appears in a postscript to the 
translation of the * Abhidharma$taskandhasastm (T 26 (1543)) dated 379 
A.D.59 The designation also appears in KumarajIva's translations of the 
*M ahapmjiiaparamitasutropadeia and the *Tattvasiddhisastra. 60 

The Jiianapmsthana is traditionally recognized as the most significant 
of the seven early Sarvastivadin texts, not because it is the oldest, but 
rather because it represents the position of the KasmIra Sarvastivadins 
who came to be recognized as the orthodox Sarvastivadin lineage. 61 Stylis
tic criteria and complexity of exposition are once again helpful in distin
guishing stages among these seven texts. The Sangrtiparyaya and the Dhar
maskandha are generally recognized as the earliest. 62 The Sangftiparyaya 
is an extended commentary on the *Sangftisutra, which belongs to .aclass 
of sutms structured according to a progressive numerical ordering-in this 
case from one to ten-of topics constituting the Buddha's teaching. 63 The 
Dharmaskandha is not structured as a commentary on a single sutra, but 
rather contains excerpts from various sutm topically arranged with com
mentary on each. It begins each section according to a traditional sutra for
mat, recounting first the circumstances under which a particular discourse 
was delivered by the Buddha, followed by the contents of the discourse 
and a brief exegetical analysis of these contents. The topics treated in the 
Dharmaskandha can be divided into two sections. Chapters one through 
fifteen examine matters related to religious praxis and the path; this em
phasis upon the exposition of the path of praxis is typical of texts of the 
early period. Chapters sixteen through twenty-one reflect the influence of 
the developing Abhidharma taxonomies, in this case including chapters on 
defilements, the controlling faculties, the sense spheres, the aggregates, the 
elements, and dependent origination. 

The remaining early Sarvastivadin texts are similar to the Sangfti
paryaya and the Dharmaskandha in the absence of overt sectarian self
consciousness and their use of a simple expository or catechetical style. 
However, they can be considered more advanced because they are not linked 
either stylistically or in their exposition to a specific sutm or selection of 
sutms; therefore, they exhibit more abstract principles of organization. 
They also evince marked development of certain characteristics typical of 
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later Abhidharma texts: for example, the increasing development of both 
the taxonomy and analysis of existent factors; greater complexity in doctri
nal analysis; further specification and elaboration of technical terms; and 
the suggestion of implicit cosmological, ontological, or psychological issues 
either as organizing principles for or as driving forces underlying doctrinal 
interpretation. 

Each of these remaining texts has its own salient characteristic. The 
Prajiiaptisiistra focuses on cosmological speculation and examines the topics 
of the worlds (laka), action (karman), and causation or reasons (kiirary,a).64 
The Dhiitukiiya is noted for its analysis of mental processes, specifically, 
for its enumeration of mental components or thought concomitants. The 
Prakarary,apiida is almost certainly a compilation, combining some origi
nal chapters perhaps drawn from an independent source with other chap
ters that closely resemble sections of other Abhidharma texts.65 In view 
of the organizational schema adopted by the later commentarial tradition, 
the Prakarary,apiida is noteworthy among the canonical Sarvastivadin Abhi
dharma texts for the fivefold taxonomy of all factors with which it begins: 
that is, the classification according to form, thought, thought concomi
tants, dissociated forces, and unconditioned factors.66 The Vijiiiinakiiya, 
unlike any of the other early Abhidharma texts, gives evidence of rival 
sectarian positions and records doctrinal disagreements organized accord
ing to a number of abstract ontological or psychologi<:;al issues. Indeed, 
in certain sections, the author adopts a polemical style, explicitly defend
ing his own views against those of an opponent. The Vijiiiinakiiya also 
utilizes a complex taxonomy or matrix of categories for the specification 
of factors, particularly those factors that function in the path of religious 
praxis. Finally, the * Abhidharmii$taskandhasiistra or Jiiiinaprasthiina, ac
knowledged to be the foundational text for the Sarvastivadin school, is 
considered to be the most recent of the seven texts and has been dated to 
the middle of the first century B.C.67 Significantly, the text begins from 
an examination of one stage in the path of religions praxis: that is, the 
stage after which one becomes a noble one. The remainder of the text 
could thus be interpreted as an extended exposition of topics central to that 
path of religious practice.68 In structure, the * Abhidharmii$taskandhasiistra 
and the Jiiiinaprasthiina present a radical departure from the other early 
Sarvastivadin texts in their use of the matrix of ten divisions and either 
forty or forty-two sections, respectively.69 

The third period of Abhidharma literature is represented by the Vibhii$ii, 
which, according to tradition, was compiled at a council of 500 monks 
called by the Ku~aI,la king, Kani~ka, in order to further explicate the siltra, 
vinaya, and abhidharma collections. 7o However, since the date of Kani~ka, 
as mentioned previously, is still controversial, this traditional legend, even 

~ -
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if accepted, is of little help in dating the three extant recensions of the 
Vibhii$ii. The Abhidharma Vibhii$ii compendia mark a departure from the 
earlier texts in several significant respects. Though they are commentaries 
on the * Abhidharmii$taskandhasiistra or Jiiiinaprasthiina, a close compar
ative analysis reveals that in many sections the Vibhii$ii compendia con
tain entirely new doctrinal categories and interpretative positions. 71 The 
Vibhii$ii compendia adopt a complex polemical style: each section of the 
Jiiiinaprasthiina is explained or justified as an attempt to present "correct 
principle" or as an implicit response to the faulty theories of other schools, 
which are listed in turn, but usually not refuted. In all chapters, the Vibhii$ii 
compendia add much detail in the form of both siltra references and doc
trinal positions or even reasoned arguments, which not only extensively 
elaborate doctrinal points but also present a variety of different interpre
tations frequently attributed to specific groups or masters. 72 Often several 
interpretations of a passage are deemed acceptable, interpretations that, 
in many cases, undoubtedly represent different strains of the Sarvastivadin 
school distinguished by teaching lineage or geographical distribution. The 
title of these compendia may also reflect this guiding compositional inten
tion to assemble alternative interpretations; in grammatical literature the 
term vibhii$ii can meal} option, as when different syntactic butequiva.lent 
semantic constructions can be freely substituted for one another. 73 Though 
the Vibhii$ii compendia also present a range of alternative views on most 
points of doctrine, not infrequently, a Vibhii$ii text will select through its 
"arbiter" one interpretation as preferred. In the case of the *Mahiivibhii$ii, 
the arbiter represents the position of the KasmIra Sarvastivadins. 

Clearly, the Vibhii$ii compendia were compiled in a period of sectar
ian debate and tremendous growth in both doctrinal interpretation and 
techniques of argument. As the definitive statement of one of the sig
nificant, possibly the dominant lineage of Abhidharma interpretation, the 
Vibhii$ii compendia lent their name to the Sarvastivadins of KasmIra, which 
are thenceforth referred to by the derivative appellation 'Sarvastivada-Vai
bha~ikas' or simply 'Vaibha~ikas.' The Vibhii$ii compendia constitute a 
determinative stage in the development of Indian Buddhist sectarian con
sciousness and doctrinal analysis; indeed, theories and entire discussions, 
including even the supporting scriptural citations and reasoned arguments, 
presented in later Abhidharma texts can often be traced to Vibhii$ii texts. 
The Vibhii$ii compendia are a repository for a wide range of views on any 
given doctrinal point and, therefore, for the modern scholar, provide an 
invaluable record of early Indian worldviews. 

The fourth group of Abhidharma texts would include the * Abhidharma
hrdaya, * Abhidharmiim'['iarasasiistra,74 and the * A ryavasumitrabodhisat
tvasangitisiistra,75 which precede immediately or are contemporaneous with 
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the Vibhii$ii compendia, as well as all post- Vibhii$ii Abhidharma texts such 
as the *Samyuktiibhidharmahrdayasiistra, the non-Sarvastivadin *Tattva
siddhisiistra, the Abhidharmiivatiirasiistra,76 the later Abhidharmakosakii
rikii and its Bhii$ya, the *Nyiiyiinusiira, and the Abhidharmadzpa and its 
Vrtti. DharmasrI's * Abhidharmahrdaya is not only the first Abhidharma 
treatise to use both summary verse and prose commentary but it also in
troduces an innovative structure that was followed by Vasubandhu in the 
Abhidharmakosakiirikii and Bhii$ya. It is the first in a new genre of doctri
nal digests, including also Upasanta's * Abhidharmahrdaya, and the *Sam
yuktiibhidharmahrdayasiistra, that attempt to present all aspects of Bud
dhist teaching and theoretical analysis according to a topically coherent 
structure.77 This genre culminates in Vasubandhu's Abhidharmakosakiirikii 
and Bhii$ya and Sanghabhadra's *Nyiiyiinusiira. In marked contrast to 
the fivefold taxonomy of all factors as suggested in the Prakarary,apiida, the 
* Abhidharmahrdaya adopts a structure of ten chapters: that is, the seven 
major topics of the elements, forces, action, defilements, noble ones, knowl
edge, and concentration, to which are added three appendices. The popu
larity and influence of the * Abhidharmahrdaya is indicated by the number 
of commentaries written on it and their repeated translation into Chinese. 78 

The influence of this * Abhidharmahrdaya lineage of texts is also proven by 
their role as the model for Vasubandhu's Abhidharmakosa and Bhii$ya.79 

Indeed, the topical structure and many of the. specific doctrinal discussions, 
especially those from the *Samyuktiibhidharmahrdayasiistra, are adopted by 
Vasubandhu with little change. 8o 

The final texts within this fourth group of Abhidharma texts include 
Harivarman's *Tattvasiddhisiistra, Vasubandhu's Abhidharmakosabhii$ya, 
Sanghabhadra's *Nyiiyiinusiira, and the Abhidharmadzpa with the Vibhii
$iiprabhiivrtti. They all incorporate and expand tendencies found in earlier 
treatises. For example, they all give evidence of keen awareness of doctrinal 
distinctions among the various schools and adopt sophisticated methods of 
argument to establish their own positions and refute at length the views' 
of others. Organizationally, these texts attempt to include all aspects of 
the teaching according to an overall systematic structure and, at least in 
the case of the Abhidharmakosabhii$ya, serve as pedagogical manuals of 
Buddhist doctrine. 

The *Tattvasiddhisiistra marks another stylistic development in the 
composition of Abhidharma texts. 81 It is a polemical text that both records 
and refutes at great length the positions of its opponents, primary among 
which are the Sarvastivadins who must be presumed to have been dominant 
at the time of its composition. For its presentation, the *Tattvasiddhisiistra 
a90pts a multilevel structure. First, the text is divided into five chapters 
including an introductory chapter and one on each of the four noble truths. 
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On the next level, the material in each chapter is arranged according to 
major subdivisions: the introductory chapter contains sections on the three 
jewels and ten points of doctrinal controversy; the chapter on the truth of 
suffering, subdivisions on each of the five aggregates; the chapter on the ori
gin of suffering, subdivisions on action and defilements; the chapter on the 
truth of the cessation of suffering does not contain major subdivisions; and, 
finally, the chapter on the truth of the path contains subdivisions on con
centration and knowledge. Finally, each subdivision contains sections that 
often resemble the matrka categories in earlier Abhidharma texts.82 These 
sections examine the components of the larger topic of the subdivision or 
investigate controversial issues stemming from that larger topic. 

In its organizational structure, Vasubandhu's Abhidharmakosabha$ya 
follows the lineage of the * Abhidharmahrdaya, but in its frequent citation 
and sustained criticism of rival interpretations, it represents a stage of de
velopment at least equal to that of the *Tattvasiddhisastra. Sanghabhadra's 
*Nyayanusara as well as the Abhidharmadfpa and Vrtti continue this com
bination of doctrinal exegesis and sectarian polemics. Sanghabhadra's 
lengthy presentation of rival views and detailed refutations provide both 
a remarkably complete record of rival sectarian positions and an invaluable 
example of developing techniques of argumentation. 83 All of these later 
Abhidharma texts, including those of Vasubandhu and Sanghabhadra, are 
clearly indebted to the doctrinal analyses initiated in the Vibha$a compen
dia. Indeed, the discussion of almost all doctrinal points can be traced 
often in their entirety to the Vibha$a, with Vasubandhu and Sanghabhadra 
frequently adopting different interpretations given there. However, the 
overtly polemical character of the later texts testifies to an environment 
of increasing sectarian identity and competition. Employing a more thor
ough method of refuting the views of opponents, these later texts not only 
cite rival views and judge them unacceptable but they also refute them 
in point by point fashion using both the requisite and increasingly styl
ized techniques of scriptural authority and reasoned argument. The result 
is an elaboration upon and an inevitable transformation of doctrinal inter
pretations, a transformation especially evident in Sanghabhadra's extended 
refutations of Vasubandhu and defense of KasmIra Sarvastivada-Vaibha:;;ika 
positions. Ultimately, for the later Buddhist tradition, Vasubandhu's Abhi
dharmakosabha$ya came to occupy the position of an unsurpassable summa, 
virtually synonymous with Abhidharma itself. Consequently, the produc
tion of Abhidharma literature was reduced to a series of commentaries and 
digests intended to aid the interpretation and study of this work. The per
spective of the dominant school of the KasmIra Sarvastivada-Vaibha:;;ikas 
represented more faithfully in Sanghabhadra's *Nyayanusara and in the 
Abhidharmadfpa and Vrtti was to languish, only appearing in occasional 
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references found in commentarial discussions of the views of early Indian 
Buddhist schools. 

2.2 The Dar~tantikas and Sautrantikas 

From the standpoint of both the virulence of attack and the frequency of 
citation, the primary opponent of the KasmIra Sarvastivadins recorded in 
the *Mahiivibhii$ii is the Darl?tantikas.84 By contrast, the term 'Sautrantika' 
appears only twice. In the later Abhidharmakosabhii$ya by Vasubandhu this 
proportion is reversed; the Darl?tantikas are cited only three times and the 
Sautrantikas, almost twenty.85 For Sanghabhadra, however, the apparent 
trend toward the use of 'Sautrantika' appears to be reversed once again: he 
uses the term 'Darl?tantika' almost three times more often than the term 
'Sautrantika.' This irregular variation over time in the use of the terms 
'Darl?tantika' and 'Sautrantika' would challenge the view of traditional com
mentators that the Darl?tantikas and the Sautrantikas refer to the same 
group and that the difference between the two is simply chronological, with 
the earlier term 'Darl?tantika' being replaced by the term 'Sautrantika' in 
the later period.86 Particularly, in view of Sanghabhadra's frequent use of 
the term 'Darl?tantika,' this traditional view must be reexamined. Should 
the traditional view of their identity be accepted, and if so, what then 
do the different terms connote; in particular, why did Sanghabhadra use 
the term Darl?tantika? Or, do the terms refer in some sense to distinct 
groups either as sects characterized by separate ordination lineages or as 
sub-schools of the Sarvastivadins distinguished from one another and from 
the Sarvastivadins only on doctrinal grounds? 

In a study of the history and doctrinal interpretations of the Sautrant
ikas, Kat6 Junsh6 pursues these questions through an examination of Ab
hidharma references both to the Darstantikas and Sautrantikas and to their 
teachers, in particular, SrIlata.87 F~~m the outset, all attempts to clar
ify these issues are complicated by the fact that the origin of the term 
'Darl?tantika' is interpreted differently by different commentators. K'uei
chi, whose opinion became definitive in the Chinese and Japanese com
mentarial traditions, suggests that it derives either from comparisons -

. d'('$tiinta drawn between Kumaralata, the reputed founder of the Darl?tan
tikas, and the light of the sun, or from the name of his text, the *D,(,$tiinta
pankti. 88 Yasomitra also explains the name 'Darl?tantika' as indicating their 
practice of employing examples (d'('$tiinta).89 To test the validity of these 
traditional explanations that link the Darl?tantikas with the use of exam
ples, Kat6 examines the earliest references to the Darl?tantikas, that is, in 
the Vibhii$ii compendia. 9o Of the eighty-six references to the Darl?tantikas 
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in the *Mahiivibhii$ii, only twenty-five employ examples; nevertheless, this 
represents a significantly larger percentage than in the case of references 
to other groups. Therefore, the name 'Dar~tantika' would indeed appear 
to have been connected to the use of examples. Kat6 next examines the 
connotation of the term 'Dar~tantika,' by focussing on three references 
in the *Mahiivibhii$ii.91 In these three cases, the Daqtantikas are explic
itly criticized for relying upon everyday worldly examples as their author
ity rather than upon the Buddha's teaching as preserved in the canon. 
Specifically, the Dar~tantikas are criticized for using conventional discourse 
to challenge the noble teaching as correctly "re-"presented in the Abhid
harma. 'Dar~tantika,' therefore, appears to be a pejorative term used in 
contempt by an opponent-in the case of the * M ahiivibhii$ii, by the KasmIra 
Sarvastivadins-to refer to those who rely incorrectly upon the invalid au
thority of conventional examples. Further, since other schools also are 
cited as employing examples, the term 'Dar~tantika,' KatB suggests, must 
have been used not in generic reference to the use of examples, but rather 
specifies a certain perspective or group, which must have originated com
paratively late, after the other groups had already acquired names. 

The early evidence for the Sautrantikas is even more difficult to inter
pret. Only two references to the Sautrantikas appear in the *Mahiivibhii$ii, 
possibly suggesting that they were, as yet, a relatively new and restricted 
group. However, after comparing these references with analogous passages 
in the other recensions of the Vibhii$ii compendia, Kat6 draws different 
conclusions.92 One view attributed to the Sautrantika in the *Mahiivibhii$ii 
is attributed in the * Abhidharmavibhii$iisiistm simply to "those who re
cite the sutm;" the other reference in the *Mahiivibhii$ii is not associated 
with any specific group in the * Abhidharmavibhii$iisiistm. Kat6 thus con
cludes that the term 'Sautrantika' in the *Mahiivibhii$ii is the result of 
Hsiian-tsang's translation or interpolation and should not be taken as ev
idence of the existence of a distinct Sautrantika school at the time of the 
composition of the Vibhii$ii compendia. Similarly, the term 'Sautrantika' 
that appears in Hsiian-tsang's translation of the Samayabhedopamcanaca
kra (T 49 (2031)) is, Kat6 suggests, a result of Hsiian-tsang's own incorrect 
assumptions concerning the implications of the original term 'Sutravada' or 
'Sutrantavada.'93 This term in the Samayabhedopamcanacakm, Kat6 con
tends, should not be understood to refer to the same group that was to 
be identified later by Vasubandhu as the Sautrantikas,94 nor should it be 
equated with the Dar~tantikas as cited in the Vibhii$ii compendia. There
fore, the earliest reference to the Sautrantikas as a distinct group would be 
in the Abhidharmakosabhii$ya. 

Kat6 next examines the references to the Sautrantikas and Dar~tantikas 
in the Abhidharmakosabhii$ya and their corresponding treatment in the 
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*Nyayanusara.95 He first notes that Vasubandhu's own views almost al
ways accord with those attributed to the Sautrantikas.96 After examining 
the three references to the Dar~tantikas in the Abhidharmakosabha$ya, Kat6 
observes that, in all three cases, Vasubandhu disagrees with the view cited 
and would, therefore, appear to continue the pejorative connotation of the 
term 'Dar~tantika' evident in the *Mahavibha$a. As a result of these in
vestigations, Kat6 corroborates the view of Jean Przyluski that the terms 
'Dar~tantika' and 'Sautrantika' simply represent different perspectives from 
which the same group can be seen: the term 'Dar~tantika' has a negative 
connotation and is used by opponents, such as the KasmIra Sarvastivadins, 
to suggest the group's reliance upon the invalid authority of conventional 
examples; the term 'Sautrantika' has a positive connotation and is used by 
the group itself to refer to its own views.97 This explanation would then 
account for both the predominant use of 'Dar~tantika' in the Vibha$a com
pendia, which are critical of the Dar~tantika perspective, and for the shift to 
the term 'Sautrantika' by Vasubandhu, who is sympathetic to many of their 
positions. Though Sarighabhadra's predominant use of 'Dar~tantika' would 
also fit this pattern given his stance critical of their position, it should be 
noted that he refers frequently to the Sautrantikas as well. Kat6 suggests 
that Sarighabhadra is the first to identify the two terms with one another,98 
a practice also found several centuries later in Yasomitra's commentary on 
the Abhidharmakosabha$ya. However, in the case of Yasomitra, no neg
ative connotation whatsoever appears in the explicit identification of the 
Sautrantikas as Dar~tantikas. 99 

If we accept this fundamental difference in connotation between the 
terms 'Dar~tantika' and 'Sautrantika,' what specifically do the terms im
ply? The definitive characterization of the Sautrantikas as "those who take 
the sidra as the standard, or the valid authority (pramar:w), " does not ap
pear earlier than the Abhidharmakosabha$ya.100 Indeed, Kat6 finds no ex
plicit evidence of opposition to the view attributing the Abhidharma to the 
Buddha and consequently no challenge to the authority of the Abhidharma 
until the Abhidharmavatarasastra. 101 Kat6, therefore, proposes that this 
identifying Sautrantika declaration and the perspective of opposition to 
the Abhidharma exegesis that it represents find their origins in the pe
riod just prior to the Abhidharmakosabha$ya.102 Specifically, he attributes 
the formulation of this Sautrantika perspective to the master, SrIlata-the 
master whom Kate identifies with the master, Sthavira, cited frequently by 
Sarighabhadra. 103 

The comparatively late use of the term 'Sautrantika' to refer to a partic
ular interpretative perspective of relying upon the sutra in opposition to the 
Abhidharma would also explain, Kat6 suggests, the fact that the specific 
doctrinal positions associated with the Sautrantika perspective, at least 
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in the Abhidharmakosabha$ya, are as yet relatively unfixed. KatiS notes 
that there are passages attributed to the Sautrantikas in the Abhidharma
kosabha$ya that do not agree with SrIlata's own views. 104 Therefore, KatiS 
concludes that it is best not to construe the appellation 'Sautrantika' as 
entailing either a distinct ordination lineage or a defined set of doctrinal 
positions. Instead, it indicates a reliance only upon the Buddha's verified 
teaching in the sutras that ensures consistency with correct principle in 
contrast to the faulty reasoning that it is assumed undermines Abhidharma 
treatises. Doctrinally, the Sautrantika perspective can be characterized only 
by a rejection of the definitive Sarvastivadin position that factors exist in 
the three time periods. Therefore, the appellation 'Sautrantika' could have 
been used to encompass a broad range of individual opinions that conform 
to these general guidelines, rather than to a defined and delimited set of 
doctrinal positions. 

This model does indeed capture the primary dynamic of Sarighabhadra's 
arguments in the *Nyayanusara against the Dars;tantikas and the Sautran
tikas and against particular teachers associated with them, such as Vasu
bandhu or SrIlata. Sarighabhadra uses the term 'Dars;tantika' and the falla
cious examples with which it is associated to represent opposition in general 
terms to the Abhidharma and to the correct principle that the Abhidharma 
contains. l05 This dynamic is reflected in Sarighabhadra's frequent appeal in 
arguments to consistency with correct principle and, indeed, in the name of 
his text Ii*Nyayanusara" or "Conformance to Correct Principle." 106 Despite 
their claims, the specific interpretations associated with the Sautrantikas, 
Sarighabhadra maintains, are contrary to the sutras. Instead of following 
the sutras, the Sautrantikas are characterized as arrogantly following their 
own individual opinions, which are not grounded in any valid authority.l07 

What then does the tradition tell us concerning the origins of the Dars;ta
ntikas and Sautrantikas and the masters with whose teachings these schools 
would be associated? The founding of the Dars;tantikas (and Sautrantikas 
if they are identified with one another) is traditionally attributed to Ku
maralata, described as an influential early Buddhist teacher who lived one 
hundred years after the Buddha's final nirvar;,a and composed one or more 
texts. l08 However, by analyzing positions attributed to Kumaralata, KatiS 
concludes that the Kumaralata who is associated with the Dars;tantikas 
must have lived after the *Mahavibha$a. In that case, the traditional iden
tification of Kumaralata as the teacher of Harivarman, the author of the 
*Tattvasiddhisastra, is plausible. 109 However, admitting this late third cen
tury A.D. date for Kumaralata leaves the origins of the Dars;tantika group 
cited in the Vibha$a obscure. Nevertheless, it would appear that they 
emerged just prior to the composition of the Vibha$a compendia not as 
a distinct ordination lineage or sect, but rather as a dogmatically distin-
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guished group or school that objected to Sarvastivadin doctrinal interpre
tations. 11o 

Traditional descriptions portray SrIlata as the second Sautrantika mas
terj he is credited with the composition of a II*Sautriintikavibhii$ii" and is 
identified with the Sthavira cited frequently in Sanghabhadra's *Nyiiyiinu
siira. 111 If one accepts the identity of Sthavira as SrIlata, the frequent and 
lengthy citations of this Sthavira in the *Nyiiyiinusiira not only verify the 
existence of some source text, but also provide a detailed, and indeed the 
only account of its contents. 11Z Indeed, these citati~ns in the *Nyiiyiinusiira 
would suggest that Sthavira's text was itself a detailed exegetical treatise 
that, despite Sautrantika claims to the contrary, must have been at least 
stylistically similar to Abhidharma texts. By noting the biographical com
ments in the references to Sthavira in the *Nyiiyiinusiira, Kat6 concludes 
that SrIlata was from a region to the east of that of Sanghabhadra. This 
would suggest that in Sanghabhadra's period, the area of primary oppo
sition to the KasmIra Sarvastivadins had shifted from the west, as it had 
been several centuries earlier, to the east. Given the often personal nature 
of Sanghabhadra's criticisms, Kat6 also concludes that SrIlata must have 
been an older contemporary of both Vasubandhu and Sanghabhadra. Con
cerning the relation among these roughly contemporaneous figures, Kat6 
suggests that Kumaralata was the teacher of both Harivarman and SrIlata 
and that SrIlata was the direct teaoher of Vasubandhu. 113 

Regardless of whether or not one accepts the identification of SrIlata and 
Sthavira and this tentative reconstruction of the relation between SrIlata 
and Vasubandhu, the frequency of the citations of Sthavira's views in the 
*Nyiiyiinusiira testifies to his importance in shaping later Sarvastivadin 
Abhidharma interpretations. 114 These citations of Sthavira's views are jux
taposed with references either to the Dar~tantikas115 or to the Sautrant
ikas,116 thereby reinforcing the impression that Sanghabhadra does not 
distinguish the Dar~tantikas from the Sautrantikas. Unfortunately, this 
identification does not help to clarify the historical origins of either term 
or the character of the possible groups to which they refer. Other masters, 
in addition to SrIlata, could possibly be associated with a Dar~tantika or 
Sautrantika perspective: a Buddhadeva and a Dharmatrata mentioned in 
the Vibhii$ii compendiaj a Bhadanta mentioned in the Vibhii$ii compen
dia who has been variously identified with Buddhadeva or Dharmatrataj 
Harivarman, the author of the *Tattvasiddhisiistra; and Bhadanta Rama 
mentioned in Sanghabhadra's *Nyiiyiinusiira.117 
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could be considered the Buddha's word and incorporated in the canon. See Bechert 
(1955-1957) 320 note 2. 

20 See Bechert (1985) 21ff. To ensure the validity and continuity of monastic ordi
nation, uniformity is required at least in the recitation of the upasampada kammavaca. 
Thus, the conflict between the tendency of the Buddhist oral transmission to change lin
guistically and otherwise and the demand for a constant ordination formula would result 
in repeated sectarian splitting along Vinaya lines. See, on this point, von Hiniiber (1989) 
352. ,!\s Oskar von Hiniiber notes, (von Hiniiber (1989) 355-356) a terminological analy
sis .. of a textual. tradition in order to establish sectarian prDvenance.should"hegin with the 
vinaya collection, where linguistic exactitude and standardization are to be expected. 
Changes in terminology and language would then spread from the vinaya to the sutra 
collection and to other genres of even extra-canonical texts. Such changes could occur 
either on a collectively ratified basis at a council or perhaps through a gradual process, 
whether deliberate or non-deliberate-for example, reflecting the habits of scribes, and 
the like. 

21 For the difficulty of determining the date of this initial schism between the 
Mahasanghika and Sthaviravadins, see Shizutani (1978) 5ff.; Hirakawa (1974) 1: 126ff.; 
Lamotte (1958) 312ff. The fundamental problem that must be addressed at the outset is 
the distinction between the long and the short chronology. The long chronology, adopted 
by the Theravadin tradition, dates Asoka to 218 years after the Buddha's nirva'f}a; the 
short chronology, adopted by the northern Indian sources, places 100 years between 
Asoka and the Buddha's nirva'f}a. See Lamotte (1958) 14ff. Heinz Bechert has argued in 
favor of the short chronology, by demonstrating that the long chronology is a secondary 
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construct of Sinhalese origin that has become a faute de mieux standard in much of 
Buddhist studies. Similarly, he argues that the "Dotted Record" is not an independent 
source, but is also dependent upon Sinhalese tradition. See Bechert (1986) 137[11]ff. 

22 Shizutani Masao (Shizutani (1978) 113ff., esp. 116.) discusses the development of 
their distinctive doctrinal position in the context of competition with the Mahasari.ghikas, 
who are credited with the view that only present factors exist. He then considers the 
complex issue of the possible origins of the Sarvastivadins in either Mathura or KaSmIra
Gandhara. Cf. Samayabhedoparacanacakra, Teramoto and Hiramatsu (1974) 34. Contin
uing his view of the primacy of Vinaya in the formation of sects, Heinz \;!3echert (Bechert 
(1985) 44) hypothesizes that the name Sarvastivadin must be a dogmatic designation 
originating in a later period for the purpose of characterizing an earlier group, which 
had developed around its own identifying Vinaya tradition. 

23 See Lamotte (1958) 578ff.; Shizutani (1978) 31ff. 
24 For the second century as a possible date for the emergence of the Sarvastivadins 

as a distinct group, see Hirakawa (1974) 1: 143. For a later date from the end of the 
first century, see Shizutani (1978) 48ff. Etienne Lamotte (Lamotte (1958) 581) suggests 
that the Sarvastivadins were well established in both Mathura and KaSmIra by the turn 
of the millennium. 

25 See Shizutani (1978) 116ff.; Lamotte (1958) 578. 
26 Lamotte (1958) 648ff. 
27 P.H.L. Eggermont (Eggermont (1958), (1968) 87ff.) may be taken as representa

tive of the scholarly position supporting the association of the Sarvastivadins and their 
council with the reign of Kani:;;ka. In contrast, for evidence against accepting as more 
than legend the association of Kani:;;ka with a Sarvastivadin council or with the composi
tion of the Vibha~a, see Zurcher (1969) 357ff. Whereas Eggermont accepts the standard 
date of 78 A.D. for the reign of Kani:;;ka (which is still defended, for example, by Gerard 
Fussman (Fussman (1974) 43ff.)), many scholars accept a somewhat later date in the 
second century A.D. (for example, Lamotte (1958) 648, who places his reign in 128-151 
A.D.), and, on the basis of the available numismatic evidence, Robert GobI (GobI (1984) 
61, passim) presents a chronology of the Ku:;;aJ.la rulers with the reign of Kani:;;ka I from 
232-260 A.D. Obviously, until a consensus supersedes the current conflicting results of 
various scholars and of different disciplines, the dating of the Sarvastivadins cannot be 
significantly aided by recourse to this particular external evidence. 

28 The earliest inscription from northwest India that mentions the Sarvastivadins 
is from Kalawan (Taxila) and is dated from the later half of the first century A.D. See 
Shizutani (1978) 122ff. 

29 For a comprehensive survey of the extensive literature on the canonical Vinaya 
of the Sarvastivadins, see Yuyama (1979) Iff.; and on the MUlasarvastivadins, Yuyama 
(1979) 12ff. 

30 See Frauwallner (1956) 24ff., 37ff. Sakurabe Hajime shares the view that the 
Sarvastivadins originated in Mathura and that, at a later point, the Sarvastivadins of 
KaSmIra became more important. Sakurabe suggests that the name 'MUlasarvastivadin' 
was then adopted by the Sarvastivadins of Mathura at a later time. See Shizutani (1978) 
115ff. Lamotte (Lamotte (1958) 195ff.) rejects Frauwallner's ideas about the origin of 
the MUlasarvastivadin Vinaya. 

31 See Shizutani (1978) 115ff. Cf. Lamotte (1958) 196ff.; Lin (1949) 198; Hirakawa 
(1974) 1: 167. In studying certain avadana stories, Iwamoto Yutaka (Iwamoto (1978) 
152ff.) proposes that the MUlasarvastivadin versions developed at a later period than 
the Sarvastivadin versions. 

32 This would imply, contra the thesis represented by Heinz Bechert, that Vinaya 
distinctions, at least at this period, were not necessarily the sole criterion for delimiting 
sectarian identity, but rather that, in some cases, doctrinal positions were constitutive 
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in the demarcation of monastic groups. 
33 See Shizutani (1978) 157. 
34 See de Jong (1979d) 231ff. Cf. de Jong (1979b) 252-253. 
35 See Schmithausen (1987b). 
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36 See Schmithausen (1970). Here Lambert Schmithausen proposes that there is 
evidence of two recensions of the U diinavarga, independent but related in so far as they 
draw upon a shared source of earlier material; one recension represents the Sarvastivadins 
of Central Asia, and another, consistent with the Yogiiciimbhiimisiistm (on which, see 
also Enomoto (1988b) 21ff.), represents the Millasarvastivadins. 

37 For studies of the sectarian affiliation of the siitm collections, see Akanuma 
([1939]1981); Mayeda (1964) 619ff.; Mayeda (1985); Fukuhara (1965) 85ff.; Waldschmidt 
(1980), Enomoto (1986). The Chinese translation of the Madhyamiigama (T 1 (26)) and 
the two translations of the Samyuktiigama (T 2 (99, 100)) have traditionally been associ
ated with the Sarvastivadin sect. It is possible, however, that the Samyuktiigama should 
be associated with the Millasarvastivadin group. See Schmithausen (1987b) 306, 337ff.; 
Enomoto (1980); Enomoto (1984); Enomoto (1986); Enomoto (1988a) 13ff.; Enomoto 
(1988b) 21ff. 

38 Lambert Schmithausen (Schmithausen (1987b) 379ff.) argues that even though 
no consensus has yet been reached about the relationship between the Sarvastivadins and 
Millasarvastivadins, the simplest explanation for systematic differences and similarities 
in their literature is to assume that they were separate but interacting groups with their 
own progressively revised and mutually influenced collections. 

39 In the period during which the Sarvastivadin order flourished, between the 
areas of their prevalence-between Mathura on the one hand and the Northwest of 
the Indian subcontinent and Central Asia on the other-a wide range of historical, 
archaeological, etc., evidence documents a continual, active, and frequent socio-cultural 
circulation and, to a degree in the KUi?al}:a period, political integration: Tentatively,' 
therefore, Oskar von Hiniiber suggests that this might argue for the possible temporal 
and geographical co-existence of Sarvastivadin and Millasarvastivadin groups and for the 
consequent explanation of some textual variants as sectarian. See von Hiniiber (1985) 
71. Similarly, concerning the language used by various Sarvastivadin groups, while there 
is some evidence that the Sarvastivadins employed Northwest Prakrit or GandharI in 
their transition from an earlier common Buddhist Middle Indic to the successively more 
standard Sanskrit of their later canon, the close cultural interchange with Mathura, 
which was the likely center of the early use of Sanskrit in Buddhist inscriptions and 
texts, makes it difficult to postulate a clear-cut GandharI stage and Northwest locus 
in the development of the Sarvastivadin canon. See, on the subject of the sectarian 
languages, von Hiniiber (1989) esp. 353"-354. Even ifthe Sarvastivaciins of the Northwest 
did employ GandharI for their texts, since linguistically GandharI is the Middle Indic 
most amenable to reformulation in Sanskrit, the identification and reconstruction of a 
GandharI substratum in this Sarvastivadin textual tradition intent on Sanskritization is 
very difficult. See Fussman (1989) 441-442. Further, bilingualism is possible even within 
a single sect depending on the cultural level of the monks and scribes and the genre of 
text or linguistic activity. See von Simson (1985) esp. 84. 

40 In addition to the views examined here, Shizutani Masao (Shizutani (1978) 138) 
suggests that even though it is not clear whether or not the Westerners should include 
the Sarvastivadin lineage of Gandhara, the term 'Westerners' clearly does not refer to the 
region of Mathura. It is also uncertain what area the Outsiders represent, but it would 
undoubtedly be some area outside KaSmIra. Andre Bareau (Bareau (1955b) 133) tenta
tively identifies both the Westerners and the Outsiders with the lineage of Gandhara. See 
also Schmithausen (1987b) on possible Sarvastivadin and Mulasarvastivadin components 
of the Vibhii~ii versions. 
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41 Nishi ([1934] 1975c). 
42 Yamada (1957); Yamada (1959) 82ff., 96ff., 108-109. Cf. Fukuhara (1965) 172ff. 
43 Watanabe (1954) l11ff. These later texts include the *Samyuktabhidharma-

hr:dayasastm, the Abhidharmakosabha$ya, the *Ny ayanus am, and the *Abhidharma
samayapmd?;pika. Watanabe Baiyu also observes that there are references to Gandhara 
Westerners (MVB 127 p. 665c7), or to Westerners of Gandhara (MVB 191 p. 955b9). 

44 See Watanabe (1954) 122-123. Watanabe Baiyu associates the *A.ryavasumitm
bodhisattvasangitisastm, both DharmaSrI's and UpaSanta's *Abhidharmahr:dayas, and 
the Abhidharmakosabha$ya with a non-KasmIra Sarvastivadin lineage. See also Lin 
(1949) 12-14 and notes, with reference to Przyluski (1923) 146ff. 

45 Kawamura (1974) 25ff., esp. 36ff. Kawamura Kosho focuses on the disagree
ment between the Jiianapmsthana and the *Abhidharma$taskandhasastm concerning 
the stages in the path of vision o( darsanamarga}: the Jiianapmsthana allots fifteen stages 
whilethe*:Abhidharma1?taskandhasastm allots sixteen. The*Mahavibhii$a attributes the 
view that there are sixteen stages to the Outsiders. 

46 See Kawamura (1974) 80ff., 118ff., 203-206. For the relationship between the 
*Abhidharmavibhii$asastm (T 28 (1546)) and the *Mahiivibhii$a (T 27 (1545)), see 
Watanabe (1954) 253ff.; Kawamura (1974) 121ff. 

47 These four masters are particularly important within the Sarvastivadin tradition 
as representing four different interpretations of the cardinal Sarvastivadin doctrine that 
factors exist in the three time periods. See infm, introductory commentary, "The Four 
Characteristics. " 

48 For discussions of these masters, see Lin (1949) 314ff. (on Dharmatrata); Yamada 
(1959) 391ff. (on Vasumitra and Dharmatrata); Shizutani (1978) 130ff. 

49 See Lamotte (1970) xivff.; Lamotte (1958) 166ff. Only the extant canons of the 
Sarvastivadins and Theravadins attest to extensive or complete abhidharma collections. 
On Abhidharma works of other sects, see Bareau (1950); Bareau (1952); Frauwallner 
(1972) 133ff.; and Nishi ([1954] 1975f). Alex Wayman (Wayman (1961); Wayman (1989)) 
considers parts of the Yogacambhiimisastm as representative of the doctrinal views of 
the MahIsasakas. Cf. Frauwallner (1963) 32; Schmithausen (1970) 115ff. 

50 For general examinations of northern Indian, particularly Sarvastivadin Abhi
dharma literature, see Takakusu (1905a); de La Vallee Poussin (1923-1931) introduction 
31ff.; Malalasekera (1961-1979) 1: 64-84; Banerjee (1957); Lamotte (1958) 197ff.; Ya
mada (1959) 61ff.; Frauwallner (1964) 70ff. For their dating, see Frauwallner (1971a) 
103ff. For doctrinal development, see Frauwallner (1973). For a summary of Erich 
Frauwallner's views, see Frauwallner (1971b); Fukuhara (1965) 102ff.; Sakurabe (1969a) 
41ff.; Lamotte (1970) xixff.; Hirakawa (1974) 1: 179ff. For a detailed analysis of specific 
technical problems in dating and comparisons of the various texts, see Kimura (1937); 
Watanabe (1954); Kawamura (1974). 

51 The scholarly periodizations of Abhidharma texts differ depending upon the 
criteria upon which the classification is based. For example, see Watanabe (1954) 135ff.; 
Yamada (1959) 69ff.; Frauwallner (1964) 59ff.; Fukuhara (1965) 75ff.; Sakurabe (1969a) 
41ff. 

52 The Patisambhidamagga, though not included among the seven canonical Thera
vadin Abhidhamma texts, is, like the Vibhanga, organized according to passages from 
the suttas with further commentary upon each passage. On this work, see Frauwallner 
(1972) 124ff. 

53 For the difficulty in determining the sectarian affiliation of the *Sariputra
bhidharmasastm, see Kimura (1937) Slff., 140-160; Yamada (1959) 69, 79ff.; Bareau 
(1950); Mizuno (1966); Frauwallner (1972) 133ff.; Nishi ([1954] 1975f) 112ff. Though 
most would agree that the *Sariputrabhidharmasastm is early, the dating of the text is, 
as yet, uncertain. For a chart comparing the organization of these three treatises see 
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Yamada (1959) 70-71. See also Watanabe (1934) jo 9-10 and Kimura (1937) 67ff. 
54 Possible historical relations have been investigated, in particular among the 

Dharmaskandha, the *Sariputrabhidharmasastra, and the Vibhariga. See Kimura (1937) 
67ff.; Yamada (1959) 69ff.; Frauwallner (1964) 73ff., (1971) 107ff., (1972) 133ff. 

55 P'u-kuang (P'u-kuang 1 p. 8b24ff.) and Fa-pao (Fa-pao 1 p. 466b8ff.) adopt 
the following order, which reflects a chronological arrangement: Sarigftiparyaya, Dhar
maskandha, Prajiiaptisastra, Vijiianakaya, PrakaraT}apada, Dhatukaya, and Jiianapra
sthana. The first three are attributed to direct disciples of the Buddha, the fourth to 
the first century after his death, the fifth and sixth to the beginning of the third century 
after his death, and the last to the end of the third century after his death. Cf. K 'ai-yuan 
Shih-chiao lu T 55 (2154) 13 p. 620a25ff. 

56 See Lamotte (1958) 202ff.; Sakurabe (1969a) 42ff. See SAKV p. 466.11. 
57 See SAKV p. 9.12ff. Here, YaSomitra is commenting on Vasubandhu's definition 

of abhidharma. 
58 See Watanabe (1954) 85ff. 
59 See JP (1543) 24 (end) p. 887a19ff. Cf. Ch'u san-tsang chi chi T 55 (2145) 10 

p. 73b6ff. See also Watanabe (1954) 36ff.; Yamada (1959) 83ff. 
60 See MPPS 2 p. 70a6; TSS 8 no. 104 p. 297c7ff., 8 no. 110 p. 300b28, 10 no. 132 

p. 318c12, or 10 no. 135 p. 320a14, which uses the phrase 'body of the Abhidharma' to 
refer to the JiianaprastMna. Cf. Watanabe (1954) 36ff. 

61 For a Sanskrit reconstruction of the lost Sanskrit original from the Chinese, see 
Santi Bhik~u SastrI (1955). 

62 There is disagreement concerning whether the Sarigftiparyaya or the Dharma
skandha is earlier. References to the Dharmaskandha appear in the Sarigftiparyaya (for 
example, SP 1 p. 369c9ff., 1 p. 370al1, 3 p. 378b25, passim) and, therefore, the Dharma
skandha has been assumed to be prior. See Yamada (1959) 70ff., 376ff.; Fukuhara 
(1965) 108. However, as.Watanabe Baiyu (Watanabe (1954) 166-167 note 3) points 
out, these references to the Dharmaskandha could have been added in the process of 
translation. Indeed, the Dharmaskandha was translated first by Hsuan-tsang in 659 A.D. 
and would have been familiar to Hsuan-tsang and his assistants when the Sarigftiparyaya 
was translated from 660-663 A.D. Cf. Hirakawa (1974) 1: 179. See also Frauwallner 
(1964) 78ff. on the dating and relationship of these two texts. 

63 See Sarigftiparyaya, Stache-Rosen (1968); DA 8 no. 9 p. 49b27ff.; *Sarigftisutra 
T 1 (12); DN no. 33 Sarigftisutta 3: 207ff. Cf. Dasottarasutra, Mittal (1957); Dasottara
sutra, Schlingloff (1962); DA 9 no. 10 p. 52c18ff.; Dasottarasutra T 1 (13); de Jong 
(1979b); DA 9 no. 11 p. 57b26ff.; Waldschmidt (1967) 258ff.; Weller (1987) 231ff.; 
TripathI (1985). 

64 See Kimura (1937) 161ff: The PrajiiaptiSastrais'the only early Abhidharma 
text not translated by Hsuan-tsang, and it is doubtful that the partial Sung Chinese 
translation corresponds to the Sarvastivadin recension of the text. See Kimura (1937) 
168ff.; Lin (1949) 47. Nevertheless, the importance of the Prajiiaptisastra within the 
early Sarvastivadin Abhidharma corpus is indicated by the fact that it was the second 
most frequently cited text in the *MaMvibM~a. See Watanabe (1954) 83. It is also 
the only Sarvastivadin Abhidharma text extant in Tibetan translation: To 4086-4088, 
P 5587-5589. However, the configuration of the early pre- Vibha$a Prajiiaptisastra is 
uncertain. Whereas the Sung Chinese translation consists of only a single chapter that 
treats the topic of causation or reasons, the Tibetan translation contains three chap
ters on worlds, action, and causation or reasons. On the basis of the length of the 
Prajiiaptisastra as cited in Chinese catalogues, Kimura Taiken (Kimura (1937) 194ff.) 
suggests that the original text must have contained chapters in addition to the three of 
the Tibetan translation: for example, chapters on defilements, knowledge, concentration, 
and miscellaneous topics. For fragments of the Lokaprajiiapti preserved in Japan, see 
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Yuyama (1981); Yuyama (1987). For a discussion of the genre of literature represented 
by the Prajiiaptisastra, see Lin (1949) 128ff.; Lamotte (1958) 206. 

65 The possibility that the PrakaraTJapada is a compilation was recognized in the 
*Mahaprajiiaparamitasutropadesa (MPPS 2 p. 70a16ff.). For connections between the 
PrakaraTJapada and the Dhatukaya, see Yamada (1959) 91ff. 

66 See PP (1541) 1 p. 627a9ff., PP (1542) 1 p. 692b23ff. This classification, partic
ularly associated with the master, Vasumitra, also serves as the basis for the organization 
of other early Abhidharma texts: for example, *Paiicavastuka [A-p'i-t'an wu fa hsing 
ching] T 28 (1557); *Paiicavastukavibha~asastra [Wu shih p'i-p'o-sha lun] T 28 (1555); 
Imanishi (1969); *Paiicavastuka [Sa-p'o-to-tsung wu shih lun] T 28 (1556). Cf. Yamada 
(1959) 97ff. On the innovation represented by this fivefold classification, see Frauwallner 
(1963). 

67 See Shizutani (1978) 112ff. For a date of the second century B.C., see Ui 
(119.32j1965) .. 15-6. Yamada . .Ryujo (Yamada (1959) l09,A06ff.) "suggests that since the 
doctrine of the existence of factors in the three time periods is not mentioned in the 
Jiianaprasthana, and since it is this doctrine that serves as the origin for the name 
'Sarvastivadin,' the Jiianaprasthana must predate the formation of the Sarvastivadin 
sect. Instead, the Sarvastivadin sect per se should begin with the Vibha~a compendia, 
in which this definitive doctrine is developed. 

68 Yamada Ryujo (Yamada (1959) 96, 102ff.) proposes that differences in inter
pretation between the Jiianaprasthana, on the one hand, and the other six texts, on the 
other, might support the view that the Jiianaprasthana originated in KaSmIra while the 
other six bear a close relation to another region, namely, Gandhara. 

69 See Fukuhara (1965) 172ff. This new matrix of ten divisions and forty-two 
sectivns aisoconstitutes' the locus for the most extensive doctrinai'develupment'in'the 
*Mahavibha~a. See Yamada (1959) 108ff. 

70 See Lamotte (1958) 648. 
71 Yamada Ryujo (Yamada (1959) 104-105, 108) has compared the Jiianaprasthana 

with the *Mahavibha~a and has carefully charted those chapters in which the *Mahavi
bha~a develops its own interpretation. 

72 For lists of the various groups or masters cited in the *Mahavibha~a, see Watan
abe (1954) 83ff., 373ff.; Yamada (1959) 84ff.; Shizutani (1978) 136ff, 

73 On vibha§a in grammatical literature, see Wezler (1975) 6ff. The maha- 'great' 
in the title *Mahavibha~a is used to distinguish this work as a larger revision of earlier 
Vibha§a compendia; the title, therefore, is not to be construed as directly taken from 
the grammatical term, mahavibha~a, explained (see Wezler (1975) 7) as an option that 
has great, that is, comprehensive validity. 

74 For a French translation of the *Abhidharmamrtarasasastra, see van den Broeck 
(1977). For a Sanskrit reconstruction from the Chines~, see Santi Bhikl;lU SastrI (1953). 
Sakurabe Hajime (Sakurabe (1969a) 57ff.) places the *Abhidharmamrtarasasastra be
tween the Jiianaprasthana and the *Mahavibha§a. Jose van den Broeck (van den Broeck 
(1977) 81) sees the *Abhidharmamrtarasasastra as consciously modelled on, or as an 
adaptation of, DharmasrI's *Abhidharmahrdaya and suggests a dating contemporaneous 
with, or slightly after the *Mahavibha~a. Cf. Frauwallner (1971a) 71; de Jong (1980a). 
For a review of Japanese scholarly opinions concerning the relative dating of the * Abhi
dharmahrdaya and the *Mahavibha§a, see Kawamura (1974) 39ff. 

75 On the character and possible sectarian affiliation of the * A ryavasumitra
bodhisattvasarigftisastra, as connected with the Sarvastivadin sect, possibly a non-Kas
mIra lineage, see Watanabe (1954) 186ff., 248ff.; Yamada (1959) 401ff., 413ff.; Sakurabe 
(1969a) 54, 87ff. For its dating see Watanabe (1954) 205, 215, 245ff. For structural and 
topical similarities of the * A ryavasumitrabodhisattvasarigftisastra to the Jiianaprasthana 
and the possibility that it represents the same or a slightly later stage of development, 



2. Notes 49 

see Akanuma (1934) 62ff.; Watanabe (1954) 195ff.; Sakurabe (1969a) 54ff. 
76 For a translation of the Chinese translation, see van Velthem (1977). For a 

study and translation of the Tibetan translation, see Sakurabe (1975b). For Uigur frag
ments, see Kudara (1974); Kudara (1980). Whereas the Tibetan tradition leaves this 
text anonymous, the Chinese translation is attributed to a Se-chien-ti-lo (Skandhila 7): 
K'ai-yuan Shih-chiao lu T 55 (2154) 8 p. 557bl. P'u-kuang and Fa-pao (P'u-kuang 1 
p. 11a20ff.; Fa-pao 1 p. 457c26ff.) report that Vasubandhu, after slipping into KasmIra 
under an assumed name, studied under this Se-chien-ti-lo who was Sarighabhadra's own 
teacher. Despite the uncertainty of this tradition, Sakurabe Hajime (Sakurabe (1975b) 
123ff.) suggests that the Abhidharmavatarasastra precedes, or is roughly contempora
neous with, the Abhidharmakosabha$ya. 

77 For translations of DharmaSrT's *Abhidharmahrdaya, see Wille men (1975); 
Armelin (1978); review by de Jong (1980b). The title has been reconstructed either 
as *Abhidharma-sam (de La Vallee Poussin (1923-1931) introduction lxiii; Frauwallner 
(1971a) 71ff.) , or as *Abhidharma-hrdaya (Nanjio (1883) no. 1287, no. 1288, no. 1294 
p. 283; Kimura (1937) 282; Willemen (1975)). For a summary of various views con
cerning the dating of DharmaSrI's * Abhidharmahrdaya, UpaSanta's * Abhidharmahrdaya, 
and Dharmatrata's *Samyuktabhidharmahrdayasastm relative to the Vibha$a compen
dia, see Kawamura (1974) 40ff.; Willemen (1975) viff.; de Jong (1980b) 152ff. Contrary 
to the view of the tradition, Yamada Ryujo suggests that DharmaSrT's *Abhidharmahr
day a is not a summary of the Vibha$a, but rather anticipates and, therefore, precedes it. 
He also notes that the *Samyuktabhidharmahrdayasastm gives evidence of familiarity 
with or influence from a Vibha$a. Kawamura Kosho (Kawamura (1974) 42ff., esp. 50), 
after a comparative study of key doctrinal points in the *Samyuktabhidharmahrdaya
sastm and Hsiian-tsang's translation of the *Mahavibha$a, concludes that the *Sam
yuktabhidharmahrdayasastra, if it was indeed familiar with and therefore succeeded a 
Vibha$a, must have depended upon a Vibha$a other than the *Mahavibha$a translated 
by Hsiian-tsang. See also Yamada (1959) 428ff. This question is significant in deter
mining whether the *Samyuktabhidharmahrdayasastra, like DharinasrI's and UpaSanta's 
*Abhidharmahrdayas, represents the KasmIra or a non-KasmIra, possibly Gandhara, 
Sarvastivadin lineage. See Kimura (1937) 299ff.; Watanabe (1954) 135; Yamada (1959) 
83, 113, 429. 

78 See Willemen (1975) xxivff. 
79 See Kimura (1937) 271ff., esp. 298ff.; Yamada (1959) 121ff. 
80 Other Abhidharma style texts in Chinese translation would include: *Lokapm

jnaptyabhidharma T 32 (1644); *CatuQ,satyasastra T 32 (1647); *Sammatfyanikayasas
tra T 32 (1649) (see also Venkataramanan (1953)). For a listing of texts, which are no 
longer extant, from the Ch'u san-tsang chi chi, see Kawamura (1974) 20. Cf. Fukuhara 
(1965) 518ff. 

81 For a study and translation of sections of the *Tattvasiddhisastra, as well as a 
discussion of its sectarian affiliation, see Katsura (1974); see also Fukuhara (1969). For 
a reconstruction of the original Sanskrit from the Chinese and an English translation 
of that reconstruction, see Aiyaswami Sastri (1975), Aiyaswami Sastri (1978). For the 
Sanskrit title of the text as *Tattva-siddhisastra or *Satya-siddhisastra, see Katsura 
(1974) l. 

82 See Katsura (1974) 66ff. 
83 For a discussion of techniques of argument in Abhidharma, see Cox (1992b). 
84 See Yamada (1959) 84; Kat6 Junsh6 (1989) 68ff., 98. 
85 See Hirakawa (1973) 181, 406. 
86 This view is expressed in the Chinese tradition by K'uei-chi who identifies 

the Dar~tantikas as a sub-group of the Sautrantikas; the Sautrantikas, he claims, take 
the Dar~tantika position as their accepted doctrine. He states that the Sautrantikas 
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simply did not exist in the early period of the master, Kumaralata, whom he dates to 
a period one hundred years after the Buddha's final nirvii'I',La. Instead, K'uei-chi claims, 
the Sautrantikas emerged only four hundred years after the Buddha's final nirvii'I',La. 
See Ch'eng wei-shih lun shu-chi T 43 (1830) 2 p. 274a13ff. P'u-kuang (P'u-kuang 16 
p. 252b19) uses the two terms appositionally and, therefore, suggests their identity. He 
(P'u-kuang 2 p. 35c4ff.) also identifies Kumaralata-according to K'uei-chi, the founder 
of the Darf?tantikas-as the founder of the Sautrantikas. YaSomitra (BAKV p. 400.17, 
p. 392.21) identifies the Darf?tantikas as a variety of the Sautrantikas. Cf. Kat6 JunshO 
(1989) 97ff. 

87 See Kat6 JunshO (1989), which also includes articles published previously. See 
also a review by Fukuda (1989). 

iiha. 

88 See Ch'eng wei-shih lun shu-chi T 43 (1830) 2 p. 274a8ff., cf. 4 p. 358a9ff. 
89 See BAKV p. 698.lOff.: evam dr~tiintam upanyasya diir$tiintikam upadarsayann 

90 See Kat6 JunshO (1989) 70ff. 
91 See Kat6 JunshO (1989) 73. 
92 See Kat6 JunshO (1989) 113ff. 
93 See Kat6 JunshO (1989) 101ff. 
94 Certain scholars interpret the appearance of sutamtika, sutiitika, or sutiitikinf 

in inscriptions from Bharhut and SaiicI dating from the second century B.C. as evidence 
of the existence of the Sautrantika school in this early period: for example, Kawamura 
(1974) 16ff. Etienne Lamotte (Lamotte (1958) 164, 582; see also Shizutani (1978) 46), 
however, suggests that these terms simply indicate those who specialize in the collection 
of sutras. A reference to the Sautrantikas is similarly rejected by the editors of the 
Bharhutinscriptions. See Liiders (1963) 33 note 8. 

95 See Kat6 JunshO (1989) 74ff. 
96 See Kat6 Junsh6 (1989) 78ff. The agreement is clear in twelve of seventeen cases 

and can be easily demonstrated in another four. In only one case is Vasubandhu's view 
left completely unclear, and in that case Vasubandhu registers his skepticism concerning 
the Sarvastivadin view through his use of the term kila. 

97 See Przyluski (1931-1932) 18; Przyluski (1940) 250. 
98 See NAB 1 p. 332a18ff., esp. p. 332a24ff.; Kat6 JunshO (1989) 98. In this 

passage, Sanghabhadra first attributes a position to the Darf?tantikas and then criti
cizes them for not accepting all sutras as authoritative. He concludes with the rhetor
ical question: . "How can they (presumably the Darf?tantikas Just criticized) be called 
Sautrantikas-[that is, since they do not accept the sutras that I have just quoted as 
authoritative]?" Though Kat6 cites this passage as simply one example of the iden
tification of Darf?tantikas with Sautrantikas in the *Nyiiyiinusiira, I am unable to find 
another case. Another possible source for this conclusion that Sanghabhadra identi
fies the Darf?tantikas and the Sautrantikas would be Sanghabhadra's juxtaposition of 
Sthavira's views with references to either the Darf?tantikas or Sautrantikas. See infra, 
the discussion of Sthavira in this section. 

99 See BAKV p. 400.17, p. 392.2l. 
100 See AKB 3.32b p. 146.3ff.; BAKV p. 307.17, who identifies the speaker in 

this passage as SrIlata; NAB 34 p. 538a29ff. See also BAKV p. 11.29ff., where the 
Sautrantikas are defined as follows: "Those who take the sutra as the standard, or the 
valid authority (pramii'I',La), not the siistra, they are Sautrantikas." ye sutrapriimiir;,ikii 
na siistrapriimii'I',Likiil], te sautriintikiil],. Here also YaSomitra states that though the 
Sautrantikas do not accept the siistras as a standard or a valid authority, they can 
nonetheless be said to have an abhidharma collection-that is, texts that are declared 
to be varieties of sutra, such as the ArthaviniScayasutra, in which the characteristics of 
factors are described. See also NAB 1 p. 329c 20ff., 1 p. 332a23ff. P'u-kuang 2 p. 35c6ff. 



2. Notes 51 

Cf. Kat6 JunshO (1989) 18ff. 
101 See Kat6 JunshO (1989) 18ff. Cf. also TBS 3 no. 40 p. 262a28, 7 no. 94 

p. 289c10ff. 
102 See Kat6 Junsh6 (1989) 86ff. 
103 For the probable identity of Sthavira as the Darstantika or Sautrantika master, 

SrIlata, see Kat6 Junsh6 (1989) 52ff., and his earlier arti~ies, Kat6 JunshO (1976), Kat6 
JunshO (1980). 

104 See Kat6 JunshO (1989) 88ff. 
105 See, for example, NAB 22 p. 463bllff., esp. 22 p. 463b29ff. See also infra, 

translation, NAB 13 p.403aI2ff., 13 p. 406bllff. 
106 For what would appear to be Sanghabhadra's reference to his own text, see 

ABPS 1 p. 777allff. 
107 See NAB 1 p. 332a24ff., 21 p. 458clff., 25 p. 482cllff., 26 p. 489b20ff., 27 

p. 495c22ff., 34 p. 538b4ff., 37 p. 554a14ff. 
108 On Kumaralata and his works, a subject of considerable scholarly controversy, 

see Hahn (1985) 255-256, Hahn (1983), which refers to earlier studies. 
109 See Kat6 JunshO (1980) 197ff.; Kat6 JunshO (1989) 37ff. 
110 Lambert Schmithausen (Schmithausen (1987b) 370-371, and note 307) doubts 

that the Sautrantikas ever existed as an independent sect, defined as a Vinaya group. For 
major doctrinal points upon which the Darl?tantikas are opposed to the Sarvastivadins, 
see Yamada (1959) 430; Kat6 JunshO (1976a) 188. 

111 See Kat6 JunshO (1980) 207ff.; Kat6 JunshO (1989) 52ff. 
112 Kat6 J unsh6 has attempted to demonstrate the validity of this identification 

of Sthavira as SrIlata. See Kato JunshO (1989) part 2, 145ff., passim. Kat6 JunshO 
(1976b); Kat6 JunshO (1977); Kat6 JunshO (1978). 

113 See Kato JunshO (1989) 58ff. 
114 FUkuda Takumi (Fukuda (1989) 48:':'49) questions whether the creationofthis' 

Sautrantika perspective opposed to Abhidharma should be attributed to SrIlata and 
whether SrIlata should be identified as Vasubandhu's teacher. The passage (NAB 25 
p. 483a5) that Kato Junsh6 uses to support his thesis juxtaposes a criticism of Sthavira, 
or SrIlata-"Sthavira's statement is completely unreasonable"-with the following state
ment: "Further, the Biltm master relates his own teacher(s)'s interpretation of the 
two-part [dependent origination formula] .... " Kat6 then identifies Vasubandhu's "own 
teacher(s)" with the immediately prior SrIlata. However, Fukuda suggests that these two 
should be distinguished. Indeed, Sanghabhadra's reference to SrIlata here concludes his 
attempted demonstration of the unreasonableness of SrIlata's interpretation that began 
earlier in· this passage (NAB 25 p .. 482c14ff.). This . .reference. to,SrIlata would. then appear. 
to be definitely connected to the prior and only possibly to the subsequent discussion. 
Further, Sanghabhadra's subsequent (NAB 25 p. 483a10ff.) description of the views of 
these "teacher(s)" is the same as that attributed to the acaryai}, in the Abhidharma
kosabha~ya (AKB 3.28a-b p. 139.12ff.), who are then identified by YaSomitra (BAKV 
p. 298.18ff.) as pilrvacaryai},. In the analogous passage in the Abhidharmakosabha~ya, 
Vasubandhu (AKB 3.28a-b p. 139.15ff.) attributes a different interpretation of the two
part formula of dependent origination to "others" (apare) , whom Yasomitra (BAKV 
p. 298.23ff.) identifies as Bhadanta SrIlata. In the course of the prior argument in 
the *Nyayanusam (NAB 25 p. 482aff., 25 p. 482cff.) still two other interpretations are 
attributed to SrIlata. The interpretation associated with SrIlata by YaSomitra is at
tributed to his followers in the prior argument in the *Nyayanusam (NAB 25 p. 482c3) 
and to SrIlata himself elsewhere in the *Nyayanusam (NAB 15 p. 419a8ff.). Given the 
difficulty presented by these various, sometimes conflicting attributions, it would then 
appear that this passage alone does not constitute sufficient evidence to identify Sriiata 
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as Vasubandhu's direct "teacher." 
115 See NAB 3 p. 347b6ff., 11 p. 390aI4ff., esp. 11 p. 390b21, 14 p. 412c9, esp. 14 

p. 412c24, 18 p. 441a25ff., 25 p. 482cl. It should be noted that Sanghabhadra recognizes 
variation in opinion among the Dar:;;tantikas. For example, he refers to "one group of 
Dar:;;tantikas:" NAB 66 p. 703a5. There is also evidence of differences between SrIlata's 
views and those attributed to the Dar:;;tantikas-for example, on the question of the 
nature and number of thought concomitants, or the theory of seeds and the theory of 
the subsidiary element proposed as explanatory models for causation or action. See Kato 
JunshO (1989) 198ff., 245ff. 

116 See NAB 35 p. 540b2ff., 35 p. 543a17ff., 45 p. 598a4ff. 
117 See Shizutani (1978) 140ff.; Lin (1949) 314ff.; Kawamura (1974) 61ff., 117; 

Katsura (1974) 29ff.; Yamada (1959) 416ff.; NAB 25 p: 482b5ff., 28 p. 502bI3ff.; BAKV 
p.465.24. 
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Chapter 3 

Vasubandhu and 
SaIighabhadra 

3.1 Vasubandhu and Saitghabhadra 

Tradition directly links the life of Sarighabhadra to that of Vasubandhu 
because of the direct dependence of Sarighabhadra's only compositions 
upon Vasubandhu's Abhidharmakosa. Thus, the scholarly controversy sur
rounding the identity and dates of the early Indian Buddhist master who 
composed the Abhidharmakosa also inevitably affects our knowledge of 
Sarighabhadra.1 This controversy is sparked by contradictory evidence for 
the dating of Vasubandhu, evidence that would support either a fourth or 
fifth century A.D. date. 2 Some scholars have attempted to resolve this con
tradiction by suggesting that there were two Vasubandhus: one, the brother 
of Asariga and reportedly a convert to Mahayana, who lived in the fourth 
century; the other, an Abhidharmika who wrote the Abhidharmakosakar
ika and Bha~yaan.d. lived in. the. fifth .. c.entury.3 Others, however, would. 
preserve the traditional view of a single Vasubandhu.4 Since there is, as 
yet, insufficient evidence to settle this controversy, it seems best to accept 
tentatively a date for Vasubandhu in the late fourth or early fifth century 
A.D. Sarighabhadra, as Vasubandhu's contemporary would then be dated 
to approximately the same period. 

Biographical information concerning Sarighabhadra and his two works 
is found in the biography of Vasubandhu by Paramartha, the records of 
Hsiian-tsang's and I-ching's travels to India, the biography of Hsiian-tsang, 
and Tibetan histories. 5 These sources represent three basic versions: that 
of Paramartha, that of Hsiian-tsang, and that of Bu-ston. According to 
Paramartha's biography of Vasubandhu, the Abhidharmakosakarika was 

53 

.~ 

I , 



~ -:..;..'" 
54 3. Va~bandhu and 8arlghabhadra 

written one verse a day in conjunction with Vasubandhu's study of and 
lectures on the Vibhii9ii while at home in Ayodhya. Upon completing six 
hundred verses, Vasubandhu sent them to the Abhidharmikas of KasmIra, . 
who received his composition in verse with approbation but also requested 
a prose commentary. Vasubandhu then composed a commentary-the 
Bhii9yd-but in it he frequently criticized KasmIra Sarvastivadin posi
tions. Paramartha next relates that a grammarian, Vasurata, living in 
Ayodhya attacked the composition of the Abhidharmakosa on grammati
cal grounds; this attack prompted a counter refutation by Vasubandhu of 
a grammatical treatise. Vasurata then sent for Sanghabhadra, who was 
living in central India, and invited him to come to Ayodhya to refute Va
subandhu. Sairgha:bha:dra composed two treatises: the Kuang san-mo-yeh 
lun ("Illumination of the Doctrine") in 10,000 verses, through which he 
intended simply to clarify the doctrine of the Vibhii9iij and the Sui shih lun 
("In Accordance with the Truth") in 120,000 verses, through which he at
tempted to establish the doctrine of the Vibhii9ii by refuting Vasubandhu's 
Abhidharmakosabhii9ya. 6 Sanghabhadra next requested a debate with Va
subandhu, who, secure in the correctness of the Abhidharmakosabhii9ya, 
declined pleading lack of interest and old age.7 

Hsiian-tsang records that Sanghabhadra was a KasmIra monk, learned 
in the Sarvastivadin *Vibhii9iisiistra. After Vasubandhu wrote the Abhi
dharmakosabhii9ya, in which he criticized the Vibhii9ii corn:pendia, Sangha
bhadra read it and resolved to refute it. He spent twelve years writing 
a Chu-she pao lun ("Hail Stones upon the Abhidharmakosa") in 25,000 
verses or 800,000 words. He then requested that his disciples take his 
treatise and go with him to refute Vasubandhu. When Vasubandhu, then 
in Sakala, heard of the approach of Sanghabhadra and his disciples, he 
left claiming that the Buddhist masters in Sakala were not of sufficient 
knowledge to serve as judges in a debate on intricate points of doctrine. 
Soon after arriving in Sakala, Sanghabhadra fell ill and, being unable to 
pursue Vasubandhu further, wrote a self-effacing letter asking only that 
Vasubandhu not destroy his treatise, the Chu-she pao lun. Sanghabhadra 
then died at a small monastery south of Sakala, and his remains were placed 
in a burial mound (stupa) built adjacent to the monastery. Vasubandhu 
received Sanghabhadra's letter and treatise and confident of the superiority 
of his own treatise, the Abhidharmakosa, granted Sanghabhadra's request. 
However, Vasubandhu claimed that Sanghabhadra's treatise actually served 
to clarify the position of his own school and renamed it the Shun cheng-li 
lun, or "Conformance to Correct Principle."s 

According to Bu-ston's history, Vasubandhu studied Abhidharma texts 
under Sanghabhadra in KasmIra and became a master of the Abhidharma. 
After leaving KaSmIra, Vasubandhu returned to Nalanda where his brother, 



3.2 Their Works 55 

Asanga, lived. Sanghabhadra approved the verses of Vasubandhu's Abhi
dharmakosakarika, but requested that Vasubandhu write an explariatory 
commentary. When Sanghabhadra received Vasubandhu's Bha~ya he felt 
compelled to respond with his own refutation. Upon hearing of Sangha
bhadra's refutation, Vasubandhu, thinking it unwise to confront his former 
teacher, left for Nepal. Sanghabhadra went to Nalanda with a large group 
of disciples, but died soon after his arrival. 9 

These accounts of the relationship between Sanghabhadra and Vasu
bandhu, though differing considerably in details, share certain points. All 
three versions agree that Sanghabhadra was a native of KaSmIra while Va
subandhu was not, that both Vasubandhu and Sanghabhadra were knowl
edgeable in Abhidharma, that Vasubandhu composed a work, which was, 
at least in part, critical of the Vibha~a, and that Sanghabhadra wrote a 
refutation of Vasubandhu's work. These very general common points con
form to the textual record that remains, even though it is not yet possible 
to verify these or other points in any of the accounts. 

3.2 The Abhidharmakosabha9ya, *Nyay anus ara, 
and the * Abhidharmasamayapradfpika 

According to the traditional biographical accounts, Vasubandhu composed 
at least the verses of the Abhidharmakosakarika as a compendium of Kas
mIra Sarvastivada-Vaibha~ika doctrine. Indeed, Vasubandhu concludes the 
Abhidharmakosakarika with the declaration that he has presented these 
Abhidharma doctrines from the perspective of the KasmIra Vaibh~ika 
masters.l0 It is then in his prose explanation-the Bha~ya-that Vasu
bandhu often diverges from KasmIra Sarvastivada-Vaibh~ika positions in 
order to present his own views. Sanghabhadra's two texts then represent 
an attempt to reestablish what he understands to be KasmIra Vaibha~ika 
orthodoxy by refuting what he judges to be erroneous interpretations in 
Vasubandhu's auto-commentary. Sanghabhadra's purposes and method are 
described in his introduction to the * Abhidharmasamayapradfpika: 

By. means of extensive explanations that conform to correct 
principle, I will counter the accepted positions of other schools 
and manifest the fundamental meaning. 

When the Sutra master's statements conform to reasoned ar
gument and scriptural authority, I will reproduce them as they 
are and not attempt to refute them. 
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[However ,] if they contradict the basic purport of the Abhi
dharma or the sutras in any way, I am determined to scrutinize 
them further and vow to purge them. 

The treatise I have already composed is entitled "Conformance 
to Correct Principle;" 11 it is to be studied by those who delight 
in meticulous analysis. 

Due to the prolixity of its style and the subtlety of its investi
gations, it cannot be understood without considerable effort. 

In order to condense it and make it easy to understand, I have 
written this brief treatise entitled "Illumination of the Doc
trine." 1:2 

I will preserve the verses of my former treatise, taking them as 
the foundation, but I will omit the extensive judgments in the 
reasoned arguments. 

In contrast to the Butra master's erroneous explanations, I will 
present the correct interpretation and will manifest the true and 
extraordinary meaning of the accepted doctrines of our school. 13 

Thus, in both texts, Sanghabhadra intends to "correct" Vasubandhu's 
Abhidharmakosabha$ya by indicating those sections that deviate from the 
fundamental teaching of the Abhidharma, which, for Sanghabhadra, is de
termined by the Vibha$a compendia. However, the *Nyayanusara and 
the * Abhidharmasamayapradipika differ in their approach. In both texts, 
Sanghabhadra follows Vasubandhu's Abhidharmakosakarika, adopting its 
verses with minimal emendations. 14 However, the *Nyayanusara is almost 
three times longer than the Abhidharmakosabha$ya and contains lengthy 
refutations of doctrinal interpretations offered by Vasubandhu and others 
whether or not they are cited in Vasubandhu's text. By contrast, the * Abhi
dharmasamayapradipika omits these explicit refutations and, thus, can be 
understood as Sanghabhadra's own exposition of what he considers to be 
orthodox KasmIra Sarvastivada-Vaibhfu?ika doctrine. 

In the *Nyayanusara, Saitghabhadra refers to Vasubandhu by the appel
lation ching-chu, literally, "Butra master." Some have suggested that this 
reflects Sanghabhadra's identification of Vasubandhu asa Sautrantika.15 

However, a quotation from the *Nyayanusara in Sthiramati's commentary 
on the Abhidharmakosa suggests that the Sanskrit equivalent is Sutraka
ra. 16 This could refer to Vasubandhu's role as author of the sutra, in this 
case the karika of the Abhidharmakosa, or it could be used with sarcasm, 
suggesting Vasubandhu's lack of familiarity with Buddhist scriptureP 

_..;:



-~--<--

3.2 Their Works 57 

The *Nyiiyiinusiira also gives evidence of sophisticated methods of ar
gumentation in refuting the views of Vasubandhu and others. IS Those com
mentarial sections in which Vasubandhu simply elaborates upon the kiirikiis 
in accordance with KasmIra Sarvastivada-Vaibhfu;;ika interpretations are 
often reproduced verbatim without comment. However, Vasubandhu's in
terpretations that deviate from KasmIra Sarvastivada-Vaibha~ika positions 
are treated quite harshly. After quoting the objectionable passage, Sangha
bhadra uses two methods to challenge Vasubandhu's position. The first is 
the citation of passages from scripture (siitra, iigama) that either support 
the KasmIra Sarvastivada-Vaibha~ika position or contradict Vasubandhu's 
own interpretation. Scripture is acknowledged to be an independent au
thority in argument. As a result, a simple mention in scripture of a factor 
or a doctrinal point is sufficient to ensure its validity and demand its ac
ceptance; any contradiction of scripture in argument or rejection of some
thing mentioned in scripture is inadmissible. Despite this insistence that 
scripture-meaning the texts of the siitra or iigama-is an authority, the 
sutra references cited in many passages from the Abhidharmakosabhii§ya 
and counter-arguments in the *Nyiiyiinusiira can be traced to sections on 
the same topic in the Vibhii§ii compendia. 19 This indicates the significance 
of the Vibhii§ii compendia as a definitive and complete doctrinal source and 
suggests that perhaps neither Vasubandhu nor Sanghabhadra consulted the 
sutra collection itself for their authoritative scriptural references. There is 
also ample evidence in the *Nyiiyiinusiira that not all schools accepted the 
authenticity of the same scriptural or sutra collection or of Abhidharma in 
general in this period.2o This variety of rival sutra collections would ap
pear to undercut or at least challenge the efficacy of attempts to buttress 
interpretations through an appeal to scriptural authority. 

The second method used by Sanghabhadra to challenge Vasubandhu's 
position is reasoned argument (yukti). Such reasoned arguments appear 
in several different forms including attempted demonstrations of contra
diction with scripture or of self"-contradictron: Most' frequent', however, are' 
arguments in negative conditional form asserting that certain accepted doc
trines would be undermined if the Sarvastivada-Vaibha~ika position were 
not accepted or, conversely, Vasubandhu's interpretations were accepted. 
The difficulty of the *Nyiiyiinusiira lies in the difficulty of its reasoned ar
guments, which presume familiarity with the entire system of Sarvastivada
Vaibha~ika doctrine and often hinge upon a subtle distinction or anoosGu-re 
doctrinal detail. The arguments are convincing as long as the Abhidharma 
framework within which they operate is understood and provisionally ac
cepted. Though the specific arguments themselves may seem obscure and 
often trivial, the underlying themes are fundamental to the Buddhist world 
view. The themes to which Sanghabhadra's arguments always return in-
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elude the nature of mental processes, the explanation of and justification 
for experienced continuity in the context of the Buddhist doctrine of im
permanence, the nature of causal relations, modes of existence and, finally, 
the nature of real existence and reliable methods of determining it. 

Though the primary object of Sanghabhadra's criticism in the *Nyaya
nusara is Vasubandhu's Abhidharmakosabha§ya, others such as the Dar-
1?tantika or Sautrantika master, Sthavira, figure significantly among his op
ponents. Thus, the *Nyayanusara is not simply a refutation of the Abhi
dharmakosabha§ya, but rather is a broad-based attempt to defend KasmIra 
Sarvastivada-Vaibha1?ika doctrine against the objections of all opponents. 
Though Sanghabhadra's interpretations are generally consistent with the 
Sarvastivada-Vaibha1?ika position, specifically as presented in the *Maha
vibha§a, he is influenced by Vasubandhu's criticisms and attempts to re
formulate many Sarvastivada-Vaibha1?ika positions in response to them. 
Sanghabhadra's examination of the conditioned forces dissociated from 
thought offers several key examples of his innovations. For example, his ex
plication of the dynamics of the possession and abandonment of defilements 
in the discussion of possession (prapti) , 21 his determination of the criteria of 
existence and his theory of activity (karitra) and of capability (samarthya) 
in the. discussion of the four characteristics.of conditioned factors, 22 and his 
theory of the interdependency of conception (samjiia) and name (nama) 
in the production of language23 all illustrate Sanghabhadra's creativity in 
interpretation. In methods of argumentation also, Sanghabhadra's *Nyaya
nusara, though influenced by the Abhidharmakosabha§ya, represents a dis
tinct advance over previous Abhidharma texts. For these reasons, Sangha
bhadra's works mark a turning point in the development of Sarvastivada
Vaibha1?ika thought; as a result, Sanghabhadra is acknowledged as the in
augurator of the so-called "neo-Vaibha1?ika" period. 24 

The Works of Sanghabhadra 

Paramartha's biography of Vasubandhu and Hsiian-tsang's records refer to 
Sanghabhadra's two works under four different titles. The Chu-she pao lun, 
or "Hail Stones upon the Abhidharmakosa, " the Shun cheng-li lun, or "Con
formance to Correct Principle," and the Sui shih lun, or "In Accordance 
with the Truth," all apparently correspond to the *Nyayanusara. This 
*Nyayanusara is not extant in Sanskrit and was apparently not translated 
into Tibetan; only the Chinese translation by Hsiian-tsang is extant. How
ever, citations from the *Nyayanusara in Sthiramati's, Pun).avardhana's, 
and Yasomitra's commentaries on the Abhidharmakosa, as well as in the 
Tattvasarigrahapaiijika preserve some of the original Sanskrit. 25 The re-
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constructed title, *Nyayanusarasastra, is suggested by Nanjio and is sup
ported by Kudara K6gi on the basis of fragments of a Uigur extract. 26 

The fourth title among works attributed to Sanghabhadra, the Kuang san
mo-yeh lun, or "Illumination of the Doctrine," undoubtedly corresponds 
to Sanghabhadra's shorter text also extant only in Chinese translation. 
The original Sanskrit title of this work is still debated. The title offered 
by Hsiian-tsang is A-p'i-ta-mo tsang hsien tsung lun. The phrase san
mo-yeh in Paramartha's reference would appear to be a transliteration of 
the Sanskrit samaya, meaning, in this case, "accepted doctrine" and cor
responding to tsung in Hsiian-tsang's title. Identifying the equivalent of 
kuang in Paramartha's title or of hsien' in Hsiian-tsang's is more diffi
cult. Takakusu Junjir6, following Wogihara Unrai's suggestion, proposes 
pradrpika and gives the original Sanskrit title as Abhidharmapitaka-( A
p'i-ta-mo tsang)-samayapradrpika-(hsien tsung)-sastra-(lun).27 Louis de 
La Vallee Poussin suggests prakasa or dyotana as equivalents for hsierr. 28 

Nanjio Bunyiu, however, offers the title AbhidharmaPitakaprakarar;.asasana
sastra.29 The determination of the Sanskrit title is complicated still further 
by a Tibetan translation of a Sanskrit work attributed to a Sanghabhadra, 
entitled Abhidharmakosakarikasastrabha$ya.30 Though initially assumed to 
be Sanghabhadra's shorter work, this Tibetan commentary would appear 
to be simply a brief summary of Vasubandhu's Abhidharmakosakarika and 
Bha$ya.31 

The Works of Sanghabhadra-Chinese Translations 

Both Sanghabhadra's *Nyayanusara32 and his *Abhidharmasamayapradrp
ika33 were translated into Chinese by Hsiian-tsang, who also translated 
many other Sarvastivadin Abhidharma texts. 34 Among the texts translated 
by Hsiian-tsang are Vasubandhu's Abhidharmakosakarikii and Bha$ya,35 
which had ,been translated previously in 56:> A.n. by J?aramartha,3~ Hs·uan
tsang began his translation of both the * Abhidharmasamayapradrpika and 
the Abhidharmakosabha$ya in 651 A.D. Completing his translation of the 
* Abhidharmasamayapradrpika in 652 A.D., Hsiian-tsang began the transla
tion of the *Nyayanusara in 653 A.D. and finished both the *Nyayanusara 
and the Abhidharmakosabha$ya in 654 A.D. The multiple Chinese trans
lations of the Abhidharmakosabha$ya, theexistence.oLthe Sanskrit text of 
the Abhidharmakosabha$ya, and the consistency of Hsiian-tsang's transla
tion of technical terms provide a basis for the study of the Abhidharma 
texts like the *Nyayanusara not extant in Sanskrit or Tibetan translation. 

The method of translation employed by Hsiian-tsang was the product 
of several centuries of development. 37 In the earliest period of the transla-
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tion of Buddhist texts, translation involved oral recitation of a text from 
memory by a foreign monk who would explain (often in Chinese) the mean
ing to a Chinese collaborator who would then "translate" the text into 
Chinese. By Hsiian-tsang's period during the T'ang dynasty, translations 
were produced in well-funded bureaus that could support highly special
ized c611abbfators.38 Since Hsuan-tsang had studied Sanskrit, he could him
self combine the roles of reciter and translator. Following the traditional 
method of oral translation, Hsiian-tsang translated each text aloud, but 
now from a written text. These oral translations were then written down 
by a scribe-translator (pi shou), whose tasks included not only taking dic
tation but also checking the meaning of the Chinese translation with the 
'Sanskritorigirraland finaiiy ensuring the intelligibility Of the translation 
and its doctrinal consistency with Buddhist teaching. The translated text 
then passed through several stages of editing and correction, including pri
mary editors (cheng i), who verified the choice of Chinese translations in 
order to prevent mistakes in meaning, stylists (chui wen), who refined the 
Chinese composition, editors of transliteration (tzu hsileh), who checked 
transliterations from Sanskrit, and the Sanskrit editors (cheng fan-yil fan
wen), who ensured consistency of the Chinese translation of terms with the 
Sanskrit. 

Among these various specialists, the role of scribe-translator (pi shou) 
and primary editor (cheng i) were most important; both roles demanded 
a thorough knowledge of Buddhist doctrine and some knowledge of San
skrit. Among these scribe-translators and primary editors of translations of 
Abhidharma texts were several disciples of Hsiian-tsang who were later to 
write commentaries on the Abhidharmakosabhii~ya and *Nyiiyiinusiira. P'u
kuang, a scribe-translator, Shen-t'ai, a primary editor, and Fa-pao, a disci
ple of Hsiian-tsangwho was later to serve as a primary editor, all wrote com
mentaries on the Abhidharmakosabhii~ya. 39 Yiian-yii, the primary scribe
translator for both the Abhidharmakosabhii~ya and the *Nyiiyiinusiira, also 
wrote a commentary on the *Nyiiyiinusiira. 40 Since Shen-t'ai, Fa-pao, and 
P'u-kuang worked closely with Hsiian-tsang, their commentaries undoubt
edly contain interpretations of the Abhidharmakosabhii~ya and *Nyiiyiinu
siira offered by Hsiian-tsang himself and may well represent interpretations 
that Hsiian-tsang received in India. In an attempt to clarify the points of 
disagreement between Vasubandhu and Sanghabhadra, the commentaries 
on the Abhidharmakosabhii~ya also cite the *Nyiiyiinusiira frequently, often 
referfring to Yiian-yii's own commentary on it. Thus, they are a valuable 
source for the study of the *Nyiiyiinusiira. 
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Wayman (1961) 21; Hirakawa (1973) ix. 

5 For Paramartha's biography of Vasubandhu, see P 'o-sou-p 'an-tau Fa-shih chuan 
T 50 (2049); Takakusu (1904). For the record of Hsiian-tsang's travels, see Ta-T'ang 
hsi-yu chi T 51 (2087) 3 p. 887c6ff., 4 p. 891c16ff.; Beal ([1884]1969) 160, 192ff. Hsiian
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chuan T 50 (2053) 12 p. 232c22ff. For I-ching's travels, see Nan-hai chi-kuei nei-fa chuan 
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[A-p'i-ta-mo tsang hsien tsung lunj T 29 (1563), and the Sui shih lun to the *Nytiytinu
stirastistra [A-p'i-ta-mo shun cheng-Ii lunj T 29 (1562). 

7 See P'o-sou-p'an-tou Fa-shih chuan T 50 (2049) p. 190b5ff.; Takakusu (1904) 
287ff. 
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preserved by Hsiian-tsang's disciples, P'u-kuang and Fa-pao: P'u-kuang 1 p. 11a20ff.; 
Fa-pao 1 p. 457c26ff. 

9 See Obermiller. (193.1-1932) 142ff. 
10 See AKB 8.40 p. 459.15ff.; SAKV p. 693.33ff. Cf. NAS 80 p. 775b14ff. 
11 *Nytiytinustirastistra [A-p'i-ta-mo shun cheng-Ii lunj T 29 (1562). 
12 *Abhidharmasamayaprad'ipikti [A-p'i-ta-mo tsang hsien tsung lunj.j T 29 (1563). 
13 See ASPS 1 p. 777alOff. 
14 See K'ai-yuan Shih-chiao lu T 55 (2154) 13 p. 621alff., which acknowledges 

that both of Sanghabhadra's texts share the same verses with the Abhidharmakosaktirikti, 
but offer different commentaries. For examples of verses from the Abhidharmakosaktirikti 
that Sanghabhadra changes, see Sakurabe (1979)303.·· 

15 See de La Vallee Poussin (1936-1937a) 34, passim. 
16 See Kate JunshO (1989) 243, 268 note 39. 
17 See Tabata (1982); Kate JunshO (1989) 14. 
18 For a review of these methods, see Cox (1992c). 
19 See, for example, infra, translation, NAS 13 p. 403b3ff., 13 p. 406c3ff. 
20 See,Ofpr example, infr:.a, translation, NAS 14 p. 411c27ff., 14 p. 413b23-::J4. 
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22 See infra, translation, NAS 13 p. 405c1ff.; infra, introductory commentar:y, "The 
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23 See infra, translation, NAS 14 p. 412c27ff.; infra, introductory commentary, 
"Name, Phrase, and Syllable." 
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Uigur translation has been published in facsimile by Sinasi Tekin (Tekin (1970)) and 
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see Sasaki (1958) 349-350. For a series of studies of Sthiramati's references, see, for ex
ample, Matsunami (1982); Matsunami (1984); Matsunami (1985). See also KatB JunshB 
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26 See Nanjio (1883) no. 1265 p. 178; Kudara (1982) 20. 
27 See Takakusu (1905c) 158; Takakusu (1905a) 134. 
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31 Alex Wayman, personal communication, March 1983. See Sasaki (1958) 344; de 

Jong (1979a) 610. 
32 *Nyiiyiinusiirasiistra (A-p'i-ta-mo shun cheng-li lun] T 29 (1562). 
33 * Abhidharmasamayapradfpikii (A-p 'i-ta-mo tsang hsien tsung lun] T 29 (1563). 
34 For Abhidharma texts translated by Hsiian-tsang, see Ta T'ang nei-tien lu T 55 
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Vijiiiinakiiya T 26 (1539) 649 A.D.; *Abhidharmasamayaprad?:pikii T 29 (1563) 651-652 
A.D.; Abhidharmakosabhiiljya T 29 (1558) 651-654 A.D.; *Nyiiyiinusiira T 29 (1562) 
653-654 A.D.; *Mahiivibhiiljii T 27 (1545) 656-659 A.D.; Jiiiinaprasthiina T 26 (1544) 
657-660 A.D.; Abhidharmiivatiirasiistra T 28 (1554) 658 A.D.; Dharmaskandha T 26 
(1537) 659 A.D.; Prakara1}apiida T 26 (1542) 660 A.D.; Sangftiparyiiya T 26 (1536) 660 
A.D.; Dhiitukiiya T 26 (1540) 663 A.D.; *Paiicavastukavibhiiljiisiistra (Wu shih p'i-p'o
sha lun] T 28 (1555) 663 A.D. For a chronologically arranged chart of all of Hsiian-tsang's 
translations, see Kuwayarrta and Hakamaya (1981) 252ff., esp. 277ff. 

35 A-p'i-ta-mo chu-she lun T 29 (1558). For the kiirikiis alone also translated by 
Hsiian-tsang, see A-p'i-ta-mo chu-she lun pen sung T 29 (1560). 

36 A-p'i-ta-mo chu-she shih lun T 29 (1559). See also K'ai-yuan Shih-chiao lu T 55 
(2154) 7 p. 545c20ff. Paramartha's translation is very literal, following both the syntax as 
well as the verse and commentary divisions of the extant Sanskrit. Hsiian-tsang combines 
the parts of each verse, which in the Sanskrit had been interspersed with commentary, 
and includes summary or introductory sentences to ease transitions in the commentary 
from one verse section to another. He also frequently adds explanatory sentences and 
references that present his understanding of assumptions underlying doctrinal arguments. 
Despite Hsiian-tsang's deviation from the original by rearrangement and interpolation, 
his consistency in the translation of technical terms among different scholastic texts 
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provides a basis from which we can recover, at least in part, the vocabulary of the 
original. 

37 See Ch'en (1960) 181; Tso (1963) 266ff.; de Jong (1979c) 89ff. 
38 See Kuwayama and Hakamaya (1981) 290ff., which follows the description 

presented in the postscript to the first chapter of Hsiian-tsang's translation of the 
YogiiciimbhUmisiistra T 30 (1579) 1 p. 283a21ff. Cf. Oda (1966) 82ff .. 

39 For P'u-kuang's commentary, see Chii-she lun chi T 41 (1821). P'u-kuang served 
as scribe-translator for the Vijfiiinakiiya, the *Mahiivibhii~ii, the Dharmaskandha, and 
the Pmkara'f}apiida, and many other non-Abhidharma texts: K'ai-yiian Shih-chiao lu 
T 55 (2154) 8 p. 557a8ff: For Shen-t'ai's commentary, see Chii-she lun shu, in Dai 
Nihon zokuzokyo 1.83.3-4. Shen-t'ai was one of only five monks to work with Hsiian
tsang throughout Hsiian-tsang's period of translation. For Fa-pao's commentary, see 
Chii-she lun shu T 41 (1822). Fa-pao served as primary editor, for example, in the 
translation of the LankiivatiimsiLtm and, later under I-ching, of vinaya texts: K'ai-yiian 
Shih-chiao lu T 55 (2154) 9 p. 566a25, 9 p. 568c5. 

40 For Yiian-yii's commentary, only partially extant, see Shun cheng-li lun shu-wen 
chi, in Dai Nihon zokuzokyo. 1.83.3. 
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Chapter 4 

Conditioned Forces 
Dissociated from Thought 

In the Abhidharma doctrinal analyses and taxonomies of experienced phe
nomena, the conditioned forces dissociated from thought (cittaviprayukta
samskiira) and, in particular, their nature, function, and existential status 
became major points of disagreement among the early Buddhist schools. 
The importance of the dissociated forces as a focus for later scholastic Bud
dhist controversies is indicated by SaIighabhadra in the introduction to his 
* Abhidharmasamayapradipikii. As an illustration of the range of disagree
ment among the schools, Sanghabhadra lists forty-four topics of contro
versy, six of which directly concern the conditioned forces dissociated from 
thought. 1 

The isolation of each of the conditioned forces dissociated from thought 
as a discrete factor and the establishment of the independent category of 
dissociated forces contributed to significant changes in traditional Buddhist 
taxonomies and was instrumental in' the emergenee of a new classification. 
of all factors into five groups. Though the separate category of dissociated 
forces is not mentioned in the sutras, both the category of forces dissoci
ated from thought and the individual factors belonging to that category 
are mentioned in the earliest northern Indian Abhidharma texts. 2 The two 
categories of "dissociated" and "associated" are also used in the tWofold 
classificatory schemata (miitikii) of the Theravadin Abhidhamma tradition. 
For example, the Dhammasangary,i classifies all factors(dhamma) as asso
ciated with or dissociated from causes (hetu), the fluxes (iisava), thought 
(citta), and so on. 3 Though the phrase 'dissociated from thought' (cittavip
payutta) appears in the Theravadin classifications, unlike the corresponding 
phrase cittaviprayukta in northern Indian Abhidharma texts, it does not de-
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note a separate category of discrete factors. The DhammasangarJi specifies 
cittavippayutta as follows: "Form and nibbana-these are the factors disso
ciated from thought.,,4 By contrast, the PrakararJapada, in its own twofold 
classificatory schema of factors as associated or dissociated, specifies the 
term 'dissociated factors' as denoting not only form and the unconditioned 
factors, which are dissociated from thought, but also the separate cate
gory of conditioned forces dissociated from thought.5 The explanations of 
'dissociated factors' in these two texts indicate that in Theravadin texts 
cittavippayutta signifies dissociation from thought alone and, in contrast to 
the Sarvastivadin Abhidharma tradition, does not also imply the possibility 
of dissociation from both thought (citta) and form (rilpa). These explana
tions also demonstrate that it was only within northern Indian Abhidharma 
texts that the conditioned forces dissociated from thought were extended 
from a simple descriptive classification to a distinct category of discrete 
factors. 

This newly established category of discrete factors dissociated from both 
thought and form presented a challenge to the traditional methods of clas
sifying all experienced phenomena. The traditional lists of the five ag
gregates (skandha), the twelve sense spheres (ayatana), and name and 
form (namarilpa) were ill-suited to incorporate factors that are neither 
thought nor form, nor associated with either. For example, the Dhar
maskandha subsumes the factors dissociated from thought within the forces 
aggregate (samskaraskandha) by dividing it into the two subgroups of as
sociated and dissociated. 6 The traditional sense of the forces aggregate 
(samskaraskandha) as referring to mental factors, predominantly volition 
(cetana), was thus expanded through the addition of the non-mental dis
sociated factors.7 The inclusion of these dissociated forces within the sam
skaraskandha contributed to a certain tension in the meaning of the term 
samskara evident in later Abhidharma discussions of the term, which the 
translation chosen here of 'forces' attempts to reflect.8 

The challenge presented by these discrete dissociated forces to the tra
ditional categories of factors contributed significantly to the creation of 
new taxonomies: specifically, the new fivefold taxonomy of form (rilpa), 
thought (citta), thought concomitants (caitta), dissociated forces (citta
viprayuktasamskara), and unconditioned factors (asamskrtadharma). Un
like the earlier classifications according to the five aggregates or the twelve 
sense spheres, which appear to have been motivated by an attempt to 
demonstrate non-self and impermanence, this new fivefold taxonomy re
flects a concern for completeness, an interest in classification for its own 
sake, and a desire to demonstrate the individual, distinctive characteris
tic of each of the factors classified.9 This fivefold taxonomy is traced by 
the tradition to the Abhidharmika, Vasumitra,10 and indeed, it is the first 
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topic treated in the Prakarary,apiida attributed to him,u Regardless ofVasu
mitra's actual historical contribution, the impetus for this fivefold taxon
omy can in part be found in the recognition within early Sarvastivadin 
Abhidharma texts of the discrete and real existence of both conditioned 
forces dissociated from thought and unconditioned factors as well as in 
the difficulty of including these two types of factors within the traditional 
categories. 12 

4.1 The Name 'Conditioned Forces Dissoci
ated from Thought' 

The name 'conditioned forces dissociated from thought' (cittaviprayukta
samskiira) was interpreted differently by the various early Buddhist schools 
and texts. As noted previously, Theravadin Abhidhamma texts under
stood the term cittavippayutta to refer to form, or to form and nibbiina; in 
other words, the term was descriptive referring simply to those factors that 
were not associated with thought. 13 For the northern Indian Abhidharma 
texts, cittaviprayuktasamskiira was not simply a negatively descriptive cat
egory representing those factors other than thought, but rather referred to 
a discrete set of separately existing factors apart from both thought and 
form. The * Abhidharmahrdaya makes this clear by referring to conditioned 
forces dissociated from thought as "not form and not associated:" "They 
are not form because they are not included within form; they are not as
sociated because they are without an object-support (iilambana); they are 
conditioned forces because they are constructed by conditions." 14 Similarly, 
Vasubandhu states: "These conditioned forces are called 'dissociated from 
thought' because they are not associated with thought and they do not 
have form as their intrinsic nature." 15 

Sarighabhadra presents both a general and a specific interpretation of 
the name 'conditioned forces dissociated from thought' (cittaviprayukta
samskiira},16 First, according to the general interpretation, the conditioned 
forces dissociated from thought include those factors that are not associated 
with thought, that do not share the same sense basis or the same object
support as thought, and do not arise associated with either thought or 
thought concomitants. In the second specific interpretation, Sarighabhadra 
explains the significance of each of the members of the name cittaviprayuk
tasamskiira using a method of definition by exclusion typical of Abhidharma 
texts. The first member citta 'thought' signifies that these forces are of the 
same category as thought in the sense that they are not form. Since thought 
concomitants would also be classified as of the same category as thought, 
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the second member viprayukta 'dissociated' is added in order to exclude 
thought concomitants, which, by definition, are associated with thought. 
The unconditioned factors are of the same category as thought in the sense 
that they are not form and yet they, like the dissociated forces, are not 
associated with thought. Therefore, in order to exclude unconditioned fac
tors, thefinal member samskiira 'conditioned forces' is added. Thus, the 
name cittaviprayuktasamskiira can be interpreted either as an abbreviation 
for riipacittaviprayuktasamskiira 'dissociated from form and thought,17 or, 
as in Sanghabhadra's interpretation, simply as (cittaviprayuktasamskiira), 
in which the initial member citta 'thought' can itself be understood to ex
clude form, thereby, obviating the need to supply rupa 'form' as the first 
member of the compound. 

4.2 Variant Lists of the Dissociated Forces 

Though the category of conditioned forces dissociated from thought is at
tested in northern Indian Abhidharma texts of all periods, the specific fac
tors included within the category vary. This variation is indicated by the 
phrase 'and [other factors of] that type' (ca), which is appended to the lists 
of conditioned ·£Qrces dissociated from thought . in the . :Dff;o;rmaskandha ~nd 
the Prakarary,apiida, and which is even found as late as the *Nyiiyiinusiira. 18 

Among the early northern Indian Abhidharma texts, the *Siiriputriibhi
dharmasiistra does not include a list of factors explicitly identified as disso
ciated, but includes, in a list of factors that compose the factors sense sphere 
(dharmiiyatana), several factors that are identified explicitly as dissoci
ated forces in lists offered by other texts: namely, birth (jiiti), senescence 
(jarii) , death (marary,a), vitality (jfvita), the equipoise of non-conception 
(asamjiiisamiipatti), and the equipoise of cessation (nirodhasamiipatti).19 
The Dharmaskandha presents a list of sixteen factors explicitly acknowl
edged to be dissociated forces, which are also found in both translations of 
the Prakarary,apiida, in the Sa-p'o-to-tsung wu shih lun, and in the A-p'i-t'an 
wu fa hsing ching. 20 These include: 

1. possession (priipti) 

2. equipoise of non-conception (asamjiiisamiipatti) 

3. equipoise of cessation (nirodhasamiipatti) 

4. state of non-conception (iisamjiiika) 

5. vitality (jfvita) 

6. homogeneous character (sabhiigatii) 
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7. acquisition of the corporeal basis (*iisrayapratiliibha) or acquisition 
of the substratum (*upadhipratiliibha) 

8. acquisition of the given entity (*vastupriipti) 

9. acquisition of the sense spheres (*iiyatanapriipti) 

10. birth (jiiti) 

11. senescence (jarii) 

12. continuance (sthiti) 

13. desinence (anityatii) 

14. name set (niimakiiya) 

15. phrase set (padakiiya) 

16. syllable set (vyaiijanakiiya). 

In the * Abhidharmiimrtarasasiistra, Gho:;;aka includes accompaniment 
(samanviigama) rather than possession (priipti) and adds one factor-the 
nature of an ordinary person (pfihagjanatva)-to this list of sixteen. 21 

DharmasrI's and Upasanta's * Abhidharmahrdayas as well as the *Samyuk
tiibhidharmahrdayasiistra propose fourteen factors; like the * Abhidharmii
mrtarasasiistra, these texts omit the three specific varieties of acquisition 
from the previous list of sixteen and add the nature of an ordinary person. 22 

The *Tattvasiddhisiistra omits homogeneous character and adds non-pos
session, and instead of the fourfold group of birth, senescence, contin
uance, and desinence, includes birth or arising (utpiida), passing away 
(vyaya), change in continuance (sthityanyathiitva), old age (jarii), and 
death (marary,a). 23 Finally, the Abhidharmiivatiirasiistra and the Abhi
dharmakosabhii$ya enumerate fourteen factors: 24 

1. possession (priipti) 

2. non-possession (apriipti) 

3. equipoise of non-conception (as amjiiis am iipatti) 

4. equipoise of cessation (nirodhasamiipatti) 

5. state of non-conception (asamjiiika) 

6. vitality (jfvita) 

7. homogeneous character (sabhagata) 
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8. birth (jati) 

9. continuance (sthiti) 

10. senescence (jara) 

11. desinence (anityata) 

12. name set (namakaya) 

13. phrase set (padakaya) 

14. syllable set (vyaiijanakaya), 

Sanghabhadra accepts these fourteen factors, but claims that factors 
other than these fourteen should also be admitted. The additional fac
tors may either be admitted to exist separately as discrete factors, or they 
may be subsumed within one of the established fourteen. As an example 
of the first type, Sanghabhadra recognizes complete assemblage (samagrif) 
as a discrete factor, thereby bringing the total number of conditioned 
forces dissociated from thought to fifteen. Unfortunately, Sanghabhadra 
does not indicate which of the various connotations of complete assem
blage he intends. 25 For example, samagrif can be used to refer to an as
semblage of conditions required for the production of a given factor or to 
refer to the cause of the cognition of any composite object as a whole or 
to refer to the basis of concord in the monastic community.26 Whatever 
Sanghabhadra's original intention, the commentators interpret samagrif in 
this list of dissociated forces as referring to the basis for concord in the 
monastic community. 27 

As an example of the second variety of additional factors, which are not 
considered to exist separately but rather should be subsumed within one 
of the established fourteen conditioned forces dissociated from thought, 
Sanghabhadra offers varieties of possession or acquisition: namely, ac
quisition of the aggregates (*skandhapratilabha) , and so on. The com
mentators indicate that acquisition of the aggregates is one of a group 
of three including acquisition of the elements (*dhatupratilabha), and ac
quisition of the sense spheres (*ayatanapratilabha).28 These correspond to 
three varieties of acquisition included in early Sarvastivadin Abhidharma 
lists of conditioned forces dissociated from thought: namely, acquisition 
of the corporeal basis (*iiSrayapratilabha, *upadhipratilabha), acquisition 
of the given entity (*vastupratilabha), and acquisition of the sense spheres 
(*ayatanapratilabha).29 Though the precise meaning of these three varieties 
of acquisition is unclear, they appear as a set in discussions of the process 
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of rebirth and refer to those forces by which one is said to acquire the cor
poreal basis, elements, or sense spheres characteristic of a particular rebirth 
state. 30 The term pratilabha is used with this sense in the siltra. For exam
ple, acquiring a mode of personal existence (attabhavapatilabha) is used as 
a standard idiom to describe the process of rebirth. 31 Or, in the definitions 
of the twelve members of the dependent origination formula, birth (jatij 
is explained as the appearance of the aggregates (khandhanam patubhavo) 
or the acquisition of the sense spheres (ayatananam patilabho).32 The Chi
nese translation of the Samyuktagama as well as the Arthaviniscayasiltra 
include in their explanations of birth the acquisition of the aggregates 
(skandhapratilambha), elements (dhatupratilambha), and sense spheres (a
yatananam pratilambhaJ;,), as well as the arising of the controlling factor 
of vitality (jzvitendriyasyo 'dbhaval),).33 Regardless of their original mean
ing or later function, for Sanghabhadra, these three types of acquisition 
are not to be recognized as separately existing forces, but rather are to be 
subsumed within the larger category of possession. 

4.3 Rationale for the Category of Dissoci
ated Forces 

The activities of the conditioned forces dissociated from thought are ex
tremely varied, ranging from providing a basis for homogeneity within a 
grouping of sentient beings to constituting the medium of syllables, names, 
and phrases, through which meaning is conveyed. Often for different doctri
nal reasons in the case of each force, a dissociated force is proposed and its 
existence is accepted in order to account for some experientially accepted or 
doctrinally necessary activity. Furthermore, specific doctrinal constraints, 
again often different in each case, prohibit that force's association with 
either form or thought. Given the diversity of activities explained and doc
trinal constraints satisfied, the category of dissociated forces appears to be 
a derivative category with no single integrating principle. Instead, it is a 
miscellany containing functionally unrelated factors that are unified only 
by their successful operation demanding their separation from both form 
and thought. 

Though there is textual evidence of disagreements among the various 
schools on the character and activity of particular dissociated forces, the 
central controversy underlying and directing these discussions concerns the 
existential status of the individual forces, and more genyrally, the accep
tance of the class of dissociated forces as a whole. Like all factors (dharma) 
enumerated by the Sarvastivada-Vaib.ha~ikas, the dissociated forces were 
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claimed to exist as real entities (dravya) by virtue of their own unique in
trinsic nature (svabhava). The existence of these factors is proven through 
inference from the particular activity that each performs. 34 Each of the 
dissociated forces corresponds to some doctrinally required or to some gen
erally recognized, commonly experienced activity. However, the attribu
tion of a specific activity to a particular factor and the existential status 
of that discrete factor continued to be subjects of heated controversy in 
early northern Indian Abhidharma texts long after the dissociated forces 
were first proposed. For example, in the case of certain dissociated forces, 
even though their activities were generally acknowledged, their existence 
was, by some schools, considered provisional and by others, notably the 
Sarvastivadins, considered real. In the case of other dissociated forces, 
their supposed activities were attributed to still other generally accepted 
factors, thereby obviating any need to posit the discrete existence of a new 
dissociated factor. 

The category of dissociated forces, as the category of factors added most 
recently to the traditional taxonomies of all existent factors, provides sig
nificant clues to the development of Buddhist doctrine and the evolving im
portance of certain areas of doctrinal inquiry. In particular, investigations 
into the individual character and existential status of each· of the dissociated 
forces can help to clarify the controversies that these dissociated forces re
solved or stimulated and to reveal the logic underlying specific directions of 
doctrinal analysis. Such investigations can also help to indicate clearly the 
degree and nature of doctrinal divergence among early Buddhist exegetes 
as well as the religio-philosophical issues current in the larger pan-Indian 
sectarian context. As will become evident in Sanghabhadra's treatment, 
doctrinal elaboration of the dissociated forces represents a significant stage 
in the development of Buddhist psychological and soteriological models 
and, in particular, in the variety and complexity of Buddhist ontological 
and causal speculation. 

Notes 

1 ASPS 1 p. 778b12ff. These six topics are: (1) the conditioned forces dissociated 
from thought do not exist as discrete real entities; (2) conditioned forces dissociated 
from thought abide for several moments; (3) the equipoise of non-conception and the 
equipoise of cessation are both characterized by present thought; (4) those who die within 
the heaven of non-conception all fall into bad rebirth states; (5) all sentient beings lack 
untimely death (a controversial point raised in the discussion of vitality); (6) those who 
obtain factors connected to the four stages of penetration (nirvedhabhiigifya) do not fall 
into bad rebirth states (a controversial point raised in the discussion of the nature of an 
ordinary person (prthagjanatva), which is identified as a variety of non-possession). 
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2 SP 3 p. 377c3, 6 p. 392b26ff.; DS 10 p. 501bI6ff.; VSS 1 p. 725c5ff., 3 p. 738c20, 
8 p. 738b24; SAS 21 p. 664c18. See also Mizuno (1956a). 

3 DhS Dukamatika p. 2-6. See also VBh Abhidhammabhajanfya p. 12ff. 
4 DhS p. 254: rupam ca nibbanam ca ime dhamma cittavippayutta. See also KV 

p. 447; VBh p. 12. 
5 PP (1542) 6 p. 716b8-9, (1541) 4 p. 648c29ff. See also PP (1542) 6 p. 714a24ff., 

(1541) 4 p. 647a5ff., where conditioned factors dissociated from thought are defined as 
including "form, thought, conditioned forces dissociated from thought and the uncondi
tioned," since thought cannot be associated with itself. See TSS 2 no. 18 p. 252a21ff., 
which offers both the twofold classification of factors as associated with and dissociated 
from thought and the threefold classification of form, thought, and factors dissociated 
from thought. 

6 DS 10 p. 501b16ff. Similarly, the Sarigftiparyaya (SP 1 p. 396c6ff.) places the 
three· unconditioned factors within the category of name in the twofold taxonomy of 
name and form. The Dharmaskandha (DS 10 p. 500c20ff.) includes the dissociated 
forces and the unconditioned factors within the factors sense sphere (dharmayatana). 
Cf. VBh pp. 67, 79, 97. 

7 For an examination and refutation of the view, attributed to S rIl at a, that the 
samskamskandha is limited to cetana, see NAS 2 p. 339b14ff. 

8 See MVB 25 p. 127a6ff.; VB 6 p. 458allff. The connotation of samskam also 
differs depending upon its context of use. It can be used to refer to the motivations 
aggregate (samskamskandha), in which case it includes both the thought concomitants 
and the dissociated forces. It can also be used to refer to all conditioned factors, including 
factors that are form and not form, associated and dissociated. See MVB 74 p. 384c2ff.; 
NAS 10 p. 383c2ff. Cf. Katsura (1974) 62ff. 

9 Yamada (1959) 97ff. suggests that lists of the five aggregates and the twelve sense 
spheres were not intended as taxonomies oiall phenomena, but rather were intended.to. 
establish non-self. See also Sakurabe (1969a) 65ff.; Yamada (1959) 397ff.; Watanabe 
(1954) 156ff. 

10 SAKV p. 167.22; *Paiicavastukavibha~asastm T 28 (1555) p. 989b2. Among the 
many traditional references to a "Vasumitra" the most significant for this topic of the 
fivefold taxonomy include: (1) the master cited frequently in the *Mahavibha~a (2) one 
of the four Sarvastivadin masters who proposed interpretations of the phrase sarvam 
asti; (3) the author of the Pmkamry,apada (T 26 (1541), T 26 (1542)); (4) the author of 
the Dhatukaya (T 26 (1540)); (5) the author of the *Paiicavastuka; and (6) the author 
of the * Aryavasumitmbodhisattvasarigftisastm (T 28 (1549)). For discussions of these 
various Vasumitras, see de La Vallee Poussin (1923-1931) intro. p. xliiiff.; Watanabe 
(1954) 194ff.; Yamada (1959) 391ff.; Lin (1949) 42-52; Demieville (1958) 423-425. 

11 PP (1541) 1 p. 627a9ff., (1542) 1 p. 692b23ff. See also *Paiicavastuka [A
p'i-t'an wu fa hsing ching] T 28 (1557) p. 998c9-1l; *Paiicavastuka [Sa-p 'o-to-tsung 
wu shih lun] T 28 (1556); and *Paiicavastukavibha~asastm T 28 (1555), Dharmatrata's 
commentary on Vasumitra's *Paiicavastuka (see Imanishi (1969)). The status of the 
Pmkamry,apada as a compilation and its relation to other works attributed to Vasumitra 
such as the Paiicavastuka and the Dhatukaya are still unclear. However, the existence of 
the *Paiicavastuka [A-p 'i-t'an wu fa hsing ching] (T 28 (1557)), which was translated by 
An Shih-kao in the second century, suggests that a text espousing this fivefold analysis at 
some time circulated independently apart from the present Pmkamry,apada. See Yamada 
(1959) 395ff.; Demieville (1958) 425; Frauwallner (1963) 20ff.; and Ui Hakuju's study and 
translation of many of the works of An Shih-kao (Ui ([1961] 1971) 380ff.). 

12 Though this fivefold taxonomy was considered the characteristic Sarvastivadin 
classification of factors in China and Japan, it was only one of many methods of classi
fication, and textual organization used in Indian Sarvastivadin Abhidharma texts. For 
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example, virtually all northern Indian Abhidharma texts employ the three categories 
of the aggregates, sense spheres, and elements. The Jfianaprasthana and the Vibhii/?a 
compendia also give evidence of a system of textual organization into forty-two sections 
with ten perspectives (JP (1543) 8 p. 802b7ff., (1544) 5 p. 943b5ff.j AVB 37 p. 270bllff.j 
VB 4 p. 439a7ff.; MVB 46 p. 236c12ff., 71 p. 366a11ff., 90 p. 466a17ff.). The DMtukiiya 
examines ingreat detail the relation between the categoryof dissociated forces and the 
classifications by aggregate, sense sphere, and element and presupposes the fivefold tax
onomy throughout its discussion. DK chung p. 617b18ff. See also Sakurabe (1969a) 73j 
Yamada (1959) lO8ff. 

13 Cf. also SAS 21 p. 664c18ff.; *Paficavastuka [A-p 'i-t 'an wu fa hsing ching] T 28 
(1557) p. 998c23. 

14 AHS-D 4 p. 830c25ff., AHS-U 6 p. 866a8ff. See also SAHS 9 p. 943b6ff. 
15 AKB 2.36a p. 62.14-15. ime samskara na cittena samyukta na ca rupasvabhiiva 

iti cittaviprayukta ucyate. 
16 See infra, translation, NAS 12 p. 396cl3ff. See also Tan'e 4 p. 861allff.j Kaido 

4 p. 88a11j P'u-kuang 4 p. 84a29ff.; Fa-pao 4 p. 535b22ff.; AbhidharmakosabM/?ya, Saeki 
([1886] 1978) 1: 177. 

17 Fa-pao (Fa-pao 4 p. 535b19ff.) offers arupa-acittaviprayuktasamskara as the full 
expansion of the compound. See also Tan'e 4 p. 860c9ff. 

18 See infra, translation and notes to NAS 12 p. 396c11. Despite the later classifi
cation of seventy-five factors supposedly enumerated within the Abhidharmakosabha/?ya, 
Vasubandhu himselfrefers, at points, to at least fifteen dissociated forces. See AKB 4.98 
p. 260.17ff., for discord within the monastic community (sari.ghabheda) as a dissociated 
force. 

19 SAS 1 p. 526c6ff., 21 p. 663a17ff. Embedded within this list of apparently 
dissociated factors are two factors-chieh and te-kuo-whose equivalents are unclear. 
The text (SAS 21 p. 663a24-b1) interprets chieh as bonds (*samyojana) and te-kuo 
either as the realization or attainment of the fruit (*phaladhigama, !pha,laprapti), or 
as the fruit of realization (*adhigamaphala). Kimura Taiken (Kimura (1937) 147) ex
plains chieh as equivalent to homogeneous character (*sabhagata) and interprets the 
compound, te-kuo, as referring to the three varieties of possession-acquisition of the 
corporeal basis (*asrayapratilabha, *upadhipratilabha), acquisition of the given entity. 
(*vastupratilabha), and acquisition of the sense spheres (*iiyatanapratilabha)-that ap
pear in the Dharmaskandha, Prakarar;.apada, and other early Sarvastiv8:din Abhidharma 
texts. Watanabe Baiyu (Watanabe (1934) jo 13 note 33) divides the compound, te-kuo, 
into possession (prapti) and fruit (phala) and interprets fruit as the effect of the equipoise 
of non-conception, that is, the state of non-conception (asamjfiika). If we accept the 
meaning of chieh as "bonds" and assume that this partial list does indeed refer, im
plicitly, to dissociated factors, then the *Sariputriibhidharmasastra may be adopting 
the view that contaminants (anusaya), or bonds, are dissociated from thought. See 
Sakamoto (1981) 385j Sasaki (1975) 104ff. The meaning of "attainment of the fruit" 
for te-kuo would be consistent with the primary use in early Sarvastiv8:din Abhidharma 
texts of priipti in relation to praxis and the abandonment of defilements. 

20 DS 10 p. 500c20ff., 10 p. 501b20ff.j PP (1541) 1 p. 627a18, (1541) 1 p. 628c13ff., 
(1542) 1 p. 692c5ff., (1542) 1 p. 694a19ff.j *Paficavastuka [Sa-p'o-to-tsung wu shih lun] 
T 28 (1556) p. 995c19ff., p. 997c18ff.; *Paiicavastuka [A-p'i-t'an wu fa hsing ching] 
T 28 (1557) p. 998c23ff., p.1001a16ff. The Sari.grtiparyaya refers individually to most 
of the factors included in this list, but not to them as a group: jrvita SP 1 p. 368c18j 
asamjfiisamapatti, nirodhasamiipatti SP 3 p. 377clj sabMgata and the three varieties 
of prapti SP 11 p. 415c25, prapti SP 18 p. 442c28ff., and niimakiiya, and so on. SP 14 
p. 425al. The editors of the TaisM edition of the *VibM/?asastra (VB 6 p. 458a16ff.) 
list sixteen factors substituting death (marar;.a) for continuance (sthiti), while the three 
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editions of the Sung, Yuan, and Ming, and the old Sung edition list fifteen factors omit
ting death. The *Mahiivibhii~a and *Abhidharmavibhii~asastm do not provide a list of 
dissociated forces, but identify at least nineteen factors as conditioned forces dissociated 
from thought. These include, in addition to those listed here, the nature of being an 
ordinary person (prthagjanatva), retrogression (pariha7!i), restraint of the sense organs 
(indriyas amvam), lack of restraint of the sense organs (indriyasamvam), and so on. See 
Nishi ([1933] 1975b ) 420-423. The proliferation offactors claimed to be dissociated forces 
is arrested by identifying certain factors as varieties of others: for example, the state in 
which the roots of virtuous factors have been eradicated (samucchinnakusalamUla) is 
identified as a variety of non-acquisition (asamanvagama). See MVB 35 p. 182c4ff. 

21 AARS hsia p. 979b27ff. 
22 AHS-D (1550) 4 p. 830c20ff.; AHS-U (1551) 6 p. 866a3ff.; SAHS 9 p. 942c24ff. 
23 TSS 7 no. 94 p. 289a21ff. See also Katsura (1974) 86ff. 

24 AAS shang p. 982a4ff., hsia p. 986a28ff.; AKB 2.35 p. 62.11ff. For the twenty
four dissociated factors recognized by the Yogacambhumisastm, see YBS 3 p. 293c7ff., 
52 p. 585c9ff., 56 p. 607a23ff.; K'uei-chi's Ch'eng wei-shih lun shu-chi T 43 (1830) 
2 p. 276b13ff. For the twenty-three listed in the Abhidharmasamuccaya, see Abhid
harmasamuccaya, Gokhale (1947) 18ff.; Abhidharmasamuccaya, Pradhan (1950) 10ff.; 
Abhidharmasamuccayabhii~ya, Tatia (1976) 9ff.; cf. Abhidharmasamuccaya T 31 (1605) 
1 p. 665b28ff.; Abhidharmasamuccayavyakhya T 31 (1606) 2 p. 700a16ff. 

25 Both samagrf and asamagrf are included among the twenty-four dissociated fac
tors enumerated by the Yogacambhumisastm( YBS 3 p. 293c7ff.), and samagrfis there 
defined as the complete assemblage of causes or conditions capable of producing factors: 
YBS 52 p. 587b29ff., 56 p. 608a3ff. The same definition appears in the Abhidharmasam
uccaya and Bha~ya (Abhidharmasamuccaya, Gokhale (1947) 19; cf. Abhidharmasamuc
caya, Pradhan (1950) ll): samagrf katama. hetuphalapmtyayasamavadhane samagrf 
'ti prajiiaptil).; (Abhidharmasamuccayabhii~ya, Tatia (1976) 10-11): ... tadyathii vijiia
nakhyasya hi hetuphalasye 'ndriyaparibhedo vi~ayabhasagamanam taj jiianam manas
kampratyupasthanam ce 'ti. evam anyatra 'pi yojitavyam. In accordance with the 
*Mahiivibha~a (MVB 60 p. 313b1ff., 116 p. 602b6ff.) and the *Samyuktabhidharmahr
dayasastra (SAHS 3 p. 898c19ff.), the Abhidharmakosabhii~ya (AKB 4.98 p. 260.17ff.) 
defines discord within the monastic community (sanghabheda) as non-complete assem
blage (asamagrf) and declares this to be a dissociated factor, thereby indicating that, 
even for Vasubandhu, the number of dissociated forces is not strictly limited to fourteen. 
The Chinese commentators debate whether or not any conditioned forces dissociated 
from thought other than the fourteen listed here should be accepted, and note that 
according to some, samagrf should be considered a variety of homogeneous character, 
and asamagrt, a variety of non-possession. See Yuan-yu 9 p. 234c11ff.; Shen-t'ai 4 
p. 317a18ff.; P'u-kuang 4 p. 84b11ff.; Fa-pao 4 p. 535c2ff.; Shilsho 7 p. 155b22ff.; Fujaku 
3 p. 134a15ff.; Kaido 4 p. 88a5ff. 

26 As an assemblage of conditions, see MVB 108 p. 561b25. As the cause of the 
cognition of composites, see MVB 21 p. 109b25ff.; NAS 4 p. 350c29ff., 8 p. 372c22ff. For 
a discussion of sanghabheda, discord within the monastic community, which is identified 
with asamagrf and included among the conditioned forces dissociated from thought, see 
MVB 60 p. 313b1ff., 116 p. 602b6ff.; NAS 43 p. 587b8ff.; SAKV p. 142.29. 

27 See P'u-kuang 4 p. 84b9ff.; Fa-pao 4 p. 535c2ff.; Yuan-yu 9 p. 234c11ff.; Shen-t'ai 
4 p. 317b1ff.; Tan'e 4 p. 860b25ff.; Kaido 4 p. 87c18ff.; ShilshCi 7 p. 155b6ff. 

28 Yuan-yu 9 p. 234c12ff.; Shen-t'ai 4 p. 317b15ff. 
29 P'u-kuang 4 p. 84c22ff.; SP 11 p. 415c19ff. passim; DS 10 p. 500c21; PP 

(1541) 1 p. 628c20ff., (1542) 1 p. 694a24ff.; *Paiicavastuka [Sa-p'o-to-tsung wu shih lun] 
T 28 (1556) p. 997c24ff.; *Paiicavastuka [A-p'i-t'an wu fa hsing ching] T 28 (1557) 
p. 1001a25ff. See Imanishi (1969) 8, which suggests that the Sanskrit equivalent for te in 
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this case is pratilabha, and not prapti. See also the *MaMvibMtta (MVE 172 p. 865b12-
13) where *asraya{upadhi)-, *vastu-, and *ayatanapratilabha are identified, respectively, 
with *dhatu-, *skandha-, and *ayatanapratilabha. For a different interpretation of these 
three varieties of acquisition, see Watanabe (1936) 314 notes 99-101. See also YES 10 
p. 323c8ff., 84 p. 769a14ff. 

30 See SP 11 p. 415cI9ff.; MVB 172 p. 865b9ff. passim, 176 p. 883al0ff. 
31 BN 19.1.1 Atthi:sutta 2: 256; SA 19 no. 508 p. 135b8. See also Schmithausen's 

extensive discussion of the term, Schmithausen (1987a) 552ff. note 1477. 
32 SN 12.1.2 Vibhangasutta 2: 3. 
33 SA 12 no. 298 p. 85b12; Arthaviniscayasiitra, Samtati (1971) 12-13. The Niban

dhana (Arthaviniscayasiitra, Samtati (1971) 149) on the Arthaviniscayasiitra explains 
the three varieties of acquisition of the aggregates, elements, and sense spheres as re
ferring to three aspects of one's mode of personal existence{atmabhava): that is, the 
stream of the aggregates, of the elements, and of the sense :spheres. 

34 Sanghabhadra suggests that homogeneous character (sabhagata) can also be 
known through yogic direct perception: see infra, translation NAS 12 p. 400b11. 
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Chapter 5 

Possession and Non-possession 

5.1 Definitions of Possession and Non-pos-. 
seSSIon 

In early Buddhist sutras, the term 'possession' (prapti) is not used with 
the technical meaning that it acquires in later Abhidharma texts. Instead, 
it refers to the simple act of attaining or acquiring: as, for example, to 
attain qualities or religious fruits through the practice of the path; or to 
attain a particular meditative state. 1 The sense of continued possession or 
non-possession is conveyed by the terms 'accompaniment' (samanvagama) 
or 'non-accompaniment' (asamanvagama), which are used primarily with 
regard to virtuous or unvirtuous qualities. 2 

Evidence for a distinction in the usage of the terms prapti and sam
anvagama is found in early Abhidharma texts. For example, the Dharma
skandha and Prakarary,apada use prapti in their lists of dissociated forces, 
while the * Abhidharmamrtarasasastra uses samanvagama. 3 The Vijnana
kaya impliesaciistinction betweenprapti and samanvagama.inits.frequent 
references to the attainment (prapti) or discarding (tyaga) of one's ac
companiment (samanvagama) or non-accompaniment (asamanvagama) of 
certain varieties of thought. 4 Finally, the *Mahavibha$a also appears to 
recognize a distinction in usage between prapti and samanvagama. It uses 
samanvagama in lengthy descriptions of qualities characterizing either vari
ous types of sentient beings or various states of praxis, particularly in refer
ence to qualities that can be said to be present before one (sammukhrbhava). 
These factors "present before one" of which one has accompaniment may 
or may not be in "present operation" (samudacara); thus, one can have ac
companiment of a given quality that is latent, whose future arising is only 
a possibility. 5 The term prapti, by contrast, is reserved either for discus-
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sions of the possession or the acquisition of religious fruits (*phalaprapti, 
*phalapratilabha) through the noble path or for explicit references to the 
dissociated force, possession. 6 The sidra passages cited in the * M ahavibha$a 
to support the technical sense of possession as a dissociated force employ 
the terms 'acquisition' (pratilambha) or 'accompaniment' (samanvagama), 
and not 'possession' (prapti):7 Indeed, the choice ofthe term prapti for the 
new technical sense of possession in Abhidharma texts as a dissociated force 
would appear to be, at least in part, a function of its infrequent use in the 
sutras. Abhidharma elaborations of possession would, thereby, be relatively 
free of the need to reconcile potential conflicts in the use of the term prapti 
with the authoritative sutras. It is then also not surprising to find both 
the senses of acquisition (pratilambha) and accompaniment (samanvagama) 
subsumed within the developed Abhidharma theory of possession (prapti) 
as a force dissociated from thought. 

Among the early Sarvastivadin Abhidharma texts, only the Prakarar;,a
pada includes an explicit definition of possession (prapti) as a dissociated 
force: that is, as the simple possession or attainment of factors. 8 The 
* if ryavasumitrabodhisattvasangrtisastra presents and criticizes a variety of 
definitions of accompaniment as production, as non-cessation, as physical 
acquisition, as the non-discarding of factors, or as simultaneous or con
tinued acquisition. It begins its discussion of accompaniment by rejecting 
the suggestion that one cannot have accompaniment of any factor, since 
all factors are void; this position, it claims, would contradict the scrip
tural passages that refer to accompaniment by virtuous factors. Thereby, 
the * if ryavasumitrabodhisattvasangrtisastra indicates its own acceptance of 
accompaniment. 9 Other early Abhidharma exegetical treatises contain cur
sory definitions of possessIon, but do not clearly discriminate possession, 
accompaniment, and acquisition. For example, the * Abhidharmamrtarasa
sastra identifies possession as that "dissociated force acquired simultane
ously when one acquires a given factor." 10 In DharmasrI's *Abhidharmahr
daya, possession (prapti) means "to be accompanied by factors and not to 
discard them," and in both Upasanta's * Abhidharmahrdaya and the *Sam
yuktabhidharmahrdayasastra, possession and accompaniment are given the 
same meaning: that is, "to acquire factors." 11 

Systematic definitions of possession and non-possession begin with the 
*MahavibM$a. Referring to the Prajnaptisastra, it explicitly identifies pos
session, acquisition, and accompaniment with one another: 

What is possession? It is acquisition and accompaniment. What 
is acquisition? It is possession and accompaniment. What is 
accompaniment? It is acquisition and possession. Although the 
sounds of the words are distinguished, the meanings are not 
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different. 12 

Later Abhidharma treatises, including the Abhidharmakosabhti$ya and the 
*Nytiyiinustira, accept this identification and maintain that possession is a 
general category that subsumes both the specific aspects of acquisition and 
accompaniment. 

Although possession, acquisition, and accompaniment are identified in 
later Abhidharma texts, the residual influence of an earlier distinction be
tween acquisition and accompaniment is suggested by a transitional pas
sage in the *Mahtivibhti$ti that illustrates the relative complexity of the 
new theory of possession. This passage claims that even though possession 
(*prtipti) or acquisition (*pratiltibha) and accompaniment (samanvtigama) 
do not differ in nature, they are, nevertheless, distinguished.13 Seven theo
ries concerning the character of this distinction are offered: (1) the distinc
tion is merely one of different names; (2) attainment of what has not yet 
been attained is acquisition or possession and attainment of what has al
ready been attained is accompaniment; (3) initial attainment is acquisition 
or possession and subsequent repeated attainment is accompaniment; (4) 
accompaniment of that toward which one had not yet had accompaniment is 
acquisition or possession and accompaniment of that toward which one has 
already had accompaniment is accompaniment; (5) the connection with that 
to which one has not previously been connected (*pratibaddha) is acquisi
tion or possession and the connection with that to which one has previously 
been connected is accompaniment; (6) initial attainment is acquisition or 
possession and the not severing of what has already been attained is ac
companiment; and (7) initial acquisition is acquisition or possession and the 
non-loss of what has already been possessed is accompaniment. Whereas 
the first of these seven theories claims that the distinction is merely termino
logical, the remaining six suggest more substantive differences, which reflect 
two alternative interpretative models. The first model distinguishes acqui
sitionor possession from accompaniment in terms .Qfstagescor moments"in 
the temporal process of a given instance of possession: for example, the 
initial attaining of a factor is acquisition and its possession for the second 
and subsequent moments is accompaniment. The second model locates this 
distinction in the status of a particular factor vis-a.-vis one's prior attain
ment or accompaniment of it: for example, a factor never before possessed 
is, when first attained, acquired; if it is attained thereafter, that repeated 
attainment is accompaniment. The commentators suggest that these two 
models are most clearly represented by the seventh and second theories, 
which then form the basis of the interpretations adopted, respectively, by 
the Abhidharmakosabhti$ya and the *Nytiytinustira. 14 

The interpretations offered by Vasubandhu and Sanghabhadra ofthe op-
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eration of possession and non~possession illustrate the extent of the termi
nological specificity and the doctrinal complexity characteristic of virtually 
all Abhidharma investigation and hence merit consideration as examples 
of later Abhidharma exegetical methods. Vasubandhu's interpretation in 
the Abhidharmakosabhii$ya follows that of the Abhidharmiivatiirasiistra and 
presumes a distinction between acquisition and accompaniment based upon 
moments in the stream of one instance of possession: 

Possession is of two types: (1) acquisition of that which has 
not [yet] been attained or of that which has been lost; and (2) 
accompaniment of that which has [already] been acquired. It is 
established that non-possession is the opposite.1s 

Possession is used here with regard to the first moment in which a factor 
is attained; accompaniment refers to one's state of being endowed with 
that factor, or being endowed with the acquisition of that factor, in the 
second and subsequent moments until it is discarded. Even if a factor of 
a particular class has been attained previously, acquisition is again used 
to describe the first moment of the reattainment of another factor of that 
class, and accompaniment describes its continued possession in subsequent 
moments. 16 Thus, according to the interpretation of the Abhidharmakosa
bhii$ya, whether a factor has or has not been previously attained is irrel
evant to the application of the terms 'acquisition' and accompaniment' to 
its possession. Instead, acquisition and accompaniment refer to two con
secutive stages, or moments, in the process of possessing a factor, which 
would be repeated each time a factor is attained. 

Vasubandhu's interpretation of the operation of non-possession is less 
clear. As noted in the previous quotation, he states only that non-possession 
is the opposite (viparyaya) of possession, but does not specify the various 
analogous stages in the process of non-possession. Like possession, non
possession should include two varieties-that is, non-acquisition (aprati
lambha) and non-accompaniment (asamanviigama)-but to what stages do 
these two terms refer? Yasomitra gives two interpretations: 

Non-possession is oftwo types: (1) non-acquisition of that which 
has not yet been attained; and (2) non-accompaniment of that 
which has been attained and lost. Or, (1) the first [moment] 
of non-possession of that which has not been attained or has 
been lost is non-acquisition, (2) while the non-possession of that 
which has not been acquired or has been lost in the second and 
subsequent moments is non-accompaniment. 17 

According to the first interpretation, the non-possession of any factor not 
yet attained (such as any noble factor by an ordinary person) is referred to 
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as non-acquisition. Non-accompaniment designates the non-possession of 
any factor that has, at some point, been attained and yet has been lost. The 
second interpretation relies upon distinctions in the sequence of moments 
within a given instance of non-possession: namely, the non-possession of 
any factor, whether it has been attained previously or not, would be non
acquisition in the first moment and non-accompaniment in the second and 
subsequent moments. 18 Though Vasubandhu does 'not specify the exact 
sense in which non-possession is the "opposite of possession," the second 
interpretation offered by Yasomitra better conforms to his definition of 
possession. 

YaSomitra's first interpretation of non-possession resembles Sanghabha
dra's model of the operation of both possession and non-possession, which is 
based not upon a distinction of stages or moments in the temporal process 
of a given instance of possession, but rather upon the second model: that of 
the status of a particular factor vis-a.-vis its prior attainment.19 If a factor 
has never been attained, its non-possession is referred to as non-acquisition 
and its initial attainment is acquisition. When a factor is attained and lost, 
the resulting non-possession is referred to as non-accompaniment. How
ever, when a factor that has been attained previously is reattained, its 
reattainment is not referred to as acquisition, but rather as accompani
ment. Similarly, when that factor is lost for a second or subsequent time, its 
non-possession is henceforth non-accompaniment. Thus, for Sanghabhadra, 
non-acquisition is applied only to factors that have never been attained, and 
acquisition, to factors that are attained for the first time. All subsequent 
possessions and non-possessions of a factor once attained should be referred 
to as accompaniment and non-accompaniment. 

Unfortunately, the arbiter of the *Mahiivibhii$ii does not choose one of 
the seven interpretations offered of the distinction between possession or ac
quisition and accompaniment, and neither Vasubandhu nor Sanghabhadra 
explains the reasons for their support of different interpretations. Never
theless, there is a clear difference in per.spective indicated by these two 
interpretations. Vasubandhu views the distinction between acquisition and 
accompaniment or between non-acquisition and non-accompaniment from 
the perspective of the temporal distinction between the first moment in 
one's relationship of possession to a given factor and all subsequent mo
ments within that particular instance, or event, of possession of that factor. 
The first moment in the stream of one's relationship of possession, that is, 
when a factor is on the point of arising, is referred to as acquisition. When 
a factor has been attained, one's relationship of possession in the stream of 
subsequent moments is referred to as accompaniment. As Fa-pao notes: 

When the initial possession [of a factor] is just on the point of 
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arising, it is not referred to as accompaniment because the ac
companiment [ofthat factor] within the body has not [yet] been 
attained. When the initial non-possession is just on the point of 
arising, it is not referred to as non-accompaniment because one 
[still] has the accompaniment of that factor within one's body.20 

By contrast, Sarighabhadra, does not view the distinction between acqui
sition and accompaniment in terms of a single event of possession of a 
particular factor and the temporal distinctions that one might draw within 
the stream of moments constituting that event of possession. Instead, he 
adopts the perspective of a given factor or class of factors: that is, from 
the perspective of whether or not a given class of factors had at any point 
previously been attained within a given life-stream (samtana). 

These different perspectives adopted by Vasubandhu and Sarighabhadra 
also reflect a fundamental difference in their ontological models and theoret
ical emphases. For Vasubandhu, who rejects the existence of a given factor 
throughout the three time periods, it would be impossible to use a given 
factor as the basis from which to distinguish its initial acquisition from sub
sequent reacquisitions. Since the existence of a given factor is constituted 
only by its activity in the present moment, one cannot speak strictly of 
its acquisition on a prior occasion. Therefore, Vasubandhu emphasizes the 
perspective of the relationship between a factor and the life-stream said to 
possess it in each instance of possession. Further, by implying a distinction 
between the first and the second and subsequent moments in the posses
sion of a given factor, Vasubandhu's interpretation also de-emphasizes the 
strictly momentary character of each impermanent factor; the emphasis is 
instead on the stream of each individual instance of possession. 

By contrast, since Sarighabhadra maintains the existence of factors 
throughout the three time periods, he can meaningfully distinguish the 
event of a given factor's initial acquisition from subsequent reacquisitions, 
which would then be referred to as accompaniment. The emphasis is on the 
factor or, strictly speaking, the class of factors that serve as the substratum 
or locus for each repeated instance of possession. The initial possession of 
a given factor representing a class of factors is then, as acquisition, distin
guished from all subsequent possessions of instances of that class, posses
sions which are then referred to as accompaniment. When a given instance 
of a class of factors arises for the first time within the life-stream, it is con
nected to that life-stream through acquisition. In the very next moment, if 
another instance of that class of factors arises, it is said to be connected to 
the life-stream through accompaniment. If another instance of that class of 
factors arises once again even after an interruption, that reacquired factor 
would also be said to be connected to the life-stream through accompani-
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ment. 
Sanghabhadra's interpretation, with its acceptance of the existence of 

factors in the three time periods and its use of accompaniment to refer to 
reacquisition, might be less compatible with a common sense view than 
that of Vasubandhu, but it is more consistent with an ontological model 
that emphasizes a factor's intrinsic nature as well as a rigorous interpreta
tion of momentariness. In ordinary parlance, possession would describe a 
factor's continued connection to a life-stream, and if that factor arose after 
an interruption, it would be interpreted as another new event of acquisi
tion. For Sanghabhadra, however, the apparent, continued connection of a 
factor to a life-stream, which would enable one to speak of a first moment 
and subsequent moments of possession, must be seen as a succession of 
distinct arisings of factors representing a particular class, all of which are 
characterized by a particular intrinsic nature. The first instance of a factor 
representing a particular class is unique; it alone should be referred to as 
acquisition. The arising of instances of that class of factors in the second 
and subsequent moments is analogous to the arising of an instance of that 
class after an extended interruption; both should then be referred to as 
accompaniment. In this way, Sanghabhadra's interpretation preserves the 
identity of intrinsic nature among all arisings of a given class of factors as 
well as the strictly momentary character of each factor's activity. 

5.2 FUnction of Possession and Non-posses-. 
Sion 

Why then was it necessary for the Sarvastivadins to posit possession and 
non-possession as separately existing factors? It would seem that the fact 
of possession, or the relationship of connection to an appurtenance, is an 
ordinary event in need of no further justification or explanation. However; 
given the fundamental Buddhist assumption that experience, properly un
derstood, consists merely of a number of discrete factors, not unified by 
any central force or "possessing self," our common sense notions of connec
tion, or "belonging to oneself," must be modified. With the development 
of Sarvastivadin ontology, wherein all factors that constitute experience 
are separately existing, discrete, and radically momentary, accounting for 
the experience of connection presents a daunting challenge. Indeed, any 
connection between these separately existing factors would seem to be a 
logical impossibility. How can the apparent continuity of experience be 
explained? In what sense can qualities be said to characterize, or events 
be said to occur with~n the locus of a given sentient being? And, how is 
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the "locus of one sentient being" determined; why do separately existing 
factors arising in the experience of one sentient being not capriciously arise 
in the experience of another? 

In early Buddhism, the solution to these problems was found in the prin
ciple of conditioning, expressed through the model of dependent origination 
(pratrtyasamutpiida). All aspects or factors constituting one's experience 
are understood to be connected through a relation of mutually dependent 
production: the continuity of the conditioning effect of these factors-that 
is, the necessary connection between certain factors as causes and their 
subsequent effects-provides both the basis for "individual" continuity and 
the possibility of dynamic change. In Sarvastivadin Abhidharma theory, 
these various causal connections are analyzed in detail yielding a complex 
structure, which is described in terms of intricate interrelationships among 
six causes, four conditions, and five effects. 21 

The isolation of possession and non-possession as discrete factors in 
Sarvastivadin theory can be understood as, at least in part, a response to 
the same problem of accounting for the experienced connection or coher
ence among all factors constituting the experience of one sentient being, 
or, in Buddhist terminology, within one life-~tream (samtiina). That this 
function of connection w:as central to the activ.ityof possession and non
possession is suggested by the fact that possession and non-possession are 
applied, among conditioned factors, only to those factors that arise in the 
experience of sentient beings; they, thereby, serve to delimit the experience 
of each sentient being from that of other sentient beings as well as from 
insentient matter. 22 For example, one person's experience of anger or joy 
belongs only to that person; the outward signs of those feelings may be 
obvious to others, or may exert an indirect effect upon others, but the feel
ings themselves belong only to the person experiencing them. Similarly, 
the actions (karman) of one person can produce their effects only within 
the life-stream to which they are connected through a stream of posses
sions: that is, within that life-stream in which the action was originally 
performed. Possession itself, as a separately existent factor, must· also be 
connected to the life-stream through some variety of possession. .Indeed, 
the later Sarvastivada-Vaibha~ikas propose a secondary "possession of pos
session" (priiptipriipti) that functions to possess the original possession. 23 

Though this would appear to incur the fault of infinite regress, the original 
possession and the secondary possession of possession function reciprocally; 
the original possession possesses both the factor and the secondary posses
sion of possession, and the secondary possession of possession, in turn, 
possesses the original possession. 

Thus, through possession, the range of factors constituting sentient be
ings as a whole can be distinguished from those occurring in the realm of 
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insentient matter, and the locus of experience of each sentient being can be 
clearly distinguished from that of other sentient beings. However, it could 
be argued that the principles of conditioning and action are sufficient to 
explain coherence within the experience of one sentient being and distinc
tions among sentient beings. These principles could also account for the 
distinctions between the factors included among those constituting sentient 
beings and those included among factors not constituting sentient beings. 
Conditioning and action would thus render any further theory of possession 
and non-possession superfluous. Therefore, to fully understand the func
tion of possession and non-possession, one must turn to an examination 
both of the general ontological perspective that necessitated them and of 
their emergence as discrete factors in the context of specific Abhidharma 
doctrines. 

Ontological Perspective Underlying Possession and Non
posseSSIOn 

The constituent factors into which experience had been traditionally an
alyzed are understood by the Sarvastivada-Vaibha~ika school to exist as 
real entities (dravya) in the three time periods of past, present, and fu
ture. As real entities, these factors are. said .to. exist defined by intrin
sic nature (svabhiiva), characterized by a particular inherent characteristic 
(svalakqary,a). However, given an appropriate assemblage of causes and 
conditions, these existent factors manifest a particular momentary activity 
(kiiritra). It is then the arising and passing away of this activity that defines 
the present moment and determines the factor's impermanence. Given this 
Sarvastivada-Vaibh~ika ontological model, possession and non-possession 
do not function as conditions for the arising or passing away of a factor's 
activity,24 but rather account for the connection of a particular factor to a 
given life-stream. 

The need to posit possession and non-possession is especially evident 
in the case of one's relationship to the unconditioned factors: cessation 
resulting from consideration (pratisamkhyiinirodha), and cessation not re
sulting from consideration (apratisamkhyiinirodha).25 As unconditioned fac
tors, these two cessations have no conditioned activity and thus cannot be 
said to arise in the present dependent upon an assemblage of ca1:lses··and 
conditions. Nevertheless, these two factors can be said to characterize or 
not characterize a given life-stream, but only insofar as they are connected 
to a life-stream through possession or disconnected from it through non
possession. Since possession and non-possession are themselves conditioned 
factors, their activities arise or pass away in dependence upon specific causes 

~ ~ 

-'-~- .. 



- -:.;:~ 

88 5. Possession and Non-possession 

and conditions. Accordingly, when the possession of an unconditioned fac
tor arises within the life-stream of a sentient being, that unconditioned 
factor is said to apply to that life-stream; conversely, when non-possession 
arises, one's connection to that unconditioned factor ceases. Therefore, 
through religious praxis, one can be said to have attained the cessation of 
a particular defilement when one conditions the arising of the possession 
of the cessation of that particular defilement; it is this cessation that-- is 
equated with nirvii'f}a. 

Emergence of Possession and Non-possession as Dis
crete Factors 

It is impossible to determine the first text or school to recognize possession 
(priipti) as a separately existing discrete factor in its technical sense as a 
force dissociated from thought. The K athiivatthu refers to the position of 
those who view possession (patti) as unconditioned and who consider this 
unconditioned possession as a discrete factor that functions not only with 
regard to meditative states and fruits of praxis but also with regard to 
mundane objects. 26 

Early Sarvastivadin Abhidharma treatises use priipti almost exclusively 
in reference to the possession of virtuous and noble factors. The pres
ence of certain types of possession within a life-stream functions as the 
criterion by which one's status at a given level of attainment in religious 
praxis is determined and distinguished from prior stages: specifically, the 
possession of certain noble factors distinguishes one's status as a noble 
one from one's prior status as an ordinary person. Accordingly, both the 
* Abhidharmahrdaya and * Abhidharmiimrtarasasiistra recognize one's sta
tus as an ordinary person to be determined by a discrete factor: namely, the 
nature of an ordinary person (prthagjanatva).27 Significantly, these texts do 
not also acknowledge the existence of a discrete factor of "non-possession," 
the factor with which this "nature of an ordinary person" is identified in 
later Sarvastivada-Vaibha~ika lists. In the Vibhii$ii compendia, the nature 
of an ordinary person is explained by reference to non-possession (apriipti) 
or, more often, non-accompaniment (asamanviigama)J but both the na
ture of an ordinary person and non-accompaniment are considered distinct 
forces dissociated from thought. 28 The *Tattvasiddhisiistra defines posses
sion either as sentient accompaniment of the five aggregates in the present 
or as sentient accompaniment of past virtuous or unvirtuous action that 
has not yet produced its effect. However, it asserts explicitly that there ex
ists no discrete dissociated factor of possession or non-possession.29 In the 
AbhidharmiivatiirasiistraJ non-possession replaces the nature of an ordinary 
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person in the list of dissociated factors and, therefore, acquires a more ab
stract and generalized meaning. Nevertheless, in this and later Abhidharma 
treatises, much attention is still given to the function of non-possession as 
defining the distinctive character of the ordinary person. 30 

These early Abhidharma texts suggest an original connection between 
possession or non-possession and matters of religious praxis; possession 
and accompaniment are explained in relation to the noble fruits and vir
tuous or unvirtuous qualities, and non-possession functions to define the 
nature of the ordinary person, or one not yet practicing the noble path. 
Throughout later Sarvastivadin Abhidharma treatments of possession and 
non-possession, their scope was extended to include virtually all aspects of 
sentient experience. Nevertheless, in later Abhidharma accounts, evidence 
for the original function of possession and non-possession, as limited to 
matters of religious praxis, is preserved in descriptions of their activities 
and in arguments for their existence as real entities. The *Mahiivibhii$ii, 
in its attempts to defend the discrete existence of accompaniment as a real 
entity, first cites several sutra passages as scriptural authorities and then 
offers two reasoned arguments: first, accompaniment clearly demarcates 
ordinary persons from noble ones; and second, accompaniment provides 
the mechanism by which defilements can be abandoned. 31 The first argu
ment is central to the definition of the hierarchy of religious attainments 
and continues to be a pivotal topic in all subsequent discussions. of pos
session and, more importantly, non-possession. Indeed, the focus of later 
Sarvastivada-Vaibha~ika treatments of non-possession is that special vari
ety of the non-possession of noble factors that constitutes the nature of 
an ordinary person. 32 The second argument, concerning the abandonment 
of defilements, is peculiar to the Sarvastivadin ontology and indicates the 
continuing key role of possession and non-possession within the program of 
religious praxis. 33 

Function of Possession and Non-possession in the Aban
donment of Defilements 

It is in this Sarvastivada-Vaibha~ika model for the abandonment of defile
ments that the need for the mechanism of possession and non-possession as 
factors that are dissociated from thought becomes clear. Defilements, like 
all factors, exist as real entities in the three time periods but manifest their 
activity of defiling only in the present. Each defilement is said to arise in 
the present in relation to a particular object-support through certain causes 
and conditions and to be connected to a given life-stream by a simultane
ously arising possession. Even when the present activity of that defilement 
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and its possession cease and become past, they both continue to be con
nected to that life-stream through subsequent present possessions that arise 
successively dependent upon that original possession. These successive pos
sessions form a stream of effects of uniform outflow (ni~yandaphala) that 
not only connects a life-stream to that past defilement but also serves as 
a cause for the arising of the possession of future defilements. Within the 
life-stream of each individual, these streams of possession connecting one 
to past defilements continue regardless of whether or not defilements are 
presently active; the streams can only be interrupted or terminated through 
religious praxis. 

Since defilements exist as real entities in all time periods, they cannot 
be abandoned in the sense that they are destroyed. Instead, abandon
ment must have the sense of separation: that is to say, one severs a de
filement's possession and thereby terminates the connection between that 
defilement and one's own life-stream. This severance process is described 
in the *Mahiivibhii~ii: 

The noble path does not produce the abandonment of various 
defilements like a knife cutting a plant or a stone grinding in
cense. Rather, when the noble path is present, it causes the 
possession (priipti) of the accompaniment (samanviigama) of 
those defilements to cease and also causes the possession of the 
non-accompaniment (asamanviigama) of those defilements to 
arise. At such a time, it is said that defilements have been 
abandoned. 34 

In other passages, the phrases 'the possession of the accompaniment' and 
'the possession of the non-accompaniment' are replaced, respectively, with 
'the possession of connection' (samyogapriipti) and 'the possession of dis
connection' (visamyogapriipti).35 Thus, there are two steps in the procedure 
by which every defilement is said to be abandoned: first, there is cessation 
of the "possession of connection" to a particular defilement, or there occurs 
the non-possession of the possession of that defilement; and second, there 
is the arising of the "possession of disconnection" from that defilement, or 
there occurs the possession of the non-possession of that defilement. The 
first step serves as the cause for the arising of the second; the respective 
activities of these two steps are compared to that of throwing out a thief 
and closing the door or catching an insect in a jar and plugging the jar's 
mouth. 36 The second and final step of disconnection (visamyogapriipti) cor
responds to cessation resulting from consideration (pratisamkhyiinirodha), 
which, for the Sarvastivadins, is equated with nirviir:w. 37 

This severance of a defilement's possession and the possession of "dis
connection" from that defilement occur as a result of the cultivation of 
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religious praxis through which one gives rise to counteragents (pratipak$a) 
that obstruct specific defilements, or rather the possession of specific de
filements. The uniform outflow of the successive possessions of past and 
present defilements that condition the arising of future defilements is inter
rupted through the present operation of yet other possessions: namely, the 
possessions of specific counter agents (pratipak$a). Though the defilement 
continues to exist as a discrete factor, its connection to a given life-stream 
is obstructed by its counteragent. The arising of still other defilements is 
also prevented through the present operation of subsequent counteragents 
that are produced as effects of uniform outflow from prior counter agents. 
In this way, one progresses through the path of religious praxis and aban
dons defilements through a sequential process of severing the possession of 
and giving rise to the possession of the disconnection from each discrete 
defilement; that is to say, one replaces these streams of defilements with 
corresponding streams of counter agents that function to prevent the arising 
of future defilements. Thus, there are as many disconnections, cessations, 
or nirvary,as as there are defilements, or categories of defilements, to be 
abandoned. 38 

This complex Sarvastivada-Vaibha~ika theory of an indirect connection 
to, and severance of, defilements through various stages of possession and 
non-possession was necessitated by their ontological and doctrinal premises. 
First, as has been noted, defilements, as real entities, exist in the three time 
periods and cannot be destroyed; one can only abandon defilements by sev
ering one's connection to them. Possession and non-possession then serve as 
mediators in this indirect process of connection and severance. Second, de
filements themselves are held by the Sarvastivada-Vaibha~ikas to be factors 
associated with thought (samprayukta) and can never be transformed into 
factors that are dissociated (viprayukta).39 The counteragent that obstructs 
a given defilement is also considered to be a factor associated with thought. 
The Sarvastivada-Vaibha~ika model of psychological functioning demands 
that all factors that arise simultaneously associated with one moment of 
thought must be of the same moral quality; therefore, a counteragent can
not arise in the same moment as the particular defilement it opposes. As 
a result, a given counter agent cannot obstruct its corresponding defilement 
directly. How, then, can defilements ever be abandoned? Possession and 
non-possession provide the solution. As factors dissociated from thought, 
possessions or non-possessions of factors of differing moral qualities can 
arise simultaneously in one moment of thought. The possession of a partic
ular defilement can arise in the same moment as the counter agent to that 
defilement, or, strictly speaking, in the same moment as the possession of 
that counteragent. In this way, the uniform outflow of successive posses
sions of past and present defilements can be interrupted and the arising 
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of future defilements can be obstructed through the presence of yet other 
possessions, specifically, the possessions of the counter agents (pratipak$a) 
to those defilements. Thus, given the Sarvastivada-Vaibha~ika ontological 
premises and their model of psychological functioning, the abandonment of 
defilements is possible only through the mediation of successLve possessions 
and non-possessions, all of which are dissociated from thought. 

Function of Possession and Non-possession in the Ordi
nary Operation of Thought 

Possession is required not only to explain the specific case of the aban
donment of defilements but also to account for the ordinary operation of 
thought and the causal effectiveness of action. The Sarvastivada-Vaibha~ika 
model of psychological functioning dictates that in each moment thought 
arises associated with a number of thought concomitants. Each moment of 
thought acts as the homogeneous cause (sabhagahetu) and the contiguous 
condition (samanantarapratyaya) in the arising of thought and thought con
comitants in a subsequent moment. However, both the homogeneous cause 
and contiguous condition act as conditions in the production of factors only 
of a similar quality.40 A problem then arises in explaining the ordinary ex
perience of a succession of moments of thought of differing quality or the 
arising of thought concomitants in connection with factors of a different 
quality. Since moments of thought can be virtuous, unvirtuous, or indeter
minate in moral quality, how can a moment of thought of one moral quality 
function as the cause or condition for the arising of a succeeding moment of 
a differing moral quality? For example, if an unvirtuous moment of thought 
arises immediately after a virtuous moment of thought, how can its cause 
or condition, which must also be unvirtuous, be found in the preceding 
virtuous moment of thought? Further, how could an ordinary person, in 
whom a virtuous moment of thought arises, or a noble one, in whom an 
unvirtuous moment of thought arises, be considered in that very moment, 
respectively, ordinary or noble?41 

These difficulties in the ordinary operation of thought can also be re
solved through the mediation of possession. According to Sarvastivada
Vaibha~ika theory, each thought concomitant, whether virtuous, unvirtu
ous, or indeterminate in moral quality, is connected to the life-stream by a 
possession of like moral quality. However, since possession is a factor disso
ciated from thought, the possession of an unvirtuous factor can arise within 
the life-stream simultaneously with a virtuous moment of thought; virtuous 
and unvirtuous factors may thus be said to coexist in relation to the same 
life-stream within the same moment even though they are contradictory in 
moral quality. Even though possession does not function as the cause for 
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the arising of a given factor, it determines the relationship of a factor to a 
life-stream. It connects that life-stream to present factors of a given moral 
quality as well as to past factors of similar or differing moral quality. Since 
these past factors exist as real entities, they can serve as the cause for the 
arising of a subsequent factor of similar moral quality. If other conditions 
for the arising of a factor are present, possession then determines that it will 
arise within the life-stream of a given sentient being. Thus, factors of any 
moral quality have the potential of arising in connection with a particular 
life-stream until their stream of possessions is interrupted. 

5.3 Theory of Seeds 

For anyone accepting the Buddhist model of analytical impermanence or, 
in its extreme form, momentariness, both the apparent continuity of experi
ence and causal relations, whether remote or immediate, pose critical prob
lems demanding explanation. No constant unchanging substratum provides 
an underlying unity or linkage among the discrete factors constituting the 
experience of one sentient being and distinguishing one life-stream from an
other. Therefore, another mechanism is required to account for the causal 
efficacy evident in the abandonment of defilements and in the dynamics of 
ordinary mental functioning. 

The theory of possession, which is consistent with the ontological and 
psychological premises of the Sarvastivada-Vaibhfu;lika school, represents 
only one such mechanism. If, as the Sarvastivada-Vaibha~ikas claim, fac
tors exist as real entities characterized by intrinsic nature in the three time 
periods, momentariness refers only to the transitory character of a factor's 
activity, specifically, to the arising and passing away of a factor's activity 
that defines the limits of each present moment. Even though a factor's ac
tivity passes away and the factor is thereby said to become past, the factor 
continues to exist and can still be said to have the capability of acting as 
a cause in the production of presently arising factors. Among the infinite 
number of factors whose impermanent activities constitute the total array 
of sentient and insentient phenomena, those that occur within the streams 
of sentient beings arise together with a separate factor, possession. When 
the present factor and its possession pass away, that possession serves as 
the homogeneous cause for the recurrent arising of subsequent possessions, 
which connect that past factor to the life-stream, enabling it to serve as the 
cause for the arising of subsequent factors. This possession serves several 
functions. First and foremost, it connects a factor to the particular life
stream in which it arises. Furthermore, possession distinguishes a factor 
from factors arising in the stream of othe; sentient bei~gs or from factors 
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characterizing insentient matter. Finally, the presence or absence of the 
possession of particular factors also serves to demarcate stages in the reli
gious development of a given sentient being. 

Vasubandhu, however, accepts a different ontological model. He de
nies the distinction between a factor's activity and its intrinsic nature and 
asserts that a factor's existence is itself constituted by its activity, which 
occurs only in the present. Therefore, he does not admit the existence of 
factors in the three time periods. For Vasubandhu the doctrine of momen
tariness refers to the transitoriness of the factor as a whole and implies that 
only the present moment exists. Causal interaction then becomes mean
ingful only as a relation between the present and its immediately preceding 
moment, and all present arising can be explained only through a stream of 
contiguous conditioning. As a result, Vasubandhu must reject any theory 
that assumes either causal efficacy on the part of past factors or the ever 
recurring possession of past factors. In this, he follows the position of the 
Dar~tantikas who deny the real existence of possession, or accompaniment, 
as discrete factors: 

If sentient beings are not separated from a factor, [that state] is 
referred to as accompaniment. [Accompaniment] does not exist 
as a real entity, but is only provisionally established by relative 
discrimination. As in the case of five fingers that come together 
to form a fist, since, when they separate, there is no fist, [the fist 
as such] does not actually exist. In the same way, when sentient 
beings are not separated from a factor, [that state] is referred 
to as accompaniment. When they are separated from [a factor, 
that state] is non-accompaniment; therefore, [accompaniment 
and non-accompaniment, as such,] do not exist as real entities.42 

Instead of relying upon a theory of possession, Vasubandhu appeals to 
the operation of cause and effect to resolve these difficulties in explaining 
the functioning of thought and religious praxis. He claims that the suc
cessive arising of moments of thought of differing quality as well as the 
arising and abandonment of defilements within a given life-stream can be 
explained simply through the direct influence of contiguous causes or con
ditions, thereby obviating the need for the indirect mediation of possession 
and non-possession. In the case of religious praxis, Vasubandhu, would ex
plain the difference between the status of an ordinary person and a noble 
one through a difference in corporeal basis (iiSrayavise$a), and not through 
the possession or non-possession of any specific factors. This "difference in 
corporeal basis" reflects the fact that one's corporeal basis has been trans
muted (iiSrayaJy, pariivrttaJy,): that is, from a state of not having abandoned 
to a state of having abandoned defilements.43 
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In explaining the abandonment of defilements that constitutes the trans
mutation of the corporeal basis, Vasubandhu adopts the theory of seeds, 
which he ascribes to the Sautrantikas.44 In Vasubandhu's interpretation,45 
seeds are defined as name and form: that is, the five aggregates that have 
the capability of producing an effect.. These seeds are not separately ex
isting factors, but rather are the very mental and material aggregates of 
which the life-stream consists. Their potential for development, or, in Va
subandhu's words, their power to produce (utpadanasakti), is then identified 
as their seed-state (brjabhava).46 Since this seed-state is a potentiality and 
not an actualized event manifesting definite qualities, seed-states of any 
moral quality can coexist in one life-stream. Like all conditioned factors, 
these aggregates and their potential capability as seed-states are momen
tary, and this potentiality is passed along through the contiguous condition
ing by which aggregates are produced in each successive moment. Thus, 
the actualization of a seed's potential at a later time is not the direct result 
of the original factor or action by which the stream of that seed-state was 
initially implanted. Rather, the later actualization is conditioned indirectly 
through the successive reproduction of the efficacy of the original action in 
each consecutive moment in the form of a seed-state. At a certain moment, 
when the appropriate causes and conditions coalesce, the seed's potential is 
actualized. That moment is referred to as the distinctive characteristic in 
the .. transformation of the life-:stream (sarhtati'Pari1J,iimavise~a).47 By means 
of this process of successive transmission and transformation through which 
a seed develops and sprouts, Vasubandhu attempts to explain the causal 
efficacy of action, all varieties of causation whether homogeneous, heteroge
neous, remote or immediate, and thereby all forms of apparent continuity 
within the life-stream. 48 

Sanghabhadra attempts to refute Vasubandhu's theory of seeds and by 
implication all such models that appeal to a form of latent potentiality, 
thereby proving by exclusion the necessity of possession.49 His arguments 
focus on two points. First, Sairghabhadra demarrdsthat·the'relatiorrship·be" 
tween the seed and the life-stream-specifically, a given moment of thought 
within the life-stream-be clearly defined: that is to say,the mental and 
material seeds that lie dormant within the life-stream must be either iden
tical to, or separate from, the mental and material factors constituting the 
life-stream at any given moment. Sanghabhadra contends that whether the 
seed is identical to, or separate from, the life-stream, a S1:lGE::ession of morally 
dissimilar moments of thought cannot be explained. To respond that seeds 
are merely provisional potentialities that are neither identical with, nor 
separate from, a given moment of thought is to divest these seeds of any 
real capability .. Second, since Vasubandhu does not recognize the existence 
of factors in the past or future, Sanghabhadra points out that causal inter-
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action, even between two contiguous moments, is impossible. For any given 
present moment, the previous moment is past and thus no longer exists; 
similarly, the succeeding moment, as future, does not yet exist. Since, for 
both the Sarvastivada-Vaibha~ikas and Vasubandhu, an entity that does 
not exist as a real entity cannot act as a cause, Sanghabhadra argues that 
Vasubandhu cannot defend causal interaction even between contiguous mo
ments unless factors are admitted to exist in all three time periods. Thus, 
Sanghabhadra concludes, Vasubandhu's theory of the contiguous transmis
sion of a seed's potential efficacy and its eventual manifestation as a dis
tinctive characteristic in the transformation of the life-stream is unfounded. 

The theories of possession and seeds represent only two of many mod
els used by various Buddhists schools to account for direct and indirect 
causal efficacy in the face of momentariness and the absence of a unify
ing substratum. Other models referred to and rejected by Sanghabhadra 
include subsidiary elements (*anudhiitu), traces (viisanii), capability (siim
arthya), non-disappearance (avipra'T,Lasa), and accumulation (upacaya).50 
The Sarvastivadin theory of unmanifest action (avijiiaptirupa) and the Vi
bhajyavadin, Mahasanghika, and Vatslputrlya theory of dissociated latent 
contaminants (anusaya) should also be understood as responses to the same 
demands. 51 These various models are used to explain a complex of experi
ences that would appear to demand continuity or some medium of trans
mission over time within the world of impermanent phenomena: that is, the 
succession of dissimilar moments of thought; the activity and abandonment 
of defilements; the efficacy of action; and memory or recollection. 

Though these different models share common purposes, their specific ac
tivities can often be distinguished by the context in which they are used. For 
example, the activities of seeds are clearly much wider in scope that those 
of possession. Their different activities are revealed in Sanghabhadra's re
sponse to Vasubandhu's assumption that possession, like seeds, must act 
as the cause of the production of factors. 52 Significantly, Sanghabhadra 
includes no reference to a generative function of possession and instead 
defines the function of possession simply as that of causing factors that 
are attained not to be lost and of constituting the object or marker of our 
knowledge of the fact that one entity belongs to another. The seed the
ory, however, has a much broader function within the interpretative models 
of Vasubandhu and the Dar~tantikas or Sautrantikas. The model of seeds 
is appealed to in all instances of general causal production: for example, 
the efficacy of past action; the retention and recollection of memories; the 
succession of dissimilar moments of thought; the arising of defilements af
ter an interval; and the abandonment of defilements. By contrast, the 
Sarvastivada-Vaibha~ikas use several other models in addition to posses
sion and non-possession to account for these phenomena: namely, the six 
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causes and four conditions; the general causal efficacy of all past factors; 
and unmanifest action (avijiiaptirupa). 53 

5.4 Temporal Discrimination 

Possession and non-possession, like all discrete factors (dharma), can be dis
criminated according to various perspectives: namely, time period; moral 
quality; location by region or by the realm to which they are connected; 
their relationship to the path-that is, their character as belonging to one in 
training, beyond training, or to one neither in training nor beyond training; 
and the manner in which they are to be abandoned. Among these various 
perspectives, discrimination according to the three time periods is peculiar 
to the Sarvastivada-Vaibhaf?ikas and gives particular insight into their onto
logical model. 54 In both Abhidharma treatises and their commentaries, the 
discrimination of varieties of possession and non-possession in accordance 
with temporal criteria indicates the complexity and, at times, confusion 
resulting from the application of Sarvastivadin ontological premises. 55 

In the case of the commentaries on the Abhidharmakosabha$ya, the con
fusion and disagreement on this issue of temporal varieties of possession and 
non-possession arise first from the ambiguity of the declaration that "fac
tors of the three time periods each have three varieties of possession." 56 
Does the term 'varieties' refer to the three time periods of past, present, or 
future or to the sequential stages of prior, simultaneous, and subsequent, 
distinguished relative to the factor possessed?57 The commentaries agree 
that here the three varieties refer to the three time periods: that is, a 
factor, whether past, present, or future, can be said, in principle, to have 
three varieties of possession that are past, present, or future. However, the 
specific varieties of possession that actually occur in relation to any given 
factor are then determined by whether or not that factor can be said to 
have prior, simultaneous, and subsequent possessien: that is, possession 
that arises prior to (agraja) the arising of that factor, simultaneously with 
it (sahaja), or subsequent to it (pascatkalaja).58 

The determination of the temporal character of a specific factor's pos
session is further complicated by the possibility that the two rubrics of 
time period and sequential stage do not necessarily correspond. Within 
the Sarvastivadindoctrinal system, the time periods oithe past,. present, 
and future are not separately existing entities that are defined by their own 
intrinsic nature or particular inherent characteristic, but rather are purely 
relative terms determined by the arising and passing away of a factor's ac
tivity. From the perspective of a given factor's activity, the determination 
of both the sequential stages and the time periods of another factor-such 
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as the original factor's own possession-would correspond: that factor's 
possession is past if it arose prior to that factor, present if it arises simul
taneously with it, and future if it will arise subsequent to it. However, the 
determination of the sequential stages and the time periods becomes more 
complicated if the perspective is shifted from that of the factor's activity 
to that of an observer. From the perspective of an observer, a particular 
past factor may have possession that is prior to, simultaneous with, or sub
sequent to it, all three of which would be determined past-that is, past 
with respect to the time period of the observer. 

Thus, the possession of any factor can be discriminated according to 
two temporal modes: one from the perspective of the arising of the activity 
of the possessed factor-the sequential stages of prior, simultaneous, or 
subsequent-and one from the perspective of an observer-the time periods 
of past, present, or future. For example, in the case of a factor that is past 
relative to a present observer, the past possession of that past factor, as 
noted above, can arise prior to it, simultaneously with it, or subsequent to it 
and still be determined past with respect to the time period of the observer. 
The present possession of that past factor arises in the actual present for 
the observer and consequently must arise subsequent to that past factor. 
Accordingly, the future possession of that past factor will arise in the future 
with respect to the time period of an observer and thus also subsequent to 
that past factor. In the case of a factor that is present relative to a present 
observer, the perspective of the factor and the observer would be the same: 
the factor's past possession is always prior to the arising of its activity, its 
present possession is simultaneous with the arising of its activity, and its 
future possession is subsequent to the arising of its activity. In the case of 
a factor that is future relative to a present observer, its past and present 
possession are always prior to that factor; however, the future possession 
of a future factor can be prior to, simultaneous with, or subsequent to it. 59 

The following chart represents the intersection of these two modes
sequential stages and time periods-of the temporal discrimination of a 
factor's possession:6o 

Factors Time Periods 
(Possession) 

Sequential Stages 
(Possession) 

-E Past Prior 
Past presen~Simultaneous 

Future Subsequent 
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8 Past Prior 
Present ----II--Present ----Simultaneous 

Future Subsequent 

.~ Past .~ Prior 
Future----+-Present~S~~ultaneous 

Future - Subsequent 
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The theory that each factor can, in principle, have three temporally 
discriminated varieties of possession was a necessary consequence of the 
Sarvastivada-Vaibha~ika ontological premise that factors exist as real enti
ties in the three time periods. For example, every conditioned factor that 
falls within the life-stream of a sentient being arises in the present together 
with its present possession and a secondary possession of that possession 
(praptipraptij that serves to connect that possession to the life-stream. 
When that factor passes away, its possession and the secondary possession 
of that possession, as discrete conditioned factors, also pass away; the factor 
as well as its original simultaneous possession and the secondary possession 
of possession all become past. In the next moment arise both the posses
sion of that past factor and of its original possession as well as the requisite 
secondary possessions of possession.61 Since that factor continues to exist 
as a real entity in the past, it continues to be connected to the life-stream 
through a stream of possessions until that stream is interrupted. U ncon
ditioned factors present a slightly different case. Though unconditioned 
factors do not arise themselves, they are, nonetheless, connected to a par
ticular life-stream through a possession that is itself a conditioned factor 
and, therefore, arises together with a secondary possession of that posses
sion. In subsequent moments, the unconditioned factor will continue to be 
connected to the life-stream through a stream of possessions. 62 

In describing the abstract possibilities of temporally discriminated va
rieties of possession, the *Mahavibha$a enumerates four types: (1) posses
sion that arises prior to a factor; (2) possession that arises subsequent to . 
a factor; (3) possession that arises simultaneously with a factor; and (4) 
possession that cannot be said to arise prior to, simultaneously with, or 
subs~quent to a factor. 63 Actually, however, certain factors are limited to 
certain types of possession that are prior, simultaneous, or subsequent, as 
dictated by the nature of their activity or by the conditions" under which 
they are attained. The *Mahavibha$a details these limitations with a list 
of six types of factors possessed: (1) factors that have only simultaneous 
possession; (2) factors that have only prior possession; (3) factors that have 
only simultaneous and subsequent possession; (4) factors that have prior 
an9- simultaneous possession; (5) factors tha! have all thr~e types of pos-
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session; and (6) factors whose possession cannot be said to be any of the 
three.64 In the case of any given factor, restrictions as to its capability of 
having prior, simultaneous, or subsequent possession thus determine the 
number of time periods to which its possession may belong.65 

Like possession, non-possession is discriminated according to the three 
time periods, but with one important qualification: the non-possession of 
a factor cannot arise simultaneously with that factor. If a factor is present, 
its possession is also present. Since possession and non-possession are, by 
nature, contradictory, they cannot be applied to one factor in the same 
moment. Therefore, present factors are necessarily without present non
possession. 66 The * M ahavibha~a thus lists in the abstract only three tem
pora11y discrimInated varieties of non-possession: (1) non-possession that 
arises prior to a factor; (2) non-possession that arises subsequent to a fac
tor; and (3) non-possession that cannot be said to arise either prior to 
or subsequent to a factor. It next details only three varieties of factors 
to which non-possession is applied: (1) factors that have only prior non
possession; (2) factors that can have prior and subsequent non-possession; 
and (3) factors whose non-possession cannot be said to be either prior or 
subsequent. 67 The intersection of these two modes of the temporal discrim
ination of a factor's non-possession is represented in the following chart: 68 

Factors Time Periods Sequential Stages 
Non-possession Non-possession 

~Past~ Prior 
Past~resen 

-Future Subsequent 

-[ 
Past Prior 

Present 
Future Subsequent 

-EPast ~ Prior 
Future Present 

Future· Subsequent 

Notes 

1 Kimura ([1937] 1968) 228. For the frequently used phrase 'attainment of what 
is not attained' (appattassa pattiya.· . . ), see SA 14 no. 348 p. 98a22, SN 12.22 Dutiya
dasabalasutta 2: 29; MN no. 118 Anapanasatisutta 3: 79ff. For studies of possession 
and non-possession, see Kato Hiromichi (1984); Kato Hiromichi (1985a); Kato Hiromichi 
(1985b). 

2 See MA 43 no. 168 p. 700c3ff., MN no. 120 Sa'likMrupapattisutta 3: 99ff. 
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3 For variant lists of dissociated factors, see supra, introductory commentary, 
"Conditioned Forces Dissociated from Thought," notes 18-20. Note that the Dhar
maskandha and Prakara1}apada include both prapti and three varieties of acquisition 
(*pratilabha) in their lists of dissociated forcesj the * Abhidharmamrtarasasastra substi
tutes samanvagama for prapti and includes the three varieties of acquisition. One might 
then assume that prapti in the lists of the Dharmaskandha and Prakara1}apada should 
be understood as having the meaning of "accompaniment." The brief definition of prapti 
included in the Prakara1}apada does not, however, permit a definitive conclusion in this 
regard. 

4 VK 15 p. 606aI3ff., passim. The Vijnanakaya devotes an entire chapter to the 
topic of accompaniment: VK 13 P. 593b7ff. . 

5 See infra, translation, NAS 12 p. 402alff. For the distinction between present 
operation (samudacara) and accompaniment (samanvagama), see MVB 52 p. 270b11ff., 
esp. 115 p. 599c22ff., 172 p. 865alOff. 

6 For samanvagama, see, for example, JP (1544) 7 p. 951aI7ff., (1543) 9 p. 812a28ff., 
MVB 93 p. 479a8ff.j JP (1544) 16 p. 1000b29ff., (1543) p. 878b6ff., MVB 156 p. 792b28. 
See also Nishi ([1933] 1975b) 462 note 8. Forprapti see, for example, JP (1544) 15 
p. 999aI7ff., MVB 155 p. 789a6ff. 

7 See Sakitrabe (1969a) 89-90j MVB 93 p. 479b4ff., 157 p. 796b20ff. 
8 PP (1541) 1 p. 628c13, (1542) 1 p. 694a19. In the Sa'/igftiparyaya (SP 18 

p. 442c28ff.), labha is defined as one of eight worldly factors (lokadharma); that is, 
as the possession, or the past, present, and future acquisition, of objects of the sense 
organs· and of various everyday items. Cf. Sa'/igftiparyaya, Stache-Rosen (1968) 192. 
This definition of labha would, however, contradict the later Abhidharma position that 
prapti operates only on those factors that arise in the life-stream of a sentient being. See 
infra, translation, NAS 12 p. 396c28ff. 

9 VSS 2 p. 734b28ff. 
10. AARS hsia p. 979c3ff. 
11 AHS-D 4 p. 831a4-5j AHS-U 6 p. 866a18-19j SAHS 9 p. 943b3-4. 
12 MVB 157 p. 797a18ff. 
13 MVB 162 p. 823a20ff. It is difficult to determine the correct equivalent of te 

as used in this passage. The *Mahiivibha/ia distinguishes ch'eng-chiu or accompani
ment from te, which Hsiian-tsang uses to translate a variety of terms, including both 
pratilabha, or pratilambha, and prapti. Given this ambiguity, it is impossible to deter
mine unequivocally that the referent of te here is prapti. The character, huo, which 
Hsiian-tsang also uses as a translation for pratilambha, appears in the seventh theory 
listed here and would lend support to prapti as the equivalent of teo However, the Abhid
hfJ;rmakosabhii/iya and *Nyayanusifira{AKB 2.36ar-b p. 6.2, 17ff. j infr.a).translationf NAB 
12 p. 396c23ff.) discuss the distinction between pratilambha and samanvagama using 
these theories and thereby lend support to pratilambha as the equivalent for te in this 
passage. 

14 See Kaido 4 p. 89a27ff.j Abhidharmakosabhii/iya, Saeki ([1886] 1978) 1: 178-
179. For a discussion of the various commentators' interpretations of the positions of 
Vasubandhu and Sanghabhadra, see Tan'e 4 p. 861b19ff. The intricacies of their po
sitions on possession and non-possession as they relate to Abhidharma temporal mod
els are explored with great sophistication and depth by Shlish5 7 p.157a9ff., andFu
jaku 3 p. 135al0ff. See also Yiian-yii 4 p. 243d17ff.j P'u-kuang 4 p. 85b17ff.j Fa-pao 4 
p. 535c25ff.j Shen-t'ai 4 p. 317c13ff.j Yiian-hui 4 p. 843a25ff. Unlike the other commenta
tors, Fa-pao (Fa-pao 4 p. 536blff.) attempts to make the interpretations of Vasubandhu 
and Sanghabhadra consistent: cf. ShilshO 7 p. 157b15ff.j Fujaku 3 p. 136a8ff. 

15 AKB 2.36b p. 62.17-18: dvividhii hi praptir apraptivihfnasya ca labhah pratilab
dhena ca samanvagamalJ,. viparyayad apraptir iti siddham. Cf. AAS hsia p. ·986bI2ff.j 
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Sakurabe (1975b) 162; cf. MVB 93 p. 480b8-9, which attributes to Vasumitra the view 
that accompaniment means "not to sever." 

16 SAKV p. 143.13ff. 
17 SAKV p. 143.34ff.: dvividha'priiptir apriiptapiirvii'T}-iim apratilambhal}-. priipta

vihfniiniim asamanviigama iti. atha vii 'pratilabdhasya vihfnasya cii 'dyiipriiptir aprati
lambhal}-. apratilabdhena vihfnena ca dvitryiidi$u k$arJe$v asamanviigama iti. Cf. P'u
kuang 4 p. 855b7ff.; Fa-pao 4 p. 536b7ff. 

18 ya.somitra does not examine the obvious difficulty of defining such a "first 
moment" in the non-possession of a factor that has never been attained. 

19 Cf. infra, translation, NAS 12 p. 396c26ff. 
20 Fa-pao 4 p. 536a21ff. Cf. Shilsho 7 p. 157b15ff. 
21 For discussions of the Sarvastivadin causal models, see MVB 16 p. 79a16ff.; 

AKB 2.49ff. p. 82.19ff.; NAS 15 p. 416b7ff. 
22 See AKB 2.23c p. 54.10:·"Only {a factor] included among those constituting 

sentient beings is produced [necessarily] together with possession, not other [factors]." 
priiptyii saha sattviikhyam evo 'tpadyate nii 'nyad.... Cf. SAKV p. 127.12-13: kim cit 
priiptyii saho 'tpadyate yat sattvasamkhyiitam. kimcin na yad asattvasamkhyiitam .. .. 
ya.somitra (SAKV p. 127.15-16) explains that "there is no possession of factors included 
among those not constituting sentient beings," because they are potentially "shared by 
all sentient beings:" asattvasamkhyiitasya priiptir nii 'str 'ti kim atra kiirarJam. sar
vasattvasiidhara7}atviit. Cf. AKB 2.36c p. 62.21; infra, translation, NAS 12 p. 397a2. 
However, possession and non-possession can also arise with regard to the uncondi
tioned factors-cessation resulting from consideration and cessation not resulting from 
consideration-which are included among factors not constituting sentient beings. See 
SAKV 'p. 144.16~17, where ya.somitra explains that "even the two'varieties of cessa
tion that are classified as factors not included among those constituting sentient be
ings have possession and non-possession:" pratisamkhyiinirodhiipratisamkhyiinirodhayor 
asattvasamkhyiitayor api priiptyapriiptr bhavatal}-. 

23 See AKB 2.40d p.66.27ff.; infra, translation, NAS 12 p.400a9ff. 
24 Vasubandhu, in his discussion of possession, attributes this function of possession, 

as a cause for the arising (utpattihetu) offactors, to an opponent, whom ya.somitra, in the 
course of this lengthy argument, identifies as the Vaibha~ikas. However, Sanghabhadra, 
significantly, does not include this generative causal activity as a possible function of 
possession. Instead, he declares possession to be the cause of the non-disappearance of 
factors that have been acquired and the marker of the knowledge that "this" belongs to 
"that." See infra, translation and notes to NAS 12 p. 397b4ff. 

25 For pratisamkhyiinirodha, see MVB 32 p. 164bI2ff.; NAS 17 p. 434b6ff.; de La 
Vallee Poussin (1930) 16ff., 292ff. For apratisamkhyiinirodha, see MVB 32 p. 161cllff.; 
NAS 17 p. 430aI6ff.; de La Vallee Poussin (1930) 4ff., 272ff. According to the Sarvasti
vada-Vaibh~ikas, both cessations are unconditioned factors, and constitute obstructions 
to the future arising of certain other factors. The cessation resulting from consideration, 
as will be discussed, is attained through religious praxis and obstructs the arising of 
defilements. The cessation not resulting from consideration obstructs the arising of 
virtually any future factor and is attained due to a deficiency of conditions necessary for 
that factor's arising. The following common example clarifies this variety of cessation 
not resulting from consideration. According to Sarvastivadin doctrine, only one type 
of perceptual consciousness operates in each moment within a given life-stream. For 
example, in a particular moment of visual perceptual consciousness, even though other 
objects of visual consciousness as well as other types of perceptual consciousness and 
their objects exist in the future, waiting, as it were, to arise, they will not arise because 
a particular visual perceptual consciousness has already arisen in that moment within the 
life-stream. Those other objects and types of perceptual consciousness, having missed 



5. Notes 103 

their opportunity to arise, are as if at a standstillj though they still exist as intrinsic 
nature in the future time period, they will be forever incapable of arising. One is then 
said to have cessation not resulting from consideration with regard to them. See infra, 
translation and notes to NAB 12 p. 397a4. 

26 KV 19.4 p. 581ff. In the commentary, this view is attributed to the Pubbaseliyas: 
Kathiivatthuppakara'Tfa-atthakathii p. 18I. 

27 AHS-D 4 p. 831a5-6, AHS- U 6 p. 866a19-20j AARS hsia p. 979c14. Cf; Shen
t'ai 4 p. 322c4ff. Though the term prthagjanatva does not appear in the Bangftiparyaya, 
it suggests a specific "character of an ordinary person" as distinguished from that of a 
noble one. See BP 16 p. 433b15ff. 

28 For example, see MVB 45 p. 232b9ff. For a discussion of non-possession in 
the context of parihii'Tfi, see MVB 60 p. 313a9ff. Cf. BAHS 9 p. 943b7, which, like the 
*Abhidharmahrdaya, lists the nature of an ordinary person separately, but defines it 
simply as the non-possession of noble factors. 

29 TBS 7 no. 94 p. 289a23ff., esp. 7 no. 94 p. 289bll-12. 
30 AAS hsia p. 986a28ff.j Sakurabe (1975b) 16j Sakurabe (1969a) 108. 
31 MVB 93 p. 479b20ff., 157 p. 796clOff. 
32 See infra, translation, NAB 12 p. 399a27ff. 
33 For an examination of the process of abandoning defilements, see Cox (1992a). 
34 MVB 93.p. 479c8ff. Cf MVB 157 p. 796c28ff. 
35 MVB 157 p. 797a2ff. Cf. MVB 155 p. 788b19ff. 
36 MVB 64 p. 333c20ff.j AKB 6.28 p. 352.11ff.j BAKV p. 545.9ff.j NAB 63 

p. 689c12ff. 
37 See MVB 158 p. 803b2-3. For an extensive discussion of cessation resulting from 

consideration (pratisamkhyanirodha) and its relation to the possession of disconnection 
(visamyogaprapti) and nirva'Tfa, see MVB 161 p. 161a9ff., esp. 161a14-15, 161cllff. 
Cf. MVB 157 p. 797bI5ff., 158 p. 803a5ff. 

38 See MVB 31 p. 162a24ff. Cf. MVB 178 p. 892a18ff. Even an arhat only abandons 
a defilement's possession, and does not destroy the defilement itself. Therefore, under 
certain conditions, that past defilement may serve as the cause for the arising of another 
present defilement, causing the arhat to retrogress. For the retrogression of an arhat, 
see MVB 60 p. 312c10ff. See also Miyashita (1982) 1025. 

39 Other Abhidharma schools, for example, the Vibhajyavadins or Vatslputrlyas, 
propose that defilements themselves were dissociated from thought: NAB 45 p.598cI6ff.j 
MVB 50 p. 257b18ff., 60 p. 312a1ff.j VB 3 p. 436b17ff. See also Sasaki (1975) 104ff.j 
Sakamoto (1981) 382ff. 

40 See MVB 17 p. 85b27ff.j 21 p. 109a20ff. 
41 Thisjs the.abJectianfound in the Abhidharmavata'PaSastra.', AAShsia .. p •. 986b2ff.j 

Sakurabe (1975b) 162. 
42 MVB 157 p. 796b6ff. Cf. MVB 93 p. 479a20ff., 106 p. 550c25ff. 
43 AKB 2.36d p. 63.19j BAKV p. 147.5ff. See also Fujaku 3 p. 136b13ff. 
44 Though it is difficult to trace the development of the seed theory prior to its use 

by Vasubandhu, it does appear in the *Mahiivibhiil!a (see Nishi ([1938] 1975d)) and in the 
*Bamyuktabhidharmahrdayasastra (BAHS 4 p. 907c14ff.) in contexts that would appear 
to constitute incipient stages in its development. The earliest sources that describe 
in detail the dynamics of the seed theory are Vasubandhu's Abhidhtirmakosa5ha$ya, 
and Karmasiddhiprakara'Tfa, and Sanghabhadra's *Nyayanusara, which ascribes the seed 
theory to the Darltltantikas: AKB 2.36d p. 63.20, 5.2a p. 278.20ff., 9 p. 477.10ff.j Karma
siddhiprakara'Tfa T 31 (1609) p. 783c20ff.j Yamaguchi ([1951] 1975b) 165ff.j Lamotte 
(1936) 166ff.j infra, translation, NAB 12 p. 397b7ff., 13 p. 404a8ff., 17 p. 430a23ff., 34 
p. 535a25ff., 49 p. 597a2ff., 51 p. 627a19ff., 51 p. 629b2ff. For the seed theory, or similar 
theories as proposed by other sects, see Yuki (1935) 32-54j Bamayabhedoparacanacakra 
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T 49 (2031) p. 116a8-9ff.j Masuda (1925) 34j Bamayabhedoparacanacakra, Teramoto 
and Hiramatsu (1974) 40. See also Kat5 Hiromichi (1987a); Kat5 Hiromichi (1987b). 

45 See Jaini (1959b). For a detailed analysis of Vasubandhu's seed theory and its 
connection to causal relations and the continuity of action, see Hyodo (1980)j Hyodo 
(1982). Kawamura Kosho examines the seed theory presented by Vasubandhu in terms 
of its consistency with references to seeds in the *Mahiivibhiil!ii, or with the Sautrantika 
views presented in the Abhidharmakosabhiil!ya: Kawamura (1962). . 

46 AKB 5.2a p. 278.21ff. See also Hyodo (1980) 69-73, who argues for a distinction 
in Vasubandhu's interpretation between the seeds (bfja), or the aggregates themselves, 
and the seed-state (bfjabhiiva), or the potential of those aggregates to produce an effect, 
a distinction not explicitly recognized by YaSomitra or in Hsiian-tsang'f1 translation. This 
distinction, Hyodo contends, suggests that Vasubandhu recognized the actual existence 
of seeds, but not of the seed-state. For those like YaSomitra who appear to identify the 
seed and the seed-state, both w.ould be merely provisional. Hyodoalso suggests that.,this 
distinction between bfja and bfjabhiiva does not reflect the original Sautrantika position, 
but rather represents Vasubandhu's own innovation within the Abhidharmakosabhiil!ya, 
an innovation that results, Hyodo claims, from Vasubandhu's assumption that causes 
must be real entities. 

47 See Hyodo (1980) 76-82j Sakurabe (1979) 300. The mechanism by which a 
seed transmits its potential is expressed in the compound samtatipari'T}iimavisel!a. The 
interpretation of this compound has traditionally been the subject of heated contro
versy, which continues in contemporary scholarship: Yiian-yii 9 p. 236clOff.j P'u-kuang 
4 p. 87a5ff.; Fa-pao 4 p. 537a20ff.; Shen-t'ai 4 p. 319a2ff.; Tan'e 4 p. 862a9ff.; Fujaku 3 
p. 138a4ff.; Kaido 4 p. 90b14ff.; Abhidharmakosabhiil!ya, Saeki ([1886]1978) 1: 183-184. 
Vasubandhu~s ,own interpret&tion (AKB 9 p. 477.18ff.) is as follows: "That-generation 
of successive moments of thought preceded by action is the life-stream. Transformation 
is the arising of that [life-stream] in such a way that there is change. Further, that 
capability of producing an effect in immediate succession is the distinctive characteris
tic in the transformation because it has distinguished the last [moment of the] trans
formation." yal], karmapurva uttarottaracittaprasaval], sii samtatis tasyii anyathotpattil], 
pari'T}iimal],. sa punar yo 'ntaram phalotpiidanasamarthal], so 'ntapari'T}iimavisil!tatviit 
pari7}iimaviSel!al],. See also Sakurabe (1960) 108; NAB 35 p. 541c15ff., 51 p. 629b2ff. 

48 Hy5do Kazuo (Hyodo (1980) 83-85) suggests that even though bifja and samtati
pari7}iimavisel!a appear together in this definition of the seed (see AKB 2.36d p. 64.5ff.), 
Vasubandhu uses them in different contexts. That is to say, seed terminology is used 
in cases of homogeneous causation (sabhiigahetu) in the production of effects of uni
form outflow (nil!yandaphala), as would be suggested by the seed-sprout analogy; the 
distinctive characteristic in the transformation of the life-stream is used in cases of het
erogeneous causation, as in the arising of matured effects (vipiikaphala) from causes of 
maturation (vipiikahetu), or action. 

49 See infra, translation, NAB 12 p. 397c6ff.; Yiian-yii 9 p. 237a1ff.; Yoshimoto 
(1982) 142-143. 

50 See infra, translation and notes to NAB 12 p. 398b28-29, 17 p. 430a23ff., 34 
p. 535a23-24, 51 p. 627a19-20. 

51 For the Vibhajyavadin th~ory of anusaya, see NAB 45 p. 598c16ff. For the 
Vatslputrlya position that contaminants are dissociated, see MVB 2 p. 8b23; NAB 45 
p. 599b28ff.; BAKV p. 444.3ff. For the Mahasanghika view, see Vasumitra's Bamaya
bhedoparacanacakra T 49 (2031) p. 15c28ff.; Masuda (1925) 30; Bamayabhedopara
canacakra, Teramoto and Hiramatsu (1974) 34. Cf. the position of Sthavira, or SrIlata, 
who identifies the contaminant with the subsidiary element (*anudhiitu), which then 
functions as the cause to produce active defilements: NAB 45 p. 597b27ff.; MVB 60 
p. 313a1ff. Cf. NAB 45 p. 598c16ff. Etienne Lamotte (Lamotte (1974) 91-104) examines 
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the distinction between defilements (klesa) and their traces (vas ana) in early Buddhist 
and Abhidharma texts. For the view of the Sautrantikas that anusaya are latent seed
states, see AKB 5.2a p. 278. 17ff. 

52 See AKB 2.36d p. 63.11ff. Vasubandhu attempts to criticize the Sarvastivada
Vaibha:;;ika theory of possession on this basis. 

53 For a reference to seeds in contrast to the Sarvastivadin theory of avijiiaptiriipa, 
see AHS-D 1 p. 812c3-4. For a reference to seeds in an argument concerning the opera
tion of defilements, see SAHS 4 p. 907c12ff.; NAS 45 p. 597a2ff. The Kathiivatthu (9.4 
p. 356ff., 11.1 p. 387ff., 14.5 p. 433ff.) indicates the possible origins of the seed theory 
in controversies concerning the nature of defilements, or latent defilements, and their 
continuity within a life-stream. 

54 See AKB 2.37a p. 64.13ff.; infra, translation and notes to NAS 12 p. 398c1ff. 
55 For a detailed explanation of the differing commentarial interpretations, see 

KaidB 4 p. 91b24ff. See also Yiian-yii 9 p. 239a2ff.; P'u-kuang 4 p. 87c5ff.; Fa-pao 4 
p. 537c15ff.; ShUshB 7 p. 158b20ff.; Tan'e 4 p. 862b 27ff.; Fujaku 3 p. 139a12ff. Cf. SAKV 
p. 150.11ff. 

56 See AKB 2.37a 64.13; infra, translation, NAS 12 p. 398c3. 
57 For these two possibilities, see Fa-pao 4 p. 537c16ff. 
58 The *Mahiivibhii~a (MVB 157 p. 796a26ff.) presents a detailed analysis of the 

various possibilities for each of the three categories of past, present, or future factors. 
59 Since future factors have not yet arisen, they are not as yet ordered, and one 

cannot, strictly speaking, determine priority, simultaneity, or posteriority among them. 
See P'u-kuang 4 p. 87c11ff. 

60 See Abhidharmakosabhii~ya, Saeki ([1886] 1978) 1: 185-186. 
61 Thus, in this next moment, six possessions arise with regard to the original 

factor, its possession, and the possession of that possession: that is, the three subsequent 
possessions of the original factor, of its possession, and of its secondary possession, and 
the three secondary possessions of these three possessions. In the third moment, eighteen 
possessions would arise, and so on. This explosion of possessions required to connect any 
factor to a life-stream becomes one ofVasubandhu's major criticisms ofthe Sarvastivadin 
theory of the secondary possession of possession: AKB 2.40d p. 673ff.; SAKV p. 156.8ff. 

62 Since unconditioned factors do not arise, they cannot be characterized tempo
rally; therefore, they cannot serve as the basis for a temporal discrimination of their 
possession as prior, simultaneous, or subsequent: MVB 158 p. 802a2ff. 

63 MVB 158 p. 801c23ff. 
64 The *Mahiivibha~a (MVB 158 p. 802a4ff.) then notes that no factor has only 

subsequent possession, because if the possession of a factor can be described temporally 
(that of unconditioned factors cannot, and hence the sixth category), it has simultane
ous possession when it is present. The second category of factors that have only prior 
possession refers to factors that are considered to be incapable of arising. See P'u-kuang 
4 p. 87c28; ShilshB 7 p. 159a21ff.; Fujaku 3 p. 140 (chart). 

65 For examples, see MVB 157 p. 797a28ff.; Yiian-yii 9 p. 239b16ff.; P'u-kuang 4 
p. 88c15ff.; Fa-pao 4 p. 538c4ff.; Shen-t'ai 4 p. 320a4ff.; ShUshB 7 p. 161a6ff.; AAS hsia 
p. 986b22ff. 

66 MVB 157 p. 799a21ff.; ASPS 7 p. 804c29ff. 
67 MVB 158 p. 802a5ff.; Fujaku 3 p. 143. 
68 Abhidharmakosabhii§ya, Saeki ([1886] 1978) 1: 189-190. 



Chapter 6 

Homogeneous Character 

6.1 Homogeneous Character of Sentient Be-. lngs 

Descriptions of homogeneous character (sabhagata, nikayasabhaga) in early 
Sarv[stiv[din Abhidharma texts provide the essential context for under
standing the later interpretations of Vasubandhu and Sanghabhadra. Even 
though Vasubandhu and Sanghabhadra both define homogeneous charac
ter as "the mutual similarity of sentient beings" (sattvanam sadrsyam),l 
the earlier Abhidharma texts clearly suggest that homogeneous character 
does not represent merely an abstract principle of universality or homo
geneity by which entities are recognized as members of the same category 
or class. The Dharmaskandha, Sarigftiparyaya, and Jfianaprasthana discuss 
the role of homogeneous character in reference to the rebirth process and 
list it among the causes that determine the specific rebirth state of sentient 
beings.2 

Therole0"fhemogeneous character in the reMFthp-ro€essis expanded in 
later texts where homogeneous character is given the function of determin
ing, in addition to the specific rebirth state, also the realm, mode of birth, 
region, family, and distinguishing physical attributes of sentient beings.3 

Continuing this tradition, Sanghabhadra defines homogeneous character as 
"the cause of the mutual similarity of the body, the appearance, the various 
controlling faculties, the modes of behavior r and the sustenance, and. 8.0 on, 
or the cause of the mutually similar aspirations of the various categories of 
sentient beings born in the same rebirth state.,,4 Since homogeneous char
acter is applied to both mental and material factors, it cannot be classified 
exclusively within the category of either mental or material factors; further, 
since the Abhidharma taxonomy does not permit factors to be assigned to 
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more than one category, it can only be included among factors dissociated 
from both thought and form. 

These definitions of homogeneous character, as the reason for apparent 
similarity among beings in a given rebirth state, clearly suggest that it ap
plies only to sentient beings, and not to insentient matter. Sentient beings 
are born through a particular mode of birth, into a particular rebirth state, 
in a particular realm or region, with a particular caste, or as male, female, 
and so on; each condition is determined by a specific type of homogeneous 
character. Thus, each sentient being is characterized by several types of 
homogeneous character. 

In his presentation of the Sarvastivada-Vaibha~ika theory of the homo
geneous character of sentient beings (sattvasabhiigatii), Vasubandhu lists 
two categories: namely, general homogeneous character (abhinna), which 
determines one's status as a sentient being as distinct from insentient mat
ter; and specific homogeneous character (bhinna), which determines the 
characteristic that defines the commonality of a particular group and dis
tinguishes that group from others.5 These two categories of general and 
specific homogeneous character are significantly absent in Sanghabhadra's 
own presentation. In particular, the isolation of a discrete category of gen
eral homogeneous character indicates a level ofabstr.action in Vasubandhu's 
conception of homogeneous character not found in earlier Sarvastivadin 
texts. Purporting to represent the Sarvastivada-Vaibha~ika position, Va
subandhu provides justification for this general homogeneous character: 
"If the homogeneous character of sentient beings did not exist as a non
particular real entity, there would be no notion (buddhi) nor provisional 
designation (praji£apti), 'sentient beings' in general, with regard to sentient 
beings who are specified through mutual distinctions."6 In other words, 
without a super-category of "homogeneous character" in general, it would 
be impossible to conceive or utilize the specific instances of homogeneous 
character. Vasubandhu is clearly interpreting homogeneous character as a 
universal or class concept that is proposed in order to define discrete cat
egories. He then attempts to use this supposed Sarvastivada-Vaibha~ika 
position of a "general homogeneous character" in his criticism of the ex
istence of homogeneous character as a real entity.7 Vasubandhu proposes 
that a further universal homogeneous character would be required to pro
vide the object-referent for all general and specific varieties of homogeneous 
character; that is, the notion or designation of homogeneous character in 
itself would require a separately existing object-referent. The Sarvastivada
Vaibha~ika theory of homogeneous character would then incur the fault of 
infinite regress. 

In his definition of homogeneous character, Sanghabhadra does not in
clude an appeal to a general homogeneous character as the basis for the 
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notion or provisional designation of the category of all sentient beings nor 
does he accept the need for an abstract universal concept of homogeneous 
character. Instead, Sanghabhadra emphasizes the discriminating function 
of homogeneous character as the cause for distinctions among sentient be
ings. The existence of homogeneous character as a discrete factor is then 
inferred from this causal activity and the notion of homogeneous char
acter in the abstract arises on the basis of its discriminating function or 
its observed activity as the cause of similarity among things in the same 
category. 8 

Vasubandhu indicates his own rejection of homogeneous character as 
a real entity by presenting five objections to the Sarvastivada-Vaibh~ilffi 
position: (1) homogeneous character is not different from the nature of an 
ordinary person; (2) since homogeneous character has no form and cannot 
be directly perceived, its activity cannot be known; (3) the homogeneous 
character of insentient objects should also be admitted; (4) since another 
homogeneous character is required to account for the similarity among all 
varieties of homogeneous character, infinite regress would result; and (5) 
homogeneous character is nothing other than the Vaise~ika categories of 
generality (samanya) or of particular generalities (samanyavise~a).9 Va
subandhu interprets the term sabhagata used in the sutra, not as referring 
to a discrete real entity, but rather as referring to "conditioned forces of a 
certain nature to which the designations 'human,' and so on,. are provision
ally applied much in the same way as homogeneity is applied to rice, and 
so on."lO 

The wide gulf between Vasubandhu's and Sanghabhadra's interpreta
tions of sabhagata is suggested in their interpretations of the term nikaya
sabhaga as used in the discussion of the dissociated force, vitality (jifvita). 
Vasubandhu defines life (ayus), a synonym of vitality, as the "momentum 
of the period of abiding of the nikayasabhaga."ll However, it would ap
pear that Vasubandhu does not use this term nikayasabhaga to refer to a 
discrete real entity, specifically; the dissociated forcff "homogeneous' char'
acter of the group" proposed by the Sarvastivada-Vaibha~ikas. Yasomitra, 
reverting to Vasubandhu's interpretation of sabhagata quoted previously, 
glosses the term nikayasabhaga here as "conditioned forces of a certain na
ture having the aggregate of form, and so on, as their intrinsic nature.,,12 
Sanghabhadra, no doubt considering Vasubandhu's use of the now techni
cal Sarvastivada-Vaibha~ika term nikayasabhaga in the non-technical sense· 
of "conditioned forces of a certain nature" of which a life-stream consists 
to be ambiguous, replaces it with a phrase better reflecting Vasubandhu's 
own interpretation of the term: that is, "the six sense organs together with 
their basis." Thus, Vasubandhu assumes that nikayasabhaga, even in its 
technical sense as a diss9ciated factor, is merely a provisional or hypotheti-
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cal notion of likeness, or unity. It does not exist as a real entity, but rather 
is provisionally applied to conditioned forces considered as a group due to 
some observed similarity. His objections to the Sarvastivada-Vaibha~ika 
recognition of homogeneous character as a discrete and actually existing 
force dissociated from thought are founded in this assumption. 

For the Sarvastivada-Vaibha~ikas, homogeneous character functions to
gether with previous action (karman) to produce the similarities and dis
tinctions that determine the genera of sentient beings. This relation be
tween action and homogeneous character is described elsewhere in the 
Abhidharmakosabhii§ya in a discussion of the process of rebirth. 13 There 
Vasubandhu presents the accepted Sarvastivada-Vaibha~ika doctrine (sid
dhiinta) that a particular birth (janman) is projected (iik§ipati) by one ac
tion. Here, "birth" is identified as nikiiyasabhiiga, which refers to the generic 
status of one's rebirth state. This single type of birth, or nikiiyasabhiiga, is 
then fleshed out (paripurayati) through a range of previous actions: that is 
to say, distinctions among specific members of the same genus result from 
numerous previous actions. 

This causal activity attributed to homogeneous character by the Sarva
stivada-Vaibh~ikas would undoubtedly be attributed by Vasubandhu to 
previolls .. action,alone. In this,Vasubandhu would.agree with the oppo
nent cited by Sarighabhadra who, by identifying the apparent similarity of 
genus and the specific distinctions among sentient beings as effects solely 
of skeletal (iik§epaka) and fleshing (paripuraka) action, respectively, thus 
leaves nikiiyasabhiiga without a function. 14 To this objection, Sarighabhadra 
responds that action and homogeneous character both underlie the simi
larities and distinctions among sentient beings. Appealing to his definition 
of homogeneous character as the cause of similar aspirations and specific 
modes of behavior, Sarighabhadra also suggests that if all such modes of 
behavior and aspirations were the result of previous action alone, there 
would be no scope for behavior in accordance with one's desires or freedom 
of action in the present life. 

6.2 Homogeneous Character of Factors 

In the earlier Sarvastivadin Abhidharma texts, homogeneous character is 
clearly used only in reference to sentient beings. Vasubandhu, however, 
divides sabhiigatii into two types: (1) homogeneous character of sentient 
beings (sattvasabhiigatii); and (2) homogeneous character of factors (dhar
masabhiigatii). This second type of homogeneous character of factors is 
explained as applying to the five aggregates (skandha), the twelve sense 
spheres (iiyatana), and the eighteen elements (dhiitu).15 Since external in-
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sentient objects are also included within these three categories, the second 
type of homogeneous character of factors could indicate an extension of 
homogeneous character beyond the realm of sentient beings. It would no 
longer function to explain the process of rebirth, but would refer to an ab
stract notion of similarity intersecting all entities, sentient and insentient 
alike. Indeed, Vasubandhu's intentions in suggesting this second type of 
homogeneous character of factors are not clear. Sanghabhadra, however, in 
the * Abhidharmasamayapradrpika, suggests that the homogeneous charac
ter of factors refers only to those aggregates, and so on, that are included 
among factors constituting sentient beings (sattvakhya).1 6 

Though the earliest reference to the homogeneous character of factors 
(dharmasabhagata) would appear to be in the Abhidharmakosabha$ya, its 
origins can possibly be traced to the three varieties of acquisition enumer
ated in earlier Sarvastivadin Abhidharma texts as discrete forces dissociated 
from thought: that is, the acquisition of the given entity (*vastupratilabha), 
acquisition of the corporeal basis (*asrayapratilabha, *upadhipratilabha), 
and the acquisition ofthe sense spheres (*ayatanapratilabha).17 These three 
are also referred to, respectively, as acquisition of the aggregates (*skan
dhapratilabha), acquisition of the elements (*dhatupratilabha), and acquisi
tion of the sense spheres (*ayatanapratilabha).1 8 In the early Sarvastivadin 
Abhidharma texts, these three varieties of acquisition are mentioned imme
diately after homogeneous character in a list of factors that determine the 
characteristics of each particular rebirth state and, therefore, are instru
mental in the process of rebirth. It is possible that these three were then 
subsumed within the immediately prior member of homogeneous character 
in order to represent "homogeneous character" as applied to factors (dhar
masabhagata): specifically, homogeneous character of the five aggregates 
(skandha), the twelve sense spheres (ayatana), and the eighteen elements 
(dhatu). 

Notes 

1 See AKB 2.41a p. 67.15; infra, translation, NAS 12 p. 400a17. Cf. PP (1542) 1 
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2 DS 12 p. 512c10ff.; Dietz (1984) 61ff.; SP 11 p. 415c25ff., 14 p. 427a22ff.; 17 
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aI6ff.; AAS hsia p. 987b4ff. See also infra, translation and notes to NAS 12 p. 400a20. 

4 See infra, translation, NAS 12 p. 400aI8ff.; d. SAKV p. 159.9-11. 
5 AKB 2.41a p. 67. 16ff.; AAS hsia p. 987b5ff.; Fujaku 4 p. 150bI2ff.; Kaido 5 

p. 97c18ff. See also P'u-kuang 5 p. 93a7ff.; Fa-pao 5 p. 541aI8ff.; Shen-t'ai 5 p. 323b5ff. 
P'u-kuang (P'u-kuang 5 p. 93a28) suggests that these two categories of general and 
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specific homogeneous character should be applied to the homogeneous character of fac
tors (dharmasabhiigatii) as well as to the homogeneous character of sentient beings 
(sattvasabhagatii). 

6 AKB 2.41a p. 67.19-20: yadi sattvasabhiigatii dravyam aviSi?tam na syiit anyo
nyaviSe?abhinne?u sattve?u sattvasattva ity abhedena buddhir na syiit prajiiaptis ca. Cf. 
SAKV p. 157. 18ff. Shen-t'ai (Shen-t'ai 5 p. 323c4ff.) suggests that this can be under
stood as a Vaibhafiiika response to a; rejection of the existence of homogeneous character. 
That is to say, according to Sarvastivooa-Vaibhafiiika theory, notions and provisional des
ignations inevitably rely upon real entities. If the "homogeneous character of sentient 
beings" did not actually exist as the referent of this notion and provisional designation, 
the notion and provisional designation also would be impossible. 

7 AKB 2.41a p. 68.3-4j SAKV p. 158.26ff. . 
8 See infra, translation, NAS 12 p. 400b28ff.j Yiian-yii 9 p. 243clff. 
9 See AKB 2.41a p. 67.25ff.j SAKV p. 158.8ff.j infra, translation, NAS 12 

p.405b4ff. 
10 AKB 2.41a p. 68.9ff.: kii tarhi sii. ta eva hi tathabhutiil), samskiirii ye?u manu?yii

diprajiiaptil), siilyiidi?u sabhiigatiivat. Vasubandhu may be echoing here a non-technical 
meaning of the term nikiiyasabhiiga as the conditioned forces, or aggregates, or the 
homogeneous collection of components constituting one sentient being during the period 
of one existence. Certainly, many passages in the Abhidharmakosabhii?ya (AKB 4.95 
p. 258.11ff.) and *Nyiiyiinusiira (infra, translation, NAS 14 p. 412a7ff.) suggest this 
non-technical sense. 

n AKB 2.45a-b p. 74.4ff.: ... nikiiyasabhagasya sthitikiiliivedhal),. 
12 SAKV p. 168.30-31: ... ta eva tathiibhutiis samskiirii rupiidiskandhasvabhava 

iti. 
13 AKB 4.95a-b p. 258.11ff.j .SAKV p. 424. 26ff. Cf. NAS 43 p. 585b20ff.j MVB 

19 p. 98a11ff., 20 p. 99a23ff.j Nishi ([1939] 1975e) 526ff. 
14 See infra, translation, NAS 12 p. 400a23ff.j Yiian-yii 9 p. 242c15ff. 
15 AKB 2.41a p. 67.18ff.j SAKV p. 157.17ff.j P'u-kuang 5 p. 93a24ff.j Shen-t'ai 5 . 

p. 323b16ff. 
16 ASPS 7 p. 805clOff.j Yiian-yii 9 p. 242d11ff. 
17 See DS 10 p. 500c21j SP 11 p. 415c19j PP (1541) 1 p. 627a20, (1541) 1 

p. 628c20ff. and (1542) 1 p. 692c7, (1542) 1 p. 694a24ff., which gloss *vastupratiliibha as 
*skandhapratiliibhaj *Paiicavastuka [Sa-p'o-to-tsung wu shih lun} T 28 (1556) p. 995c22j 
*Paiicavastuka [A-p'i-t'an wu fa hsing ching} T 28 (1557) p. 998c24-25j AARS hsia 
p. 979clj Imanishi (1969) 8. 

18 See DS 12 p. 512cl0ff.j Dietz (1984) 61ff.j SP 11 p. 415c25ff., 14 p. 427a22ff.j 
17 p. 438a18ff.j Yiian-yii 9 p. 234c13. 



Chapter 7 

N on-conception and the Two 
States of Equipoise 

The state of non-conception (iisarhjfiika) (nirodhasamiipatti) and states of 
equipoise without thought (acittakasamiipatti) have deep roots within early 
Buddhist and non-Buddhist meditative practice. 1 Evidence for the practice 
of states of equipoise of this type within the non-Buddhist Indian reli
gious milieu is found in the canonical reports that the Buddha, prior to 
his enlightenment,-learnedthe meditative practice of entering the sphere of 
neither conception nor non-conception (naivasarhjfiiiniisarhjfiiiyatana) from 
the wandering ascetic, Udraka Ramaputra.2 This sphere of neither con
ception nor non-conception is also assimilated into 'several early Buddhist 
cosmological and meditational taxonomies: for example, the nine stages of 
beings (sattviiviisa) that include the state of non-conception as the fifth and 
the sphere of neither conception nor non-conception as the ninth and final 
stagej3 or, the eight liberations (vimok$a) that include the sphere of nei
ther conception nor non-conception as the seventh liberation followed by the 
cessation of conception and feelings (sarhjfiiiveditanirodha) as the eighth.4 
Perhaps the most frequently encountered schema is that of the four spheres 
within the formless realm, which are incorporated into nine successive medi
tative abodes (anupurvavihiira) also referred to as the nine successive states 
of equipoise (anupurvasamiipatti): these nine states combine the four levels 
of trance of the realm of form, the four spheres of the formless realm, includ
ing the sphere of neither conception nor non-conception, and the cessation 
of conception and feelings as the ninth. 5 

Given their similarity as states without thought, the rebirth state of 
non-conception as well as the two states of the equipoise of non-conception 
and of cessation were elaborated analogously within the later northern In-
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dian Abhidharma treatises. 6 The treatments in the Abhidharmakosabha$ya 
and *Nyayanusara are both adapted from the analysis presented in the 
*Mahavibha$a7 and differ from it only in their dialogic style of explication 
and a lesser degree of comprehensiveness. 

The primary focus of these analyses is a detailed explication of the var
ious qualities of each state according to a standard Abhidharma taxonomy 
of characteristics. The characteristics considered include the state's charac
ter as cause or effect, its locatioIi., the type of practitioner who cultivates it, 
its moral quality, and its type of possession. In Abhidharma analysis, such 
a determination of the specific characteristics of a particular factor consti
tutes its definition, which is implemented through categorization in relation 
to the other factors constituting experience and through clear placement in 
the fabric of Abhidharma classification. 

Given the similar character of these three states without thought, Abhi
dharma taxonomical analysis devotes particular attention to the similarities 
and distinctions among them. Whereas all three are similar as states in 
which thought is extinguished, the two states of equipoise are meditative 
states that are developed through application and are causes that produce 
an effect. By contrast, the state of non-conception is attained through 
rebirth and is ... an effect, specifically of the equipoise of. non .. conception. 
The two states of equipoise can be further distinguished from one another 
on the basis of the region in which they occur, their intended purpose, 
their specific effects, the time of the maturation of their effects, and the 
practitioners who cultivate them. The last point concerning the difference 
in practitioners is historically and doctrinally sig:o.ificant because it reveals 
where each of these states without thought stands in relation to the final 
soteriological goal. 

7.1 States Without Thought-Controversies 
in Interpretation 

While the northern Indian Abhidharma schools generally accepted the pos
sibility of meditative states without thought and shared the enumeration of 
their specific qualities, they disagreed concerning the character and func
tioning of such states. These disagreements can be correlated with funda
mental differences of opinion on issues of ontology, causation, and psycho
logical modelling. The primary participants in these arguments can be di
vided into two groups: on the one hand, the Sarvastivada-Vaibh~ikas, rep
resented by Sanghabhadra and, in the Abhidharmakosabha$ya, by Gho~aka; 
on the other hand, the Dar~tantikas, who share the views ofVasumitra cited 
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in the Abhidharmakosabhii$ya, the ancient masters, whom Yasomitra iden
tifies as the Sautrantikas, and finally Vasubandhu. 8 

Factors that Induce States Without Thought-Existen
tial Status and Activity 

The first area of disagreement between these two groups concerns the 
existential status accorded states without thought. The apparent disap
pearance of thought, experienced in meditative practice, compelled the 
Sarvastivadins to propose discrete factors with the capability of inducing 
this disappearance. The discrete and real existence of these factors was 
thus held to be proven by inference as a result of their activity, which is 
experienced in meditative states without thought.9 The Sarvastivadins pro
posed three discrete factors, corresponding to each of the recognized states 
without thought: that is, the rebirth state of non-conception (iisamjfiika), 
the equipoise of non-conception (asamjfiisamiipatti), and the equipoise of 
cessation (nirodhasamiipatti). Though these three factors are distinguished 
by their location, the practitioner who produces them, their intended pur
pose, and so on, they all perform the same activity of obstructing the aris
ing of thought. For the Sarvastivada-Vaibh~ikas, this activity entails the 
ob.struction of both the single thought factor (citta) that demarcates each 
moment of the mental stream and the simultaneous and associated thought 
concomitants (caitta) that represent the various mental events operating in 
each moment. 

Like all conditioned factors, these discrete factors that induce states 
without thought arise and pass away in each moment and obstruct only 
the arising of thought in that particular moment. However, as long as the 
series of such factors projected by prior application continues within a given 
life-stream, thought will not arise. These discrete factors that induce states 
without thought are not themselves of the nature of thought; and yet, as 
states pertaining to the psychic stream, they are not form. Thus, they 
can only be classified within the category of factors dissociated from both 
thought and form. 

Though Vasubandhu accepted the possibility of meditative states with
out thought, he disagreed with the Sarvastivadin hypostatization of discrete 
factors that· function tocausethesestates.+o·FOF Vasuhamlhu, the activity 
of obstructing the arising of moments of thought need not be attributed to 
a state of equipoise or a state of non-conception postulated as a discrete 
factor. Instead, the function of obstruction is performed by the moment of 
thought immediately preceding the state in which thought does not arise. 
This prior moment of thought arises opposed to other states of thought and 
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produces a corporeal basis that is similarly opposed to other moments of 
thought. Successive moments of the corporeal basis continue to obstruct 
the operation of thought for a period of time determined by the force of that 
prior moment of thought. Thus, according to Vasubandhu's interpretation, 
the two states of equipoise and the state of non-conception postulated by 
the Sarvastivadins are simply provisional designations that describe the 
condition of the non-operation of thought (apravrttimatra),' they do not 
exist as real entities. ll 

The Arising of States Without Thought in Religious 
Praxis 

Sanghabhadra devotes a long section in his discussion of the equipoise of 
cessation to the problem, raised in the Abhidharmakosabha$ya, of when, and 
indeed, whether or not a noble one actually gives rise to this equipoise. 12 

The problem arises from an internal contradiction in Sarvastivada-Vaibha
~ika doctrine. The contradiction results from the preservation by the tradi
tion of a vast array of doctrinal interpretations that, at a later time, came 
into conflict with the independently growing doctrinal edifice. The discus
sion of this seemingly obscure doctrinal point provides an excellent example 
of the type of issue and the methods of argument that form the bulk and, 
indeed, the core of Abhidharma analyses. Despite their obvious importance 
in the traditional materials, the intricat.e doctrinal contradictions and the 
sometimes seemingly unconvincing methods of argument employed in this 
and other doctrinal analyses are often ignored in contemporary scholarship 
for more accessible or generalized problems that permit a simpler charac
terization of the "Abhidharm.a perspective." 

In this case, the underlying problem, simply put, is that the equipoise of 
cessation is held to be practiced only by noble ones-that is, practitioners 
in the noble path of vision (darsanamarga)-and yet the Sarvastivadin 
soteriological model also maintains that one attains enlightenment in thirty
four consecutive moments from the very first moment of entering the noble 
path until the final stage of realizing the knowledge of the destruction of all 
defilements that constitutes enlightenment. How then would it be possible 
for a noble one, who has already begun the series of thirty-four moments, 
to interrupt practice in order to enter the equipoise of cessation? 

This problem is raised in the Abhidharmakosabha$ya, specifically in the 
context of the Buddha's own acquisition of the equipoise of cessation. Un
like other practitioners, for whom the equipoise of cessation is said to 
·be attained only through application (prayogika), the Buddha acquires 
the equipoise of cessation, and indeed all qualities, through detachment 
(vairagya). In interpreting the Buddha's acquisition of the equipoise of 
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cessation, Sanghabhadra utilizes the Sarvastivadin theory of possession, 
and notes that, strictly speaking, one should not use the term 'acquisition' 
in this case, since the acquisition of this equipoise, in the technical sense 
of the term, occurs in the moment prior to buddhahood when one is still a 
bodhisattva. However, according to the Sarvastivada-Vaibha~ika masters of 
KasmIra, even in that moment prior to enlightenment when the equipoise of 
cessation is said to be "acquired," the bodhisattva does not actually enter it 
because the path of practice in thirty-four consecutive moments cannot be 
interrupted. Nevertheless, the Buddha, and by implication all practitioners 
who reach that final stage of bodhisattvahood, can be described as having 
"entered" the equipoise of cessation in the sense that they have mastery 
over it, or have removed their non-accompaniment of it. 

Thus; even though the soteriological model of a path of thirty-four con
secutive moments would preclude actually entering the equipoise of cessa
tion, this equipoise is not discarded by the tradition. Instead, the equipoise 
of cessation is preserved in the array of practices constituting the attain
ment of a noble one, but only by recourse to the theory of possession, or 
here accompaniment, originally intended for other purposes. 

The Arising of Thought after States Without Thought 

Accounting for the activity of obstructing other moments of thought and 
determining whether or not various practitioners can give rise to states 
without thought are straightforward compared to the much greater prob
lem of explaining how thought, once obstructed, arises once again. The 
solutions to this problem offered by the various schools reflect and undoubt
edly contributed to the differing psychological models that each accepted. 
These psychological models in turn shaped each school's understanding of 
the specific character of the state without thought. 

For all schools, the duration of the states without thought is determined 
by the force of the original application through which such states were pro:
duced. Schools differ, however, with regard to the direct cause or condition 
for the reappearance of thought. For the Sarvastivadins, the arising of per
ceptual consciousness in all cases-whether under ordinary circumstances 
in a series of moments all characterized by thought or after an interval 
without thought-depends upon the presence of three requisite conditions: 
an appropriate sense organ, which serves as the basis (asraya),' its cmre
sponding object-field, which serves as the object-support (alambana); and 
the contiguous condition (samanantarapratyaya), that is, the prior moment 
of thought. 13 However, a special problem arises in the case of states without 
thought. Since the mental series of contiguous conditioning is interrupted 
once a single moment of thought does not arise, there would appear to be 
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no immediately contiguous condition, and thus a necessary condition for 
the arising of thought would be absent. How can the third requisite con
dition of a contiguous moment of thought be satisfied and thought resume 
once again? 

Sanghabhadra, characteristically representing but expanding upon the 
Sarvastivada-Vaibha~ika position, attributes this contiguous conditioning 
efficacy to the moment of thought immediately prior to the arising of the 
state without thought. Despite the temporally intervening state without 
thought, that immediately prior moment of thought itself, he claims, acts as 
the contiguous condition for the subsequent arising of thought. Like all fac
tors, that prior moment of thought exists as a real entity in the three time 
periods of past, present, ana future. Even when -it is past-that is, when 
its activity is past-it exists as intrinsic nature; as an existent factor it is 
capable of exerting conditioning capability. This prior moment of thought, 
though separated by a temporal interval from thought that arises after 
the state without thought, can be referred to as a "contiguous condition" 
because no other moment of thought nor any thought concomitant that 
can serve as a contiguous condition intervenes. As Sanghabhadra explains, 
"contiguity" (samanantara), perhaps here better translated as "proximity," 
must be disti~guished from "immediate succession" (anantara). "Contigu
ity" or "proximity" refers simply to the fact that a subsequent factor is pro
duced directly, without any similar intervening factor, through the power of 
a prior moment of thought; "immediate succession" refers to the fact that 
there are no intervening moments. 14 Thus, for Sanghabhadra, "contiguous 
conditioning" would apply so long as the conditioning relation is direct
that is, with no similar condition intervening-regardless of any temporal 
interval. 

In contrast to the Sarvastivada-Vaibh~ikas, the ancient masters, whom 
Yasomitra identifies as the Sautrantikas, and Vasubandhu suggest that the 
conditioning efficacy for the arising of the subsequent moment of thought 
lies not in the moment of thought prior to the state without thought, but 
rather in the successive moments of the corporeal basis that continue as 
a substratum throughout the state without thought. 15 They suggest that 
the arising of thought after a state without thought is analogous to the 
arising of form after existence in the formless realm. That is to say, in the 
case of one reborn after existence in the formless realm, form arises once 
again, not from previous form, but from the mental series that continues 
throughout existence in the formless realm; so also for one emerging from 
a state without thought, thought arises once again not from thought, but 
from the body possessed of sense organs that provides the basis throughout 
the state without thought. This mutual conditioning of thought and the 
body possessed of sense organs is explained through an appeal to the seed 
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theory. The body possessed of sense organs and thought are claimed to 
contain each others seeds; therefore, thought would arise once again after 
an interval without thought from its own seeds latent within the corporeal 
basis. 16 Specifically, prior to the arising of the state without thought, a 
particular moment of thought deposits its own seeds within the body; these 
seeds condition the body in such a way that the arising of other moments of 
thought is temporarily prevented. At a later time, the mental stream arises 
again from still other seeds of thought lying dormant within the body. 

A third solution to the problem of the arising of thought after states 
without thought is presented by the Dar:;;tantikas, whose views are repre
sented in the Abhidharmakosabha$ya by Vasumitra. 17 According to their 
view, thought is not completely extinguished while in the so-called "states 
without thought;" instead, such states should be said to have thought 
(sacittaka), or to have subtle thought (*suk$macitta).1 8 Therefore, upon re
birth from the state of non-conception or upon emerging from the equipoise 
of non-conception or the equipoise of cessation, the mental stream resumes 
ordinary operation, conditioned by a stream of subtle thought that contin
ues throughout those states. 

Clearly, this Dar:;;tantika view assumes a model of psychological func
tioning different from that of the Sarvastivada-Vaibha:;;ikas. Central to the 
Sarvastivada-Vaibha:;;ika model is the claim that each moment in the mental 
series is characterized by a single instance of thought as well as by numer
ous thought concomitants, all of which exist as discrete real entities. From 
the Sarvastivada-Vaibha:;;ika perspective, thought and thought concomi
tants are distinct, and yet are associated with one another (samprayukta), 
necessarily arising together in each moment. 19 Thus, if thought is said to be 
extinguished in states without thought, all manner of thought concomitants 
must also cease. 

It is far more difficult to characterize the Dar:;;tantika psychological 
model because several models of psychological functioning are attributed to 
the Dar:;;tantikas or to masters aligned with the Dar:;;tantika school. 20 For 
example, the *Mahavibha$a cites the Dar:;;tantikas in general as maintain
ing that mental operations, or mental forces-a general term for any type of 
psychological event, including all thought or thought concomitants as dis
criminated by other schools or masters-occur only successively, and not to
gether in one moment.21 The Dar:;;tantikas are also cited as identifying cer
tain of the discrete thought concomitants recognized by the Sarvastivada
Vaibha:;;ikas as varieties of thought: for example, initial inquiry (vitarka) 
and investigation (vicara) , 22 or volition (cetana) and discernment all are 
identified with thought.23 Though the * M ahavibha$a does not describe 
the Dar:;;tantikas in general as equating all thought concomitants with 
thought, the *Nyayanusara cites the Dar:;;tantikas as rejecting any distinct 
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thought concomitants. 24 In the *Mahavibha$a, this more radical view that 
all thought concomitants are to be identified with thought is attributed to 
a master, Buddhadeva, affiliated with the Dar~tantika schooI.25 His view 
is contrasted with that of Dharmatrata,' whose views are also often similar 
to those associated with the Dar~tantika school. Dharmatrata identifies 
thought and thought concomitants as varieties of volition (cetana).26 Like 
the Dar~tantika view cited above that identifies both volition and discern
ment with thought, Dharmatrata's view that identifies thought and thought 
concomitants with volition leaves open the possibility that certain thought 
concomitants could be recognized to exist independently of thought. In
deed, this is precisely the position that Sanghabhadra attributes to the 
Dar~tantika master, SrIlata, who is said to reject all thought concomi
tants except for three: feelings (vedana), conception (samjiia), and volition 
(cetana).27 SrIlata is described as supporting a serial model for the opera
tion of mental forces: specifically, that the sense organ and the object-field 
in the first moment condition the arising of perceptual consciousness in 
the second moment, and the collocation of the sense organ, object-field, 
and perceptual consciousness, condition the successive arising of the three 
thought concomitants of feelings, concepts, and volition, in the third and 
subsequent moments.28 

The Dar~tantikas are cited in Sanghabhadra's discussion of states with
out thought as raising the objection that only conception and feelings 
are extinguished in the equipoise of cessation. Unfortunately, the iden
tity of this particular group of Dar~tantikas cannot be determined with 
certainty.29 This objection would appear to arise, in part, from the alter
native name of the equipoise of cessation-the cessation of conception and 
feelings (samjiiaveditanirodha). 30 The Dar~tantikas offer four reasons for 
their objection. The first reason states unequivocally that there are no 
sentient beings who are without thought; therefore, only certain mental 
forces, namely, conception and feelings, are extinguished in the equipoise 
of cessation. The second reason suggests that if perceptual consciousness 
(vijiiana) were absent in these states, the practitioners would be dead; this 
reason clearly implies that perceptual consciousness is the quality that de
termines life. The final two reasons rely upon scriptural authorities that 
the Dar~tantikas claim preclude the possibility of perceptual consciousness 
being absent in these states. These four reasons would suggest that this 
particular group of Dar~tantikas assumes the presence of perceptual con
sciousness or thought in some form throughout the so-called "states without 
thought." 

To this Dar~tantika objection, Sanghabhadra first offers a general re
sponse that hinges upon the Sarvastivada-Vaibha~ika psychological model 
and its assumption that thought and thought concomitants cannot arise 
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separately from the other; Further, according to the Sarvastivadin clas
sification of thought concomitants, both conception and feelings are in
cluded among the ten mental factors that arise in every moment of thought. 
Therefore, it would be impossible for perceptual consciousness, or indeed 
any other thought concomitants to arise without conception and feelings. 
This Sarvastivada-Vaibh89ika model contrasts with the Dar~tantika model, 
which proposes the sequential arising of mental events. Indeed, as the argu
ment progresses, Sanghabhadra records the view of an opponent, presum
ably still a Dar~tantika, who suggests that the very thought concomitants 
of conception and feeling at issue here arise sequentially. 31 

Sanghabhadra next offers specific responses to the individual reasons 
put forth by the Dar~tantikas. In the case of the first reason that there are 
no sentient beings without thought, Sanghabhadra uses a method of argu
ment common in Abhidharma texts of making explicit certain undesirable 
consequences that would result if a position were accepted. Against the sec
ond reason that states without thought cannot be distinguished from death, 
Sanghabhadra distinguishes life from death by appealing to another dis
crete factor, vitality (jrvita), recognized by the Sarvastivada-Vaibhal?ikas. 
Finally, for the third and fourth reasons, Sanghabhadra reinterprets the 
scriptural passages cited by the Darl?tantikas in such a way that perceptual 
consciousness would be permitted to be absent. 32 

The Darl?tantika objection that only conception and feelings are .extin
guished in the equipoise of cessation would leave open the possibility either 
that some other thought concomitants or that a subtle variety of thought 
remains in these states said to be "without thought." The latter possibility 
that subtle thought is not extinguished in the equipoise of non-conception 
or cessation is supported by the view attributed to the Dar~tantikas in the 
*Mahavibha$a. 33 It also conforms to the view of the *Tattvasiddhisastra 
that thought and thought concomitants are subtle and difficult to perceive 
in these states, which are, therefore, only provisionally described as "with
out thought." 34 However, the opinion of the Darl?t8:ntika master, Srrlata,on 
this point is less clear; His views are not explicitly cited in the discussion 
of states without thought, but elsewhere in the *Nyayanusara, Srrlata is 
cited as suggesting that thought and thought concomitants do not arise in 
states said to be without thought.35 

Sanghabhadra's lengthy treatment of the divergent opinions concerning 
the possibility of interrupting the mental stream and concerning the mech
anism by which it resumes reveals the importance of these states without 
thought in the development of Buddhist doctrine. Indeed, it is precisely 
specific issues such as this that provide the catalyst for major shifts of doc
trinal interpretation and the creation of new doctrinal and psychological 
models. In this case, the various Darl?tantika theories prefigure the later 
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theories of layers of mental awareness and a subtle form of thought or store
consciousness (alayavijiiana).36 The detailed controversies presented in the 
*Nyayanusara offer both a more extensive treatment of the Sarvastivada
Vaibha~ika position characteristic of earlier Abhidharma sources as well as 
transitional material that helps to clarify the context in which the later 
contending models of psychological functioning arose. 

Notes 
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3: 263; AN 9.24 Sattavasasutta 4: 401; EA 40 no. 1 p. 764c29ff. It is possible that these 
nine stages of beings result from the addition of the two states without thought to the 
seven stations of perceptual consciousness (vijnanasthiti). 

4 DN no. 34 Dasuttarasutta 3: 288, DA 9 no. 10 p. 56aI4ff., Ch'ang-a-han shih 
pao fa ching T 1 (13) hsia p. 238aI9ff., Dasottarasiitra, Mittal (1957) 92-94. As Jo
hannes Bronkhorst (Bronkhorst (1986) 90 note 5) notes, the *Mahavibhal?a (MVB 77 
p. 399b20ff.) states that non-Buddhists maintain four liberations, which can be cor
related with the four spheres of the formless realm, including the sphere of neither 
conception nor non-conception as the fourth. 

5 DN no. 34 Dasuttarasutta 3: 290, DA 9 no. 10 p. 56c28ff., Ch'ang-a-han shih 
pao fa ching T 1 (13) hsia p. 240a5ff.; Dasottarasiitra, Schlingloff (1962) 22. 

6 PP (1541) p. 628c13ff., (1542) p. 694aI9ff.; JP (1544) 15 p. 997b21ff., (1544) 19 
p. 1022c27ff.; VSS 4 p. 748c14ff.; AHS-D 4 p. 830c26ff., AHS-U 6 p. 866a9ff.; SAHS 9 
p. 942c28ff. AARS hsia p. 979c4ff.; AAS hsia p. 986c25ff.; TSS 13 no. 171 p. 344c12ff. 
The earliest Sarvastivadin Abhidharma texts, the Sarigrtiparyaya and the Dharmaskan
dha, contain no sustained discussions of these three states without thought. For a refer
ence to these three as dissociated factors, see DS 10 p. 500c2Q-21. 

7 MVB 151 p. 772b9ff. 
8 The difficulty of accurately distinguishing between the Dar~tantikas and the Sau

trantikas, if such a distinction is justified, is apparent in the varying attribution of the 
diverse positions on these controversies concerning states without thought to either of 
these two groups. See, in particular, the attributions in YaSomitra's commentary to the 
Abhidharmakosabhal?ya, the Sphutartha Abhidharmakosavyakhya, (SAKV p. 167.16ff.), 
in the Karmasiddhiprakara7}-a, (Lamotte (1936) 168ff., 252ff., Karmasiddhiprakara7}-a 
T 31 (1609) p. 784a1ff., p. 784b28ff.), and in the *Mahavibhiil?a (MVB 151 p. 772c21ff., 
152 p. 77 4aI4ff.). See also ShUshO 9 p. 190b3ff. 

9 See P'u-kuang 5 p. 95b26ff.; Fa-pao 5 p. 542a16ff.; Shen-t'ai 5 p. 324d12ff. 
10 AKB 2.44d p. 73.6ff.; SAKV p. 168.7ff. The Chinese commentators attribute 

this view critical of the Sarvastivadins to the Sautrantikas: Yiian-yii 9 p. 250c14ff.; 
P'u-kuang 5 p. 100c23ff.; Fa-pao 5 p. 545b29ff.; Shen-t'ai 5 p. 330aI7ff.; esp. Kaido 5 
p. 104b27ff.; Fujaku 4 p. 160b14ff. 

11 As an alternative view, Vasubandhu (AKB 2.44d p. 73.11) adds that the term 
'equipoise' refers "to the production of the corporeal basis alone in that way, [that is, in 
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a way opposed to a state in which other moments of thought arise]:" athava asrayasyai 
'va tatha samapadanam samapattilJ,. Cf. BAKV p. 168. 19ff. 

12 See AKB 2.44a p. 70.21ff. j BAKV p. 161.31ff. For an early discussion of whether 
or not noble ones, or bodhisattvas, enter the equipoise of cessation in the midst of their 
religious praxis, see VBS 4 p. 748c5ff. 

13 For a discussion of the role of contiguous conditioning in relation to states 
without thought, see MVB 11 p. 52b3ff., esp. p. 52c6-19j AKB 2.62a-b p. 98.24ff. 

14 See also NAB 20 p. 451b17ff. 
15 See AKB 2.44d p. 72.21ff.j BAKV p. 167.16ff., where YaSomitra identifies these 

ancient masters as Sautrantikas. Cf. Karmasiddhiprakarar;,a T 31 (1609) p. 783c20ff. 
16 The specific problem presented by the difficulty of explaining the arising of 

thought after states without thought can be seen as a major impetus for the development 
of the seed theory and later theories of subtle consciousness and the store-consciousness. 
The problem is discussed at length in the Karmasiddhiprakarar;,a. See Lamotte (1936) 
168ff., 252ff., Karmasiddhiprakarar;,a T 31 (1609) p. 783c20ff.j cf. Griffiths (1986). See 
also P'u-kuang 5 p. 100a28ff.j Fa-pao 5 p. 545b17ff.j Shen-t'ai 5 p. 329d9ff., 5 p. 330b2ff.j 
Fujaku 4 p. 160a7ff.j Kaid5 5 p. 104a15ff. 

17 For the Dar~tantika view, see MVB 151 p. 772c21ff., 152 p. 774a14ff. Cf. Karma
siddhiprakarar;,a T 31 (1609) p. 784a1ff., p. 784b28ff.j TBS 7 no. 94 p. 289b13ff. For 
Vasumitra, see AKB 2.44d p. 72.24ff.j BAKV p. 167. 21ff. This Vasumitra is presumably 
to be distinguished from the Vasumitra who is cited in the *Mahavibha~a (MVB 151 
p. 772c28ff., 152 p. 77 4a22ff.) as offering an interpretation of the states of equipoise 
without thought consistent with the Sarvastivada-Vaibh~ika view. 

18. See NAB 26 p. 485c24ff., for the view of the master Bhadanta Rama, who 
maintains that the mental organ sense sphere (manaayatana) is not destroyed in the 
equipoise of cessation. Cf. also Karmasiddhiprakarar;,a T 31 (1609) p. 784a7ff. 

19 The associated relation (samprayukta) between thought and thought concomi
tants is defined in terms of a fivefold equivalence (samata): equivalence with regard to 
sense organ or basis {asraya)i object-support {alambana)i aspect {akara)j time of the 
occurrence of their activity {kala)i and their status as real entities (dravya). See AKB 
2.34 a-d p. 61. 22ff.j BAKV p. 141.8ff.j NAB 11 p. 394c14ff.j MVB 16 p. 80b25ff. 

20 For a treatment of this issue, see Kat5 Junsh5 (1989) 198ff. 
21 See MVB 16 p. 79c6ff., 42 p. 216b23ff., 90 p. 463a20ff., 95 p. 493c24ff., 145 

p. 745a7ff. Cf. NAB 11 p. 390c20ff. 
22 See MVB 42 p. 218c28ff. 
23 See MVB 42 p. 216b23ff. 
24 See NAB 11 p. 395a1ff. Cf. Yoshimoto (1982) 194-195. 
25 See. MllB, 2.p. 8c7ff.,.12.7 .. p .. fi6.1c16ff., FOI Buddhadeva and his sectarian affilia

tion, see Shizut~ni (1978) 136, 140ff. 
26 For a detailed investigation of the identity and sectarian affiliation of Dhar

matrata, see Yamada (1959) 43 Off. 
27 See NAB 10 p. 384bi2. Cf. also NAB 2 p. 339b14ff., where Srllata identifies the 

forces aggregate (samskaraskandha) with volition and explains all specific factors classed 
within the forces aggregate as varieties of volition. ' 

28 See NAB 10 p. 385b15ff.j AKB 3.32 p. 145.20ff.j BAKV p. 307.17ff. Cf. NAB 
29 p. 504a29ff.j Yuan-yu 9 p. 249b4ff: 

29 See infra, translation, NAB 13 p. 403a21ff. See also Yuan-yu 9 p. 249b3ff., 
who identifies the Dar~tantikas cited in the argument as representing the group of 
Kumaralata. 

30 See infra, translation, NAB 12 p. 402c15ff., 13 p. 403a7ff. 
31 See infra, translation, NAB 13 p. 403b2ff. 
32 See infra, translation, NAB 13 p. 403c6ff. 
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33 See MVB 151 p. 772c21ff., 152 p. 774a14ff. 
34 TSS 7 no. 94 p. 289b13ff. 
35 This statement appears in a discussion of the simultaneous cause (sahabhuhetu) 

(NAS 15 p. 420b17ff.), where SrIlata claims that the thought concomitants of volition, 
and so on, cannot arise in the equipoise of cessation, because they have the same causes as 
conception and feelings (which are acknowledged not to arise in that state). Since SrIlata 
only recognizes the existence of these three thought concomitants of volition, conception, 
and feelings, this passage would clearly suggest that SrIlata rejects the possibility of any 
thought concomitants arising in states without thought. 

36 See SAKV p. 167.5ff. For the relation between iilayavijiiiina and the equipoise 
of cessation, see Schmithausen (1987) 1: 18ff., 34ff. For various Yogacara views, see 
Griffiths (1986) 76ff. 



Chapter 8 

Vitality 

The dissociated factor of vitality (j'ivita) provides an excellent example of a 
factor posited as a discrete real entity in Abhidharma analyses, not for its 
own internal reasons, but as the result of the implications of certain tech
nicalities involving other doctrinally accepted positions. The discussion of 
vitality illustrates Abhidharma methods of doctrinal elaboration and ar
gumentation and suggests that more general doctrinal controversies pale 
before the effort to present an internally consistent, comprehensive, and, 
most importantly, scripturally grounded descriptive classification. This dis
cussion presents ample proof that the Abhidharma doctrinal edifice devel
oped through a process of reassigning traditional doetrinal components to 
new functions. This reassignment was necessitated by several factors: the 
preservation of virtually all traditional material; the juxtaposition and ex
pansion of this material for new purposes; and finally the attempt to har
monize the inevitable contradictions that resulted from this scholastic ma
nipulation. Rather than being directed by any single religio-philosophical 
viewpoint or interpretative principle, doctrinal innovation, as in the case 
of vitality, often resulted from specific instances of reassignment, readjust
ment, and inevitable reinterpretation. 

Vitality first appears in Buddhist sutras as a controlling faculty (in
driya) within a group of three controlling faculties including also the con
trolling faculties of masculinity (purisindriya) and femininity (itthindriya).l 
These three are also included within the established set of twenty-two con
trolling faculties subsequently accepted in both the northern and southern 
Indian Buddhist scholastic traditions. 2 The controlling faculty of vitality 
appears frequently in sutra references to death and the termination of a 
given lifetime, but its specific character and function are not examined. 3 

Early Abhidharma definitions of the controlling faculty of vitality preserve 
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this relation to the duration of a given lifetime. They emphasize the func
tion of vitality as the persistence, continuation, maintenance, animation, 
and operation that characterize sentient beings. 4 Other early Abhidharma 
treatises adopt a more succinct definition, identifying the controlling fac
ulty of vitality with the life that belongs to a being in any of the three 
realms (traidhatukam ayu~).5 This early Abhidharma definition becomes 
the basis for the definition of vitality as a dissociated factor adopted by the 
later Abhidharma compendia. 

8.1 The Character and Function of Vitality 

The character and function of the controlling faculties are greatly expanded 
in the *Mahavibha$a and later Abhidharma texts. Each controlling faculty 
is defined as having sovereign power or controlling influence over a spe
cific aspect of sentient experience: for example, the five externally directed 
sense organs have power over the production of their respective type of 
perceptual consciousness; the mental controlling faculty, over rebirth; the 
masculine and feminine controlling faculties, over gender distinctions; and 
the remaining controlling faculties, over the processes of defilement and 
purification. 6 Two explanations are offered for the character and function 
of the controlling faculty of vitality. 7 According to the first explanation, 
it has sovereign power over two aspects of sentient experience: first, it 
enables one to say that one is possessed of other controlling faculties
that is, so long as vitality is present, one can say that one is possessed 
of controlling faculties; and second, it causes these other controlling fac
ulties not to be terminated-that is, it causes the stream of the various 
controlling faculties to abide. According to the second explanation, vitality 
controls four aspects of sentient experience: that is, it forms a connection 
to the homogeneous collection of components (nikayasabhaga); it supports 
the homogeneous collection of components; it protects and nourishes the 
homogeneous collection of components; and, it causes the homogeneous col
lection of components not to be terminated. 8 The basic function of vitality 
throughout this description in the *Mahavibha$a is as that which sustains, 
supports, and protects the components constituting a sentient being. This 
sense is preserved in the definitions of vitality as a dissociated factor in the 
later Abhidharma guidebooks. 9 Vitality is explained as "the fact that the 
stream of the controlling faculties and fundamental material elements, and 
so on, are not terminated;" 10 or vitality is "life, that is, the fact that the 
possession of the aggregates (skandha) J elements (dhatu) J and sense spheres 
(ayatana) is not destroyed." 11 

This simple definition of the controlling faculty of vitality is further elab-
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orated in the later Abhidharma systematic analyses of factors, particularly 
in their discussion of vitality among the dissociated forces. One szUra pas
sage, which serves as the basis for these later scholastic elaborations, clearly 
indicates the specific doctrinal considerations that necessitated the positing 
of vitality as a discrete, dissociated force. 12 Given the Buddhist analytical 
perspective, all entities, whether sentient or insentient, exist merely as col
locations of components. However, a sentient being is characterized by the 
presence of three specific components within its constitutive collocation: 
warmth, perceptual consciousness, and life. These components distinguish 
sentient beings from insentient matter and life from death within the stream 
of one sentient being. They are mutually dependent-perceptual conscious
ness relies upon vitality (jzvita), or life (ayus), and vitality and warmth are 
interdependent13 -and all three are terminated at death. Further, as the 
szUra states, they are declared to be present in the vast majority, but not 
all sentient states: for example, perceptual consciousness would be absent 
in the case of states without thought. The *Mahavibha$a cites this sutra 
passage in a discussion of whether or not life (ayus) occurs in conformity 
with thought (cittanuvartin). If life occurs in conformity with thought, life 
would continue only when thought is present. 14 The underlying issue for 
the *Mahavibha$a is the possibility of states without thought. In order to 
preserve the possibility of such states, the *Mahavibha$a concludes that 
life does not occur in conformity with thought. Since life or vitality oc
curs independent of thought and, as the sutra passage states, vitality and 
warmth are interdependent, life continues in states that lack thought and 
the practitioner of such states can still be determined to be alive. 

8.2 Vitality as a Dissociated Force 

The sutra passage cited above concerning perceptual consciousness, vital
ity· or life, and warmth continues to be central to the discussions of· vi
tality in the later Abhidharmavatarasastra, Abhidharmakosabha$ya, and 
*Nyayanusara. 15 There are three major issues in these later treatments 
of vitality: first, the possibility of states without thought-specifically, the 
state of non-conception and the two states of equipoise of non-conception 
and cessation-which would lack perceptual consciousness; second, the pos
sibility of rebirth in the formless realm, which would lack warmth; and 
third, the discrimination of life from death within the stream of any given 
sentient being. Underlying these specific issues is a fundamental disagree
ment concerning the existential status of vitality as a discrete factor. For 
Sanghabhadra and the Sarvastivada-Vaibha~ikas, the three factors of vi
tality, or life, warmth, and perceptual consciousness are not in all cases 
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inextricably linked; for if they were, states said to be without thought 
would have thought (or perceptual consciousness), and rebirth states in the 
formless realm would have form (or warmth).16 If life were distinguished 
from death only by the presence of perceptual consciousness, states with
out thought would be tantamount to death. Further, since beings in the 
formless realm lack a corporeal basis and, therefore, warmth, were it not for 
vitality, their thought would be without a support. As a force dissociated 
from both thought and form, vitality provides the basis of animation for 
"insentient" beings in states without thought and the basis of support for 
beings without a corporeal basis in the formless realm. 17 Therefore, vitality 
must be admitted to exist as a discrete and real force capable of supporting 
both warmth and perceptual consciousness. What then would support vi
tality, especially given the fact that vitality remains when either warmth or 
perceptual consciousness is absent? Vitality is itself supported by previous 
action(karman) and homogeneous character(sabhiigata), both of which are 
also, like vitality, characteristic only of sentient beings. 

Vasubandhu rejects the existential status of vitality as a discrete real 
entity and attributes its supposed activities of animation and support to 
previous action alone.1s In the section on vitality in chapter two of the 
Abhidharmakosabhii$ya, Vasubandhu does not respond to these issues con
cerning how life is maintained in states without thought, or how thought is 
supported in the formless realm. However, given his appeal to seed theory 
in his explanation of the arising of thought after states without thought 
from seeds lying dormant within the corporeal basis,19 one might infer that 
he would maintain that death does not occur in such states precisely be
cause the stream of mental seeds is not terminated. Vasubandhu's appeal 
to the Sautrantika theory that the stream of thought has no support other 
than itself would also obviate any need for vitality to support thought in the 
formless realm. 2o Vitality then, for Vasubandhu, has no intrinsic function, 
but becomes merely a provisional designation for the "momentum of the 
period of abiding of the homogeneous collection of components (or the six 
sense organs together with their basis), [as projected by previous] action in 
the three realms." 21 

Sarighabhadra counters Vasubandhu's interpretation of vitality first by 
pointing out that neither perceptual consciousness nor warmth can be ac
cepted as effects of action alone, and therefore, cannot be supported by 
action alone; as a result, he concludes, they both require vitality as their 
support. 22 He next criticizes Vasubandhu's definition of vitality as the "mo
mentum of the period of abiding of the homogeneous collection of compo
nents (or, the six sense organs together with their basis), [as projected 
by previous] action in the three realms." Sarighabhadra adopts a strict 
interpretation of the term 'momentum,' as denoting continuity of the "ho-
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mogeneous collection of components," for which Sanghabhadra uses the 
phrase 'six sense organs together with their basis.' He then contends that 
any arising of moments of thought of dissimilar moral quality-a frequent 
occurrence in the lifestream of any sentient being-would interrupt this 
continuity. When the continuity is thus interrupted, momentum would 
also cease, and vitality, as defined by Vasubandhu, would be terminated. 
For Sanghabhadra, the activities of animation and support, which he at
tributes to vitality, can be attributed to no other entity; therefore, the 
presence of these activities constitutes sufficient reason to justify the exis
tence of vitality as a discrete real entity. Furthermore, vitality can function 
as the basis for a distinction between life and death. The occurrence of 
animate states without perceptual consciousness and animate states with
out warmth demands that death be explained, not through the termination 
of perceptual consciousness or warmth, but through an interruption in the 
stream of vitality. 23 This separate factor of life, or vitality, whose existence 
is proven through its activity, characterizes all states of sentient beings 
including states without thought and rebirth in the formless realm; as a 
result, vitality must be a force dissociated from both thought and form. 

8.3 Causes of Death 

Approximately half of Sanghabhadra's discussion of vitality is devoted to 
an analysis of various types of death and their causes. 24 Quoting an early 
Sarvastivadin text, the Prajiiaptisiistra, Sanghabhadra presents the specific 
possibilities in the form of a tetralemma (catu$koti): death results from the 
exhaustion of actions (karman) that have life (iiyus) as their matured ef
fect, or enjoyment (bhoga) as their matured effect, or from the exhaustion 
of both, or from an inability to avoid unfavorable circumstances. In order 
to clarify this last possibility, the Jiiiinaprasthiina is quoted to suggest that 
there are two categories of sentient beings: those whose life continuously op-

. erates bound to the life-stream (samtatyupanibaddha)-that is, those whose 
corporeal basis can be damaged by unfavorable circumstances; and those 
whose life abides, having arisen once (sakrdutpanna)-that is, those whose 
corporeal basis is such that it cannot be damaged. Finally, the issue of 
damage to the corporeal basis is clarified through another tetralemma that 
details four varieties of acquiring modes of personal existence (iitmabhiiva
pratiliibha): that is, sentient beings for whom mortal injury occurs only 
through their own volition, only through the volition of another, possibly 
through the volition of either, and finally, those for whom neither type of 
mortal injury occurs. 

This lengthy passage detailing the varieties of types of death represents 
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yet another attempt, characteristic of Abhidharma analyses, to clarify a 
given factor through comprehensive classification into mutually exclusive 
categories. It is assumed that by listing the various instances included in 
each category, answering any objections to the classification, and resolving 
any contradictions-in the case of vitality, a seemingly contradictory siitra 
pMsage25 ~the factor under discussion is thoroughly and clearly described. 
This lengthy discussion of the varieties of death provides, by implication, a 
description of the varieties of vitality to which these types of death corre
spond. It also suggests that the factor of vitality had become increasingly 
significant doctrinally as the quality that distinguishes life from death, a 
function not traditionally listed among its activities.26 

Notes 
1 SN 48.22 Jfvitindriyasutta 5: 204. 
2 See MVB 142 p. 728c10ff.; VBh 122ff. These twenty-two include, in addition to 
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exclusively a matured effect (vipiika), and acts as a universal support. 

3 For example, see MA 7 no. 29 p. 462b18; EA 16 no. 8 p. 628a23, 22 p. 661b5. 
4 See DS 10 p. 499a29ff.; SP 1 p. 368c16ff.; see also DhS 11-12; VBh 123. See 

MVB 38 p. 199a22ff. for a parallel definition of death. . 
5 See PP (1541) 1 p. 628c19, (1541) 5 p. 654a3, (1542) 1 p. 694a23, (1542) 8 

p. 723a29ff. Cf. iP (1544) 14 p. 993b2ff.; MVB 142 p. 732b27ff. 
6 See MVB 142 p. 730c26ff. Cf. AKB 2.1 p. 38.4ff. 
7 MVB 142 p. 731b23ff. This second explanation is cited in the Abhidharmakosa

bha§ya: AKB 2.1b p. 38.18, 2.3 p. 19; SAKV p. 95.12ff., 97.10ff. 
8 YaSomitra (SAKV p. 97.10) suggests that vitality functions, as Vasubandhu 

states, only with regard to the continuation of the homogeneous collection of components, 
and not, as the Sarvastivada-Vaibh8..\'iikas claim, with regard to the initial connection to 
that collection of components at conception. The sovereign power with regard to that 
initial connection belongs only to the mind, and not to vitality. nikiiyasabhiigasthitau 
j'ivitendriyasyii 'dhipatyam. na tu vaibha§ikavat nikiiyasabhagasambandhe. tatra man
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Vasubandhu does not accept the existence of the dissociated factor, "homogeneous char
acter." It is possible, however, that the Sarvastivada-Vaibhaflikas also, in particular the 
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early Sarvastivadins and early Sarv§Stivada-Vaibh~ikas, use the term nikayasabhaga 
with both the general meaning, "homogeneous collection of components," and the more 
technical meaning as the dissociated factor, "homogeneous character." Indeed, in the 
Sarvastivada-Vaibh~ikas treatment of vitality, it is not clear which meaning, if either 
exclusively, is intended for nikayasabhaga. 
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existence were only dependent upon the continued maturation of effects, the stream of 
the maturation of these effects would be interrupted with the arising of a moment of 
thought of dissimilar moral quality. Death would, as a result, also occur at that time. 
To resolve this difficulty, certain masters appeal to a theory of traces (viisanii), which 
would support the continuous maturation of the effects of action regardless of their 
moral quality. Sanghabhadra rejects this attempted resolution because he rejects the 
existence of such traces: Death in' thefol'ItlleSs realm, Saiighabhadra concludes, can only 
be explained through the termination of the stream of vitality. For various criteria by 
which death was determined in later Indian Buddhist texts, see Wayman (1982)276-278. 

24 See infra, translation, NAB 13 p. 404c25ff. Cf. AKB 2.45b p. 74. 12ff. 
25 See infra, translation, NAB 13 p. 405a26ff. 
26 See infra, translation, NAB 13 p. 404b14. 



Chapter 9 

The Four Characteristics of 
Conditioned Factors 

The major area of disagreement between Sanghabhadra and Vasubandhu, 
and indeed between the Sarvastivadins and virtually all other early Bud
dhist sects, concerns the doctrine that eventually came to be the hallmark 
position of the Sarvastivadin school: namely, the claim that factors actually 
exist as real entities in the three time periods. Though disagreement on this 
doctrine underlies the majority of the specific points of controversy raised 
in Sarvastivadin Abhidharma texts, the discussion of the four conditioned 
characteristics of conditioned factors (samskrtalak?ar;,a) provides one of the 
few occasions where the doctrine itself and its implications are examined 
explicitly. 1 

The attention devoted in the traditional commentaries to the explication 
of the four conditioned characteristics, or characteristics that determine the 
nature of all conditioned factors as conditioned, testifies to their importance 
both· in Sarvastivadin doctrine and in wider Abhidharma sectarian contro~ 
versies. Any attempt to clarify the Sarvastivadin position as presented 
in these commentarial materials must confront a bewildering range of in
terpretations that exceeds the expected variation resulting from historical 
distance or atrophy of the tradition. 2 Even in the earliest treatises, the com
plex treatments of these four characteristics indicate that this doctrine was, 
from its inception, a focus of controversy within the Sarvastivaciin school 
itself. Unravelling this complexity demands clarifying Sarvastivadin onto
logical premises and eliciting the implications of these premises for their in
terpretation of the Buddhist principles of impermanence and conditioning. 
Similarly, rival ontological premises, in particular those of the Dar~tantikas 
and of Vasubandhu, and their implications shape the specific character of 
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the disagreement between Sarighabhadra and Vasubandhu. The role of the 
four characteristics, their distinctive activities, and the controversies that 
they stimulated must then be examined in the light of these contending 
ontological models. 

9.1 Sarvastivadin Ontology 

"Everything Exists" 

As encapsulated in the name 'Sarvastivadin,' the Sarvastivadins are char
acterized as maintaining that "everything exists" (sarvam asti}.3 However, 
the simplicity of this ontological assertion contains the seeds of doctrinal 
divergence because the referent of the term 'everything' and the manner in 
which this "everything" is considered to "exist" must be specified. Certain 
early Abhidharma texts identify the term 'everything' in the declaration 
that "everything exists" as referring to the twelve sense spheres includ
ing the six sense organs and their corresponding object-fields.4 So also the 
*Mahiivibhii§ii, in a discussion of the twelve sense spheres, cites a sulrapas
sage in which the term 'everything' is defined by the Buddha as "precisely . 
the twelve sense spheres from the form sense sphere (rii,piiyatana) up to 
and including the factor sense sphere (dharmiiyatana}."s Thus, according 
to these early texts, "everything" does not refer to gross material entities or 
to the conventionally understood ideas or objects of untutored experience, 
but rather to the ultimate products of a Buddhist analysis of experience, 
all of which can be enumerated among the six sense organs and their six 
corresponding object-fields.6 

In later Abhidharma texts, this simple definition· of the term 'every
thing' is elaborated further in accordance with growing doctrinal complex
ity and an emerging ontology. The very sutra passage that defines the 
term 'everything' as the twelve sense spheres is cited by both Vasubandhu 
and Sarighabhadra as scriptural justification for their divergent ontological 
positions.7 They differ, however, concerning the extent of the domain en
compassed by "everything" and the manner in which this "everything" is 
understood to exist. For Vasubandhu, "everything" should be understood 
simply as the twelve sense spheres, which, as functioning sense spheres, 
occur in the present moment. This "present existence" is then defined 
in another sutra passage that refers to a factor that "exists not having 
existed (abhutvii bhavati), and having existed, no longer exists" (bhutvii 
punar na bhavati}.8 The sutra passage specifying "everything" does not, 
Vasubandhu suggests, support the Sarvastivadin claim that factors exist 
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in the three time periods. Even if, like the Sarvastivadins, one takes the 
three time periods as the referent of "everything" and interprets the sutra 
passage as stating that factors of the three time periods exist, then these 
past and future factors must not be understood to exist in the same way as 
factors in the present. Past and future factors, Vasubandhu argues, unlike 
present factors, cannot be said to exist as real entities, but rather exist 
only provisionally; past factors can be said to exist only in the sense that 
they existed previously, and future factors, only in the sense that they will 
exist.9 

Sanghabhadra responds to Vasubandhu's interpretation by noting that 
this sutra passage does not explicitly limit the referent of "everything" only 
to present factors and that, indeed, there is no other passage that denies 
the existence of past and future factors. lO Therefore, for Sanghabhadra, 
the Sarvastivadin declaration, "everything exists," as specified in this sutra 
passage, should be understood to include factors in all three time peri
ods as well as the three unconditioned factors. In other words, "every
thing" mentioned in this passage includes all factors recognized in the 
Sarvastivadin Abhidharma taxonomy.u Though Sarighabhadra will not 
accept Vasubandhu's attempt to limit existence to the present moment, 
this does not mean that one must understand past and future factors to 
exist in the same way as present factors. As Sanghabhadra attempts to 
demonstrate, the differences among factors oLthe .. various time periods are 
determined by the presence or absence of their activity, not by any change 
in their intrinsic nature. The sutTa, he argues, in using the phrases 'exists 
not having existed' and 'having existed, no longer exists,' is definitely not 
attempting to preclude the existence of past and future factors. The first 
phrase 'exists not having existed' indicates that the effect does not preex
ist in the cause, and the second phrase 'having existed, no longer exists' 
indicates that a factor's activity is exerted and then disappears.12 

There is evidence of Abhidharma ontological models other than those 
adopted by Vasubandhu and Sanghabhadra. For example, Sarighabhadra 
cites five interpretations of varieties of existents and of the modality of 
their existence: 13 (1) those who "superimpose" (*Samaropavadin) claim 
that there exists a real individual (pudgala) in addition to factors in the 
three time periods and the three unconditioned factors; (2) those who "dis
criminate" (Vibhajyavadin) claim that the present and that portion of past 
factors that have not yet delivered their effects exist; (3} those who maintain 
"momentariness" (*K$ary,ikavadin) claim that only the twelve sense spheres 
of the single present moment exist; (4) those who maintain existence only 
as "provisional designation" (Prajiiaptivadin) claim that even factors in the 
present time period only exist as provisional designations (prajiiapti); and 
(5) thos~ who "negate" (*Nastivadin) claim that ap factors lack intrinsic 
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nature, like sky flowers. The Abhidharmadipa offers a fourfold classifica
tion of views of existence: 14 (1) those who maintain that all exists, or the 
Sarvastivadins, for whom the factors of the three time periods and the three 
firm {dhruva}, or unconditioned, factors exist; (2) those who maintain that 
"part" exists, including the Vibhajyavadins and the Dari?tantikas, for whom 
"part" refers to factors of the present time period; (3) those who maintain 
that nothing exists like the Vaitulikas or the Ayogasilnyatavadins;15 and 
(4) those who maintain that existence is indeterminate like the Paudga
likas who claim that given entities are indeterminate {avyiikrtavastuviidin} 
or that the individual{pudgala} also exists as a real entity. 

Past and Future Factors-Existential Status 

Thus, for texts of the later Abhidharma period, a simple definition of 'every
thing' and a simple model of 'existence' were no longer adequate. The am
biguous existential status of many commonplace objects of experience and 
the manner in which the recognized primary constituent factors (dharma) 
could be said to exist had to be explicitly addressed. Should the existence 
of the composite objects of everyday experience be denied? And, what is 
the existential status of problematic objects such as the objects of memory 
and presentiment, or the products of sensory error or mistaken cognition, 
or certain meditative objects, dream images, reflected images, echoes, il
lusions, magical creations, or the seemingly nonexistent objects of certain 
linguistic conventions?16 To deny one's experience of these objects is im
possible, and to ignore them in one's taxonomy of factors would deprive 
Buddhist doctrinal analysis of its all-inclusive character and, thereby, its 
soteriological efficacy. Thus, the Abhidharmikas expend great effort in a 
thorough analysis and comprehensive classification of all possible factors 

. and, by extension, in a defensible and universally applicable definition of 
existence by which a factor's existential status could be clearly determined. 

The central problem confronting Abhidharmikas in these systematizing 
efforts was the existential status of past and future factors. In presenting the 
S arvastivada-Vaibha~ika justification for the existence of past and future_ 
factors, Vasubandhu cites two passages as scriptural authority (iigamataf}) 
and two reasoned arguments {yuktitaf},),17 arguments that are offered also 
in the Vibhii$ii compendia. 18 According to the first reasoned argument, 
if the existence of past and future factors were not admitted, perceptual 
consciousness without an object would also have to be admitted, since per
ceptual consciousness of past objects through memory and of future objects 
through presentiment is a commonly attested experi~nce. A given instance 
of perceptual consciousness is said to arise only in dependence upon two 
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conditions: the sense organ and its corresponding object-field. This implies 
that perceptual consciousness arises only in conjunction with an appropri
ate and existent object; perceptual consciousness of a nonexistent object 
or without an object is, therefore, impossible. 19 Since mental perceptual 
consciousness of past and future factors does indeed occur, in order to 
preclude the absurdity of perceptual consciousness without an object-field, 
these past and future factors too must be acknowledged to exist. 2o 

According to the second reasoned argument, if the existence of past 
factorll were not allowed, causal processes could not be explained. Since 
causal efficacy cannot be attributed to a nonexistent object, if past factors 
are allowed to act as causes in producing present factors, then past fac
tors must be acknowledged to exist. Specifically, the causal force of past 
virtuous or unvirtuous actions must be explained if the power of action 
(karman) and the efficacy of the path are to be admitted. The fundamen
tal Buddhist assumption that all conditioned factors are impermanent and 
the more radical Sarvastivadin assumption that impermanence means dis
continuous momentariness make the need to justify the existence of past 
and future factors even more urgent. Otherwise the whole fabric of causal 
interrelations that constitutes experience would disintegrate. Factors, as 
radically momentary, would not persist beyond the period of one moment; 
a factor that will arise in the subsequent moment does not yet exist when 
its prior cause is present. Similarly, when the subsequent factor arises, the 
prior moment will have passe~ away, and, together with it, the prior causal 
efficacy. How then can there be any causal interaction between a prior cause 
and a subsequent effect? Thus, the Sarvastivadins conclude that the two 
scriptural passages and the two reasoned arguments justify the existence of 
factors in the three time periods. 

Temporal and Atemporal Ontological Classifications 

In the later Sarvastivada-Vaibhaf?ika treatises, the problems of the criteria 
by which the existential status of factors is to be determined, the specific 
factors that are considered to exist, and the distinctions among the three 
time periods are treated together. However, the character of Sarvastivadin 
ontology and the meaning of the terminology used are revealed more clearly 
by distinguishing these three problems. Specifically, it is useful to distin
guish the atemporal issue of the existence of factors in the abstract from 
the temporal issue of the mode of existence of those factors in the three 
time periods. 21 

Sanghabhadra considers the atemporal issue of the nature of existence 
in his comments upon Vasubandhu's previously described discussion of the 
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existence of past and future factors. He begins with a definition of the 
characteristic of existence (sallak~ar;,a, sattvalak~ar;,a), which, he claims, if 
correctly understood, will demand acceptance of the existence of past and 
future factors.22 Sanghabhadra first cites the view of some (like Vasubandhu 
himself) who define this characteristic of existence as "that which has al
ready been produced and has not yet passed away." This, Sanghabhadra 
objects, is the distinguishing characteristic only of existence in the present 
time period, and not a definition of existence in general. Sanghabhadra next 
offers his own definition that will not preclude the existence of past and fu
ture factors: "To be an object-field that produces cognition (buddhi) is the 
true characteristic of existence." 23 With this definition, Sanghabhadra fol
lows the Buddhist assumptIon, as evidenced in the traditional twelve sense 
sphere and eighteen element classifications, that consciousness is intentional 
and that only that which falls within the range of that consciousness can 
be said to exist. 24 Accordingly, since past and future factors can become 
objects of perceptual Gonsciousness, they can be held to exist. 

However, existence is not uniform; though all objects of perceptual 
consciousness can be said to exist, the existential status of these objects 
varies. Sanghabhadra .next distinguishes two types of existence: exis
tence as a real entity (dravyasat), which is equated with absolute exis
tence (paramiirthasat), and existence as a provisional entity (prajiiaptisat), 
equated with conventional existence (sariwrtisat}.25 The former category of 
real entities includes the ultimate constituent factors such as visible form 
or feelings, which produce cognition without depending upon anything else. 
The latter category of provisional entities includes entities such as a pot or 
an army, which can produce cognition only in dependence upon a real entity 
that serves as its basis. This dependence upon real entities may be either 
direct, as in the case of a pot, which depends directly upon the fundamental 
material elements (mahiibhuta) of which it is made, or indirect, as in the 
case of an army, which depends first upon other provisional entities-that 
is, its human members-and secondarily upon real entities-that is, the 
ultimate factors of which these humans are composed. 

Here, by "dependence," Sanghabhadra does not understand causal de
pendence; all conditioned factors, real entities and provisional entities alike, 
are causally dependent or are related through conditioning interaction. 
Rather, "dependence" in the case of a provisional entity refers to the possi
bility of further analysis; any entity that can be analyzed further into con
stituent elements is considered "dependent" upon those elements. 26 The 
possibility of further analysis then becomes the criterion by which con
ventional (sariLVrtisatya) and absolute truth (paramiirthasatya) are distin
guished. If the notion of a particular entity disappears when that entity 
is broken (e.g., a pot) or can be resolved by cognition into its components 
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(e.g., water), that entity exists only conventionally. Entities that are not 
subject either to this further material or mental analysis exist absolutely. 
Thus, actual existence as a real entity (dravyasat) is attributed only to the 
ultimate constituent factors, which are not subject to further analysis. 

Each such primary factor, or dharma, is determined or distinguished 
by an intrinsic nature (svabhiiva), which is itself defined as the particular 
inherent characteristic (svalak$ary,a), or distinctive characteristic, that can 
be applied to that factor alone and to no other.27 Since factors are dis
tinguished from one another through a unique intrinsic nature, the Abhi
dharma taxonomy of factors is built up through a process of determining 
and distinguishing varieties of intrinsic nature. The term 'intrinsic nature' 
does not indicate a factor's temporal status, but rather refers to its atem
poral underlying and defining nature. Intrinsic nature thus determines the 
atemporal, existential status of a factor as a real entity (dravya). Never
theless, it is precisely in this sense of intrinsic nature that factors can be . 
said to exist at all times (svabhiivalJ, sarvadii eii 'sti)j intrinsic nature, as 
the particular inherent characteristic, pertains to or defines a factor in the 
past, present, and future, regardless of its temporal status.28 

Sanghabhadra's analysis of existence does not consist merely of this 
atemporal distinction between real entities endowed with intrinsic nature 
and entities that exist as provisional designations. As he notes: "It is our ac
cepted doctrine that there are many types of existence: namely, existence as 
intrinsic nature, as activity, as provisional designation, or as real entity.,,29 
Temporal existence--that is, existents as sequentially experienced-also 
demands explanation. In other words, if the Sarvastivadins recognize the 
existence of factors as real entities possessed of intrinsic nature in the three 
time periods, how can factors of one time period be distinguished from 
those of another? The Sarvastivadin tradition recognizes four interpreta
tions of this distinction. The master Dharmatrata attributes the difference 
among the time periods to a transformation in a factor's mode of existence 
(bhiiva), as when a metal vessel is destroyed and shaped into another oh .. 
ject. The master Gho1?aka appeals to a change in characteristic (lak$ary,a), 
whereby a factor is said to be present if marked by the characteristic of 
the present-that is, of having reached the state of functioning activity
but is not bereft of the other characteristics of the past or future. It is 
compared to the case of a man who is attracted to one woman, and yet 
not unattracted to others. The master Vasumitra attributes the difference 
between factors in the three time periods to a difference of state (avasthii), 
as when a counter signifies different values if located in different places. 
Finally, the master Buddhadeva appeals to a difference in relative depen
dence (apek$ii), whereby a factor is given different names as past, present, 
or future in dependence upon its relation to surrounding factors, as when 
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one woman can be referred to either as a mother or a daughter. 30 

Of these four views, Vasumitra's is preferred because it does not re
sult in confusion of the three time periods, and because it best represents 
the difference in activity that is accepted as distinguishing the. three time 
periods.31 As the *Mahavibha$a makes clear, the temporal distinction be-:
tween the three time periods is determined not by a factor's status as a 
real entity (dravya) or as a provisional designation (prajiiapti), but rather 
depends upon the presence or absence of that factor's manifest activity 
(karitra): 

How are the distinctions between the three time periods estab
lished? Thethreetime periods are differentiated by activity .... 
That is to say, a conditioned factor that does not yet have its 
activity is referred to as future, one that is just at the point of 
having its activity is present, and one whose activity has already 
passed away is past.32 

. Though Sanghabhadra also accepts activity as the basis of the distinc
tion among the three time periods, he disagrees with the traditional criti
cism of Dharmatrata as proposing a theory of transformation (parir;,ama) 
like that of the Sarilkhya school. Instead, Sanghabhadra suggests that 
Dharmatrata's appeal toa difference in mode of existence (bhava) is simi
lar to the sanctioned view of Vasumitra. Relying on Dharmatrata's model, 
Sanghabhadra proposes that a factor remains unchanged in intrinsic nature 
(svabhava), but changes in mode of existence (bhava) due to the arising and 
passing away of its activity (karitra). Sanghabhadra explains that a factor 
can exist in several such modes: that is to say, a real entity undergoes no 
change in its intrinsic nature, but is subject to transformation in its mode 
of existence. A real entity can exist either as intrinsic nature alone or as 
intrinsic nature that is also possessed of activity. Whereas past or future 
factors are characterized by intrinsic nature alone, factors characterized by 
both intrinsic nature and activity can only be present.33 

A factor can thus be said to exist as a real entity at all times, because 
its intrinsic nature continues with no alteration. Conditioned factors can, 
however, be said to have transformation, which is tantamount to claiming 
that they are impermanent, precisely because their activities arise and pass 
away. When a future factor meets an appropriate collocation of previously 
existent and simultaneous conditions, its activity is produced and that fac
tor becomes present. When its activity ceases, the factor is said to "pass 
away," but it continues to exist as intrinsic nature even when its activity is 
past.34 Therefore, given the transformation in its mode of existence, that 
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factor cannot be said to be constant, but rather is impermanent.35 

Activity and Capability 

This distinction between a factor's intrinsic nature and its activity allows 
the Sarvastivadins to establish their model of factors existing in the three 
time periods while conforming to the Buddhist principles of conditioning 
and impermanence. The solution offered by this distinction, however, also 
raises certain problems. The existence of past and future factors is asserted 
precisely because they, like present factors, are believed to have a kind of ef
ficacy: namely, past and future factors act as objects in producing cognition 
and, further, are capable of functioning as conditions in the production of 
present factors.36 However, since activity is limited to a factor in the present 
moment, the efficacy of past and future factors cannot be referred to as "ac
tivity." Sanghabhadra resolved this difficulty by proposing a distinction in 
the mode of a factor's operation: the term 'activity' (kiiritra) is reserved 
for a factor's specific operation in the present time period; a more general 
efficacy, which can occur in the past, present, or future, is then referred to 
as capability (siimarthya).37 Like the *Mahiivibhii$ii, Sanghabhadra main
tains that activity (kiiritra) characterizes a factor only in the present; in 
fact, it determines a factor's status as present. However, if past and future 
factors are to act as objects that pro.duce cognitionr.or.arato to function 
as conditions, then they too must have a kind of efficacy; Sanghabhadra 
refers to this past and future efficacy as capability (siimarthya).38 

The distinction between activity and capability stems from the need 
to account for the observed operation of factors in all three time periods, 
while, in some way, distinguishing the present from the past and future. 
Since even past and future factors can be efficacious, it is impossible to 
assert that present factors alone exert a function. And yet, this past and 
future functioning, or capability, must be something other than activity, 
which; by definition, applies only to present factors. This present activity 
(kiiritra) is explained by Sanghabhadra as a subset of a more general power 
(sakti, also called siimarthya) that includes both activity and capability 
(siimarthya).39 In the discussion of the four conditioned characteristics, 

. the question of a future factor's efficacy becomes particularly important.4o 

Since the characteristic of birth (jiiti) is thought to function in producing a 
factor simultaneous with it, this productive-function can only occur when 
both the characteristic of birth and the factor to be produced are future
specifically when both are in the state of being about to be produced. As a 
result, this productive function of birth that occurs in the future must be 
its capability, not its activity. 

Initially, the distinction between activity and capability might appear 
__ -..I> ~ 
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merely semantic: the operation of a factor in the present is simply called 
activity in order to distinguish its operation in the present from that in the 
past or future, which is called capability. However, upon closer examina
tion, the functioning of activity and capability are distinguished through 
two non-semantic criteria. First, they differ in the locus of their operation
that is, relative to the stream (samttina) constituted by the functioning 
factor. Activity is considered an internal causal efficacy that contributes 
toward the production of an effect within a particular factor's own stream. 
Capability, however, is considered an external conditioning efficacy directed 
toward the stream of another factor; it constitutes a condition that assists 
another factor in the production of its own effect. A present factor must 
function as activity in the continuation of its own stream. When past, 
present, or future, that factor may also function as capability in condi
tioning the arising of a factor of another stream. Past and future factors, 
however, can function only as capabilities conditioning a factor of another 
stream. 41 

The second criterion by which activity and capability are distinguished 
concerns the stage that each represents within a single causal process. Ac
cording to Sarvastivadin theory, causal efficacy is divided into two stages. 
The first is that of projecting (iik$ip-) , or seizing (pratigrah-), the effect; 
this stage occurs only when the causal factor itself is present. The sec
ond stage of presenting (dii-) , or delivering (prayam-), the effect can occur 
when the causal factor is already past. When the causal factor is present, 
it "projects" its own effect; when its effect arises, the cause, even if past, 
is said to "present" that effect. Activity can then be defined as the power 
of a factor to project its own effect (phaliik$epasakti), and capability, as its 
power to produce an effect (phalajanana).42 Every factor, when present, 
must function to project its own effect; this is referred to as its activity, 
and it is this function that determines its very status as present. A factor's 
capability, as the cause that stimulates the arising of the effect, is always 
simultaneous with the effect, but need not be exerted when the causal fac
tor itself is present. Thus, a causal factor can exert its capability when 
it is past, present, or future. If the cause and its effect are simultaneous, 
the cause exerts its capability when it is either present or future. If the 
cause and effect are not simultaneous-that is, if the effect arises after the 
cause-the cause's capability of giving rise to the effect is exerted when 
that causal factor is past.43 

The distinction between activity and capability is illustrated through 
the example of an eye in the dark, or an eye whose function of seeing is 
otherwise obstructed. 44 Since such a seemingly non-operational eye is not 
performing what might be assumed to be its proper function, what then 
is its activity that determines its status as present? Both Sarighabhadra 
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and the *Mahavibha$a assert that such an eye acts as a homogeneous cause 
(sabhagahetu) in the production of an eye in the subsequent moment, a 
subsequent eye that arises as an effect of uniform outflow (ni$yandaphala). 
Precisely this efficacy as a homogeneous cause is the eye's activity, which, 
when performed, defines its status as present. The eye's function as a 
condition for the arising of visual perceptual consciousness is, according 
to Sanghabhadra, capability, and not activity. Though this capability as 
a condition may occur in any given present moment, it is directed to
ward the stream of another factor-that is, the stream of visual percep
tual consciousness-and not toward its own stream. Thus, it would appear 
that for any factor, its present activity of projecting its own effect is its 
conditioning efficacy as a homogeneous cause within its own stream. Ca
pability is a less restricted efficacy that can include any variety of causal 
functioning; it can also be directed toward the stream of another factor 
and can occur in any of the three time periods. Thus, for the four con
ditioned characteristics also, their function as conditioning characteristics, 
though occurring in the present time period, is considered capability, and 
not activity. Their activity is, as in the case of any factor, their function as 
homogeneous causes projecting a uniform effect in the next moment. 

By distinguishing between activity and capability in terms of a two 
stage analysis of the causal process, Sanghabhadra accounts for a factor's 
efficacy at times other than the present and also establishes a way by which 
factors in each of the three time periods can be identified. 45 Sanghabhadra's 
assertion that factors in the past and future have only intrinsic nature 
(svabhava) is intended to suggest simply that they do not have activity, 
which characterizes factors only when they are present. Since past and 
future factors also exist as real entities, they too are able to function, not 
as activities, but as capabilities. Even though a factor's intrinsic nature is 
without variation at all times, there are differences in its mode of existence 
(bhava) determined by the presence or absence of either its activity or 
its capability. The term "mode of existence~' thus describes the temporal 
status of a factor relative to its functioning efficacy, and not its atemporal, 
existential status as a real entity (dravya) endowed with intrinsic nature 
(svabhava). 

Thus, Sanghabhadra uses the three terms dravya, svabhava, and bhava 
to describe the existence of a factor that is recognized as real. However, 
these terms characterize a factor's reality from three different perspectives. 
Svabhava refers to a factor's underlying intrinsic nature, its particular in
herent characteristic that distinguishes it from all other factors. Dravya 
refers to any factor that exists by virtue of its own intrinsic nature, as dis
tinct from entities that exist merely as provisional designations (prajiiapti), 
lacking any intrinsic nature as such. Bhava is used to describe a real en-
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tity (dravya) in its various modes as manifesting activity in the present or 
manifesting capability in the past, present, or future. 

What then is the relation between a factor's activity or capability and 
its intrinsic nature? Critics of the Sarvastiva:din model contend that either 
identifying a factor's functioning with, or distinguishing it from, its intrinsic 
nature results in an undesirable conclusion.46 If a factor's intrinsic nature 
and its functioning were the same, then its intrinsic nature would also 
change when its activity arises and passes away. If they were different, then 
each factor would, in effect, be two factors: one endowed with functioning, 
the other, with intrinsic nature. Sanghabhadra responds that activity and 
intrinsic nature are neither the same nor different: 

Activity is not different from the factor because the intrinsic 
nature [of a factor] cannot be understood apart from that [ac
tivity]. Nor is [activity] simply that factor itself because there 
are times when [the activity] is absent even though the intrinsic 
nature exists. Nor are [activity and intrinsic nature] without 
distinction because [the factor's] activity is absent prior [to its 
arising, while its intrinsic nature is never absent]. [The relation 
between activity and intrinsic nature should be understood] like 
[the case of] the stream of conditioned factors. That is to say, 
the uninterrupted arising of factors 'is referred to as a stream, 
and yet there is no [stream] apart from the factors because it 
is not apprehended as distinct from them. Nor is the [stream] 
simply the factors themselves because that would result in the 
undesirable conclusion that even one moment has the nature of 
a stream. Nor [can it be said that] the stream does not actually 
exist, because there is real existence of its activity. It is said: 
"The activity of the stream is accepted, but no stream is to be 
found [as a discrete entity]." Through reasoning in this way 
one should understand that the time periods are established by 
activity. 47 

Sarighabhadra summarizes the relation between intrinsic nature and 
activity as follows: 

The real characteristic, [or intrinsic nature,] of factors is with
out change, but their mode of existence is not without distinc
tion. The real characteristic and mode of existence are nei
ther different nor the same. Therefore, the particular inherent 
characteristic of conditioned factors always exists, and yet their 
predominant capability has arising and disappearance.48 
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Thus, though factors remain the same in their intrinsic nature and can 
be said to exist at all times from the standpoint of this intrinsic nature, 
they are also, by nature, potentially capable. Their mode of existence is 
determined by the presence or absence of their activity. This presence or 
absence of activity is, in turn, determined by the presence or absence of 
appropriate causes and conditions. When certain conditions assemble, a 
factor's activity is produced; when other conditions assemble, its activity 
is destroyed.49 However, it is fallacious to speak of the production and 
destruction of a factor's intrinsic nature. 

To understand Sanghabhadra's position, it is helpful to remember that 
intrinsic nature is used not as the determinant of a factor's temporal existen
tial status, but rather as the atemporal determinant of a factor's existential 
status as real or provisional. As a fact'or's defining characteristic, intrinsic 
nature exists, or characterizes a factor, irrespective of time. Considera
tions of time are nothing other than considerations of causal relations, and 
causal relations depend upon activity or capability, not intrinsic nature. 
As existents that are experienced and are subject to causal forces, factors 
are, by nature, able both to manifest activity through the projection of 
their own effect and to manifest capability by assisting in the production of 
another factor. Though factors can exist in the past and future simply as 
intrinsic nature without either manifest activity or capability, because such 
non-functioning past or future factors are nonetheless potentially capable, 
they are said to be conditioned. 50 

Vasubandhu's. Ontology 

For Vasubandhu, the Sarvastivadin claim that factors exist in the three 
time periods is unacceptable, their arguments in defense of their claim, 
merely semantic. Vasubandhu's arguments indicate that he objects pri
marily to the Sarvastivadin attempt to draw distinctions among various 
types of existence, specifically, between activity and intrinsIc-nature. How' 
is activity related to intrinsic nature? Vasubandhu summarizes his.criticism 
as follows: 

The intrinsic nature [of factors] exists at all times, and yet the 
mode of existence is not claimed to be permanent. Further, the 
mode of existence is not claimed to be different from intrinsic 
nature. Surely, this is an act of the lord. 51 

If the Sarvastivadins claim that a factor's mode of existence (bhiiva) 
and the activity (kiiritra) by which that mode of existence is determined 
are nothing other than its intrinsic nature (svabhiiva), its activity, like its 
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intrinsic nature, must exist at all times. If they respond that activity arises 
due to a complete assemblage of causes and conditions and is, therefore, 
not to be identified with intrinsic nature, since those causes and conditions, 
as factors themselves, also exist as intrinsic nature in the three time peri
ods, the activity of the factor to be produced must accordingly arise at all 
times. To respond that the activity of those causes and conditions arises 
in dependence upon yet other causes and conditions, Vasubandhu argues, 
incurs the fault of infinite regress. 52 

Vasubandhu would also reject any distinction among activity, capabil
ity, and a factor's intrinsic nature. For Vasubandhu, a factor's activity 
(karitra) constitutes its very nature, its very existence as a factor. 53 Since 
factors only exist by virtue of their activity, existence can be applied only to 
the present moment in which the activity occurs. 54 Accordingly, a moment 
is defined as a factor having acquired its own nature (atmalabha), that is 
to say, its own activity. 55 Production in the present moment is defined as 
the fact that a factor "exists not having existed" (abhutva bhavati), and 
its destruction is the fact that "having existed, it no longer exists" (bhutva 
punar na bhavati).56 The past is thus defined as that which existed pre
viously (yad bhutapurvam), and the future, as that which will exist when 
there are appropriate causes (yat sati hetau b~avi$yati). 57 Factors are said 
to exist in the past and future only in the sense that they "were" and "will 
be;" their existence is thus simply a manner of speech and does not de
note actual existence. Therefore, Vasubandhu, like the Sautrantikas, would 
not admit that past or future factors themselves function as causes in the 
production of a subsequent or simultaneous effect. Instead, an effect arises 
through a process of successive dependence. An initial action conditions 
the arising of a subsequent factor, and so on, in serial dependence until 
the final condition, in dependence upon yet other conditions, functions to 
condition the arising of the effect; this final condition is referred to as the 
distinctive characteristic in the transformation of the life-stream. 58 

The Four Characteristics 

Though early Sarvastivadin Abhidharma lists of dissociated factors include 
the category of conditioned characteristics of conditioned factors, there is 
some variation in their number. For example, the majority of the early 
and later Sarvastivadin Abhidharma texts acknowledge four such condi
tioned characteristics: birth (jati), continuance (sthiti), senescence (jara), 
and desinence (anityata).59 However, other Abhidharma texts, including 
certain Sarvastivadin Abhidharma texts, acknowledge only three; for exam
ple, the * .Aryavasumitrabodhisattvasarigftisastra the *Sariputrabhidharma
sastra, the earlier translation or recension of the Jiianaprasthana-the 
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* Abhidharmii$taskandhasiistra-and the *Vibhii$asiistra all omit continu
ance. 60 Indeed, the question of the number of characteristics as three or 
four remains a live issue for later Abhidharma interpreters, particularly 
in view of the fact that the sutra passage cited as scriptural authority in 
support of the existence of the conditioned characteristics also mentions 
only three characteristics. In these later interpretations also, the primary 
problem is presented by the characteristic of continuance, which would ap
pear to contradict the restricted definition of a moment and thereby, the 
Buddhist principle of impermanence.61 

In a general sense, the four conditioned characteristics function to dis
tinguish conditioned from unconditioned factors. For example, the *Mahii
vibhii$ii defines conditioned factors as those that "have production, destruc
tion, causes, and effects, and are possessed of the conditioned characteris
tics." Conditioned factors are then contrasted with unconditioned factors 
to which these conditioned characteristics do not apply. 62 

In a specific sense, the conditioned characteristics are said to apply to 
all conditioned factors because they arise together with them.63 They serve 
as causes, together enabling a particular conditioned factor to exert its own 
activity (kiiritra) , or project its own effect. Each characteristic also, how
ever, performs a distinctive function. The characteristic of birth acts as the 
productive cause of the particular conditioned factor with which it is simul
taneous and, therefore, to which it applies. It draws out the conditioned 
factor from the future and enables that factor to enter the present time pe
riod. Birth acts as the predominant productive condition when a particular 
conditioned factor is in the state of being about to be produced; birth then 
functions, or exerts its capability, when both it and the factor that it char
acterizes are still future. 64 The characteristic of continuance functions to 
enable a conditioned factor that has been produced to project its own effect, 
that is, to exert its own activity.65 The characteristic of senescence causes 
the conditioned factor's activity to deteriorate, thereby weakening the fac
tor, preparing it to pass away.66 Here, Sanghabhadra follows an alternative 
explanation offered in the *Mahiivibhii$ii, whereby senescence is understood 
as the predominant condition for the transformation in the stream of con
ditioned factors such that subsequent moments arise as different from their 
predecessors.67 Finally, desinence functions as the predominant condition 
for a conditioned factor's passing away, which consists simply in that factor 
having no further activity (kiiritra).68 

The production and destruction of a given conditioned factor's activity 
occurs through the influence of a complete assemblage of appropriate causes 
and conditions, but this assemblage would have no effect if the conditioned 
factor were not susceptible to its influence. This susceptibility is determined 
by the four characteristics which are described as immediate assisting, or - . 
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internal, conditions necessary to the process of arising and passing away. 
The four characteristics are, therefore, taxonomically crucial in providing 
a clear distinction between conditioned and unconditioned factors. Indeed, 
how else could the absence of arising, and thus of activity, on the part ·of 
unconditioned factors be explained? Thus, the conditioned characteristics 
are considered the predominant conditions among a complete assemblage 
of causes and conditions that enable conditioned factors to manifest their 
nature as impermanent, or as conditioned, through the arising and passing 
away of their activities. 

The Four Characteristics-Controversies 

The disagreements between Vasubandhu and Sanghabhadra on the four 
characteristics of conditioned factors mirror their divergent ontological per
spectives. For Sanghabhadra, the four characteristics, as conditions with 
evident capability, necessarily exist as discrete real entities. Further, since 
they characterize all conditioned factors, both material and mental, they 
must exist as factors dissociated from both form and thought. Vasubandhu, 
however, adopts the position attributed to the Darl?tantikas in the *Maha,
vibhii~ii: namely, that the four characteristics do not exist as real entities.69 

For Vasubandhu, the characteristics are abstractions, or provisional desig
nations, that have no independent function. The production of each condi
tioned factor can be explained sufficiently through the collocation of exter
nal causes and conditions upon which it depends. The first three provisional 
phases of birth, continuance, and senescence, Vasubandhu suggests, need 
no internal cause and destruction needs no cause at all.7o Conditioned fac
tors are, by nature, disposed to arise and pass away and need no additional 
characteristics to make them do so. Vasubandhu claims that these four 
conditioned characteristics are not proven to exist by any scriptural au
thority, they cannot be perceived directly, and their activity does not need 
to be inferred to account for accepted experience. Therefore, there exists, 
for Vasubandhu, no means of valid cognition (pramii'T}a), by which they can 
be held to exist as real entities (dravyatal]). 71 Sanghabhadra responds to 
Vasubandhu's position by offering in detail both authoritative scriptural 
passages (iigama) and reasoned arguments (yukti) in an effort to prove the 
existence of these characteristics as real entities.72 

This basic disagreement between Vasubandhu and Sanghabhadra on the 
existential status of the conditioned characteristics is integrally connected 
to further disagreements concerning the scope of their operation. Follow
ing the position of the Darl?tantikas, Vasubandhu rejects the application of 
these characteristics to a single moment. Instead, like the Sautrantikas, he 
proposes that the characteristics designate the arising, continuance, dete-
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rioration, and passing away that applies provisionally to a life-stream as 
a whole. 73 By contrast, Sanghabhadra, like the *Mahiivibhii$ii} maintains 
that the conditioned characteristics exert their capability on a single factor 
and, therefore, characterize each present moment. This position, however, 
presents certain difficulties. Specifically, if the conditioned characteristics 
all exert their capabilities on a single factor, which is itself momentary, that 
factor should be produced, continue, deteriorate, and be destroyed all at 
the same time. 74 

The *Mahiivibhii$ii offers two solutions to this difficulty, both of which 
attempt to evade the contradiction by proposing a sequence in the func
tioning of the conditioned characteristics; that is to say, the four condi
tioned characteristics are said to exert their activities (*kiiritm) at different 
times. 75 The solutions also demand careful consideration of the meaning of 
the term 'momentary.' According to the first solution, the characteristic of 
birth functions when both it and the characterized factor are about to be 
produced, that is, when both are future. The other three characteristics 
function when they and the characterized factor are about to be destroyed, 
that is, when they are present. Since a moment is understood, not as an 
absolute punctuality, but as the period from production to destruction per
taining to a single factor, the conditioned characteristics could still function 
within "one moment," and yet there would be no contradiction of a single 
factor being produced and destroyed at precisely the same time. As a sec
ond solution, the *Mahiivibhii$ii suggests that the states of production and 
destruction as pertaining to one factor do not constitute a single moment, 
and yet every moment contains all of the conditioned characteristics. That 
is to say, birth functions in the future time period when the factor is about 
to be produced; the remaining conditioned characteristics function in the 
present time period when that factor is about to be destroyed. Here, the 
*Mahiivibhii$ii summarizes a position that would appear to suggest that 
each moment contains three characteristics-continuance, senescence, and 
desinence-ofone factor together with the birth of the subsequent factor. 
In this way, the production and destruction of a single factor would not be 
simultaneous. 

In discussing this problem, Sanghabhadra follows the first solution. 76 

First, he claims that the four conditioned characteristics must be under
stood to exist as discrete real entities with their own distinctive functions 
quite apart from the factor that they characterize. In this way, the differing 
functions of the characteristics are not attributed to a single factor within 
one moment, and the fault of contradictory functions-specifically, produc
tion and destruction-attributed to one factor in one moment is avoided. 
The conditioned characteristics should be classified as internal conditions 
that are simultaneous with a given factor and predominant among the var-



150 9. Four CharacterisBcs 

ious internal and external conditions that assist it in exerting its activity. 
Though not sufficient conditions, the conditioned characteristics are neyer
theless necessary conditions enabling a given factor's activity to arise and 
pass away, thereby determining its nature as conditioned. 

However, the functioning of these discrete characteristics still appears 
to involve a contradiCtIon. Even if the discrete existence of each of the con
ditioned characteristics is admitted, if they all characterize a single factor 
within a given moment, how can they not cause that factor to be pro
duced, continue, deteriorate and be destroyed within that very moment? 
On this point, Sarighabhadra expands upon the basiC solution offered by 
the *Mahavibha$ii. As Sarighabhadra explains, each factor exists in various 
states: either as intrinsic nature alone, as in the case of past or future fac
tors that are not functioning as capabilities; as intrinsiC nature with activity 
(kiiritra), as in the case of present factors that are active in projecting their 
own effect; and finally, as intrinsic nature with capability (siimarthya), as 
in the case of past, present, or future factors that act as conditions assisting 
other factors. The conditioned characteristics then function as capabilities 
assisting another factor, and they exert this capability at different times. 77 

Specifically, the characteristic of birth exerts its capability in the future, 
and the three remaining characteristiCs exert their capability sequentially 
in the present, in accordance with their conception of a moment; there
fore, a single factor cannot be said to be produced and destroyed at the 
same time. 78 The Sarvastivadin suggestion that factors can function as con
ditions, or, in Sarighabhadra's terms, exert capability (siimarthya), while 
still future proved to be extremely useful in explaining the causal func
tioning of simultaneous conditions such as the conditioned characteristics, 
but became a point of attack for those disagreeing with the Sarvastivadin 
causal model. 79 

Thus, Sarighabhadra can offer an explanation as to why production and 
destruction do not apply to a single factor within a single moment. But 
what can be done about the three characteristics of continuance, senes
cence, and desinence? A partial solution can be found elsewhere in the 
*Nyiiyiinusiira, where Sarighabhadra discusses at length various interpreta
tions of the meaning of a moment. He first states that a moment is the 
shortest period of time that cannot be further analyzed into prior and sub
sequent stages. 80 He then adds that a moment refers to the briefest state 
of conditioned factors and that the present moment refers to that state in 
whiCh a factor has its activity. It would then appear that the limits of a 
moment are the limits of a factor exerting its activity. We might then con
clude that a moment does not refer to the shortest possible period of time, 
but rather to the period it takes to exert activity-a period that we might 
imagine occurs in various stages, that is, of continuance, and so on.81 
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Despite this attempted explanation, certain problems still remain. For 
example, how can we account for the apparent sequence in the exertion 
of the capability of the three conditioned characteristics? If we admit 
this sequence, are we not also admitting distinctions of "prior and sub
sequent" within one moment and, thereby, contradicting Sanghabhadra's 
own definition?82 Problems such as these do not exist only for contempo
rary scholars, but have been raised by traditional commentators of virtually 
all periods. Such problems not only give evidence of the richness and com
plexity of these doctrinal formulations, but also illustrate the expedient 
and often oblique development of doctrinal analysis, which proceeds, not 
in accordance with presumed religio-philosophical concerns, but rather in 
response to often extremely narrow questions posed in various specific tex
tual, doctrinal, and historical contexts. 
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terpreted as "the intrinsic nature of factors exists at all times." The first phrase sar-
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vaki'ili'istiti'i, however, is the focus of considerable controversy and has been interpreted 
in two ways: (1) "the existence of all time periods"-that is, the time periods them
selves actually exist; and (2) "the existence of factors in all time periods." However, 
the *Mahi'ivibhi'itji'i (MVB 76 p. 393a9ff.; cf. MVE 135 p. 700a26ff.) would appear to 
preclude any interpretation that considers the time periods to be discrete entities apart 
from factors: "Further, there are three factors: namely, past, future, and present factors. 
Why is this doctrine presented? It is presented in order to refute the position of other' 
sects and manifest the correct principle. There are those, like the Dar~tantikas and the 
Vibhajyavadins, who maintain that conditioned forces and the time periods are different. 
They make the following statement: 'The nature of the time periods is permanent and 
the nature of conditioned .forces is impermanent. The conditioned forces pass through 
the time periods like fruit in baskets. They emerge from this basket and enter into that 
basket. Conditioned forces are also like a group of people that emerge from this cottage 
and move into that cottage. From the future time period, they enter the present time 
period, and from the present, they enter the past.' In order to refute their opinion, we 
maintain that the time periods and conditioned forces. are, in their nature, without dis
tinction." Cf. VBS 1 p. 724b19ff.; MVB 76 p. 393c4ff., which identifies the time periods 
with conditioned forces. See also Nishi ([1933] 1975b) 406-409, 425-431; Sasaki (1974) 
184ff. 

29 NAB 15 p. 421b29ff., 19 p. 447c23ff. 
30 See VBS 1 p. 724b4ff.; VB 7 p. 466b7ff.; A VB 40 p. 295c6ff.; MVB 77 p. 396a13ff., 

where the four views are attributed to specific masters; AKB 5.26a-b p. 296.9ff.; BAKV 
p. 469.20ff.j NAB 52 p. 631a12ff.j ADV no. 302 p. 260.14ff.; TBP nos.1786-1789 p. 614ff. 
For a discussion of the four views as presented in the * A.ryavasumitrabodhisattvasangfti
si'istra, see W.atanabe (1954) 186ff. The *Vibhi'itji'isi'istra (VB 7 p. 466b19ff,)inoludesthe 
example of the woman as either daughter or mother in the third alternative of difference 
in state. 

31 VB 7 p. 466b24; AVB 40 p. 295c20; MVB 77 p. 396b5ff.; AKB 5.26c p. 297.9ff.; 
BAKV p. 471.4ff.; ADV no. 302 p. 259.7ff. 

32 MVB 76 p. 393c14ff., 77 p. 396b6ff. Cf. NAB 52 p. 631b16ff. 
33 See infra, translation, NAB 13 p. 409b2ff.; NAB 50 p. 625a27ff., 51 p. 627b3ff., 51 

p. 628b26ff., 51 p. 630b3ff., 52 p. 631b6ff., 52 p. 633b29ff., 52 p. 633c24ff., 52 p. 635c27, 
52 p. 636a29ff 

34 See MVB 39 p. 200a29ff.; NAB 52 p. 633a7ff. 
35 See AAS p. 987c20ff.; NAB 51 p. 625a17ff., 51 p. 627b3ff., 51 p. 630b3ff., 52 

p. 633c24ff. 
36 See MVB 76 p. 393a20ff.; AKB 5.25a-b p. 195.7ff.j NAB 52 p. 636a22ff. 
37 See infra, translation, NAB 13 p. 409b4ff.; NAB 51 p. 631c5ff. 
38 Though this distinction between activity and capability is explicitly developed 

by Sanghabhadra, it is possibly suggested by certain passages in the *Mahi'ivibhi'itji'i. For 
example, in a passage discussing varieties of transformation, the *Mahi'ivibhi'itji'i (MVB 39 
p. 200a29ff.) juxtaposes a transformation in activity (*ki'iritra) and a transformation in 
capability (*si'imarthya), both of which are contrasted to the absence of transformation 
in intrinsic nature (svabhi'iva). Whereas activity characterizes a factor only when it 
is present, capability occurs in the future time period in the case of the capability of 
birth, and so on, in the present time period in the case of the capability of desinence, . 
and so on, and in the past time period in the case of a factor delivering (prayam-) its 
effect. See also MVB 21 p. 105a17,39 p. 200a23ff., 55 p. 283b25ff., 93 p. 480a26ff. 
Cf. Abhidharmakosabhi'itjya, Saeki ([1886] 1978) 2: 837; Aohara (1986a). Tan'e (Tan'e 
5 p. 868alOff.) distinguishes between the "Old Sarvastivadins," for whom, he claims, 
activity and capability are merely synonyms, and the "New Sarvastivadins," namely, 
Sanghabhadra, for whom "activity necessarily has capability, but capability does not 
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necessarily have activity due to a difference in scope." See also Abhidharmakosabha§ya, 
Saeki ([1886] 1978) 1: 222; P'u-kuang 5 p. 104b29ff.; Fa-pao 5 p. 548c25ff.; Aohara 
(1986c). 

39 The term kung-neng is used both in a narrower sense of the capability that 
is opposed to activity, or tso-yung (karitra) , and in a wider sense of that power that 
includes both capability and activity. This results in ambiguity concerning its meaning in 
any given context and in uncertainty concerning its original Sanskrit equivalent. Sasaki 
Genjun, on the basis of similar passages in the Tattvasamgraha (TBP nos.179Q-1792 
p. 617) and the *Nyayanusara (NAB 52 p. 631c5ff.), suggests vyapara as the equivalent 
for kung-neng when it is used in the narrower sense in opposition to karitra. Other 
passages in the Tattvasamgraha could, however, be cited in support of samarthya as 
the equivalent of kung-neng in this narrower sense. See TBP nos. 1809-1814 p. 622ff., 
no. 1828 p. 626, no. 1834 p. 627. Cf. Sasaki (1958) 394ff.; Aohara (1986c) 30ff. Bamarthya 
is also suggested as the equivalent for kung-neng by YaSomitra (BAKV p. 172.29). Bakti 
is a possible equivalent for kung-neng in the wider sense including both activity and 
capability. Or, it is also possible that Sanghabhadra used samarthya in both a narrow 
and wide sense. See NAB 52 p. 632bll. 

40 See MVB 12 p. 57a24ff.; AKB 2.46b p. 78.16ff.j infra, translation, NAB 13 
p. 409b25ff., infra, translation, NAB 14 p. 409c24ff.; NAB 15 p. 419c2ff. For this future 
functioning, the *Mahavibha~a (MVB 3 p. 12b4ff.) has the term tso-yung, usually the 
equivalent for karitra. Here the *Mahavibha§a refers to three instances of future causal 
functioning: internal factors such as the presentiment of the knowledge of the doctrine 
with regard to suffering (dul],khe dharmajfianak~anti),. external factors such as the light 
of the sun, and so on; both internal and external factors such as the characteristic of 
birth (jatilaktia7}a). 

41 See infra, translation, NAB 14 p. 410a3ff.j NAB 18 p. 437c6ff., 50 p. 621c29ff. 
42 NAB 18 p. 437c6ff., 52 p. 631c5ff. See also MVB 18 p. 89b9ff., 47 p. 246a24, 119 

p. 618c24ff.; Fa-pao 5 p. 550bl0ff. j TBP nos.1790-1792 p. 617, nos.1809-1814 p. 622ff. 
Cf. Aohara (1986c) 28ff. 

43 The six varieties of causes recognized by the Sarvastiv[dins can be classified by 
when they exert their activity and capability. See MVB 21 p. 108c6ff., 196 p. 983alff.; 
BAHB 10 p. 954b29ff.j AKB 2.59 p. 96. 11ff.; BAKV p. 226.9ff.; NAB 18 p. 437c2ff. 
Sanghabhadra (NAB 18 p. 437cI5-16, passim) presents an inviolable rule concerning 
this causal process: a factor's causal activity of seizing or projecting its effect must 
occur when that factor is present; and the presenting or delivering of the effect cannot 
occur without first seizing or projecting it. 

44 See infra, translation, NAB 14 p. 410alff.j NAB 18 p. 437aI3ff., 19 p. 447al0ff., 
52 p. 631c8ff. The *Mahavibha§a (MVB 76 p .. 393c27ff . .) uses the sarheexample.to clarify . 
that a factor's function in seizing its effect--or its function as a homogeneous cause-
should be considered to be its activity. However, whereas Sanghabhadra distinguishes 
karitra from samarthya, it is difficult to find unequivocal evidence for such a distinction 
in the *Mahavibha§a. Cf. BAKV p. 471. 11ff.; TBP nos.1790-1792 p. 617. 

45 See also MVB 76 p. 394a8ff.; AKB 5.26d p. 297.15ff.j NAB 32 p. 521b27ff., 19 
p. 447a4ff., 52 p. 631bI9ff., 52 p. 632bI4ff., 52 p. 633b27ff. 

46 See MVB 76 p. 394c5ff.j AKB 5.27a p. 297.18ff.j BAKV p. 471.28; NAB 52 
p. 631c22ff., 52 p. 632c7ff.j TBP no. 1793ff: p.617ff. 

47 TBP no. 1806 p. 621 (cf. NAB 52 p. 633a24ff.): na karitram dharmad anyat 
tadvyatireke7}a svabhavanupalabdhel],. na 'pi dharmamatram svabhavastitve 'pi kadacid 
abhavat. na ca na vise§al], karitrasya pragabhavat samtanavat. tatha dharmanair
antaryotpattil], samtlina ity ucyate na ca 'sau dharmavyatiriktas tadavibhagena grhya
ma7}atvat. na ca dharmamatram ekak§a7}asya 'pi samtanatvaprasangat. na ca na 'sti 
tatkaryasadbhavad iti. aha ca samtatikaryam ce '§tam na vidyate sa 'pi samtatil], kacit. 
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tadvad avagaccha yuktya karitre1}a 'dhvasamsiddhim iti. Cf. MVB 76 p. 394c8; NAB 51 
p. 624b24ff., 52 p. 632a26ff., 52 p. 632c7ff., 52 p. 633c17ff. 

48 NAB 52 p. 632c23ff. 
49 See MVB 39 p. 200aI9ff.; NAB 50 p. 625b8ff., 52 p. 631c29ff. See also Nishi 

([1933] 1975b) 441ff. 
50 Since the impermanent aspect of factors is identified as the arising and passing 

away of theiractiv'ity,unco'nditioned factors, which are not characterized by activity
that is, the projection of their own effect-are not impermanent and, indeed, are not 
subject to any type of temporal determination. See MVB 21 p. 105cI5ff., 138 p. 711b3ff.; 
NAB 52 p. 631c13ff. Cf. NAB 17 p. 432b6ff., which discusses intrinsic nature and activity 
as they pertain to the unconditioned factor, nirva1}a. 

51 AKB 5.27c p. 298.21ff.: svabhaval). sarvada ca 'sti bhavo nityas ca ne '~yate na 
ca svabhavad bhavo 'nyo vyaktam fsvarace~titam. Yasomitra (BAKV p. 472.25ff.) notes 
that this Sarvastivadin position is com,pared to an act of the_lord because.it .. represents 
mere desire (icchamatratvat), and is not reasonable. Cf. Sasaki (1974) 191ff. 

52 See NAB 52 p. 632a20ff. 
53 The *TattvasiddhiSastra (TBS 2 no. 20 p. 255a20ff.) takes the same position: 

"If a factor is without activity, it is without intrinsic nature. If past fire is not able to 
burn, it should not be referred to as fire. Perceptual consciousness is also so: if, as past, 
it is not able to perceive, then it should not be referred to as perceptual consciousness. 
FUrther, it is not possible that something exists without causes; it is not tenable that 
past factors are able to exist without causes." 

54 Accordingly, the Darl?tantikas are described as rejecting the two states of "being 
about to be produced" and "being about to be destroyed," which are admitted by the 
.8arvastivadins. Instead, they adrnit."only the two states of ~.'not yet having been pro
duced" and "having already been produced." See MVB 27 p. 141b2ff., 183 p. 919bllff. 
The Sarvastivadins claim that it is precisely in this future state of being about to be 
produced that the characteristic of birth exerts its capability of production. See infra, 
translation, NAB 13 p. 409b13ff. 

55 See AKB 3.85c p. 176.12, where a moment is defined as follows: "What is the 
limit of a moment? That during which a factor acquires its own nature when there 
is an assemblage of conditions." samagretju pratyayetju yavata dharmasya 'tmalabhal).. 
Cf. NAB 32 p. 521b17ff. 

56 See AKB 2.46b p. 78.3, 5.27c p. 299.15ff., 5.27c p. 300.25ff. Cf. Sasaki (1974) 
129ff. 

57 AKB 5.27c p. 299.1ff.; BAKV p. 472.33ff. 
58 NAB 51p. 629b2ff., 52 p. 632.2ff.; AKB 5.27c p. 300. 22ff.; BAKV p. 476. 16ff. 
59 See DB 10 p. 500c20ff., 10 p. 50lb20ff.; PP (1541) 1 p. 627a18, p. 628cI3ff., 

(1542) p. 692c5ff., p. 694aI9ff.; VK 3 p. 545b16; JP(1544) 2 p. 926a4ff.; MVB 38-39 
p. 198a8ff.; AHS-D 1 p. 811bI7ff.; AHS-U 1 p. 837c27ff.; BAHS 2 p. 882b24ff.; AARS 
p. 979c12ff.; AAS p. 987b18ff. Cf. *Pancavastuka [Ba-p'o-to-tsung wu shih lun] T 28 
(1556) p. 995cI9ff., p. 997cI8ff.; *Pancavastuka [A-p'i-t'an wu fa hsing ching] T 28 
(1557) p. 998c23ff., p. 100la16ff. See also supra, introduction, "Conditioned Forces 
Dissociated from Thought." 

60 See VBS 9 p. 796a22ff.; SAS 1 p. 526c6, 21 p. 663aI7ff.; JP (1543) 3 p. 780bI7ff., 
translated by Sanghadeva and Chu Fo-nien; cf. JP (1544) 2 p. 926a4ff.; VB 6 p. 458a18. 
Scholars have suggested that the *.AryavasumitrabodhisattvasangftiSastra, the *A~ta
skandhasastra, and the *Vibha~asastra represent the non-KasmIra Sarvastivadin lineage: 
Watanabe (1954) 140, 245ff.; Sakurabe (1969a) 87ff. Sakurabe Hajime (Sakurabe (1969a) 
87ff.) also notes that the reference in the Vijnanakaya (VK 3 p. 545b16) is ambiguous 
and may refer to either three or four characteristics. 

61 See infra, translation, NAB 13 p. 405clOff. Or, for Vasubandhu's rejection of 
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senescence, see infra, translation, NAB 14 p. 410a19ff. Cf. A VB 20 p. 149c1ff. j MVB 39 
p. 199c25ff., 39 p. 201a25ff. 

62 MVB 76 p. 392c19ff. In this passage distinguishing conditioned from uncon
ditioned factors, the *Mahiivibhii$ii also notes that conditioned factors "arise through 
birth, deteriorate through senescence, and are terminated through desinence." Contin
uance is undoubtedly not mentioned her:e because continuance can also be understood 
to characterize unconditioned factors. Cf. MVB 38 p. 198al0ff., 39 p. 201a28ffj infra, 
translation, NAB 13 p.405cI2ff. 

63 See AKB 2.23b p. 54.6ff.j BAKV p. 127.7ff. 
64 See MVB 3 p. 12b6, 39 p. 201a4ff., 39 p. 201b4ff., 39 p. 203alff.j infra, translation, 

NAB 13 p. 405c3ff.j ABPS 7 p. 808c9ff. 
65 See MVB 39 p. 201 c 16ff.j infra, translation, NAB 13 p. 405c7ff. 
66 See MVB 38 p. 199a9ff., 39 p. 201c24ff. 
67 See MVB 39 p. 201c26j infra, translation, NAB 13 p. 405c9. 
68 See MVB 38 p. 199a26ff., 39 p. 203a9ff.j infra, translation, NAB 13 p. 405c9ff. 
69 See MVB 38 p. 198a15ff. Here, the Darl?tantikas explain that the four character-

istics do not exist as real entities because they are classified <1mong the forces dissociated 
from thought, and these dissociated forces do not exist as real entities. Cf. TBS 7 no. 94 
p. 289b18ff. 

70 See NAB 33 p.533c4ff., 33 p.533c21ff. 
71 See AKB 2.46b p. 76.23ff.j infra, translation, NAB 13 p. 406b16ff. 
72 Sanghabhadra attempts to demonstrate that since the conditioned characteristics 

cannot be proven to exist as provisional designations (prajiiaptital},J, they, therefore, must 
be held to exist as real entities, because no third manner of existence is allowed. See 
infra, translation, NAB 13 p. 406clff. 

73 See AKB 2.46b p. 76.27ff.j infra, translation, NAB 13 p. 406c23ff. Cf. MVB 
38 .. p. 198blff., 39.p. 200a3ff .. Cf. infm,. translation"NAS 13p. 40,7c9ff., where this 
is identified as the position of Sthavira, or SrIlata, whom Sanghabhadra considers a 
Darl?tantika master. Cf. Sasaki (1974) 123ff. 

74 See MVB 39 p. 200a4ff.j AKB 2.46b p. 78.12ff., 2.46b p. 78.22ff.j infra, trans
lation, NAB 14 p. 409a2ff., 14 p. 409c17ff. 

75 See MVB 39 p. 200a9ff. This section in the *Mahiivibhii§ii uses the term tso
yung, which Hslian-tsang translates as kiiritra. As will become clear, Sanghabhadra 
uses the term siimarthya in this context. This would suggest that the *Mahiivibhii$ii 
does not recognize the clear distinction between kiiritra and samarthya proposed by 
Sanghabhadra. 

76 See infra, translation, NAB 14 p. 409a6ff. Cf. NAB 33 p. 533c29ff. This 
first solution' is also supported by the commentators: See P'uckuang 5 p. 106bllff.j 
Fa-pao 5 p. 550a19ff.j Fujaku 4 p. 165bllff.j Kaido 5 p. 1l0b16ff. Kaido (Kaido 5 
p. 1l0b26ff.) refers to the position that a moment should be delimited not by the 
production and destruction of the characterized factor, but rather by the activities of 
the four characteristics. 

77 See infra, translation, NAB 13 p. 409blff., esp. 13 p. 409b29ff. 
78 See infra, translation, NAB 14 p. 409c18ff. 
79 See infra, translation, NAB 14 p. 411alff. Prominent among these critics were 

Vasubandhu and the Darstantika master, Srllata: NAB 15 p. 419a7ff. 
80 See NAB 33 p.533b7ff. 
81 See Sasaki (1974) 126ff. 
82 See esp. Sasaki (1974) 129ff., where Sasaki Genjun suggests that a moment, 

for Sanghabhadra, should be understood as referring to the shortest period of time that 
allows us to discern transformationj indeed, it is transformation alone that allows us to 
conceive of time or units of time such as a single moment. These four characteristics only 
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if taken together as a unit account for transformation and therefore constitute the limits 
of "a moment." Thus if one speaks of time--of sequence, or of "prior and subsequent"
one must have, at the very least, one unit of the four characteristics by which an instance 
of transformation is constituted. It is then on the basis of the four characteristics-or 
their function as defining the interval during which a factor exerts,its activity-that time 
itself is established, 



Chapter 10 

Name, Phrase, and Syllable 

The analysis of the nature and operation of language was a prominent con
cern not only for the long tradition of Indian grammatical studies, but 
also for both the Buddhist and non-Buddhist schools of classical Indian 
philosophy. The similarity of the issues raised and, indeed, of the interpre
tative perspectives adopted testifies to the ready exchange of ideas and mu
tual influence among Buddhist and non-Buddhist thinkers. The treatment 
of language-related issues in the *Mahavibha$a and later Sarvastivada
Vaibha~ika Abhidharma texts provides an invaluable record of the devel
opment of language interpretation in Indian thought during a period for 
which there is relatively little evidence: that is, the period from the gram
matical analyses presented in the Mahabha$ya to Bhart:rhari and the later 
Mlmamsaka and Naiyayika commentarial traditions. 

A comparison of the Abhidharma Buddhist interpretations of language 
with the roughly contemporaneous treatments in Sabara's commentary on 
the Mimamsasutm and in Vatsyayana's commentary on the Nyayasutm 
provides ample.evidence. of the contact among proponents. of the various. 
religio-philosophical schools at the time. Indeed, the Abhidharma Bud
dhist treatments are perhaps better understood in the context of contem
poraneous non-Buddhist analyses than in the context of the later Buddhist 
language model that is founded upon the theory of apoha. At the very least, 
the Abhidharma treatments testify to the complex background and devel
opment of the later Buddhist analyses of language and the firm grounding 
of all Buddhist inquiry in a pan-Indian context. 

These early Buddhist and non-Buddhist investigations of language con
sider many of the same issues and appear to be aware of the same range 
of possible solutions, which were then developed in characteristic fashion 
within each tradition. Prominent among the issues examined are the origin 
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of language, the nature of language in relation to sound and concept, the 
functional relationship among the components of language, the character of 
the referent of language, the mechanism by which that referent is suggested 
through language, and the dynamics of communication. The treatment of 
language in Buddhist Abhidharma materials devotes particular attention to 
the nature of language and to the relation between language and its refer~ 
ents. The major topics in this investigation include the nature of language 
either as sound or as name (niiman), the existential status of name, and 
the function of name with regard to both concept and sound, specifically 
in manifesting the object-referent. 

The early Buddhist Abhidharma materials, however, give no evidence 
of several issues that were to become significant in later Buddhist and 
non-Buddhist analyses: for example, first, the relation among the vari
ous components of language, specifically, that between word and sentence 
as possible conveyers of sense; and, second, the nature of the referent of 
language as an object or as simple intention, or as a particular or as a uni
versal. Nevertheless, Buddhist Abhidharma discussions are firmly placed 
within the larger tradition of religio-philosophical and grammatical inves
tigations of language. In particular, by proposing the discrete existence of 
name as a meani:q.g conveying entity apart from sound, the early Buddhist 
analyses presage later developments in the theory of sphota, though with a 
distinctively Buddhist flavor that emphasizes the impermanence of names 
by asserting the consensual origin of the association between names and 
their referents. 

10.1 Origins of Language Analysis and the 
Nature of the Buddha's Teaching 

Language analysis in northern Indian Abhidharma Buddhist texts appears 
to have originated with inquiries into the nature of the Buddha's teaching. 1 

One motive for this analysis was undoubtedly a desire to resolve the appar
ent contradiction between the belief in the nature of the Buddha's teaching 
as eternal doctrine and its phenomenal expression through speech. Early 
Mlmarhsaka investigations of language also begin from a concern with the 
character of their basic text, specifically from a desire to validate the Vedas 
as the infallible repository of eternal truth and ritual authority. However, 
unlike the Buddhists, the Mlmarhsakas propose that the relation between 
words and their referents is natural, or inborn (autpattika) , and exists eter
nally quite apart from either sound or human formation. 2 

In an early Abhidharma description of the Buddha's teaching, the Sari-
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gi:tiparyaya defines the teaching (dharma) as the three sets of name, phrase, 
and syllable; that is to say, the essence of the teaching is expounded, es
tablished, clarified, and so on, by means of these three factors. Further, 
that which is manifested, understood, indicated, and so on, by these names, 
phrases, and syllables is called the referent (artha).3 The Jiianaprasthana 
offers a two-faceted description of the Buddha's teaching.4 The Buddha's 
teaching is first described as the Buddha's speech, words, utterance, voice, 
explanation, way of speech, sound of speech, activity of speech, or man
ifest speech action-that is, the manifest or outward speech sounds that 
belong to the Buddha. The Jiianaprasthana next asserts that the Bud
dha's words can be either virtuous (kusala) or indeterminate (avyakrta) 
depending upon the moral quality of the moment of thought of the Buddha 
when he is speaking. To this, the Jiianaprasthana adds a definition of the 
nature of the Buddha's teaching that is similar to the interpretation of the 
Sarigi:tiparyaya: "What is that factor referred to as the Buddha's teach
ing? It is that regularly ordered alignment, regularly ordered arrangement, 
regularly ordered combination of name, phrase, and syllable sets." 5 

In commenting on this passage from the Jiianaprasthana, the *Mahavi
bha$a first explains the motive for this discussion of the Buddha's teaching. 
It is presented, the *Mahavibha$a claims, in order to refute the view that 
one can give rise to Buddhist ideas from sources other than the Buddha's 
own teaching. The true source of the Buddha's teaching is his own words, 
and those, other than the Buddha, who promulgate the teaching, do so by 
relying upon or imitating his words.6 Next, the *Mahavibha$a discusses the 
first description of the Buddha's teaching offered in the Jiianaprasthana
that is, as manifest speech sounds.7 The *Mahavibha$a employs its usual 
technique of challenging the position under examination through a series of 
questions. It first asks why the Buddha's teaching is identified only with a 
manifest speech act (vagvijiiapti), and not with the unmanifest (avijiiapti) 
intentional component underlying manifestly uttered speech. Several an
swers are offered: for example, the teaching produces correct understand-· 
ing in others, which necessarily depends only upon the manifest words, not 
on the Buddha's unmanifest intention; or, the Buddha's teaching is to be 
grasped by auditory perceptual consciousness, and unmanifest speech acts 
cannot be thus grasped. 

Continuing its explication of this passage from the Jiianaprasthana, 
the *Mahavibha$a next asks whether the intrinsic nature of the Buddha's 
teaching should be considered to be the manifest speech act or the name, 
phrase, and syllable sets of which this speech act consists. 8 Each alter
native presents certain difficulties. First, if the teaching were simply the 
manifest speech act (vagvijiiapti), then certain authoritative textual state
ments would be difficult to interpret: for example, the definition of the 
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teaching offered by the Jiianaprasthana, which identifies the teaching with 
the name, phrase, and syllable sets. If, however, the teaching were identi
fied as name, and so on, then the initial description of the teaching offered 
by the Jiianaprasthana, which describes the teaching as manifest speech 
sounds, would be undermined. The *Mahavibha$a responds that the teach
ing should be understood as having the intrinsic nature of manifest speech 
sounds. The Jiianaprasthana's description of the teaching in terms of name, 
and so on, should then be interpreted as indicating the activity of the Bud
dha's teaching, not its intrinsic nature. 9 Finally, the *Mahavibha$a observes 
that there are those who maintain that the Buddha's teaching takes name, 
and so on, as its intrinsic nature. In that case, the first description of the 
teaching in the Jiianaprasthanaasmanifest speech sounds should be inter
preted as suggesting an indirect relation of successive dependence through 
which speech gives rise to name and name is able to manifest the object
referent. 

The intrinsic nature of the Buddha's teaching continues to be a con
troversial topic in later Abhidharma treatises. The Abhidharmakosabha$ya 
discusses this topic in an interpretation of the "aggregates of dharmas" 
(dharmaskandha), which were expounded by the Buddha and can be equat
ed with his teaching. 10 Relying upon another passage in the *M ahavibha§a, 
the Abhidharmakosabha$ya suggests that there are two interpretations of 
dharmaskandha-either as speech (vac), or as name (naman).l1 Sarigha
bhadra cites both interpretations and concludes that the teaching is syn
onymous with speech, and that name and the teaching exist with separate 
intrinsic natures. 12 He also notes, however, that those who identify the 
teaching with name support their view with the claim that the teaching 
occurs only in dependence upon name. They further claim that since the 
Buddha's teaching specifies referents in accord with reality, and since name 
is able to specify the referent, the teaching must be identified with name, 
and, by extension, with phrases and syllables. 

In commenting on the same passage from the Abhidharmakosabha$ya, 
Yasomitra offers another interpretation.13 He identifies the first group of 
those who interpret the dharmaskandhas as speech (vac) with the Sau
trantikas. The second group who interpret the dharmaskandhas as name 
(naman), he suggests, refers to those for whom name is a dissociated fac
tor. Yasomitra then claims that, for the Abhidharmikas, both speech and 
name constitute the intrinsic nature of the Buddha's teaching. To sup
port this claim, Yasomitra refers to the previously cited passage from the 
Jiianaprasthana, which he interprets as presenting two alternative positions. 
However, Yasomitra's interpretation of the position of the Abhidharmikas 
conflicts with that offered by the *Mahavibha$a and Sarighabhadra. For 
these two representatives of the KasmIra Sarvastivada-Vaibhal?ikas, the in-
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trinsic nature of the Buddha's teaching is speech because it is expounded 
overtly with the primary purpose of communicating the doctrine to others. 
However, the existence of name should not be not denied; indeed, it should 
be recognized as a discrete existent factor. The relation between name and 
speech and their respective roles in expression then become central points 
of controversy in later Abhidharma language analyses. 

10.2 N arne, Phrase, and Syllable-Function 

Though the name, phrase, and syllable sets are recognized in early Sarvasti
vadin Abhidharma treatises as discrete factors dissociated from thought, 
they are analyzed extensively only from the period of the Vibhii$ii com
pendia onward. 14 From the earlier attempts to determine the character of 
the Buddha's teaching, the focus shifts to a more abstract analysis of the 
nature of language and its operation. The central problem becomes the na
ture of the relation between language, thought, and the world of specified 
referents. The detailed discussions of these issues in the later Abhidharma 
sources indicate familiarity with analogous treatments in the larger non
Buddhist arena. 15 

With only a couple of exceptions, Abhidharma texts of all periods 
present similar definitions of the name, phrase, and syllable sets. Sylla
bles (vyaiijana) are defined as the basic components of language or as the 
smallest unit of articulation, and not, as the term vyaiijana might suggest, 
as the more limited category of consonants. Syllables are then identified 
as phonemes (ak$ara), which is not to suggest that they are mere vow
els, but rather that syllables include consonants with an inherent vowel. 
These discrete syllables or phonemes then form the basis of names and 
phrases, and enable sounds to convey meaning to another.16 Names are 
based upon collections of syllables or phonemes arranged in a specific order 
and names function to manifest the object-referent, or the intrinsic nature 
of the object-referent. Names bear a close relation to concepts (samjiiii) and 
enable concepts to be communicated. Phrases are based upon collections 
of names and are able to bring to completion the intended object-referent 
or meaning. 

For the Sarvastivadins, syllables, names, and phrases exist separately 
as discrete real entities operative on one oLthreelevelsof extension from 
the narrowest scope of syllables to the broadest scope of phrases. 17 Each 
constitutes a mechanism by which a particular object-referent is signified 
or by which meaning is conveyed to others. The Sarvastivadins also assert 
that syllables, names, and phrases must exist as factors dissociated from 
both thought and form. As overtly expressed, they are closely related to 
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sound, and therefore, to form (rilpa), and yet as objects of thought, they are 
closely related to concepts (samjiia). However, they cannot be identified 
with either form or concepts. Since names, and so on, can be communicated 
non-verbally, they cannot be identified with form. Further, since concepts 
are factors necessarily associated with thought (samprayukta), they are con
fined to the individual mental perceptual consciousness in which they arise. 
Therefore, only a factor dissociated from both thought and form could, in 
all these varying circumstances, support the transmission of concepts from 
one perceptual consciousness to another. 

N arne and Concept 

Due to its pivotal role in the relation hetween thought or concepts and 
the object-referent or meaning (artha), 18 name receives the greatest atten
tion in the later Abhidharma language analyses. Both Vasubandhu and 
Sarighabhadra define name in terms of concepts (samjiia). Vasubandhu 
identifies name simply as samjiiakarary,a, which Yasomitra interprets in two 
ways.19 It can be understood either as a dependent determinative com
pound (tatpuru$a): that is, "[name is] the maker of concepts," or "that by 
which the mental factor, concept, is made or produced.,,2o Or, the com
pound can be interpreted as a descriptive determinative (karmadharaya) 
used exocentrically (bahuvrfhi): that is, "[name is] that of which the maker 
is concepts." In other words, Yasomitra suggests a reciprocal functioning, 
whereby name is either the cause of concepts, or concepts are the cause 
of names. P'u-kuang cites both of these interpretations and adds a third, 
whereby name and concept are identified with one another. 21 However, 
Yasomitra observes that name and concept must be distinct "for if name 
were said to be precisely concept, it would be possible for [name] to be 
a mental factor," and name is, instead, classified among the dissociated 
factors. 22 

Sarighabhadra is not unequivocal concerning the relation between or 
possible identity of name and concepts. In explaining Vasubandhu's ini
tial gloss on the "name set" (namakaya) as the "collection of concepts" 
(samjiiasamukti), Sarighabhadra explains this "collection of concepts" as 
"concepts that grasp (udgrahary,a) a factor through conceptual discrimi
nation (vikalpa) and are issued forth from phonemes that have been es
tablished in common." 23 This initial explanation would appear to identify 
name with those concepts that are issued forth through consensually estab
lished arrangements of phonemes. Sarighabhadra then adds that name is 
"an established specification (krtavadhi), which, like an echo, both mani
fests that which is produced by a recognized intention (*iiSaya) and is able 
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to represent the intrinsic nature of object-fields (vi§aya) that are known." 24 

Thus, name both manifests or reflects a mental intention or concept and rep
resents or refers to the intended meaning or object-referent. Sarighabhadra 
also assumes a close association between name and concept in his explana
tion of the role of names in expression.25 A speaker first "holds the intended 
name in thought" and only then decides to "issue forth such and such a 
word and express such and such an object-referent to others." The object
referent is then expressed through a series of steps. Speech first arises in 
accordance with one's volition, phonemes are issued forth in dependence 
upon that speech, and finally these phonemes issue forth names, which 
alone manifest the object-referent. If name were not first held in thought, 
articulated sound or speech alone would be unable to express the object
referent 9r meaning and communicate it to others. 

Thus, for Sarighabhadra, name and concept function in close connection 
with one another. A concept functions as an associated thought concomi
tant and, by definition, acts to grasp the defining mark (vi§ayanimittod
graha) of a perceived object-field: that is, it discriminates or determines 
(pariccheda) the particular state (avasthiivise§a) of a given entity (vastu) as 
blue, yellow, long, and so on.26 This concept then applies a particular name 
in accordance with the determined or discriminated mark of the object-field; 
one identifies the object-field with a name through the operation of defining 
conceptual discrimination (abhinirupa'fJavikalpa). 27 Sarighabhadra refers to 
this process of identification of an object's defining marks in his descrip
tion of the activity of name as one of according with (sui), summoning' 
(chao), and joining with rho) the object-referent. 28 Name thus functions 
bi-directionally--'-that is, both internally and externally: it is both held in 
thought prior to speech and expressed outwardly to others through speech. 
When a name is uttered, that name produces a concept in the conscious-

. ness of the listener. Thus, depending upon the perspective, concepts elicit 
names, or conversely, names elicit concepts; names and concepts, thus, 
function in a circular process of identificaticH'l' andcomml:lnieation. 

Name and the Object-referent 

How then is the relation between particular uttered names and the inter
nal concepts that they reflect or the outward objects to which they refer 
established? For Sarighabhadra, name, like" concept"exists. as, .. a real ,en-. 
tity, a pre-existing discrete factor that has the capability of manifesting 
the object-referent or of conveying meaning. However, the combinations of 
phonemes that constitute each particular name are established specifica
tions, (krtiivadhi) which are determined by consensus {sarhketa).29. 

The *Mahiivibhii§ii cites six systems of classifying names, which indi-

.,~-: . 
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cate the various methods by which certain names are established for spe
cific object-referents. 3o For example, the first classification comprises a sec
ondary set of six methods by which names can be given: according to 
qualities, as in the case of one who recites the siltras, who is then referred 
to as a "master of the siltras;" according to type of birth, as in the case of 
one born in the city,or country, or one born of a certain caste; according to 
differences of time, as in the case of an infant, a child) and so on; according 
to desire, as in the case of the name given at birth by one's parents; ac
cording to activity, as in the case of one who paints who is referred to as a 
painter; and according to a distinguishing characteristic, as in the case of 
one who holds a staff. The final classification listed by the *Mahiivibhii$ii 
is particularly significant for the issue of the relation between a name and 
its object-referent. This sixth classification comprises two methods: names 
determined in the abstract, such as Sumeru, and so on; and names that are 
not determined, including all worldly conventional names that are estab
lished in common. 31 However, the *Mahiivibhii$ii also cites the opinion of 
those who claim that the first method of names that are determined in the 
abstract is untenable; even these seemingly abstract names also are estab
lished in common at the beginning of a cosmic era. Therefore, though name, 
as the underlying signifier of object-referents or the conveyor of meaning, 
exists as a discrete real entity, the specific content of any given particular 
name is not inherent within its object-referent, but is determined simply by 
consensus. Whatever its specific content, a name, once elicited, performs 
its own function; that is, it manifests the object-referent conventionally 
associated with the arrangement of phonemes of which it consists. 

The Sarvastivada-Vaibha~ika position presented in this model of the 
relation between words and their object-referents is in marked contrast to 
that of the Mlmamsakas, but shares certain characteristics with that of the 
Naiyayikas and with that of the Grammarians (Vaiyiikara7}a). Like the 
N aiyayikas, the Sarvastivada-Vaibha~ikas support the role of consensus in 
the determination of the relation between a particular word and its object
referent. 32 This relation between a word and its object-referent is not one 
of identity or direct contact. Otherwise, the mouth would be burned in 
uttering "fire," or cut in uttering "knife," and so on.33 This absence of 
direct contact does not, however, imply that language is completely arbi
trary; the specific relation between a word and its object-referent is conven
tional or depends upon the occasion (siimayika)-that is, it is established 
by agreement in usage. 34 Accordingly, the Sarvastivada-Vaibha~ikas would 
reject the Mlmamsaka theory of the eternal character of language-that 
is, that the relation between a word and its object-referent or meaning 
(sabdiirthasambandha) is natural and infallible, not subject to human in
vention or to the vicissitudes of human intention. 35 This rejection of the 
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Mlmarhsaka position is indicated in the Abhidharma classification of the 
name, phrase, and syllable sets as included among factors constituting sen
tient beings (sattviikhya).36 

On the issue of the classification of name, and so on, as included among 
factors constituting sentient beings, the *Mahiivibhii$ii raises the problem 
of whether it is the one who expresses or the object-referent expressed that 
has accompaniment (samanviigama) of name, and so on. 37 Either option 
presents certain doctrinal difficulties. If the one who expresses has ac
companiment of name, and so on, an arhat who utters the phrase 'defiled 
factors' would be possessed of those defiled factors, or an ordinary person 
who utters the phrase 'noble factors' would thereby be possessed of those 
noble factors. This undesirable consequence, of course, presumes a relation 
of identity between a name and its object-referent. If, on the other hand, 
the object expressed has accompaniment of name, and so on, external in
sentient objects and unconditioned factors also would have accompaniment 
of name because they too are expressed, and yet name is classified exclu
sively among those factors constituting sentient beings. The *Mahiivibhii$ii 
concludes that accompaniment of name, and so on, belongs to the one who 
expresses it. However, this does not result in the undesirable conclusion 
that one who expresses and is, thereby, accompanied by a certain name 
is also accompanied by its object-referent, because a name and its object
referent are discrete entities. 

N arne and Sound 

The disagreement between Vasubandhu and Sanghabhadra in the discussion 
of the name, phrase, and syllable sets focuses on the role of sound in expres
sion and on the specific relation between name and sound. Sanghabhadra 
interprets linguistic expression as involving speech, phonemes, and names 
in an indirect relation of successive dependence; only when speech issues 
forth in phonemes, and phonemes further issue forth in names, are the 
names then able to specify the object-referent or meaning that one desires 
to express. 38 A certain arrangement of phonemes is consensually established 
as specifying a particular object-referent. When speakers intend to speak, 
they first reflect upon the established specification, and only then emit 
sounds that conform to that specification. These emitted sounds simply 
form the basis for phonemes, which then.form the basis for the arising of 
complete names; only these names are able to specify the object-referent. 
Speakers and listeners participate in a consensual grid of specifying names, 
and thereby, are able to understand the object-referent manifested in their 
own speech or in the speech of others. 

Vasubandhu, by contrast, maintains that names are unnecessary; speech 
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(vac) or sound (sabda) is the foundation of language and objects can be 
referred to by speech with no intermediary.39 Name, phrase, and syllable 
are, by nature, speech or sound, and do not exist as discrete real entities. 
They, therefore, exist merely as provisional entities that are used to refer to 
specified arrangements of speech.4o Speech is not simply sound,but refers 
only to those patt1cu:lar articulated sounds by which the object-referent is 
understood. These articulated speech-sounds are consensually established 
by speakers as specifying a particular object-referent.41 

Vasubandhu argues against the Sarvastivada-Vaibha~ika model of name, 
and so on, as discrete factors and claims that it is impossible to explain the 
dependence of a single name on a sequence of sounds. 42 There is no complete 
'assemblage or collocation (samagrya) in one moment of the various sounds 
constituting a single name, and the serial production or manifestation of 
that single name, part by part, is not reasonable. The last syllable in the 
series of sounds cannot be said to produce or manifest the single name, for 
one should then be able to understand the name by hearing that last sound 
alone. 43 

In response to Vasubandhu's criticisms, Sanghabhadra offers arguments 
to support the existence of a non-vocalized, meaning-bearing or object-ref
erent-signifying unit-that is, name. He first notes that there are cases 
in which an object-referent can be transmitted without dependence upon a 
complete segment of articulated speech: for example, if only a portion of the 
uttered syllables are heard as in the case ofreading lips, and so on.44 Next, 
Sanghabhadra objects that if sounds or speech are the conveyors of the 
meaning, the choice of particular sounds as well as their meaning-bearing 
function must be determined by consensus.45 In that case, Vasubandhu's 
position would be subject to the fault of infinite regress; consensus upon 
consensus would be necessary to explain one simple speech act. Finally, 
Sanghabhadra turns Vasubandhu's criticism of the Sarvastivada-Vaibh~ika 
position against his own view that articulated speech specifies the object
referent. Sanghabhadra further attempts to demonstrate that the serial 
nature of uttered sound necessitates some non-verbal element to unify the 
distinct parts of each word: 46 that is to say, given his claim that past factors 
do not exist, Vasubandhu cannot appeal to a series of sounds as together 
constituting a collocation by which the object-referent is specified. When 
the initial sounds in the series are uttered, the final sounds are future, and 
do not yet exist; therefore, the collocation is not yet constituted. However, 
when the final sound in the series is uttered, the prior sounds have passed 
away and can no longer exist to form a part of the complete collocation. As a 
result, the collocation of articulated sounds that, according to Vasubandhu, 
specifies the object-referent, can never be constituted. 

Vasubandhu and Sanghabhadra both recognize the role of consensus 
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in language, and neither claims that specific words are naturally and un
equivocally associated with particular object-referents. However, since Va
subandhu supports speech as the meaning-bearing or object-referent-sig
nifying element, consensus must apply only to the specification that de
termines the relation between particular articulated sounds and an object
referent. For SaiJ.ghabhadra, neither the representation of object-referents 
within one's own consciousness nor the transmission of meaning to another 
could be explained through articulated speech alone. Thus, he proposes in
dependently existing object-referent signifying or meaning-bearing units
name, phrase, or syllable--that operate at various levels of specification in 
all particular instances of signification or communication. In this regard, 
the Sarvastivada-Vaibha~ika theory of the name, phrase, and syllable sets 
shares a function similar to the Grammarians' theory of sphota.47 

Notes 

1 Padmanabh S. Jaini (Jaini (1959c) 107) suggests that the absence of speculation 
on the nature of the Buddha's teaching in the Theravadin tradition suggests that such 
speCUlation was a later development stimulated by inter-sectarian controversies. Jaini 
proposes that the discussions of namapaiiiiatti constitute an early stage of Buddhist 
language analysis in the Theravadin Abhidhamma tradition. 

2 Jha (1942) 97-135. For references to the Mlmamsaka theory of the natural 
(autpattika) meaning of words, see Verpoorten (1987) 17. 

3 See SP 14 p. 425a1ff.; Sarig'Ctiparyaya, Stache-Rosen (1968) 149ff. This expla
nation is found in a discussion of the five spheres of liberation (vimuktyayatana), in 
a gloss on dharma and artha in the following phrase: ... tatha tatha te§u dharme§v 
arthapratisamved'C bhavati dharmapratisamved'C ca. 

4 See JP (1544) 12 p. 981a27ff.; and SAKV p. 52.15ff., where this passage is 
quoted: tatha hi Jiianaprasthana uktam. katamad Buddhavacanam. Tathagatasya ya 
vag vacanam vyaharo g'Cr niruktir vakpatho vaggho§o vakkarma vagvijiiaptiQ,. Buddha
vacanam kusalam vaktavyam. avyakrtam vaktavyam. syat kusalam. syad avyakrtam. 
katarat kusalam. kusalacittasya Tathagatasya vacam bha§amaT),asya ya vag yavad vag
vijiiaptiQ,. katarad avyakrtam. avyakrtacittasya Tathagatasye 'ti purvavat. punas tatrai 
'va 'nantaram uktam Buddhavacanam nama ka e§a dharma!}. namakayapadakayavy
aiijanakayanam ya anupurvaracana anupurvasthapana anupurvasamayoga iti. See also 
Mizuta (1979) 7ff. 

5 The * .Aryavasumitrabodhisattvasarig'CtiSastra (VSS 2 p. 733a23) uses the same 
description 'of the name, phrase, and syllable sets in a definition of the Abhidharma. 

6 See MVB 126 p. 658c24ff. 
7 See MVB 126 p. 659allff. 
8 See MVB 126 p. 659a23ff. 
9 See MVB 126 p. 659b3-4. Cf. MVB 126 p. 659c7ff., where the *Mahavibha§a 

describes the three, name, phrase, and syllable sets in terms of the twelvefold typology of 
Buddhist literary genres (dvadasarigabuddhavacana). For other discussions of the early 
Buddhist ninefold or twelvefold typologies, see Lamotte (1958) 158ff; *TattvasiddhiSastra 
1 no. 8 p: 244c12ff.; NAS 44 p.595a1ff.; SAKV p. 438.29ff:. 
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10 See AKB 1.25 p. 17.6ff. In this section, the Abhidharmakosabha/iya is consid
ering which aggregate (skandha), among the five aggregates, should contain the dhar
maskandha. It concludes that those who maintain that the dharmaskandhas are speech 
would include them within the form aggregate (rupaskandha); those who maintain that 
they are name would include tliem within the forces aggregate (sarhskaraskandha) 

11 Cf. MVB 74 p. 385c14ff. 
12 See NAB 3 p. 346c13ff. 
13 See BAKV p. 52.lOff. 
14 See DB 10 p. 500c22j PP (1541) 1 p. 628c23ff., (1542) 1 p. 694a28ff.j *Paiica

vastuka [Ba-p'o-to-tsung wu shih lun} T 28 (1556) p. 997c27ff.j JP (1543) 1 p. 774b5ff., 
(1544) 1 p. 920b15ff.j AVB 9 p. 56c25ff.j MVB 14 p. 69c23ff.j AHS-D 4 p. 831a2ff.j 
AHS-U 6 p. 866al4ff.j AARS shang p. 97015, hsia p. 979c13ff. 

15 See SAHS 9 p. 943a25ff.j TSS 7 no. 94 p. 289b29ff.j AAS hsia p. 987c23ff.j 
Sakurabe(1:975b)100ff:j AKB 2'.47 p. 80.12ff.j infra, translation, NAB 14 p. 4I2c27ff.j 
ADV no. 142ff. p. 108. 16ff. 

16 For vyaiijana, see Renou (1957) 293-294j for ak/iara, see Renou (1957) 4. 
Cf. AHS-D 4 p. 831a3j AARS hsia p. 979c13-14, which suggest that the syllable set, or 
vyaiijanakaya, involves extensive· presentation as, for example, in the case of verses or 
sutras. Cf. *Paiicavastuka [A-p'i-t'an wu fa hsing ching} T 28 (1557) p. 1001a28ff. 

17 The name, phrase, and syllable sets are also included among the dissociated 
factors recognized within the Yogacara schoolj however, they are not admitfed to exist 
as real entities. See YBS 52 p. 587c11ff., 56 p. 607c3ff.j Abhidharmasamuccaya T 31 
(1605) 1 p. 665b28ff., Abhidharmasamuccaya, Gokhale (1947) 19, Abhidharmasamuc
caya, Pradhan (1950) 11j Abhidharmasamuccayabha/iya, Tatia (1976) 10j Abhidhar
masamuccayavyakhya T 31 (1606) 2 p. 700c2ff. 

18 The term artha denotes not only the abstract meaning of a word, but also 
the object to which the word refers. For example, Vasubandhu (AKB 1.9a-b p. 5.22ff.j 
BAKV p. 23.28-29) refers to the objects of the five, externally directed sense organs as 
artha, which he then glosses as vi/iaya, or "object-fields." The use of artha to denote 
a concrete object-referent is also indicated by the argument concerning whether or not 
artha can be expressed directly. See infra, translation, NAB 14 p. 414b17ff. Therefore, 
artha is here translated either by "obJect-referent" or "meaning," or both, depending 
upon the context. 

19 AKB 2.47a-b p. 80.14: tatra sarhjiiakaraT).arh nama; BAKV p. 181.32ff. See 
also Uesugi (1979) 28ff. 

20 See BAKV p. 181.32-33: yena sarhjiia caitasiko dharmal), kriyate janyate. 
21 See P'u-kuang 5 p. 108b1ff. Cf. Fa-pao 5 p. 551c26ff.j Shen-t'ai 5 p. 339a15ff.j 

Fujaku 4p. 169b10ff.j Kaid6 5 p. 111a25ff. 
22 See BAKV p. 182.1: yadi hi sarhjiia name 'ty ucyeta caitasiko 'pi sarhbhavyeta. 
23 See AKB 2.47a-b p. 80.13j infra, translation, NAB 14 p. 413a4ff. 
24 See infra, translation, NAB 14 p. 413a18ff. 
25 See infra, translation, NAB 14 p. 414b3ff. 
26 AKB 1.14d p. 10.16ff.j BAKV p. 37.5ff.j NAB 2 p. 339a26ff.j AKB 2.24 p. 54.20-

21j BAKV p. 127.24ff.j NAB 10 p. 384bl-2. Pertinent here also is the definition of sarhjiia 
in the Abhidharmavatarasastra (AAS shang p. 981c20ff.j Sakurabe (1975b) 137), which 
states that "concept is able to provisionally join the defining mark, the name, and the 
object-referent. " 

27 See NAB 2 p. 339b29ff. This defining conceptual discrimination (abhinirilpaT).a
vikalpa) is unconcentrated (asamahita) insight (prajiia) that is associated with men
tal perceptual consciousness and is produced through hearing (srutamayr) or through 
reflection (cintamayr), and not through cultivation (bhavanamayr). It operates on an 
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object-field in relative dependence upon its name (namapek~a). See MVB 42 p. 219b7ff.j 
AVB 23 p. 169b5j AKB 1.33a-b p. 22.19ff.j BAKV p. 65.5ff.j NAB 4 p. 350b5ff. 

28 See infra, translation,' NAB 14 p. 413a23ff. 
29 See infra, translation, NAB 14 p. 413aI8ff., 14 p. 414b24ff. See also MVB 15 

p. 73aI8ff., 15 p. 73c18ff. 
30 See MVB 15 p. 73b7ff. 
31 See MVB 15 p. 73c18ff. 
32 See Biardeau (1964) 203ff. 
33 See Nyayasiitra 2.1.53, Nyayadarsana, Nyaya-Tarkatirtha ([1936-1944]1982) 1: 

540. See also MVB 15 p. 73a11ff.j infra, translation, NAB 14 p. 413b17ff. 
34 See Nyayasiitra 2.1.55-56, Nyaya-Tarkatirtha ([1936-1944] 1982) 1: 543-546. 

See also MVB 15 p. 73aI8ff., 15 p. 73c18ff.j NAB 14 p. 413aI8ff., 14 p. 414b24ff. 
35 See Jha (1942) 97-135j Biardeau (1964) 155ff.j D'sa (1980) 93ff.j Verpoorten 

(1987) 17-19. 
36 See MVB 15 p. 72blff.j AKB 2.47c-d p. 82.3ff.j BAKV p. 188.6ff.j infra, 

translation, NAB 14 p. 416a4ff.j P'u-kuang 5 p. 11lbI9ff.j Fa-pao 5 p. 555bl0ff. Shen-t'ai 
(Shen-t'ai 5 p. 342a6ff.) contrasts the Sarvastivada-Vaibh~ika view with that of other 
schools and that of non-Buddhists who claim that name resides in the object-referent 
and belongs not to the one who expresses, but to that which is expressed. 

37 See MVB 15 p. 72b11ff. 
38 See infra, translation, NAB 14 p. 413b22ff., 14 p. 414a5ff., 14 p. 414a15ff. Cf. 

MVB 15 p. 73a23ff., where Vasumitra is cited as maintaining a successive dependence 
of speech and phonemes, in which phonemes manifest the object-referent. 

39 See AKB 2.47a-b p. 81.6ff.j infra, translation, NAB 14 p. 414a25ff. Here, 
Vasubandhu criticizes the model of successive dependence, whereby speech issues forth 
in name and name manifests the object-referent. He demands that this relation of 
"issuing forth" (pravrt-) be clarified as one either of producing or of manifesting, and 
points out the undesirable conclusions to which each option leads. 

40 See AKB 2.47a-b p. 80.24ff.j infra, translation, NAB 14 p. 413c11ff. 
41 See AKB 2.47a-b p. 80.27ff.j infra, translation, NAB 14 p. 414a11ff. 
42 See AKB 2.47a-b p. 81.13ff.j infra, translation, NAB 14 p. 415a25. 
43 For a similar Mlmarhsaka critique of sphota theory, see D'sa (1980) 78ff. 
44 See infra, translation, NAB 14 p. 413c23ff. 
45 See infra, translation, NAB 14 p. 414clff. 
46 See infra, translation, NAB 14 p. 415b3ff. 
47 For the theory of sphota, see Brough ([1951] 1972a), Brough ([1953] 1972b)j 

Biardeau (1964) 359ff., esp. 391ff.j Kunjunni Raja. (1963) 95ff. Especially provocative 
is the theory of eight varieties of sphota put forth by the later Grammarians, three of 
which are varT}-asphota, or letter sphota, padasphota, or word' sphota, and vakyasphota, 
or sentence sphota. See Brough (1972b) 411. The Abhidharmadrpa (ADV no. 143 
p. 11 1. 6ff. , no. 146 p. 112.16ff.) attempts to distinguish the Sarvastivada-Vaibhal?ika 
theory from the theory of sphota by emphasizing the impermanence of name, and so on. 
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Chapter 11 

Translation-Critical 
Apparatus 

Translating Abhidharma texts is a problematic enterprise, beset with the 
difficulties, often admitting of only compromise solutions, familiar to all 
scholars of Sanskrit sastra literature. In the case of Abhidharma materials, 
the inherent complexity of sastra literature is accentuated by the degree 
to which analysis was extended. As for much of Buddhist studies, these 
difficulties of literary genre are compounded by lost originals and the ad:. 
ditional set of problems brought about by the necessity of working from 
secondary translations into markedly different languages. Nonetheless, a 
close examination of the content and style of Abhidharma texts is essential 
for an understanding both of the historical development of Buddhism and 
of the problems and methods directing pan-Indian religion and philosophy. 
In view of the need to make northern Indian Abhidharma literature more 
accessible to a larger audience of Buddhist scholars, and in consideration 
of the sheer size of the most important works of this genre, translation of 
integral and sustained sections of particular doctrinal importance remains 
the best way for scholars of this material initially to proceed. 

Accordingly, the present work offers a translation of the section on the 
conditioned forces dissociated from thought (cittaviprayuktasarhskara) as 
found within the second chapter of the Chinese translation of Sangha
bhadra's *Nyayanusarasastra. 1 Both Sanghabhadra's *Nyayanusara and 
his * Abhidharmasamayapradzpika are extant only in Hstian-tsang's Chinese 
translations. 2 Though some fragments of a Uigur translation of the *Nya
yanusara from the Chinese translation have been found, no fragments of 
the original Sanskrit or of translations in any other language have yet been 
discovered. 3 The English translation presented here follows Hstian-tsang's 
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Chinese translation of the *Nyayanusara as included in the Taisho shin shu 
daizokyo edition of the Buddhist canon.4 The Chi-sha edition of Hsuan
tsang's translation has also been consulted and any significant variants not 
recorded in the Taisho shinshu daizokyo edition of the text are referred to 
in the notes to the translation. 5 

Even though the *Nyayarr;usara is not extant in Sanskrit, the Abhi
dharmakosakarika and Bha§ya, which are extant in the original Sanskrit, 
in Tibetan translation, and in two Chinese translations by Paramartha 
and by Hsuan-tsang, provide an invaluable resource for the study of other 
translations by Hsuan-tsang.6 The consistency of Hsuan-tsang's transla
tions of technical terms allows one to reconstruct, with some measure of 
"confidence, Sanskrit equivalents-for Chinese translations 'in texts for which 
the Sanskrit is not available. This is especially true in the case of the 
*Nyayanusara, which, for the major topics of discussion, follows the Abhi
dharmakosa closely. Despite the confidence that Hsuan-tsang's consistency 
of translation inspires, in the present English translation the citation of San
skrit equivalents has been reserved for those terms attested in analogous 
passages in the Sanskrit edition of the Abhidharmakosakarika or Bha$ya. 
In the few cases in which the term is not attested but the equivalent is 
deemed significant, the proposed Sanskrit equivalent is marked with an as
terisk. An asterisk is also used to indicate uncertain readings in quotations 
from texts as well as those Indian text titles whose Sanskrit reconstruction 
is uncertain. 

Throughout the *Nyayanusara, Sarighabhadra adopts, usually without 
any change, the verses (karika) of Vasubandhu's Abhidharmakosakarika. 
In his own commentary to these verses, Sarighabhadra also frequently in
cludes, without attribution, sections from Vasubandhu's auto-commentary 
(bha§ya), especially when he agrees with Vasubandhu's interpretation. On 
points with which he disagrees, however, Sarighabhadra quotes the appro
priate section of the verse or auto-commentary and attributes it explicitly 
to the "Sutra master," that is, to Vasubandhu. The English translation 
offered here follows Hsuan-tsang's Chinese translation in all sections. The 
Sanskrit text of the verses and of those sections explicitly attributed to 
Vasubandhu as well as English translations of these Sanskrit references are 
included in the notes to the translation. 

Our possession of a Sanskrit text of the Abhidharmakosakarika and 
Bha$ya might suggest another procedure whereby all passages in the *Nya
yanusara located within the current Sanskrit edition of the Abhidharmako
sabha§ya are translated in accordance with the Sanskrit. However, this 
latter procedure would produce a hybrid translation in which it would 
be impossible to distinguish within the English translation sections trans
lated from the Sanskrit and sections translated from the Chinese trans-
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lation. This problem is further complicated by Hsi.ian-tsang's habit of 
adding explanatory introductions, transitions, and conclusions within his 
own translation of the Abhidharmakosabha$ya and, we must presume, also 
the *Nyayanusara. Whereas, in the case of his translation of the Abhi
dharmakosabha$ya, probable discrepancies can be detected by checking 
against the current Sanskrit edition and against Paramaxtha's transla
tion, in the case of the *Nyayanusara we have no such tests. It is then 
virtually impossible to determine which sections of Sanghabhadra's auto
commentary might have been added by Hsi.ian-tsang himself in his at
tempts to make his translation clearer. Even in the case of the Abhidhar
makosabha$ya, cross-checking for discrepancies to determine Hsi.ian-tsang's 
additions tacitly assumes consistency among the Sanskrit manuscript used 
by him, the manuscript used by Paramartha, and the current Sanskrit edi
tion. Therefore, the most consistent and least confusing method is to trans
late this section of the *Nyayanusara from Hsi.ian-tsang's Chinese transla
tion, while reserving translations of the Sanskrit for the notes. 

The divisions between verse and commentary in the English translation 
of this section of the *Nyayanusara also follow the ordering of Hsi.ian-tsang's 
translation, in which topically related segments of each verse are grouped 
together followed by the appropriate commentary. In the case of the Abhi
dharmakosakarika and Bha$ya, Hsi.ian-tsang's ordering differs considerably 
from that of our current Sanskrit edition, which, generally corresponding 
to the divisions in Paramartha's translation, divides the auto-commentary 
into much smaller topical sections. The present divisions in the case of 
this section of Hsi.ian-tsang's translation of the *Nyayanusara may also, 
therefore, differ from the ordering of the original text. 

All material added to this translation is enclosed within square brack
ets. This added material consists primarily of substantive additions made 
in the translation to supply necessary context or otherwise aid in intelligi
bility. Added material also includes the following: any identification of the 
speaker not explicitly stated in the text; all chapter, section, subsection, 
and paragraph divisions; and page, column, and line number references 
to the Taisho shinshu daizokyo edition of the *Nyayanusara in boldface 
and interspersed throughout the translation. In the case of incomplete 
columns in the Chinese text of the Taisho shinshU daizokyo edition of the 
*Nyayanusara, the line numbering follows the absolute numbering of com
plete columns. Parentheses are used merely to enclose suggested Sanskrit 
equivalents. 

As mentioned previously, in virtually all Indian philosophical treatises 
the identification of opponents presents a major problem. The *Nyayanu
sara is no exception. Often statements in the text are attributed simply 
to "others," but not infrequently, alternative views are left without any 
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attribution or even an indication that a change in speaker has occurred. One 
must then depend either upon the assistance of commentaries, which may 
identify the participants in the argument, or upon the context, which may 
dictate that statements be attributed to a previously identified opponent. 
In the present English translation, an effort has been made to identify the 
speakers. Those passages attributed explicitly to the "Siitra master," or 
Vasubandhu, and located in the Abhidharmakosabhii$ya are indicated as 
such through direct statement or through the symbol [V] (Vasubandhu). 
Passages representing presently unidentified opponents are labelled with 
the symbol [0] (Opponent). Passages attributed to Sthavira, or Srrlata, 
are also indicated through direct statement or through the symbol [Sth] 
(Sthavira). Sanghabhadra's own responses in argument are labelled with 
the symbol [S] (Sanghabhadra) or are left unmarked if clear in context. 
All unidentified passages in the translation represent Sanghabhadra's own 
comments. 

Portions of only one commentary on the *Nyiiyiinusiira are extant: the 
Shun cheng-li [un shu-wen chi by Yiian-yii, the 7th century A.D. disciple 
of Hsiian-tsang.7 Of the two extant fascicles, one fortunately preserves the 
commentary on almost half of the presently translated section. In addition 
to Yiian-yii's commentary on the *Nyiiyiinusiira itself, the.numerousextant 
commentaries on the Abhidharmakosakiirikii and Bhii$ya are invaluable for 
interpreting Sanghabhadra's *Nyiiyiinusiira. The following commentaries 
were used in preparing this English translation: 

Sanskrit: 

Sphutiirthii Abhidharmakosavyiikhyii by Yasomitra. 8 

Chinese: 

Chii-she lun shu by Shen-t'ai.9 

Chii-she lun chi by P'u-kuang. IO 

Chii-she lun shu by Fa-pao.II 

Japanese: 

Abidatsumakusharon hongisho by ShushO. 12 

Abidatsumakusharon shiyoshO by Tan' e. 13 

Abidatsumakusharon yoge by Fujaku. 14 
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Abidatsumakusharon hagi by Kaido. 15 

Kanda abidatsumakusharon by Saeki Kyokuga. 16 

Other indispensable materials used include Hirakawa Akira's indices 
to the Abhidharmakosabhii$ya,17 indices that trace references to scripture 
cited in the Abhidharmakosabhii$ya,18 and various annotated translations of 
the Abhidharmakosakiirikii and Bhii$ya, the *Nyiiyiinusiira, and the * Abhi
dharmasamayapradfpikii. 19 

Most primary texts are referred to in the notes by abbreviations given in 
the abbreviation key prior to the introductory commentaries. The primary 
texts are also cited in the bibliography, which is arranged according to 
primary and secondary sources. Japanese names are given according to the 
Japanese custom with the last name first. The Wade Giles system has been 
used for transliterating Chinese. Characters are given in an appendix and 
only for the Chinese terms cited in the text or discussed in the notes. 

Though no glossary is provided, the index lists all references to the 
Sanskrit terms cited. Translations and discussions of the terms to which 
the index refers can be found in the translation and commentarial sections. 
The index does not include every bibliographic reference to texts or authors 
cited in the notes, but rather cites texts or authors only if their opinions 
are discussed. 

Notes 
1 NAS 12 p. 396c7-14 p. 416a2S. 

2 Shun cheng-Ii lun[*Nyayanusamsastm} T 29 (1562) in SO chuan p. 329-776, 
translated by Hsiian-tsang f170m 653-654 A.D. A-p'i-ta-mo tsang hsien tsung lun [*A
bhidharmasamayapradfpika} T 29 (1563) in 40 chiian p. 777-977, translated by Hsiian
tsang from 651-652 A.D. 

3 Kudara (19S2). 
4 Takakusu Junjiro and Watanabe Kaikyoku, eds., and Ono Genmyo, comp., Taisho 

shinshU daizokyo. Tokyo, 1924-1932. 
5 Sung chi-sha tsang 1231-1322 A.D., Shun cheng-Ii lun 397-404, [microfiche from 

the Institute of Advanced Studies of World Religions, Stony Brook, New York]. For 
information on the Chi-sha edition, see Gronbold (19S4) 24; de Jong (1979c) 93, 100-
101 note 57. 

6 For a review of the relevant textual information on the Abhidharmakosakarika 
and Bhti$ya, see Hall (19S3) 22ff. 

7 Shun cheng-Ii lun shu-wen chi. Dai Nihon zokuzokyo. 1.S3.3. 
8 Wogihara (1932). For a Japanese translation of chapters 1-2, see Wogihara and 

Yamaguchi (1933-1939). 
9 Chu-she lun shu. Dai Nihon zokuzokyo. 1.83.3-4. Only seven fascicles of this 

text remain, including the two fascicles-four and five-containing the commentary on 
the translated section. 
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10 Chii-she lun chi T 41 (1821). 
11 Chii-she lun shu T 41 (1822). The commentaries of Shen-t'ai, P'u-kuang, and Fa

pao are grouped as the three great Chinese commentaries on the Abhidharmakosabha$ya. 
Whereas the commentaries of Shen-t'ai and P'u-kuang are relatively straightforward, 
following the text and often only listing alternative interpretations, Fa-pao exercises 
more freedom. He examines certain doctrinal points at length and attempts to evaluate, 
synthesize, and", at·certainpoints, develop novel interpretations. Occasionally, on points 
of direct conflict between Sarighabhadra and Vasubandhu, Fa-pao decides in favor of 
Sarighabhadra. 

12 Abidatsumakusharon hongisho T 63 (2249). This commentary examines specific 
issues or problems in doctrinal interpretation and concentrates on contradictions in the 
commentaries of P'u-kuang and Fa-pao. Written in strict catechetical style, it is ex
tremely illuminating as to the assumptions and implied contradictions within doctrinal 
arguments. It was compiled by Shusho, among others, over a 130 year period. 

13 Abidatsumakusharon shiyoshO T 63 (2250). 
14 Abidatsumakusharon yoge. Dai Nihon Bukkyo zensho. 89. Fujaku cites the 

*Mahavibha$a and summarizes the views of the Chinese commentaries, often giving his 
own judgments as to the validity of arguments. 

15 Abidatsumakusharon hogi T 64(2251). Truly a critical scholar, Kaido outlines 
and evaluates virtually all variant interpretations and gives his own independent exegesis 
of doctrinal points. The value of this commentary for the study of Abhidharma cannot 
be overestimated. 

16 Abhidharmakosabha$ya, Saeki ([1886] 1978). Louis de La Vallee Poussin, in 
his translation of the Abhidharmakosabha$ya (de La Vallee Poussin (1923-1931)), used 
Saeki Kyokuga's text and, it would appear, also followed Saeki's commentary for much 
of the material provided in his own notes. 

17 Hirakawa (1973); Hirakawa (1977); Hirakawa (1978). For an index to Saeki 
Kyokuga's Kanda edition of the Chinese translation, see also Funahashi and Funahashi 
(1956). 

18 See Honjo (1984); Fujita (1984). 
19 For translations of the Chinese translation of the Abhidharmakosakarika and 

Bha$ya, see the Japanese translation in the Kokuyaku daizokyo, Wogihara and Kimura 
(1920); the Japanese translation in the Kokuyaku issaikyo, Nishi (1935); the French 
translation, de La Vallee Poussin (1923-1931). For an English translation of the first 
chapter of the Sanskrit, see Hall (1983). For a Japanese translation of Hsuan-tsang's 
Chinese translation of the *Nyayanusara, see Akanuma (1933-1934). For the *Abhi
dharmasamayapradfpika, see Hayashi (1934-1935). 



Chapter 12 

[Conditioned Forces 
Dissociated from Thought] 

[396c7] Among the factors that are without form, we have finished dis
cussing thought and thought concomitants (cittacaitta). Next, we will 
discuss the conditioned forces dissociated from thought (cittavipmyukta
samskiim). The verse states: 

[vs. 35J The conditioned forces dissociated from thought are pos
session (priipti), non-possession (apriipti), homogeneous char
acter (sabhiigatii), [396clO] the state of non-conception (iisam
jiiika), the two states of equipoise (samiipattf), vitality (jfvita) , 
the [conditionedJ characteristics (lak$ary,a), 

[vs. 36aJ the name set (niimakiiya), and so on, and [other factors 
of thatJ type. 1 

[Commentary:J The phrase 'and so on,2 (iidi) includes the phrase set 
(padakiiya), the syllable set (vyaiijanakiiya), and the complete assemblage 
(siimagrf).3 The phrase 'and [other factors of that] type' (ca) indicates 
other factors that are falsely imagined: namely, [those factors] that are, 
[in reality,] precisely of the same type as those of the previous categories. 
That is to say, [certain expositors] have falsely imagined [additional factors 
as existing separately with] intrinsic nature such as the acquisition of the 
aggregates (*skandhapmtiliibha), and so on,4 apart from the [factors of] 
possession, and so on, [mentioned in the verse]. 
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12.1 

.-,-:::.,-

12. DissoCiated Forces 

[The Name 'Conditioned Forces Disso
ciated from Thought 'J 

Since5 such factors as these are not associated with thought, they are given 
the name 'conditioned forces dissociated from thought;' they are not like 
thought concomitants, which have 'the same basis (iiSraya) and object
support (alambana) as thought [396c15] and arise associated with it. The 
word 'thought' [in the name 'conditioned forces dissociated from thought' 
is stated] in order to i.ndicate that the possession, and so on, referred to 
here fall within the same category as thought (cittasamanajatVya) [inso
fantsthey are not form (arupin)]:.G '{However, since] thought concomitants 
share the same bases and supports as thought, [those thought concomi
tants, like the conditioned forces dissociated from thought,] are also of the 
same category as thought (tulyajatVya). In order to distinguish [the condi
tioned forces dissociated from thought from] those [thought concomitants, 
the former] are said to be 'dissociated.' Unconditioned factors (asamskrta) 
also fall into the same category as thought [insofar as they are not form]. 
They are without a basis or support and, therefore, are also dissociated. In 
order to distinguish [the conditioned forces dissociated from thought from] 
those [unconditioned factors, the former] are said to be 'conditioned forces.' 
[Thus, the three components-'thought' (citta), 'dissociated' (viprayukta), 
and 'conditioned forces' (samskara)-within the designation, 'conditioned 
forces dissociated from thought,' are explained.] 

Notes 

1 See AKB 2.35-36a p. 62.Uff.: "[vs. 35] The conditioned forces dissociated from 
thought are possession and non-possession, homogeneous character, the state of non
conception, the two states of equipoise, vitality, the [conditioned] characteristics, [vs. 36a] 
the name set, and so on, and [other factors]." viprayuktas tu samskaral], praptyapraptf 
sabhagata asamjiiikam samapattf jfvitam lak/!aTJ-ani ca. namakayadayas ce 'ti. See also 
GAKB p. 79 no. 35~36j SAKV p. 142.16ff.j HTAKB 4 p. 22a4ff.j PAKB 3 p. 180c15ff.j 
ADV no. 128 p. 85.16ff. 

2 Sanghabhadra distinguishes factors represented by the term ca (Ch.: lei) '[other 
factors of that] type' from those represented by the term adi (Ch.: teng) 'and so on.' 
Ca represents factors that, in Sanghabhadra's opinion, do not exist separately as fac
tors dissociated from thought: that is, factors that are merely varieties of the disso
ciated factors listed in this verse. Adi represents additional factors that are to be 
accepted as separately existing factors dissociated from thought, such as the phrase 
set, and, in Sanghabhadra's opinion, samagr'i:. Yuan-yu (Yuan-yu 9 p. 234c15-16) ex
plains ca as referring to factors that do not exist as distinct real entities despite the 
fact that they have different nameSj adi refers to factors that both exist as distinct 
real entities and have separate names. Yasomitra (SAKV p. 142.29ff.) explains ca as 

" 
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"indicating those dissociated [factors]' not yet mentioned, belonging to the same cate
gories." casabda evamjatfyakanuktaviprayuktapradarsana:rthai}. ya.somitra supports this 
explanation with a reference to the PrakaraT}-apada: ... ye 'py evamjatfyaka iti sastre 
'py uktatvat. See PP (1541) 1 p. 627a21-22, (1542) 1 p. 692c8-9; cf. DS 10 p. 501b21-
22. See also *Paficavastuka [Sa-p 'o-to-tsung wu shih Zuni T 28 (1556) p. 995c23-24; 
*Paficavastuka [A-p'i-t'an wu fa hsing ching] T 28 (1557) p. 998c25-26; P'u-kuang 4 
p. 84b7ff.; Fa-pao 4 p. 535b29ff.; Kaido 4 p. 87c18ff. 

3 Sanghabhadra's inclusion of complete assemblage {samagrt} within those factors 
referred to by adi indicates that he accepts it as a distinct dissociated factor in addition 
to the fourteen factors listed in verses 35-36a. See supra, introductory commentary, 
"Conditioned Forces Dissociated from Thought," note 25. 

4 Sanghabhadra is referring to a threefold set of acquisitions including acquisition 
of the corporeal basis {*asrayapratilabha, *upadhipratilabha}, acquisition of the sense 
spheres {*ayatanapratiZabha}, and acquisition of the given entity {*vastupratilabha}: DS 
10 p. 500c21; SP 11 p. 415c19; PP (1541) 1 p. 627a20, p. 628c20ff. and PP (1542) 
1 p. 692c7, (1542) 1 p. 694a24ff., which gloss *vastupratiZabha as *skandhapratilabha; 
*Paficavastuka [Sa-p 'o-to-tsung wu shih lun] T 28 (1556) p. 995c22; *Paiicavastuka [A
p'ict'an wu fa hsing ching] T 28 (1557) p. 998c24-25; AARS hsia p. 979cl; Imanishi 
(1969) 8. Yuan-yu (Yuan-yu 9 p. 234c13) identifies these three types of acquisition as 
*skandhapratilabha, *dhatupratilabha, and *ayatanapratilabha. 

5 See Yuan-yu 9 p. 234cI7ff.; Shen-t'ai4 p. 317b5ff., p. 317c3ff.; P'u-kuang 4 
p. 84a29ff.; Fa-pao 4 p. 535b22ff.; Kaido 4 p. 88aI2ff.; SAKV p. 142.31ff. 

6 ya.somitra (SAKV p. 143.2-3) adds that the conditioned forces dissociated from 
thought are of the same category as thought because both are included in the name 
component {nama} within the twofold classification of all factors as name and form 
{nama-rupa}. 



Chapter 13 

[Possession and 
Non-possession] 

These [conditioned forces dissociated from thought] have been cited to
gether. They should be further interpreted separately. First, among these 
we will discuss the characteristics of possession and [396c20] non-posses
sion. The verse states: 

[vs. 36b-d] Possession (priipti) refers to acquisition (liibha) and 
accompaniment (samanvaya). Non-possession (apriipti) is the 
opposite of this. Possession and non-possession apply only to 
[the factors that fall within] one's own life-stream (svasamtiina
patita) and to the two cessations (nirodha).l 

[Commentary:] Even though the referent of possession, acquisition, and 
accompaniment is the same, they are given distinct names in accordance 
with differences in perspective (paryiiya). 2 There are two varieties of pos
session: namely, [the possession] of that which has not yet been attained 
(apriiptapurva) and [the possession] of that which has already [once] been 
attained (priiptapurva). The possession of that which has not yet been 
[396c25] attained is given the name 'acquisition' (pratilambha); the pos
session of that which has already been attained is given the name 'accompa
niment' (samanviigama). It should be known that non-possession is the op
posite (viparyaya) [of possession]: in other words, [it is the non-possession] 
of that which has not yet been attained (apriiptapurva) and [the non
possession] of that which, once attained, has been lost (priiptavihrna). The 
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non-possession of that which has not yet been attained is given the name 
'non-acquisition' (apratilambha), and the non-possession of that which [has 
been attained once] and lost is given the name 'non-accompaniment' (a
samanvagama). Accordingly, the phrase 'the non-acquisition of the noble 
factors' is used to define the nature of an ordinary person (prthagjanatva), 
[because an ordinary person is one who has not yet attained noble factors]. 

13.1 [Possible Objects· of Possession and 
Non-possession] 

To what factors do possession and non-possession apply?3 First, among 
conditioned factors (samskrtadharma), possession and non-possession oc
cur with respect to [those factors that fall within] one's own life-stream 
(svasamtanapatita),4 and neither [with respect to those factors that fall 
within] the life-stream of another (parasamtanapatita), nor [with respect to 
factors that do not fall within] any life-stream (asamtanapatita). [397al] 
This is because one can be either accompanied (samanvagata)or not ac
companied (asamanvagata) by the aggregates (skandha) that fall into and 
abide in one's own life-stream; one can never be either accompanied or 
not accompanied by the aggregates within another life-stream or by the 
aggregates included among factors not constituting sentient beings. 

Next, among the unconditioned factors (asamskrta), possession and 
non-possession occur orily with respect to the two cessations. No sentient 
being has non-accompaniment of the cessation not resulting from consider
ation (apratisamkhyanirodha). 5 Therefore, the following statement appears 
in the Abhidharma: "Who is accompanied by the factors not tending to
ward the fluxes (anasravadharma)? [397a5] All sentient beings.,,6 With 
the exception of those noble ones in the first moment [of the path of'vi
sion (adik$a'T}astha),] who are bound by all bonds (sakalabandhana), and 
all [those] ordinary persons who are bound by all bonds,7 the remaining 
sentient beings are accompanied by cessation resulting from consideration 
(pratisamkhyanirodha). 8 

It is established that there is no accompaniment of space (akasa), since 
there is no possession of space. Likewise, there is no non-accompaniment [of 
space], since there is no non-possession [of space].9 If there is possession of a 
factor, there is also non-possession [of it]; if there is no possession of a factor, 
non-possession [of it] is also impossible. This principle is established. Io 
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13.2 [Existential Status of Possession and 
Non-possession] 

The following passage [implicitly] refers to possession: "The form aggre
gate (rupaskandha) and the forces aggregate (samskaraskandha) [397alO] 
are possessed by one possession. [Each of the] remaining aggregates and 
the forces aggregate can also be described in this way. Factors tending to
ward the fluxes (sasravadharma) and those not tending toward the fluxes 
(anasravadharma) are possessed by one possession. Conditioned and un
conditioned factors are possessed by one possession. Other such categories 
[of factors] should be considered in accordance with this principle." 11 

On this point the Sutra master asked the following question: "How 
do we know that there is a discrete entity (bhavantara) referred to as 
possession 7" 12 

[S] We should reply that [possession is known to exist as a discrete entity] 
because the term ['accompaniment'] is mentioned in the sutra. According 
to the sutra, the Lord has said: "One should know that such an individual 
(pudgala) is accompanied by virtuous (kusala) [397a15] and unvirtuous 
(akusala) factors.,,13 

One might claim that a categorical fault (atiprasariga) [is incurred from] 
the sutra passage, which states: "There is a wheel-turning king (cakravar
tin) who is accompanied by the seven jewels." [In that case, the wheel
turning king would have accompaniment of factors that do not fall either 
within his own life-stream or within any life-stream.] 14 This criticism is un
tenable because [in the case of this latter sutra passage], the wheel-turning 
king's unhindered mastery (vasitva) over the seven jewels is referred to 
[non-technically] as accompaniment. It would be untenable to claim that 
the term 'accompanied' mentiened in-the former sutra'passage should als(;}·· 
be taken [in the non-technical sense of mastery], because one who is in the 
present can only have the power of mastery with regard to present [factors], 
and not with regard to past or future [factors]. In other words, the wheel
turning king has the power of mastery with respect to the seven jewels 
in the present, which he manipulates according to his desire (kamacara), 
because they are sovereign effects (adhipatiphala),. and,. because they are 
constantly present before him; [397a20] [this then] can be referred to as 
accompaniment, [but only in a non-technical sense].15 [But in the case of 
the former sutra passage, accompaniment with regard to] virtuous or un
virtuous factors is not restricted [to the present time period].16 Now, [for 
example,] when virtuous factors are present before one (sammukhfbhava), 
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that individual can be said to have accompaniment of those present vir
tuous factors. [However,] that [individual's] relation to past and future 
unvirtuous factors still needs to be determined. Since, [in the case of the 
possession of past or future unvirtuous factors,] there is no possession of 
a present [factor, that possession cannot be referred to as mastery]. With 
regard to what discrete [present] factor would one use the term 'mastery?,17 
The examination of [the case of] virtuous factors when unvirtuous factors 
are present before one [would proceed] in the same way. 

How much greater the problem is for those, [like the Butm master,] 
who claim that past and future factors are completely without intrinsic na
ture! With regard to what would there be mastery, which might then be 
referred to as accompaniment? [397a25] If one claims that, [even though 
past and future factors lack intrinsic nature,] the capability of production 
in the future is to be referred to as accompaniment, this is untenable, since 
undesired faults are incurred. 18 [If accompaniment were defined as such a 
capability,] then those abiding in the last state of existence as ordinary 
persons, who are destined thereafter [to become noble ones by] producing 
the factors not tending toward the fluxes, should already be noble ones, 
[since they are already accompanied by the capability of the future produc
tion of factors unique to noble ones]. [Likewise,larhatsabiding inthe last 
moment of thought, who will never again be able to produce factors not 
tending toward the fluxes, should not be arhats, [since they are no longer 
accompanied by this capability of the future production of factors unique to 
noble ones]. In that case, [these arhats] should retrogress and abide in the 
mundane [path] as ordinary persons; or since the defilements, once severed 
by the first stage of the path of vision, will never arise again, these arhats 
should [retrogress at least to the stage of] the realization of the fruit of the 
stream-enterer (srotaapattiphala).19 

[S] Why20 [397b1] is it unreasonable (ayaga) to posit that there is a 
discrete real entity referred to as possession? 

[V] It is unreasonable in this way: the possession that is maintained [by 
you] has no intrinsic nature (svabhiiva) that can be discerned like [that of] 
form (rupa) and sound (iabda) or passion (raga) and hatred (dve$a), and 
so on, and it has no activity (krtya) that can be discerned like [that of] the 
eyes (cak$us) and ears (iratm) , and so on.21 Therefore, since a discrete real 
entity (dravyadharma) referred to as possession is impossible, your claim 
that it exists as a discrete real entity is unreasonable. 22 

[S] This objection is untenable because [our claim that there is a dis
crete real entity referred to as possession] is not unreasonable. [This is 
because] possession, [397b5] as posited, [has an activity] as the cause of 
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the non-disappearance of factors that have been acquired (pratilabdhadhar
maviprar;,asakarar;,a). Further, it is to be known that it is the marker of 
the knowledge (jiiiinacihna) that "this" belongs to "that.,,23 Aside from 
this [possession], is there another discrete entity [that accomplishes] these 
activities thereby superseding [possession and] allowing one to claim that 
it does not exist?24 

13.3 [Theory of Seeds] 

[V] Even25 if [these two activities that you suggest] are accepted, what is 
the use of maintaining that this possession performs [them] 726 It27 is simply 
that the term 'accompaniment' is applied to seeds (brja) in certain states 
within the corporeal basis (asraya): that is, seeds that are not plucked 
out (anapoddhrta), seeds that are not yet damaged (anupahata), and seeds 
that are to be nourished (paripu$ta) to the point of mastery (vasitvakale).28 
Hence, there is no disappearance of factors that have been obtained, and 
[there is] a marker of the knowledge that "this" belongs to "that." 

[397blO] How [can this be explained] further? First,29 there are, in 
brief, two varieties of virtuous factors: one variety is not produced through 
effort (ayatnabhavin) and the other variety is produced only through effort 
(yatnabhiivin). These are referred to, [respectively,] as those that are ac
quired at birth (upapattipratilambhika) and those that are acquired through 
application (prayogika).30 As for those [virtuous factors] that are not pro
duced through effort, one is said to have accompaniment [of them] when 
their seeds have not been damaged (anupahata) within the corporeal basis 
(asraya). If their seeds have already been damaged within the corporeal 
basis, one is said to have non-accompaniment [of them], and one is said to 
be one whose roots of virtuous factors have been eradicated (samucchin
nakusalamula).31 Those seeds of the roots of virtuous factors within the 
corporeal basis.shoulcl. be known as eradicated in the sense that they are 
damaged by false views (mithyiidr$#); [397b15] it is not the case that they 
are referred to as eradicated in the sense that these seed-states (bfjabhava) 
of the roots of virtuous factors within the corporeal basis32 are absolutely 
obliterated (samudghata). As for those [virtuous factors] that are produced 
only through effort, one is said to have accompaniment [of them] when these 
factors have already arisen within the corporeal basis and one's mastery 
with regard to the effort that produces them is undamaged. The opposite 
of this is referred to as non-accompaniment. 33 

As for unvirtuous and indeterminate factors, [when]34 the seeds of un
virtuous and [obscured,] indeterminate factors have been abandoned by 
t!:e [noble] path that counteracts defilemen,ts (pratipak$a), or have been 
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suppressed [by the mundane path that counteracts defilements], 35 or when 
there is no effort that can produce the present operation of [unobscured,] 
indeterminate factors, one is said to have non-accompaniment· [of them]. 
The opposite of this is referred to as accompaniment. [397b20] Therefore, 
the possession that you have posited is without an activity [because its 
activities can be accounted for through our theory of seeds]. 

[S] These contorted (viparyiisa) theories [concerning seeds] represent 
mere verbiage and are without a real referent. [You should clarify your 
statements.] First, what is this that is given the name 'seed?,36 

[V] It is that name and form (niimarupa) that has capability (samartha) 
in the production of its own effect either remotely (piiramparyery,a) or imme
diately (siik?iit);37 [this capability becomes effective] through a distinctive 
characteristic in the transformation of the life-stream (samtatipariry,iima
vise?a).38 

[S] What is name and form?39 

[V] It is the five aggregates (skandha).40 

[S] Why do you claim that these [five aggregates] are the nature of the 
seed? 

[V] [These five aggregates] can act as the cause of the production of 
virtuous factors, and so on. 

[S] Do these [five aggregates act together as the cause], combining [to 
form one seed]; or, [do they act as] separate [causes, each constituting one 
seed]; or, do they produce factors only according to their own category?41 
[397b25] Your theory must correspond to one of these options. If you re
spond that [the five aggregates] combine [to form one seed that then acts 
as the cause], the nature of the seed [as a composite entity] must be pro
visional (prajiiapti), and it is not reasonable that a provisionally existing 
entity acts as the real cause [of the production of virtuous and unvirtuous 
factors, and so on]. If you respond that they each separately [constitute 
a seed that acts as the cause], how can you maintain that a seed of inde
terminate form is the cause of the production of virtuous and unvirtuous 
factors?42 If you respond that they [produce factors only] according to their 
own [moral] category, then of what type is the seed when unvirtuous factors 
are produced immediately after virtuous factors, or vice versa? 

[O-V] Fool, you have not understood the nature of seeds. 43 Due to 
a distinctive volition produced together with a prior moment of thought 
[397cl] a capability (siimarthya) is distinguished and arises in a subse
quent moment of thought. This distinctive capability in the subsequent 
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moment of thought is called a seed. An effect will then originate from 
this distinctive characteristic in the transformation of the life-stream. For 
example,44 within an unvirtuous moment of thought there lies a distinctive 
capability that has been projected by a [prior] virtuous [volition]; [it will 
produce its effect either] remotely or immediately and is considered to be 
a seed. From this [seed], a virtuous factor can be produced immediately 
[after the destruction of that unvirtuous moment of thought]. Or, within 
a virtuous moment of thought [397c5] there lies a distinctive capability 
that has been projected by a [prior] unvirtuous [volition]; [it will produce 
its effect either] remotely or immediately and is considered to be a seed. 
From this [seed], an unvirtuous factor can be produced immediately [after 
the destruction of that virtuous moment of thought]. 

[Theory of Seeds-Sanghabhadra's Refutation] 

. [Sanghabhadra's Refutation-I] 

[S] Now,45 is the seed, or distinctive capability, that you have proposed an 
entity separate from rarthiintam) or not separate from (anfllf'thantam)·that 
virtuous or unvirtuous moment of thought [in which it appears]?46 

to-V] This [seed] is not an entity separate [from thought].47 

[S] Wouldn't [you then be forced to] admit that a virtuous [moment 
of thought] acts as the seed of an unvirtuous [factor] and, likewise, that 
an unvirtuous [moment of thought] acts as the seed of a virtuous [factor]? 
Who would maintain that though heat and fire are not discrete entities, 
only heat, and not fire, [397clO] is capable of burning?48 

Suppose that a seed, or a distinctive capability, is projected by a dis
tinctive virtuous volition capable of bringing about desirable (i$ta) matured 
effects. How can [this virtuous seed] be implanted in an unvirtuous moment 
of thought that is capable of bringing about [undesirable] matured effects 
(vipiika) such as that of [rebirth in a] hell, and so on? Suppose, further, 
that a seed, or a distinctive capability, is projected by a distinctive, evil vo
lition capable of bringing about undesirable (ani$ta) matured effects. How 
can [that evil seed] be implanted in a pure and virtuous moment of thought 
that is capable of bringing about [desirable] matured effects such as that of 
[rebirth as] a human being, and so on? [Further,] since unvirtuous moments 
of thought [397c15] are not capable of bringing about desirable matv.red 

~ -
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effects, and pure and virtuous moments of thought are not capable of bring
ing about undesirable matured effects, how can one say that each of these 
two [moments of thought] can bring about either a [virtuous or unvirtuous] 
effect? Thus, [by maintaining that a moment of thought and the seeds 
within it are not separate,] you undermine the power of the knowledge of 
possibility and impossibility (sthanasthanajfiJinabala) included among the 
ten powers (dasabala) attained by the Buddha-Iords.49 

Further, [if seeds and the moment of thought in which they are im
planted are not discrete entities,] you must allow that the seed-that is, 
the distinctive capability projected by a distinctive, [prior] volition-and 
the [subsequent moment of] thought [in which it appears] produce an iden
tical effect. Accordingly, since the distinctive capability [that produces fac
tors] tending toward the fluxes would appear within a moment of thought 
not tending toward the fluxes, [397c20] then that moment of thought not 
tending toward the fluxes [itself] should also be able to bring about [effects 
tending toward the fluxes] such as existence (bhava) in the three realms. 
Since50 [you] also allow the implanting of seeds of defilements within a 
moment of thought not tending toward the fluxes, then that moment of 
thought not tending toward the fluxes [itself] should also be able to act as 
the cause in the production of defilements. Or, [if you object that neither 
the seeds of factors tending toward the fluxes nor those of defilements can 
appear in a moment of thought not teIfding toward the fluxes, then you will 
be forced to admit that the] defilements that are to be abandoned by the 
path of cultivation (bhavanamarga) within the body of a noble one origi
nate automatically without seeds. 51 Since [you] also allow the implanting 
of seeds not tending toward the fluxes within a defiled moment of thought, 
then that defiled moment of thought [itself] also should be able to act as the 
cause of the production offactors not tending toward the fluxes. Or, [if you 
object that factors not tending toward the fluxes cannot depend upon a de
filed moment of thought, you will be forced to admit that] those factors not 
tending toward the fluxes, [397c25] which are produced within the body 
of a noble one [immediately] after a defiled moment of thought, originate 
without seeds. Or, [if you object that, in that case, factors not tending 
toward the fluxes arise in a defiled moment of thought without depending 
upon seeds,] then this moment should be referred to as the first moment of 
thought not tending toward the fluxes (prathamanasravacitta), [since that 
moment of thought alone arises without a homogeneous cause].52 

Further, [it is accepted that] retrogression (parihary,i) from the stage 
of the realization of the fruit of arhatship can occur due to the arising of 
defilements. Thus, [in order to explain retrogression, you must admit that] 
the defiled seeds of the three realms exist within a [moment of] thought of 
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an arhat who is beyond training. Retrogression resulting from [the arising 
of] defilements will be discussed extensively at a later point.53 

Moreover, it has never been observed that factors are distinguished in 
moral quality, and yet are not discrete entities! Therefore, his position 
[that seeds and the moment of thought in which they are implanted are not 
discrete entities] is· fallacious. 

[Sanghabhadra's Refutation-II] 

[S] Next, how do the distinctive volition that arises in a prior [moment of 
thought] [398al] and the distinctive capability within the subsequent mo
ment of thought function as cause and effect, and [how are they] associated 
(samprayukta) with one another?54 

to-V] What is the objection here? It is the nature offactors (dharmata) 
to act as cause and effect. 55 This distinctive capability in the subsequent 
moment of thought is produced only through a distinctive volition in the 
prior [moment of thought]; if there were no distinctive volition in the prior 
[moment of thought], the distinctive capability of the subsequent moment 
of thought would not arise. 56 Therefore, these two are able to act as cause 
and effect and, hence, are associated. 

[S] [398a5] If that [capability], which is to be produced, existed to any 
extent at the time when that prior volition occurred, the [above] inter
pretation would be possible. However, [since the Sutra master maintains 
that] future [factors] do not exist, [the capability] that is to be produced 
is completely nonexistent when that prior volition occurs; an existent prior 
volition and a nonexistent subsequent moment of thought cannot be con
tiguous. How could one claim that they act as cause and effect and are 
associated? Such matters will be examined further in the discussion of the 
past and future. 57 

[The 8iltra Master's Statements-Sanghabhadra's Crit
icism] 

[Sanghabhadra's Criticism of Statements-.. -I] 

The58 [Sutra Master] has stated [previously]: "[Those seeds of the roots of 
virtuous factors within the corporeal basis should be known as eradicated in 
the sense that they are damaged by false views;] it is not the case that they 
are referred to as eradicated in the sense that these seed-states of the roots 
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of virtuous factors within the corporeal basis are absolutely obliterated." 59 

Why did he merely state that "it is not the case that [these seed-states] are 
absolutely obliterated?" [398alO] He should simply have said, "they are 
absolutely not obliterated," because there were never any seeds in the first 
place. 6o 

Moreover, his statement contradicts the sutra because the sutra declares 
that [these seeds of the roots of virtuous factors] are [indeed] absolutely 
eradicated. As the Lord has said: "One should know that in such an indi
vidual, the virtuous factors are concealed (antarhita) and the evil factors 
are manifest (*pradurbhuta, *sammukMbhuta). There are roots of virtuous 
factors that have not yet been eradicated . and thataccompa,ny[these evil 
factors]. As they have not yet been eradicated, it is still possible for other 
roots of virtuous [factors] to arise from these roots of virtuous [factors]. 
At a later time, for this [individual], all [roots of virtuous factors] will be 
eradicated.,,61 If, [as the sutra states,] all the subtle roots of virtuous fac
tors are eradicated, [398a15] how [can he say that] they are not absolutely 
obliterated? In making these statements, the [Sutra master] has simply 
been beguiled by the demons of his own discursive speculation. 

Moreover, ifthe capability of the seeds rof the roots of] virtuous [factors] 
were damaged by the power of false views, causing them not to produce 
sprouts, even if one claimed that [the seeds of the roots of virtuous factors] 
were not absolutely eradicated, since they would be without the capability 
of producing sprouts of the roots of virtuous [factors], what other activity 
would they have? [But] if the power of false views were not able to damage 
their capability of producing virtuous sprouts, then, insofar as they are able 
to produce virtuous [sprouts], one should not refer [to this individual as one 
who has] eradicated the roots of virtuous [factors]. 

[Sanghabhadra's Criticism of Statements-II] 

[398a20] Further, the [Sutra master] has maintained: "As for those [vir
tuous factors] that are produced through effort, one is said to have ac
companiment [of them] when those factors have already arisen within the 
corporeal basis and one's mastery with regard to the effort that produces 
them is undamaged."62 

This statement is also unreasonable. [In our previous criticism of the 
theory of seeds we proved that,] given the [Sutra master's] accepted doc
trine [that the momentary present alone exists], the [very] production of 
virtuous [factors] is not even possible.63 Since his statement, "when those 
factors have already arisen within the body and one's mastery with regard 
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to the effort that produces them is undamaged," [depends upon the feasi
bility of the prior production of these virtuous factors], how much more [im
plausible would it be]! Given his accepted doctrine mentioned previously 
that future [factors] do not exist,64 to what would the power of mastery 
be applied? Precisely because, [if one follows his interpretation,] a cause 
of production [of the seeds of virtuous factors] does not reasonably exist, 
[398a25] he should not seek another cause, [such as false views,] for their 
non-production. Since there is no cause of their production, what is he 
referring to in his statement "one's mastery with regard to the effort that 
produces them is undamaged?" 

In accordance with this [argument] are also refuted his falsely imagined 
theories concerning the grades and groups of defilements to be abandoned. 65 

[SaIighabhadra's Criticism of Statements-III] 

Further, the [Sutra master] has stated: "Just as seeds that have been burned 
completely by fire transform to become different from before in that they 
lack the activity of production, so also a noble one who lacks the capability 
of producing defilements within his corporeal basis is referred to as one 
who has abandoned defilements (praMr;,aklesa). Or, when the seeds of de
filements in the corporeal basis loran ordinary person] have been damaged 
by the mundane path (laukikamii:rga), [such a one] likewise is referred to 
as one who has abandoned [defilements]. [398bl] [In states that are the] 
opposite of these, [noble ones or ordinary persons] are referred to as those 
who have not yet abandoned defilements."66 

Now, the [Sutra master] should explain the distinction between aban
doning defilements by the path not tending toward the fluxes and abandon
ing defilements by the mundane path; in both cases [the seeds of defilements] 
are compareE! to seeds burned completely by fire that lack the activity of 
production. ' 

[0-V] [398b5] Seeds of defilements damaged by the mundane path are 
like seeds that are not profoundly damaged such that they are permanently 
incapable of producing sprouts. In this way, [these seeds of defilements,] 
like before, are still able to produce effects of action and will be able to give 
rise to various defilements. 

[S] [If this were so,] how could it be said that [these seeds of defilements] 
are like seeds that have been damaged? The fact that seeds have been 
damaged means that they cannot produce sprouts. If they can produce 
sprouts, then they should not be referred to as damaged. Abandoning 
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defilements through the mundane path should be understood in the same 
way: [namely,] if one damages the seeds of defilements, then they should no 
longer be able to produce [those defilements]. If afterward the [seeds] were 
able to produce [defilements]' they should not be referred to as damaged. 
If they cannot [even] be referred to as damaged, how can they be referred 
to as "abandoned?" 

[Sanghabhadra's Criticism of Statements-IV] 

Further, it is unreasonable for that which is able to abandon [defilements] 
and those [defilements] that.are to .beabandoned both to exist in the.same 
moment ofthought.67 Since the meaning of "abandoning" [398blO] cannot 
be established [through the Siltra master's theory of seeds]' his statement, 
"that name and form that has capability, either remotely or immediately, 
in the production of its own effect is called a seed,,,68 is not reasonably 
established. 

[Sanghabhadra's Criticism of Statements-V] 

Further, [the Sutra master] has stated: "[This capability of name and form 
becomes effective] through a distinctive characteristic in the transforma
tion of the life-stream. What is this that is referred to as transformation 
(pari7'}Jima) ? It is the change between prior and subsequent moments within 
the stream. What is this that is referred to as the stream (samtati)? It 
refers to conditioned forces having the nature of cause and effect within the 
three time periods. What is this that is referred to as the distinctive charac
teristic (vise$a)? It is the capability of producing an effect immediately.,,69 

[398b15] All such statements of the Venerable one, [the Sutra master,] 
contradict the meaning and expression, as well as the central point [of the 
accepted doctrine of his school that the momentary present alone exists]. 70 
[Without accepting the existence of past and future factors,] the Dar~tan
tikas cannot uphold change between prior and subsequent moments within 
a stream, conditioned forces having the nature of cause and effect within the 
three time periods, or the capability of producing an effect immediately. 71 

This will be discussed further subsequently. 

[Theory of Seeds-Conclusion] 

[In proposing this theory of seeds] and rejecting the accepted doctrine of 
the Abhidharma, that [Sutra master] presents various fallacious positions 
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that are contrary to [Buddhist] scripture. The rejection of possession is one 
such fallacious position that is presented against scriptural authority and 
that [also] contradicts reasoned argument on numerous points. [398b20] 
If one allows the real existence of possession, what contradiction is there to 
the meaning of [the Buddhist] scriptures? 

Even though there are many statements made here by the Sutra master 
in accordance with his own viewpoint, none of them is established because 
his theory of seeds is not reasonably established. Since the seed does not 
exist, it is known that the [factor,] possession, which we maintain, definitely 
has the following activities: it is the cause of the non-disappearance of 
factors that have been obtained and the marker of the knowledge that "this" 
belongs to "that." Since the existence of these activities is established, it is 
known that there exists separately [a factor] that has intrinsic nature [and 
performs these activities]. Therefore, the intrinsic nature and activity of 
this [factor,] possession, which we maintain, are unequivocally established 
(prasiddha). 

[398b25] In the arguments among the various Abhidharmikas, the 
DarSltantikas often appeal to their own [theory] of seeds, and thereby, per
vert the correct meaning and cause it to become unclear. There are certain 
masters who give different names to these seeds, each according to his own 
understanding. Some call them subsidiary elements (*anudhatu), others 
call them traces (vasana), still others call them capability (samarthya), or 
non-disappearance (aviprar;,asa), or accumulation (upacaya).72 Therefore, 
through extensive analysis of [the theory of seeds] we have [also] demolished 
these [other theories] and have established the correct accepted doctrine. 

13.4 [Possession-Particular Varieties] 

[398cl] Thus, we have established the intrinsic nature of possession and 
non-possession. Now, we should consider their particular varieties. 73 First, 
what are the [particular varieties] of possession? The verse states: 

[vs. 37] Factors of the three time periods (traiyadhvika) have, 
in each case, three [varieties of possession]. Virtuous [factors] 
(iubha), and so on, have only virtuous [possession], and so on. 
[Factors] that are connected (apta) [to a realm] have possession 
[belonging to] their own realm; the possession of [factors] that 
are not connected [to a realm] (anapta) extends through four 
varieties. 
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[vs. 38a-b] [398c5] [Factors] that [belong to those] neither in 
training nor beyond training (naivasaik$aniiSaik$a) have three 
varieties of possession, and [factors] that are not to be aban
doned (aheya) have two varieties [of possession]. 74 

[Commentary:] Each of the factors of the three time periods has three 
types of possession: that is to say, past factors have past possession as well 
as future possession and present possession; likewise, future and present 
factors each have three varieties of possession. 75 Now, we make these state
ments concerning the theoretical possibility [of varieties of possession in 
relation to the three time periods]. At a later point, we will discuss the 
particular instances [of certain factors that represent exceptions] within 
this [general rule].76 

The possession of virtuous factors, and so on, is only virtuous, and so on: 
that is to say, virtuous (kusala), unvirtuous (akusala), and [398clO] inde
terminate (avyakrta) factors have, respectively, [only] virtuous, unvirtuous, 
and indeterminate possession.77 

The possession of factors connected [to a particular realm] (dhatvapta) 
belongs only to their own realm: that is to say, the factors of the realm of 
desire (kamadhatu), the realm of form, (rupadhatu), and the formless realm 
(arupyadhatu) only have, respectively, possession belonging to the realm of 
desire, the realm of form, and the formless realm.78 

The possession of factors not connected to any realm extends through 
four varieties. That is to say, in terms of general categories, factors not 
connected to any realm have altogether four varieties of possession: that 
connected to [one ofthe] three realms and that not connected [to any realm]. 
In particular, they are differentiated [ as follows]. The possession of cessa
tion not resulting from consideration is connected to any of the three realms 
[depending upon the locale of the sentient being by whom it is experienced]. 
The possession of cessatiQn resulting from consideration [398c15] is con
nected to the realm of form or the formless realm, or is not connected [to 
any realm, depending upon the character of the path through which it is 
realized]. The truth of the path (margasatya) has only possession that is 
not connected [to any realm]. 79 

Further, the factors belonging to one in training (saik$a) have only [pos
session whose nature is that of a factor] belonging to one in training. The 
factors belonging to one beyond training (asaik$a) have only [possession 
whose nature is that of a factor] belonging to one beyond training. There
fore, those factors of one in training and of one beyond training each have 
only one variety [of possession]. 80 
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In general, there are three varieties of possession of factors characteris
tic of those neither in training nor beyond training (naivasaik$anasaik$a). 
In particular, they are differentiated [as follows]. All five appropriative ag
gregates (paiicopadanaskandha) and the three unconditioned factors are in 
general referred to as factors belonging to one neither in training nor be
yond training.8! First, the five appropriative aggregates and cessation not 
resulting from consideration as well as cessation resulting from considera
tion realized by the path of the non-noble one [398c20] (anaryamarga), 
have only possession [whose nature is that of a factorJ belonging to one 
neither in training nor beyond training. In the case of cessation resulting 
from consideration realized by the [noble] path of training (saik$amarga), 
there is only [possession whose nature is that of a factor] belonging to one 
in training. In the case of cessation resulting from consideration realized by 
the [noble] path beyond training (asaik$amarga), there is only [possession 
whose nature is that of a factor] belonging to one beyond training. 82 

Further, the factors that are to be abandoned by the [path of] vision 
(darsanamarga) or cultivation (bhavanamarga) have possession that is to 
be abandoned, respectively, either by the [path of] vision or cultivation. In 
general, there are two varieties of possession of th,ose factors that are not 
to be abandoned (aheya). In particular, they are differentiated [as follows]. 
Those factors that are not to be abandoned are not tending toward the 
fluxes (anasrava). [Even though] the cessation not'resultingfrom consider
ation, as well as the cessation resulting from consideration realized by the 
path of the non-noble one [are factors not tending toward the fluxes, their 
possession is to be abandoned]. Their possession is of one variety only: 
that is, it is to be abandoned by [the path of] cultivation. The cessation 
resulting from consideration realized by the path of the noble one as well as 
the truth of the path [398c25] [each] have only one variety of possession: 
that is, possession that is not to be abandoned. 83 

[Possession]-Particular Varieties-Exceptions] 

Previously, it was stated that the [factors of the] three time periods each 
have three [varieties] ofpossession. 84 Are all conditioned factors determined 
[to have three varieties of possession] in this way?85 They are not. Why is 
this? The verse states: 

[vs. 38c-d] The possession of indeterminate [factors] (avyakrta) 
arises simultaneously with (sahaja) them, with the exception [of 
the possession of] the two supernormal powers (abhijiia) and 
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[the possession] of thoughts that create magically (nirmar;,a
citta). 

[vs. 39a-b] The possession of obscured form (nivrtarupa) also 
[arises] simultaneously with it. [The possession] of form within 
the realm of desire does not arise prior to it. 86 

[Commentary:] [399al] The possession of unobscured, indeterminate 
[factors] (anivrtavyakrta) arises only simultaneously [with those factors]. 
It is not produced either prior [to those factors] (agraja) or subsequent [to 
them] (pascatkalaja). This is due to the weakness (durbalatva) [of these un
obscured, indeterminate factors].87 Is the possession of all unobscured inde
terminate factors determined to be such? It is not. Why is this? The [two] 
supernormal powers of divine sight (divyacak$urabhijiia) and divine hear
ing (divyasrotrabhijiia) and thoughts that create magically are excepted.88 
That is to say, insight characterized by the [two] supernormal powers of 
divine sight and divine hearing and by thoughts that create magically are 
strong (balavattva) because they are accomplished by extraordinary ap
plication (prayogavise$ani$patti).89 [399a5] Therefore, even though they 
are included [among those factors] whose nature is unobscured and inde
terminate, they have possession that arises prior to, subsequent to, and 
simultaneously with [them]. 

Further, the possession of the four aggregates90 produced by the modes 
of proper deportment (airyapathika) is, in most cases, exclusive with re
spect to time period and exclusive with respect to moment: [that is to 
say, it is limited to the time period and moment of the production of 
those aggregates].91 [The possession of the four aggregates produced by 
the modes of proper deportment practiced] by the various buddhas, by the 
monk Asvajit,92 and by others who practice modes of proper deportment 
intensively is excepted. [In such cases, possession occurs prior to, subse
quent to, and simultaneously with the practice of those modes of proper 
deportment.] The possession ofthefour aggregates produced by skill in the 
creative arts (sailpasthanika) is also, in most cases, exclusive with respect to 
time period and exclusive with respect to moment. [The possession of the 
four aggregates produced by skill in the creative arts] of Visvakarmadeva93 

and others who practice the creative arts intensively is excepted. [In such 
cases, possession occurs prior to, subsequent to, and simultaneously with 
the practice of these skills.] 

Are unobscured, indeterminate factors alone in having possession that 
arises [only] simultaneously [with them]? [399alO] They are not. Why 
is this? The possession of obscured, indeterminate [manifest] form (ni
vrtavyakrtavijiiaptirupa) also [arises only simultaneously with that form]. 94 



13.5 Non-possession-Particular Varieties 201 

This refers only to the possession of the defiled, manifest, corporeal and vo
cal actions (kli$tavijiiaptirupa) within the first level of trance of the realm 
of form, which, as in the case of [the possession of the obscured, indetermi
nate factors], arises only simultaneously with [those actions]. Even though 
[these actions arise obscured by] excessive (adhimatra) defilements, since 
they cannot give rise to unmanifest actions (avijiiaptirupa), they are weak 
and are definitely without possession [that arises] prior to or subsequent to 
them. 

Are the various types of form within the realm of desire also deter
mined to have only possession that arises simultaneously [with them]? 
They are not. Why is this? [399a15] There is no possible prior arising 
of the possession of virtuous and unvirtuous form [that is either manifest 
or unmanifest]95 and is connected to the realm of desire; they have only 
possession that arises simultaneously or subsequently. 96 

13.5 [N on-possession-Particular Varieties] 

Thus, we have discussed the characteristics of the particular varieties of 
possession. What are the characteristics of the particular varieties of non
possession? The verse states: 

[vs. 39c-d] Non-possession is undefiled and indeterminate (a
kli$tavyakrta). [Factors of the] past and future time periods 
(atitajata) each have three varieties of non-possession. 

[vs. 40] [Factors that are connected to] the three realms and 
those that are not connected to any realm (kamadyaptamala) 
have three [varieties of non-possession]. It is held that the non
possession of the noble path is referred to as the nature of an 
ordinary person (p'rthagjanatva). [Non-possession ofa factor] 
is discarded by the possession (prapti) of that [factor] and by 
passing to another stage (bhumisamcara).97 

[Commentary:] [399a20] Distinguished by moral quality, all non-pos
session is grouped [in the category of factors] whose moral quality is unob
scured and indeterminate (anivrtavyakrta). 98 

Distinguished by time period, past and future [factors] each have three 
varieties of [non-possession]. That is to say, past and future factors, in 
each case, have non-possession that belongs to the three time periods. In 
the case of present factors, there is only past and future non-possession; 
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there is definitely no present non-possession [of a present factor] because a 
present factor and its non-accompaniment do not operate simultaneously. 
There are those who claim that present factors lack present non-possession, 
[399a25] because [a present factor and its present non-possession] are mu
tually contradictory in nature. 99 

Distinguished by realm, the factors connected to the three realms and 
those not connected to any realm have, in each case, three varieties of non
possession [depending upon the corporeal basis or support of the sentient 
being to whom this non-possession belongs]. That is to say, the factors 
connected to the realm of desire have three varieties of non-possession [be
longing to the realm of desire, the realm of form~ and the formless realm]. 
[Factors] connected to the realm of form, and the formless realm, as well 
as those not connected to any realm also [have non-possession connected 
to any of the three realms].100 

13.6 [Nature of an Ordinary Person] 

There is definitely no non-possession [whose nature is] not tending toward 
the fluxes.1°1 Why is this? This is because the non-possession ofthe noble 
path is held to be the nature of an ordinary person (pfthagjanatva). As the· 
sastra states: "What is the nature of an ordinary person? It is the non
acquisition of the noble factors." 102 Non-acquisition is a synonym for non
possession. [399bl] [If the non-possession of factors not tending toward 
the fluxes were, itself, not tending toward the fluxes,] how could this factor 
not tending toward the fluxes be referred to as the nature of an ordinary 
person, [since an ordinary person does not possess any factor not tending 
toward the fluxes]? 

To the non-acquisition of which factors does the nature of an ordinary 
person refer?103 [According to two interpretations, it is maintained that 
the nature of an ordinary person] is either the general non-acquisition of 
all (sarva) noble factors or the [specific] non-acquisition only of the presen
timent of the knowledge of the doctrine with regard to suffering (du~khe 
dharmajiianak$anti) .104 

There are those who claim, [in accordance with the first interpretation,] 
that [the nature of an ordinary person] is the non-acquisition of all noble 
factors. 

[0] If this were so, isn't it the case that there would be no non-ordinary 
person, since there is no general accomplishment of all noble factors as a 
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whole?105 

[SJ [399b5] The non-acquisition [of the noble factorsJ that is not mixed 
with the acquisition [of any noble factorJ constitutes the nature of an or
dinary person. [Non-acquisitionJ that is mixed with the acquisition [of a 
noble factorJ constitutes the nature of a non-ordinary person. Therefore, 
no fault is incurred [from this interpretationJ. 

[OJ If this were so, the sastm should have used the restrictive word 
'alone' (eva): [that is, the nature of an ordinary person is non-acquisition 
aloneJ. 

[SJ This is not necessary because a [restrictiveJ meaning is evident even 
apart from106 the [actual useJ of the word ['alone'J. As in the case of such 
categories [of creaturesJ as those who live on water (abbhak$a) and those 
who live on air (vayubhak$a), even though the word 'alone' does not occur, 
it is known that [these creaturesJ live on water alone or on air alone, and 
do not mix [water or airJ with other [types of foodJ. 

There are [othersJ who claim, [in accordance with the second interpreta
tion,J that [the nature of an ordinary personJ is the [specificJ non-acquisition 
of the presentiment of the knowledge of the doctrine with regard to suffer
ing. [One might object that, if this were so, one would again become an 
ordinary person when this specific factor is discarded.J However, after this 
knowledge is discarded, one does not again become an ordinary person be
cause the non-possession [of the noble factor of presentiment that defines 
the nature of an ordinary personJ has already previously been permanently 
destroyed. 107 

[The Biltra Master's Interpretation] 

[399blO] In this connection, the Siltm master makes the following com
ments: "The particular state of the stream that has not yet produced the 
noble factors (anutpannaryadharmasamtati) is referred to as the nature of 
an ordinary person." 108 Why would the Siltm master then make the fol
lowing statement: "The nature of an ordinary person is totally without 
existence as a real entity." 109 If this were so, to the state of whose stream 
does [this nature of an ordinary person, as he defines it, refer]? 

[0-V] It is namely the state of the stream of the eyes and ears, and so 
on.110 
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[Sanghabhadra's Refutation of the Siltra Master] 

Is it possible to claim that the state of the eyes, and so on, in one moment 
becomes the nature of a non-ordinary person, and yet also claim that the 
stream of the eyes, and so on, alone constitutes the nature of an ordinary 
person? [In that case, they would not be analogous. One might respond 
that for some factors such as form, a moment is actually a stream; therefore, 
the nature of an ordinary person, as such a moment-stream, would be 
analogous to the momentary nature of a non-ordinary person.] [However,] 
[399b15] it is not possible to refer to [one] moment as a stream because 
that would result in the fallacy that a moment, [so defined,] is not rea1. 111 

[The Sidra master's definition of the nature of an ordinary person] is 
fallacious not only because the term ['stream' used in his definition] con
tradicts the meaning [of the nature of an ordinary person, which, as a real 
entity, must consist of a single moment]; it also incurs the fault of contra
dicting the siltra. Therefore, the Lord has said: "[Such a one] is said to 
be one who practices in accordance with faith (sraddhiinusiirin). [When] 
one enters the stage in which the eventual attainment of enlightenment . 
is assured (niyiimiivakriinti), that one surpasses the stage of being an or
dinary person (prthagjanatvabhilmi)." 112 The "stage of being an ordinary 
person" referred to in this siltra passage is precisely the nature of an ordi
nary person. 113 

[0] How is it known [that this stage of an ordinary person is to be 
equated with the nature of an ordinary person]? 

[S] [It is known] because it is stated that one acquires [the noble factors] 
and discards [the nature of an ordinary person].114 [However,] even though 
one acquires noble factors that had not been possessed previously, it cannot 
be discerned that one discards at that time even a small portion of the vari
ous factors such as the eyes, and so on, which were possessed previously.11s 
[399b20] A noble one in the first stage of the path of vision, is accompa
nied by all the grades and groups of [defilements associated with the] eyes, 
and so on, with no exception, just as they were in the prior stage.116 If, [as 
the Siltra master claims,] the nature of an ordinary person did not exist 
separately as a real entity, it would contradict this siltra, since, at that 
time, [when entering the path of vision,] there would be no discrete real 
entity-that is, the "stage of being an ordinary person"-that one could 
surpass. 

If one were to claim that this stage of being an ordinary person [refers to 
existence in a] bad rebirth state (apiiyagati), then when the [preparatory] 
stage of presentiment (k$iinti) is attained, [and one overcomes the possi-
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bility of birth in a bad rebirth state,] one should no longer be an ordinary 
person. 117 

One might claim that since one is separated from the noble factors when 
the [stream of the] eyes, and so on, has not yet attained the [state of a] noble 
one, [399b25] the name 'ordinary person' is provisionally established as the 
nature of an ordinary person on the basis of that [stream of the eyes, and 
so on, that has not yet acquired noble factors]. Since, when one enters 
the path of vision, one surpasses that [stream of the eyes, and so on, that 
has not acquired the noble factors], one can be said to have surpassed the 
stage of being an ordinary person; this, [however,] is untenable. Since at 
that time the various factors of the eyes, and so on, continue as they were 
originally, how can it be said that one surpasses them? 

Further, one might claim that [surpassing the eyes, and so on, in the 
first moment of the path of vision in which one acquires the noble factors] 
is like surpassing [the defilements associated with] the eyes, and so on, 
through the realization of the fruit of arhatship; this also is untenable. At 
that time [when the fruit of arhatship is attained], one realizes completely 
the severance of the bonds [connected with the] eyes, and so on. Even 
though one is still accompanied by these eyes, and so on, one is referred to 
as "having surpassed" [in the sense that one has surpassed the defilements 
originating in dependence upon the eyes, and so on].. ~39.9cl1 Now, in 
this case [of the first moment of acquiring the noble factors in'the path of 
vision], one is accompanied by the eyes, and so on, bound by all bonds, 
just as they were originally. Therefore, the example of [surpassing the 
defilements associated with the eyes at the attainment of arhatship] is not 
equivalent [to that of surpassing the stage or nature of being an ordinary 
person] .118 

One might then claim that [one who surpasses the eyes, and so on, in the 
first moment of acquiring the noble factors], is similar to a noble one not yet 
free from passion (avftaraga) who has surpassed bad rebirth states,119 This 
also is untenable because [that noble one] has already attained cessation not 
resulting from consideration (apratisamkhyanirodha) with regard to those 
[bad rebirth states]. Since noble ones who are not yet free from passion 
have no force that instigates [actions that result in bad rebirth states], no 
proceeding toward [the effect of these actions that result in bad rebirth 
states], and no [present] operation [of defilements that result in bad rebirth 
states], they can be said to have surpassed them.12o Now, in this state of 
the path of vision, what eyes, and so on, has one surpassed [in this way]? 

[The opponent might raise the following objection: If it is claimed that 
an ordinary person possesses a "nature of an ordinary person" apart from 

~ - -
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the corporeal basis of the eyes, and so on, then]121 there should be a pot
nature, and so on, [399c5] apart from the substratum, the physical pot, 
and so on. This is untenable because, [in the case of the pot,] it is not 
reasonably established that one discards the pot-nature, and so on, without 
breaking the physical pot, and so on. [Therefore, one knows that there is 
no pot-nature apart from the physical pot.] [However, in the case of an 
ordinary person,] when a moment of thought not tending toward the fluxes 
arises [in the first moment of the path of vision], one discards the nature of 
an ordinary person even though the eyes, and so on, remain as they were 
originally. [Therefore, one knows that apart from the eyes, and so on, of 
an ordinary person there exists a "nature of an ordinary person" that is 
discarded upon entering the noble path of vision.] Thus, the example [of 
the pot] is not equivalent. Through this [argument], other examples [that 
might be raised to deny the discrete existence of the nature of an ordinary 
person], such as that of cow-nature [and the physical cow,] and so on, are 
refuted. 122 

[Sanghabhadra's Refutation of Other Interpretations] 

If one objects: "Why is [this difference between the nature of an ordinary 
person and that of a noble one] not like that between the nature of a 
briihmar;a [and the nature of those of other castes?]" [We would respond 
that these two cases are not similar] because no established distinction 
is observed [between a briihmar;a and those of other castes] as there is 
between the noble one and the ordinary person. There is a particular 
established distinction between a noble one and an ordinary person because 
[the noble one has] no force that instigates [actions that result in bad rebirth 
states] and no proceeding toward [the effect of actions that result in bad 
rebirth states, while] an ordinary person has both this instigating force and 
this proceeding. [399clO] [In the case of a briihmar;a and those of other 
castes,] there is no particular established distinction in terms of insight 
[into Dharma], skill in the creative arts, suppression [of evil], and dexterity 
[in the cultivation of virtue].123 If the briihmar;a alone among the various 
castes were able to perform these actions and those of other [castes] were not 
able to perform them, it would then be possible, for this reason, to posit a 
nature of the briihma r;a [as distinct from the nature of those of other castes]. 
[However, such a distinction is not possible because these actions are not 
performed by briihmar;as alone.] Even though certain distinctions between 
[briihmary,as of the] central and surrounding regions are observed, they do 
not have separate intrinsic natures. Since we allow that this [observed] 
distinction [between briihmar;as of different regions] is based on the fact 
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that they have separate homogeneous characters (sabhiigatii), [we are not 
forced into the] erroneous position [of maintaining that these various groups 
of briihmary,a have, in each case, a discrete intrinsic nature].124 

One ,might claim125 that the noble factors constitute the nature of a 
noble one, [399c15] and that one is called a noble one because one is 
accompanied by this intrinsic nature. In the same way then, shouldn't the 
factors of an ordinary person constitute the nature of an ordinary person, 
and shouldn't one be called an ordinary person because one is accompanied 
by this intrinsic nature? This analogy is untenable. Since the various noble 
factors are possessed by a noble one alone, it is possible to claim that 
the noble factors constitute the nature of a noble one. [However, since 
the] factors of an ordinary person are also possessed by a noble one, how 
would it be possible to establish the [possession of ordinary factors] as 
the nature of an ordinary person?126 If the factors of an ordinary person 
belonged to ordinary persons alone and were found among ordinary persons 
everywhere (sarvatra), they could be considered to be the nature of an 
ordinary person. [However,] since [the factors of an ordinary person such 
as] a bad rebirth state, [399c20] the state of non-conception, and [existence 
in the] Uttarakuru,127 and so on, are not found among ordinary persons 
everywhere, they do not constitute the nature of an ordinary person. Even 
though the remaining factors such as vitality, are found among ordinary 
persons everywhere, [since] they do not belong to ordinary persons alone, 
they also do not constitute the nature of an ordinary person. 128 

Further, [one might claim that the homogeneous character (sabhiigatii) 
of an ordinary person fulfills these two criteria of] being that within the 
life-stream which belongs to an ordinary person alone and that whicn is 
found among ordinary persons everywhere. [However, the nature of an or
dinary person has the additional characteristic, not shared by homogeneous 
character, of being] contrary to the acquisition of the noble path. 129 

[Nature of an Ordinary Person-Existential Status] 

Further, [this nature of an ordinary person can then indeed be established 
as a real entity by its activity; that is to say,] there exists a factor-the 
nature of an ordinary person-that acts as the cause of production for the 
body of an ordinary person. 130 

[0] Isn't it the case that prior actions and defilements act as causes of 
production for the body of an ordinary person? Of what use is the nature 
of an ordinary person? 
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[S] [399c25] This criticism is unreasonable because it is observed that 
certain factors are only capable of acting as causes of another factor when 
they depend upon [still] other causes. [For example,] the eyes, and so on, 
which are produced from prior actions and from defilements, cannot attain 
production apart from the four fundamental material elements. 131 [Simi
larly, though the body of an ordinary person depends upon prior actions 
and defilements, it can also be said to depend upon the nature of an ordi
nary person.] 

Therefore, [because its activity has been established, it is known that] 
there exists a discrete factor referred to as the nature of an ordinary person. 
WhenDne surpasses that [nature], one is-saidto have surpassed the stage of 
an ordinary person. Only through this interpretation does the [previously 
cited] sutra expounded by the Lord have meaning. 132 

13.7 [Discarding Non-possession] 

This digression [concerning the nature of an ordinary person] has been 
completed. Now we should consider when non-possession will be discard
ed. 133 The non-possession of a factor is discarded when one acquires (labha) 
that factor134 [400al] and when one passes to another stage (bhumisam
cara).135 

[Discarding the non-possession of a given factor by acquiring that factor 
is illustrated] by the case of the non-possession of noble factors, which is 
referred to as the nature of an ordinary person. As soon as one acquires 
a noble factor, one discards the non-possession of [noble factors-that is, 
the nature of an ordinary person-as found in all] three realms. 136 Or, 
one who is abiding in the first moment of thought not tending toward 
the fluxes [discards the non-possession of the] knowledge of the doctrine 
with regard to suffering [as soon that knowledge is acquired]. [The pro
cess of the sequential discarding of non-possessions continues in the path 
of practice] as one progresses up to the state of the adamantine concentra
tion (vajropamasamadhi),137 in which one discards, accordingly, [400a5] 
the non-possession of the [next] stage of preparation for the realization 
of arhat ship (arhattvapratipannaka) as soon as one acquires that factor. 
Thus, [this process continues as one progresses up to the] realization of the 
fruit of arhatship in which one who has liberation limited by the occasion 
(samayavimukti) discards the non-possession of liberation not limited by 
the occasion (asamayavimukti) as soon as one acquires that factor.1 38 [Dis
carding] the non-possession of other factors should be understood in the 
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same way. 

[OJ Now, in what way [specificallyJ is non-possession said to be dis
carded? 

[SJ Non-possession is said to be discarded in the sense that the possession 
of that non-possession is abandoned, and the non-possession of that non
possession is produced. 139 

Even though possession and non-possession, [400alO] [as discrete fac
tors,J have, in each case, other possessions and non-possessions, there is 
no fault of infinite regress (nanavasthaprasa'liga).140 Through the power 
of possession (prapti), one is accompanied by the original factor as well 
as the possession of possession (priiptiprapti). Through the power of the 
possession of possession, one is accompanied by the possession of the [orig
inalJ factor. [Since there is an interdependency between possession and the 
possession of possession,] how would an infinite regress be established?141 

[The impossibility of infinite regress in the case ofJ non-possession should 
also be considered in accordance with [the followingJ principle: that is, a 
non-possession of the non-possession [of a particular factorJ never arises 
simultaneously with [that original non-possessionJ.142 

Further, [according to the second 'method of discarding non-possession 
by passing to another stage,J when one is born from a lower stage into a 
higher stage, all former non-possessions [of the higher stage, characteristic 
of theJ lower stage are completely discarded. The process of being born 
from a higher into a lower [stageJ should be considered in the same way. 
[Non-possession can be discarded by passing to another stageJ because non
possession operates in dependence upon the power of the corporeal basis 
[to which it is connectedJ. 

Notes 
1 See AKB 2.36b-d p. 62.16ff.: "[vs. 36b-d] Possession refers to acquisition and 

accompaniment. Possession and non-possession apply only to [the factors that fall 
within] one's own life-stream and to the two cessations." praptir labhalJ samanvayalJ 
praptyapraptf svasamtanapatitanam nirodhayolJ. See GAKB p. 79; SAKV p.143.8ff.; 
HTAKB 4 p. 22allff.; PAKB 3 p. 180c18ff.; ADV no. 129a-b p. 86.8ff. 

2 MVB 157 p. 797a19ff. See also ADV no. 129a-b p. 87. Iff. Though posses
sion (prapti) and accompaniment (samanvagama) are declared to be identical in in
trinsic nature, there is evidence that they were distinguished in use, For example, the 
*Mahavibha§a (MVB 45 p. 231c28ff.), in discussing the possession of various noble or 
ordinary factors, refers to noble ones who may have possession (prapti) of certain fac
tors and yet "do not have accompaniment of them within their bodies because [those 
factors] are not present before them." For various theories that distinguish possession 
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and accompaniment on the basis of the stage in the process of possession that they 
represent, see MVB 162 p. 823a20ff.; supra, introductory commentary, "Possession and 
Non-possession. " 

3 The *Mahiivibha$ii (MVB 158 p. 801a6ff.) enumerates three types of possession 
discriminated by the factors to which they apply: (1) possession of conditioned factors 
(samskrtadharma); (2) possession of cessation resulting from consideration (pratisam
khyiinirodha); (3) possession of cessation not resulting from consideration (apratisam-
khyiinirodha). See also MVB 157 p. 799a15-21. . 

4 One has possession of all five aggregates that fall within one's own life-stream, 
including the form aggregate (rupaskandha) from which the body is made. See SAKV 
p. 144.9ff. See also P'u-kuang 4 p. 85c10ff., who glosses 'accompaniment' as "belonging 
to oneself." 

5 Cf. AKB 2.36d p. 62.24: "All sentient beings are accompanied by cessation not 
resulting from consideration." sarvo,sattvii apratisamkhyanirodhena samanviigatiilJ. See 
also PAKB 3 p. 180c26-27. Early Buddhist schools disagree concerning both the existen
tial status and function of this variety of cessation that does not result from consideration 
(apratisamkhyiinirodha). There is general agreement that it refers to the non-arising of 
a future factor, which, for Vasubandhu and the Sautrantikas, is due to a deficiency ofthe 
conditions (pratyayavaikalya) necessary for its production. See AKB 1.6c-d p. 410ff.; 
SAKV p. 17.8ff., esp. p. 18.18-20. However, according to the Sarvastivada-Vaibh89ikas, 
this variety of cessation does not refer simply to a mere deficiency, or absence, of nec
essary conditions, but rather to a positive obstruction to the arising of a future factor. 
Only a separate factor existing as a discrete entity can be said to have the capability 
of acting as a cause in obstructing the arising of another factor; a mere deficiency is 
without any such capability. Sentient beings are said never to be without this variety of 
cessation because in every moment, there are factors that do not arise within their ex
perience, or life-stream. See MVB 31 p. 161a9ff.; de La Vallee Poussin (1930) Iff.; NAS 
17 p. 434bI3ff., p. 434c3ff.; AAS hsia p. 989a4ff.; cf. SAKV p. 144.17-18; P'u-kuang 4 
p. 85c22ff.; Fa-pao 4 p. 536b18ff. 

6 JP (1544) 19 p. 1022aI5ff.; MVB 186 p. 931a23ff. In this passage, the phrase 
'factors not tending toward the fluxes (anasravadharma) ' includes the truth of the path 
(miirgasatya) and the three unconditioned factors: namely, space (iikasa), cessation 
resulting from consideration (pratisamkhyanirodha), and cessation not resulting from 
consideration (apratisamkhyanirodha). See AKB 1.5a-c p. 3.15ff.; SAKV p. 13.30ff. 
For a discussion of anasrava factors and their distinction from iisrava factors, see MVB 
2 p. 7c21ff., 67 p. 346a28ff., passim, 76 p. 392b20ff. 

7 The first moment of the path of vision (darsanamiirga) is the stage of presentiment 
of the knowledge of the doctrine with regard to suffering (dulJkhe dharmajniinak/?anti). 
See AKB 6.25c-d p. 350. Iff.; SAKV p. 541. I3ff. Though one who has entered this stage 
is, by definition, a noble one, since the defilements of the realm of desire that are to be 
abandoned by the path of vision are not yet abandoned, and those to be abandoned by 
the path of cultivation may not yet be abandoned, the noble one in this stage may also 
be one who is said to be "bound by all bonds." Most ordinary persons are also bound by 
all bonds. By contrast, those ordinary persons who have abandoned defilements by the 
mundane path (laukikamiirga) as well as those noble ones in or beyond the second stage 
of the path of vision have abandoned some defilements and are, therefore, accompanied 
by cessation resulting from consideration; hence, they are excepted from the category of 
being "bound by all bonds." This variety of cessation resulting from consideration refers 
to the abandonment of specific defilements through the practice of the path, and, as 
such, there are as many instances of cessation as there are defilements to be abandoned. 
See AKB 1.6a-b p. 3.24ff.; SAKV p. I6.Iff. See also SAKV p. I44.I8ff.; P'u-kuang 4 
p. 85c24ff.; Fa-pao 4 p. 536b22ff.; Yiian-yii 9 p. 235b7ff.; Shen-t'ai 4 p. 3I7d8ff. 
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8 Here, it would appear that Hsiian-tsang (HTAKB 4 p. 22a21-22; NAS 12 
p. 397a5-6) offers a translation that attempts to clarify the compound sakalabandhana
dik$a7fasthavarjyal}-. It differs from both Paramartha's translation (PAKB 3 p.180c-
28ff.) and from Pradhan's Sanskrit edition of the Abhidharmakosabha$ya (AKB 2.36d 
p. 62.26ff.): "All noble ones, with the exception of those in the first moment [of the 
path of vision], who are bound by all bonds and certain ordinary persons are ac
companied by cessation resulting from consideration." pratisamkhyanirodhena saka
labandhanadik$a7fasthavarjyal} sarva aryal} prthagjanas ca kecit samanvagatal}. See also 
MVB 56 p. 290a29ff., 152 p. 776c4ff. 

9 According to Hsiian-tsang's translation of this sentence in the *Nyayanusam 
(cf. ASPS 7 p. 804a7ff.), the possibility of accompaniment is declared to be dependent 
upon the possibility of possession. This differs from his translation of the corresponding 
passage in the Abhidharmakosabha$ya (HTAKB 4 p. 22a23ff.) and from Pradhan's 
Sanskrit edition of the Abhidharmakosabha$ya (AKB 2.36c p. 63.1-2): "There is no one 
accompanied by space; therefore, there is no possession of it. [A factor] of which there is 
no possession does not have non-possession .... " akasena tu na 'sti kascit samanvagatal}-. 
tasmad asya na 'sti praptil}. yasya ca na 'sti praptis tasya 'praptir api na 'sti . ... This 
latter causal order, whereby possession is a function of accompaniment, would agree 
with the causal order cited in the prior discussion of conditioned factors. Neither Yiian
yii nor any other commentator refers to this difference in the causal order between 
the *Nyayanusara and the Abhidharmakosabha$ya. Hence Sanghabhadra's or possibly 
Hsiian-tsang's reason for reversing the causal order is unclear. Paramartha's translation 
(PAKB 3 p. 181a1ff.) is of interest here: "There is no sentient being who is accompanied 
by space. Why is there no non-possession of space? If there is no possession of a factor, 
there is also no non-possession." See also P'u-kuang 4 p. 85c28ff. 

10 See MVB 157 p. 799a15ff. 
11 This passage is given in the *Mahavibha$a (MVB 158 p. 801b4ff.) in a section 

discussing the problem of how one's possession of a given factor is itself possessed without 
the fault of infinite regress. This problem is solved through a secondary "possession of 
possession" (praptiprapti), which occurs in every moment together with the original 
factor and its primary possession. The primary possession possesses this secondary 
possession of possession as well as the original factor, and the secondary possession 
of possession, in turn, possesses the primary possession. The *Mahavibhal?a suggests 
that the term 'forces aggregate' (samskaraskandha) in the passage cited here should 
be understood to refer to the secondary possession of possession, which, as a "force 
dissociated from thought" would be included within that forces aggregate. The passage 
then indicates that the primary factor and' the secondary possession of possession are 
both possessed· by one factor, that. is,. the. primary possession. See also Yiian-yii 9 
p. 235b10ff. Cf. Shen-t'ai 4 p.321a17ff. Sanghabhadra's reasons for quoting this passage 
here are not immediately apparent; it may be intended as an example of the principle 
of mutual determination, or mutual correlation, cited in the previous sentence, whereby 
possession and non-possession determine each other's applicability to a given factor. Or, 
this passage may be intended simply as an authoritative scriptural reference that, by 
mentioning the term 'possession,' verifies its existence. 

12 AKB 2.36d p. 63.3ff.: "There exists a certain discrete entity named possession. 
How is that [known]?" praptir naina'sti kimcitbhavantamm iti. kuta etat, See also 
SAKV p. 144.34ff.; HTAKB 4 p. 22a26; PAKB 3 p. 181a2ff. The criticism offered by 
Vasubandhu as well as both the S'litra passages and the reasoned arguments offered by 
Sanghabhadra in this discussion closely follow the *Mahavibha$a: MVB 93 p. 479a8ff., 
157 p. 796a26ff. 

13 MVB 93 p. 479b7ff., 157 p. 796b25ff. See MA 27 no. 112 p. 601c5ff. See also 
AN no. 62 Purisindriyaiia7fasutta 3: 404-409; A-nou-feng ching T 1 (58) p. 853c23ff. 
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In the Abhidharmakosabhai?ya, Vasubandhu refers to another scriptural passage, also 
cited in the *Mahiivibhiii?a (MVB 93 p. 479a11ff., 157 p. 796b20ff.), that mentions the 
accompaniment of ten factors characteristic of one beyond training. These passages are 
cited simply to indicate that the term samanvagama 'accompaniment' appears in the 
siitra; thereby, they serve as scriptural authorities, which prove that accompaniment, or 
possession, exists as a discrete real entity. The particular content of the passage cited 
here by Sarighabhadra, though unimportant in this context, becomes important in the 
following argument. 

14 AKB 2.36d p. 63.7ff.; SAKV p. 145.12ff.; MVB 93 p. 479a24ff., 157 p. 796bl0ff. 
See SA 27 no. 721 p. 194a6ff., no. 722 p. 194a24ff.; MA 11 no. 58 p. 493a12ff., 11 no. 59 
p. 493a29ff., 15 no. 70 p. 520b25ff.; EA 33 no. 7 p. 731bI5ff., no. 8 p. 731b27ff.; DA 3 
no. 2 p. 21c10ff., 18 no. 30 p. 119b26ff. The fault is as follows. Various insentient objects 
such as a wheel or other sentient beings such as an elephant are included among the 
seven jewels. Thus, if a wheel-turning king had accompaniment of these things in the 
technical sense under discussion here, it would contradict the previously stated rule that 
one has accompaniment only of conditioned factors that fall within the scope of one's own 
life-stream, and of the two cessations. See MVB 93 p. 479a21ff., 157 p. 796b6ff., where 
this argument appears as an objection raised by the Darl?tantikas. See also P'u-kuang 4 
p. 86aI3ff.; Ylian-yli 9 p. 235cI2ff.; Shen-t'ai 4 p. 317dI7ff.; SAKV p. 145.11ff. 

15 See MVB 93 p. 479b24ff., 157 p. 796c17ff. 
16 Sarighabhadra draws a distinction between mastery (vasitva) and accompani

ment (samanvagama) and claims that samanvagama can, in certain cases, be used in the 
non-technical sense of vasitva, that is, as in the case of the wheel-turning king. However, 
whereas vasitva can only be used with respect to objects in the present time period, 
samanvagama, in its technical .sens·e as accompaniment, or possession, can occur with 
regard to past,' present, or future objects. If Vasubandhu claimed that samanvagama 
is, in all cases, vasitva, then the possession relationship with respect to past and future 
factors-a relationship recognized by the Sarvastivada-Vaibha::;;ikas-would be impossi
ble. Thus, Sarighabhadra concludes that there must be a type of samanvagama with 
respect to past and future factors that is distinct from vasitva. It is this samanvagama 
in its technical sense as distinct from vasitva that is used in the former siitra passage 
concerning virtuous and unvirtuous factors. See MVB 93 p. 479b10-12, 157 p. 796b26-
28 where a similar argument is presented. See also Ylian-yli 9 p. 235d1ff.; Shen-t'ai 4 
p. 317d12ff. 

17 See ASPS 6 p. 803c25-28. "Now, as in the case when virtuous factors are 
present before one, with regard to past and future unvirtuous factors, is there a mastery 
apart from present possession that might be referred to as accompaniment?" Ylian-yli 
(Ylian-yli 9 p. 235d4-5) explains: "It is not the case that [possession] with regard to 
past and future virtuous or unvirtuous factors [is mastery], since neither operates in the 
present. If, when [either virtuous or unvirtuous factors] are operating in the present, 
there were no possession of those [factors] that are not operating, how would there be 
accompaniment of past or future [factors)?" 

18 Cf. ASPS 6 p. 803c29. 
19 The stage of the realization of the fruit of the stream-enterer is the first moment 

of the path of cultivation (bhiivanamarga). See MVB 54 p. 278c1ff.; AKB 6.29c-31b 
pp. 353.19-354.12, 6.34ab p. 355.23ff. For the impossibility of further retrogression from 
the realization of this initial noble fruit, see MVB 61 p. 316b28ff. 

20 See AKB 2.36d p. 63.9ff.; SAKV p. 145.22ff.; HTAKB 4 p. 22b4-8; PAKB 3 
p. 181alO-13. 

21 As YaSomitra (SAKV p. 145.24ff.) suggests: "Here, that given entity which 
exists as a real entity would be grasped either by direct perception or by inference. 
Among these, form, sound, and so on, are to be grasped by direct perception because 
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they are to be grasped by the five externally directed sense organs. Certain [types of] 
direct perception such as passion and hatred, and so on, are to be grasped by mental 
perceptual consciousness because they are to be sensed oneself. But the eyes and ears, 
and so on, are to be grasped by inference because they are to be inferred through the 
activity of visual perceptual consciousness, and so on." iha yad dmvyasad vastu tat 
pratyak§agriihyam vii bhaved anumiinagriihyam vii. tatm pmtyak§agriihyam rupasabdiidi 
paiicenddyagriihyatviit. manovijiiiinagriihyam api kim cit pmtyak§am riigadve§iidisva
samvedyatviit. cak§ul}srotriidi tv anumiinagriihyam cak§urvijiiiiniidikr:tyiinumeyatviit. 

22 Cf. ADV no. 128 p. 85.13-15. Vasubandhu (AKB 2.36 p. 63.11ff.; SAKV 
p.145.31ff.) offers and criticizes another explanation, presumably attributed to the 
SarvastivS:da-Vaibha.;iikas, of possession's activity, by which that possession might be 
discerned to exist: that is, possession acts as the cause of the arising (utpattihetu) of 
f~tors. However, Vasubandhu responds, this activity of causing arising should not be at
tributed to possession because of the following undesirable consequences: (1) there would 
be no possession of unconditioned factors, since they do not arise; (2) there would be no 
possession of factors that have never been possessed or of those that have been aban
doned, since they do not arise. If, in response, one claimed that that possession, which 
arises together with a factor, acts as its cause, the following undesirable consequences 
would ensue: (1) the primary characteristic of birth (jiitilak§a'l}a), and the secondary 
characteristic of the birth of birth (jiitijiiti) would have no function; (2) there would 
be no distinction among the various grades of defilements, since there is no distinction 
among grades of possession. By omitting this discussion, Sanghabhadra implicitly rejects 
this generative causal activity as the activity of possession. See also YBS 52 p. 586c25ff.; 
P'u-kuang 4 p. 86bllff.; Shen-t'ai 4 p. 318b7ff.; Fa-pao 4 p. 536cI8ff.; Kaido 4 p. 90a2ff. 

23 Quoted in SAKV p. 148.22-23. idam asye 'ti jiiiinacihnam pmtilabdhadharmii
vipm'l}iiSakiira'l}am ca priiptir ity aCiiryasanghabhadml}. Yasomitra claims that this latter 
function as "the marker of the knowledge that 'this' belongs to 'that'" is not established 
because the knowledge of "this" occurs by means of a distinction in the corporeal basis, 
or through a corporeal basis of a particular type (asmyavise§e'l}a tajjiianam). This expla
nation suggests that YaSomitra interprets this second function of possession as referring 
to the characteristic by which noble ones can be distinguished from ordinary persons. 
For the meaning of cihna, see MVB 177 p. 889al0-11: "What is the meaning of 'char
acteristic?' A marker (cihna) is a characteristic; a distinctive characteristic (*vise§a) is 
a characteristic; a good omen is a characteristic." Or, MVB 187 p. 939a5-6: "The [four] 
characteristics of conditioned factors are the markers (cihna) of all conditioned factors." 
See also MVB 74 p. 384c12-13. 

24 See Ytian-yti 9 p. 236a13ff. 

25 As an introduction to the following explanation of,seeds, one should note 
that Vasubandhu (AKB 2,36d p. 63.16ff.) presents an explanation of the activity of 
possession that YaSomitra attributes ,to the Vaibha1,likas (SAKV p. 146.20ff.). Posses
sion is said to be the cause of the distinction between the states (vyavasthahetu) of a 
noble one and an ordinary person. Vasubandhu counters this theory with the state
ment that this distinction between the states of a noble one and an ordinary person 
can be attributed to a distinction in the corporeal basis (asmyavise§a), that is, a dis
tinction between the states of having abandoned or not having abandoned defilements 
(pmhi'l}iiprahi'l}aklesatavise§a). For the SarvastivS:da-Vaibh8:1,likas, this distinction be~ 
tween having abandoned and not having abandoned certain defilements depends upon 
whether or not one is separated from the possession of those defilements. Hence, the 
existence of possession is necessitated by its activity of distinguishing noble ones from 
ordinary persons. For Vasubandhu, however, this distinction depends upon a distinction 
between the corporeal bases (asmyavise§a) of noble ones and ordinary persons, which 
occurs when the corporeal basis (asmya) of an ordinary person is transmuted (paravrtta) 
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upon becoming a noble one. This transmutation results from the abandonment of defile
ments, or of the seeds of defilements, and occurs through the power of the path. Thus, 
for Vasubandhu, accompaniment and non-accompaniment are not discrete real entities, 
but merely refer provisionally to states characterized by the presence or absence of seeds. 
See also Shen-t'ai 4 p. 318c11ff.; Fujaku 3 p. 136bl0ff.; P'u-kuang 4 p. 86c1ff.; Fa-pao 4 
p.537a2ff. 

26 Fori;hetranslation of this sentence, cf. infra, translation, NAS 12 p. 397b20. 
27 See AKB 2.36 p. 64.3-4; SAKV p. 147.29ff.; HTAKB 4 p. 22c10-11; PAKB 3 

p. 181bl1-13. 
28 Four varieties of seeds are referred to in this passage: (1) seeds that are not 

yet plucked out are the seeds of defiled factors not yet plucked out by the noble path 
(iiryamiirga); (2) seeds that are not yet damaged include two varieties-first, seeds of 
defiled factors not yet damaged by the mundane path (laukikamiirga), (3) and, second, 
seeds of virtuous factors not produced through effort (ayatnabhiiv.in). that are not yet 
damaged by false views; and, finally, (4) seeds that are to be nourished are the seeds of 
virtuous factors that are produced through effort (yatnabhiivin). In the corresponding 
section of the Abhidharmakosabhii$ya (AKB 2.36 p. 63.25ff.), Vasubandhu discusses 
at length only the two categories of virtuous factors: that is, numbers 3 and 4. See 
also SAKVp. 147.29ff.; P'u-kuang 4 p. 86c17ff.; Shen-t'ai 4 p. 318d7ff.; Yiian-yii 9 
p. 236a18ff. 

29 See AKB 2.36 p. 63.25ff.; SAKV p. 147.16ff.; HTAKB 4 p. 22cl-9; PAKB 3 
p. 181b4-11. 

30 See MVB 18 p. 88c24-25, 67 p. 346a14-15. 
31 See MVB 35 p. 181b22ff. 
32 Both Pradhan's Sanskrit edition of the Abhidharmakosabhii$ya (AKB 2:36d 

p. 64.2) and Paramartha's translation (PAKB 3 p. 181bS) use the term samtati; Hsiian
tsang in his translation of both the Abhidharmakosabhii$ya (HTAKB 4 p. 22c5) and the 
*Nyiiyiinusiira (NAS 12 p. 397b14) uses the term iisraya. For the meaning of bfjabhiiva 
here and a possible distinction between bJ:ja and bJ:jabhiiva, which is not evident in 
Hsiian-tsang's translation, see Hyodo (1980) 69-73; supra, introductory commentary, 
"Possession and Non-possession," note 46. 

33 This sentence appears only in Hsiian-tsang's translations (HTAKB 4 p. 22c9; 
NAS 12 p. 397bI7-18), and neither in Pradhan's Sanskrit edition of the Abhidharma
kosabhii$ya (AKB 2.36d p. 64.3), nor in Paramartha's translation (PAKB 3 p. 181b11). 

34 According to Yiian-yii (Yiian-yii 9 p. 236bI5ff.), this section is added by Sari
ghabhadra in order to extend the four categories of seeds mentioned by Vasubandhu 
above-that is, as not plucked out (anapoddhr:ta), not damaged (two types) (anupa
hata), and as nourished to the point of mastery (vasitvakiile paripu$ta)-to factors of 
every possible moral quality, including also unvirtuous factors, the two categories of ob
scured, indeterminate factors (nivr:tiivyakr:ta), and unobscured (anivr:tavyakr:ta) indeter
minate factors. The Sarvastivada-Vaibhai?ikas propose that indeterminate factors-that 
is, factors whose moral quality is not manifest as either virtuous or unvirtuous-are 
of two types: obscured, indeterminate (nivr:tavyiikr:ta) and unobscured, indeterminate 
(anivr:tavyakr:ta). Obscured, indeterminate factors are obscured by association with de
filements (kle.sadita), and, like unvirtuous factors, they constitute an obstacle to the 
noble path. See MVB 161 p. 815c13ff. However, unlike unvirtuous factors, they are 
incapable of producing an effect. For example, a moment of thought within the realm of 
desire can be obscured and indeterminate in moral quality if associated with the view of 
self (satkiiyadr:$ti) or with a view that grasps the extremes of permanence and annihi
lation (antagrahadr:$ti). A moment of thought within the realm of form or the formless 
realm can be obscured and indeterminate if associated with any defilement. Unobscured 
indeterminate factors refer to certain types of form (rupa), space, cessation not resulting 
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from consideration, certain dissociated factors, all matured effects (viptikaphala), and 
moments of thought associated either with skill in the creative arts (sailpasthtinika) or 
with modes of proper deportment (airytipathika) , and thoughts that create magically 
(nairmti'l'}ika). See MVB 18 p. 88cI2-13, 144 p. 740b9ff.; AKB 2.28 p. 57.11-12; SAKV 
p. 132.29-31; AKB 2.30a p. 58.19, 2.66-70b p. 103. 11ff.; SAKV p. 134.20-2; AKB 2.57 
p. 95.9ff.; AKB 4.9d p. 203.5 

35 See AKB 4.42c-dff. p. 225.25ff.; SAKV p. 389.7ff. where the noble paths of 
vision and cultivation, and the mundane path are described as counteragents (pratipak~a) 
to defilements. 

36 See AKB 2.36d p. 64.5ff.; SAKV p. 147.33ff.; HTAKB 4 p. 22c11ff.; PAKB 3 
p. 181b13ff. See also Yiian-yii 9 p. 236c6ff.; Shen-t'ai 4 p. 319alff.; P'u-kuang 4 p. 87a5ff.; 
Fa-pao 4 p. 537a20ff.; Fujaku 3 p. 138a8ff.; Kaido 4 p. 90b14ff. 

37 For remote (ptiramparye'l'}a) and immediate (stik§tit) as two possible types of 
conditioning relations (pratyayabhtiva), see AKB 3.28a-b p. 139.5ff.; SAKV p. 297.18ff.; 
NAS 25 p. 482b21ff. 

38 For a discussion of the interpretation of this phrase samtatipari'l'}timavise~a in 
the Chinese commentaries, see Abhidlwrmakosabhti~ya, Saeki ([1886)1978) 1: 183-184. 
See also SAKV p. 148.1-3; Fujaku 3 p. 138a11-139a9; Kaido 4 p. 90b14ff. 

39 See Shen-t'ai 4 p. 319b7ff. The following section does not appear in the Abhi
dharmakosabhti~ya. Vasubandhu (AKB 2.36d p. 64.6ff.; SAKV p. 148.1ff.) here adds 
definitions of the terms 'transformation' and 'life-stream,' which Sanghabhadra quotes 
in a later section:injra, translation, NAS 12 p. 398bI3-15. Hsiian-tsang (HTAKB 4 
p. 22c15) and Paramartha (PAKB 3 p. 181bI6-17) in their translations both include 
a definition of the term 'distinctive characteristic' (vise~a) missing in this section of 
Pradhan's Sanskrit edition of the Abhidharmakosabhti~ya (AKB 2.36d p. 64.7). See also 
injra, translation, NAS 12 p. 398b14. The definition of the term 'distinctive charac
teristic' does, however, appear in the discussion of the compound (samtatipari'l'}tima
vise§a) in the ninth chapter of Pradhan'sSanskrit edition of the Abhidharmakosabhti§ya 
(AKB 9 p. 477.19ff.; see also HTAKB 30 p. 159a5ff.; PAKB 22 p. 310b6ff.): "[It 
is that) which is capable in the production of an effect immediately." yo anantaram 
phalotptidanasamarthal),. 

40 For ntimarupa as the five aggregates, see MVB 23 p. 118c19-20; AKB 3.28 
p. 140.5ff. 

41 See Yiian-yii 9 p. 236d5ff. As the following argument will make clear, "their own 
category" refers to a similar moral category as virtuous (kusala), unvirtuous (akusala), or 
indeterminate (avytikrta), or to a similar category as tending toward the fluxes (stisrava) 
or not tending toward the fluxes (antisrava). 

42 Yiian-yii (Yiian-yu 9 p. 236d6-7) explains that since the Sautrantikas maintain 
that form (rupa) is only indeterminate, seeds of form (rupa) cannot act as the cause of 
virtuous and unvirtuous factors. However, the Sarvastivada-Vaibh~ikas classify man
ifest (vijfiapti) and unmanifest (avijfiapti) action as well as material form within the 
category of form. Therefore, form can be virtuous, unvirtuous, or indeterminate, and 
can serve as the cause of virtuous, unvirtuous, or indeterminate factors. See MVB 13 
p. 65c29ff., 19 p. 96a24ff., 51 p. 236a8ff., 128 p. 667b16ff. 

43 See SAKV p. 150.6ff.; Fa-pao 4 p. 537b21ff.; Shen-t'ai 4 p. 319b12ff. 
44 See SAKV p. 149.5ff., p. 15Q,6ff. 
45 Quoted in SAKV p. 148. 26ff. See also Fa-pao 4 p. 537b29ff.; Shen-t'ai 4 

p. 319b18ff. 
46 YaSomitra (SAKV p. 148.27-28) notes that if the seed were admitted to be 

separate from thought, that would be tantamount to admitting possession, which is 
also maintained to be an entity separate from thought. In that case, the argument 
concerning possession and seeds would be merely a question of names-that is, whether 



2Hi 13: Possession arid Non-possession 

this entity separate from thought should be called "possession" or a "seed." arthantaram 
cet siddham praptir astf 'ti samjiiamatre tu vivadah. 

47 YaSomitra (SAKV p. 149.2-5) gives the f~llowing response to Sanghabhadra's 
criticism: "Here we say, if [the seed] were not an entity separate [from thought], there 
would be the fault of mixture [of the character of the seed and the character of thought]. 
But that seed must be said to be neither an entity separate from thought nor an entity 
not separate from thought, since it has the nature of a dependent provisional entity." 
atra vayam brumalJ,. anarthantarabhave samkaryadol?a bhavet. tat tu bfjam na cittad 
arthantaram vaktavyam. na 'py anarthantaram. upadayaprajiiaptirilpatvat. 

48 See SAKV p. 148.29ff. Since heat and fire are not discrete entities, they can 
both be said to be capable of burning. Likewise, if an unvirtuous seed and a virtuous 
moment of thought in which that seed lies were not discrete entities, they should both 
be capable of producing the same effect. 

49 The power of the knowledge of possibility and impossibility is the first of ten 
powers characterizing the Buddha. See MVB 30 p. 156c18ff.; AKB 7.28c-d .411. 13ff.; 
SAKV p. 642.27ff. In this case, the knowledge of possibility and impossibility is to be 
understood as the knowledge of the proper operation of the cause and effect relation: 
specifically, that a virtuous cause produces a virtuous effect and an unvirtuous cause 
produces an unvirtuous effect. See AHB-U 4 p. 855b24-25; SAHB 6 p. 921a29ff.; BAS 
10 p. 599a25ff.; Yiian-yii 9 p. 327b2ff. Cf. AHB-D 3 p. 823a7ff. 

50 See Yiian-yii 9 p. 237b7ff. 
51 Though a noble one (arya) has given rise to a moment of thought not tend

ing toward the fluxes as a result of having entered the first stage of the path of vi
sion (darsanamarga) , that noble one has not yet abandoned all defilements. Since 
Vasubandhu .. proposes that both virtuous·and···defiled factors are caused· by seeds, de
filements that remain to be abandoned by a noble one must also be caused by seeds. If 
Vasubandhu maintained that no seeds of defilement reside in a moment of thought not 
tending toward the fluxes, he would be forced to admit that those defilements, which 
remain to be abandoned by a noble one, arise in some other way, that is, without seeds. 

52 The first moment of thought not tending toward the fluxes differs from all prior 
moments of defiled thought and from all subsequent moments of thought not tending 
toward the fluxes in that it does not arise through a homogeneous cause (sabhagahetu); 
it is not preceded, either remotely or immediately, by a moment of thought of its own 
category, that is, a moment of thought not tending toward the fluxes. Furthermore, 
according to the Sarvastivada-Vaibh~ikas, the causal relation by. which homogeneous 
causes give rise to effects of uniform outflow (nil?yandaphala) demands the real existence 
of that prior homogeneous cause. See MVB 17 p. 85c8-9, passim. Since, for Vasubandhu, 
the real existence of past factors is denied, the causal relation of uniformity can only be 
explained through the continued presence of seeds. Therefore, if Vasubandhu refuses to 
admit that subsequent moments of thought not tending toward the fluxes arise from seeds 
within a defiled moment of thought, they too must be allowed to arise without seeds, 
or without a homogeneous cause. They would then be identical to the first moment of 
thought not tending toward the fluxes. See MVB 2 p. 9cl1-13; AKB 1.38b p. 26.8ff.; 
SAKV p. 71.12ff. 

53 See NAS 68 p. 711a7ff.; AKB 6.58 p. 374.9ff. The *Mahavibhaiia states that 
the Dar9tantikas (MVB 60 p. 313aI4ff.) do not accept the existence of retrogression as 
a discrete entity and the Vibhajyavadins (MVB 60 p. 312b8-9) deny the possibility of 
retrogression altogether. However, as Yiian-yii (Yiian-yii 9 p. 237bI8ff.) suggests, if the 
Sautrantikas and Vasubandhu do not accept retrogression, Sanghabhadra's objection is 
unfounded. For the problem of retrogression, see also MVB 60-62 p. 313b6-319c8. 

54 Here, Sanghabhadra assumes that if, like Vasubandhu, one claims that factors 
do not exist as discrete real entities in all three time periods and one rejects simultaneous 
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causation, the cause and effect relation becomes impossible. How can a nonexistent past 
factor act as a cause in producing a present effect that does not yet exist? 

55 See AKB 3.28a-b p. 137. 1 Off. 
56 Throughout Buddhist texts, causal interaction is defined by a twofold formula: 

"When this exists, that existsj from the production of this, that is produced. When 
this does not exist, that does not existj from the cessation of this, that ceases." See 
MN no. 79 Culasakuludayisutta 2: 32: dhammam te desessami: imasmim sati idam 
hoti, imassu 'ppada, idam uppajjati; imasmim asati idam na hoti, imassa nirodha idam 
nirujjhati; EA 32 no. 9 p. 724bI6-17. For various patterns in which this formula appears 
in the sutra collection, see Saigusa (1979). For various interpretations of this formula, 
see also AKB 3.28 a-b p. 138.28ff.j NAB 15 p. 419a7ff., 25 p. 482a3ff.j BAKV p. 297.9ff.j 
Yiian-yii 9 p. 237c6-8. 

57 See NAB 50-52 pp. 621c5ff.-636bI6. 
58 Yiian-yii (Yiian-yii 9 p. 237cI2ff.) notes that Sanghabhadra's criticism of Va

subandhu's prior statements includes four major points: (1) a refutation of the state
ment that virtuous factors acquired at birth are not absolutely obliterated (See NAB 
12 p. 398a8ff.)j (2) a refutation of the statement that virtuous factors acquired through 
effort have already arisen (See infra, translation, NAB 12 p. 398aI9ff.)j (3) a refutation 
of the statement that defilements are eradicated by two paths (See infra, translation, 
NAB 12 p. 398a27ff.)j and (4) a refutation of the statement concerning the immediate 
and remote operation of seeds (See infra, translation, NAB 12 p. 398b9ff.). 

59 See infra, translation, NAB 12 p. 397b15ff. AKB 2.36d p. 64.1-2: "But, it is not 
the case that there is absolute obliteration of the seed-state of virtuous factors within 
the life-stream." na tu khalu kusalanam dharmar;am bfjabhavasya 'tyantam samtatau 
samudghatal},. 

60 Sanghabhadra's argument is as follows. If Vasubandhu admitted that seeds 
exist as discrete real entities, he could maintain that they are not absolutely obliterated. 
However, since he maintains that seeds exist only as provisional entities, they do not, in 
the strict sense, actually exist. Therefore, Vasubandhu should say that the seed-states 
are "absolutely not obliterated," because there actually exist no seeds to be obliterated. 
See Yiian-yii 9 p. 237c16-17. 

61 Yiian-yii 9 p. 237c18ff.j MA 27 no. 112 p. 601a21ff., p. 601b19ff.j A-nou-feng 
ching T 1 (58) p. 854bI3ff., p. 854c8ff. Cf. AN no. 62 Purisindriyanar;asutta 3: 404, 
407ff. 

62 See infra, translation, NAB 12 p. 397b16-17j AKB 2.36d p. 64.2-3: "Further, as 
for those that are produced through effort, one is said to be accompanied by those that 
have arisen within the life-stream, because one's mastery with regard to their production 
is undamaged." ye. puna'/: yatnabhavinas tair utpannais *tadutpattau. vasitvavighatat 
samtatel}, samanvagata ucyate. 

63 See infra, translation, NAB 12 p. 397c6ff., 12 397c29ff. 
64 See infra, translation, NAB 12 p. 397a24ff. 
65 The preceding argument used to criticize Vasubandhu's theory of the arising of 

virtuous factors can also be applied to his theory of the abandonment of defilements. The 
production of seeds of defilements in a moment of thought not tending toward the fluxes 
is unreasonable. Since there are then no defilements in the present, and they do not 
exist as discrete real entities in the past and future, how can there exist any defilements 
whatsoever to be abandoned? If there were seeds of defilements latent within a moment 
of thought not tending toward the fluxes, since they are not separate from that moment 
of thought, those seeds and that moment of thought should have the same effect, and 
like that moment of thought not tending toward the fluxes, these seeds of defilements 
should not be abandoned. However, since, according to Vasubandhu, these seeds of de
filements do not actually exist as discrete real entities, there is, in fact, nothing to be 
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abandoned. See Yiian-yii 9 p. 237d17ff. The five groups of defilements (paficanikiiya) 
include those to be abandoned by the vision of each of the four noble truths in the path 
of vision (darsanamiirga), and those to be abandoned by cultivation in the path of culti
vation (bhiivaniimiirga). See AKB 2.52b p. 85.19ff. The nine grades (navaprakiira) refer 
to degrees of defilements: namely, defilements that are slight, moderate, and extreme 
(mr:dumadhyiidhimiitra), each of which also have slight, moderate, and extreme sub
degrees. See MVB 18p. 88c17ff., passim; AKB 6.33 p. 355.4ff.; Sakurabe and Ueyama 
(1969b) 115-125. 

66 AKB 2.36d p. 63.22-24: "As when grains of rice have been burned completely 
by fire, when the corporeal basis is not in the state of having seeds of defilements, one 
is said to have abandoned defilements; or one [is said to have abandoned defilements] 
when [the corporeal basis] has seed-states damaged by the mundane path. [In states 
that are the] opposite [of these], one [is referred to as one who has] not yet abandoned 
defilements." ato 'gnidagdhavrfhivad abfjfbhiltaiisraye kle§iiniim prahfrJaklesa ity ucyate. 
upahatabfjabhiive vii laukikena miirge'f}-a. viparyayiid aprahi'f}-aklesa1},. BAKV p. 147.8ff.; 
HTAKB 4 p. 22b25-29; FAKB 3 p. 181a28-b2. 

67 If both the defiiements that are to be abandoned and the counteragents to those 
defilements that cause them to be abandoned are associated with thought (samprayukta), 
since they are contradictory, they can never exist together in the same moment of 
thought. 

68 See infra, translation, NAB 12 p. 397b22. AKB 2.36d p. 64.5-6: "[It is that] 
name and form which is capability in the production of an effect either immediately or 
remotely." yan niimarilpam phalotpattau samartham siik$iit piiramparye'f}-a vii. 

69 See AKB 2.36d p. 64.6-7: "[This capability of name and form becomes effective] 
through a distinctive. characteristic in the transformation of the life-stream. What is 
this that is referred to as transformation? It is a change of the life-stream. What is this 
life-stream? It is conditioned forces of the three time periods having the nature of cause 
and effect." samtatipari'f}-iimavise$iit. ko 'yam pari'f}-iimo niima. samtater anyathiitvam. 
kii ce 'yam samtati1},. hetuphalabhiltiis traiyadhvikii1}, samskiirii1},. BAKV p. 147.33-
148.9; HTAKB 4 p. 22cl1-15; FAKB 3 p. 181b13-17. Cf. infra, translation, NAB 12 
p. 397b22-23; AKB 9 p. 477.17-20. 

70 The translation of this sentence is uncertain. 
71 See Yiian-yii 9 p. 238b18ff. 
72 See Yiian-yii 9 p. 238d4ff. For other references to this list, see NAB 34 p. 535a23-

24, 51 p. 627aI9-20. For *anudhiitu, see NAB 18 p. 440b3ff., 15 p. 629al1ff. Cf. Karma
siddhiprakara'f}-a T 31 (1609) p. 783b21ff; Lamotte (1936) 230ff. 

73 Like all discretely existing factors, possession and non-possession are to be 
discriminated according to various perspectives including the following: (1) time period; 
(2) moral quality; (3) location by the region or by the realm to which they are connected; 
(4) relation to the path-that is, their character as belonging to one in training, beyond 
training, or to one neither in training nor beyond training; (5) the manner in which 
they are to be abandoned. The *Mahiivibhii$ii (MVB 158 p. 80la6ff.) explains the 
general principle by which the character of the possession of a particular factor is to be 
determined. First, in general, possession is determined in accordance with the nature of 
the factors possessed. However, there are three categories of factors and, therefore, three 
specific principles that determine the character of the corresponding possession: that is, 
possession of conditioned factors (samskr:tadharma); possession of the cessation resulting 
from consideration (pratisamkhyiinirodha); and possession of the cessation not resulting 
from consideration (apratisamkhyiinir6dha). The specific character of the possession 
of conditioned factors is determined by the character of the factor possessed, because 
conditioned factors have the activity of projecting their own possession. The character 
of the possession of the two unconditioned factors (asamskr:tadharma)-that is, the two 
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varieties of cessation-is determined by other conditions, and not by the character of 
the unconditioned factor possessed, because cessation is incapable of projecting its own 
possession. Specifically, in the case of the cessation resulting from consideration, the 
character of its possession is determined by the particular path through which it is 
realized; the path projects the possession of the cessation that is realized through it. 
Since the cessation not resulting from consideration is not realized through a path, the 
character of its possession is determined by the character of its corporeal basis (asmya) 
or by the vitality and homogeneous character of the sentient being who experiences it. 

74 AKB 2.37-38b p. 64.13ff.: "[vs. 37] [Factors of] the three time periods have 
three [varieties of possession]. Virtuous [factors], and so on, have virtuous [possession], 
and so on. [Factors] that are connected to a particular [realm] have possession [belonging 
to] their own realm; [factors] that are not connected [to a realm] have four varieties [of 
possession]. [vs. 38a-b] [Factors] that [belong to those] neither in training nor beyond 
training have three varieties of possession, and [factors] that are not to be abandoned 
are held to have two varieties [of possession]." tmiyadhvikanam trividha subhad'inam 
subhadika svadhatuka tadaptanam anaptanam catuT'Vidha. tTidha nasaik/?a '/?aik/?ar:tam 
aheyanam dvidha mata. See also CAKB p. 79; SAKV p. 150.11ff.; HTAKB 4 p. 22c24ff.; 
PAKB 3 p. 181b23ff. See also ADV no. 132a-b p. 88.1ff.; Yuan-yu 9 p. 238d13ff.; P'u
kuang 4 p. 87b26ff.; Fa-pao 4 p. 537cl3ff.; Shen-t'ai 4 p. 319c10ff.; MVB 157 p. 797a8-9, 
passim. 

75 See MVB 157 p. 797a8ff., 157 p. 797c12ff., 157 p. 79Sa5ff., 157 p. 79Sa25ff. 
76 See AKB 2.3Sc-d p. 65.12ff.; infm, translation, NAS 12 p. 39Sc2Sff. See the dis

cussion of this issue, supm, introductory commentary, "Possession and Non-possession." 
77 As a general rule, the moral quality of the possession of conditioned factors 

is determined by the moral quality of the factor that is possessed. In the case of un
conditioned factors, the moral quality of the possession of the cessation resulting from 
consideration is determined by the moral quality of the path by which that cessation is 
attained. The moral quality of the cessation not resulting from consideration is deter
mined by the moral quality of the corporeal basis of the sentient being who experiences 
it. See MVB 157 p. 79Sb1S-20; P'u-kuang 4 p. SSa15ff.; Fa-pao 4 p. 53Sa17ff.; Yuan-yu 
9 p. 239a9ff. 

78 Only conditioned factors are connected to a particUlar realm. Since the character 
of the possession of conditioned factors is determined by the character of the factors 
possessed, a factor connected to the realm of desire has possession belonging to the 
realm of desire, and so on. See MVB 157 p. 79Sb20ff. 

79 The two categories of those factors connected (apta) to a particular realm and 
those not connected (anapta) to any realm are identical to the two categories of factors 
tending toward. the. fluxes. (sas.ra.va) and.those.not tending t.oward the fluxes. (anasmva). 
In the Abhidharmakosabha/?ya (AKB 22.36c-d p. 64.21-22; HTAKB 4 p. 23a3-4) Vasu
bandhu glosses anapta in the verse with anasmva in the bha/?ya; Hsuan-tsang, in trans
lating Sai:J.ghabhadra's *Nyayanusam, uses only the term anapta. There are only four 
factors not connected to any realm, or not tending toward the fluxes: that is, the three 
unconditioned factors and one conditioned factor, the truth of the path (margasatya). 
All remaining conditioned factors are connected to a particular realm. Since the truth 
of the path is a conditioned factor, the location of its possession is determined by its 
own location: that is, it is not connected -to any realm. Possession not connected to 
any realm is then, itself, also a factor not tending toward the fluxes. See P'u-kuang 4 
p. 8Sa26ff.; Fa-pao 4 p. 53Sb4ff.; SAKV p. 15l.3ff. 

80 See MVB 157 p. 79Sc14ff. The category of factors belonging to one in training 
(saik/?a) refers to those factors characteristic of a noble one at any stage from the first 
moment of the path of vision up to the stage of preparation for the fruit of arhatship 
(arhattvapmtipannaka). One who has attained the knowledge of the destruction of 
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the fluxes (asravak?ayajiiana), and thus the fruit of arhatship (arhattvaphalastha), is 
beyond training; factors characteristic of that stage are also beyond training (asaik?a). 
See MVB 144 p. 738a18ff., 148 p. 758a21ff.; AKB 6.45a-b p. 365.10ff.; SAKV p. 573.14ff. 
These two categories of factors belonging to one in training and factors belonging to one 
beyond training together constitute the truth of the path, also referred to as the noble 
path (aryamarga). See SAKV p. 151.21ff. 

81 See MVB 157 p.798c23ff. According to Vasubandhu (AKB 2.38a p. 65.3), 
factors belonging to those neither in training nor beyond training include factors tending 
toward the fluxes (sasrava) and the three unconditioned factors (asamskrta): that is, 
all factors exclusive of the truth of the path. Instead of the term 'factors tending toward 
the fluxes' (sasrava), Sanghabhadra uses the term 'all five appropriative aggregates' 
(paiicopadanaskandha), which may be identified with factors tending toward the fluxes. 
See MVB 75 p. 386allff., 75 p. 387a9ff., 157 p. 798c25-26. 

82 The character of the possession of conditioned factors is determined by the 
character of the factor possessed. Factors belonging to one in the path of training or 
beyond training are conditioned and hence have possession of a corresponding charac
ter. Among the factors belonging to one neither in training nor beyond training, the 
five aggregates, as conditioned factors, have possession determined by their own nature: 
that is, as factors belonging to one neither in training nor beyond training. The pos
session of the cessation not resulting from consideration is determined by the corporeal 
basis (asraya) of the sentient being who experiences it: that is, as neither in training 
nor beyond training. The possession of the cessation resulting from consideration is 
determined by the path through which it is realized; hence it is neither in training nor 
beyond training if realized by the non-noble path, in training if realized by the noble 
path of training, and beyond training if realized by the noble path beyond training. See 
P'u-kuang 4 p. 88b9ff.; ytian-yti 9 p. 239b3ff. 

83 See MVB 157 p. 799a1ff. Factors that are to be abandoned by either the path 
of vision or cultivation are conditioned, and hence the character of their possession is 
determined in accordance with their own character: that is to say, their possession is 
to be abandoned, respectively, by the path of vision or cultivation. The possession of 
cessation not resulting from consideration is to be abandoned by the path of cultivation. 
The possession of the cessation resulting from consideration realized through the non
noble path is to be abandoned by the path of cultivation, since the non-noble path 
belongs to the path of cultivation. See P'u-kuang 4 p. 88c2ff.; Fa-pao 4 p. 538b25ff. 

84 See infra, translation, NAS 12 p. 398c3ff. 
85 See MVB 157 p. 797a22ff. 
86 See AKB 2.38c-d p. 65.13ff.: "[vs. 38c-d] The possession of indeteJ,"minate 

[factors] arises simultaneously [with those factors], with the exception of [the possession 
of the two] supernormal powers and [the possession of] thoughts that create magically. 
[vs. 39a-b] [The possession] of obscured form also [arises simultaneously with it]. [The 
possession] of form within the realm of desire does not arise prior to [it]." avyakrtaptily, 
sahaja 'bhijiianairmar:tikad rte. nivrtasya ca rupasya kame rupasya na 'graja. See also 
CAKB p. 79; SAKV p. 162.8ff.; HTAKB 4 p. 23a20ff.; PAKB 3 p. 181c18ff.; ADV 
no. 132c-d p. 88.5ff. 

87 ya.somitra (SAKV p. 152.8) explains that unobscured, indeterminate factors are 
weak because they are not possessed of force that instigates action. anabhisamskaravat
tvad durbalatvam. See also AKB 4.7a p .. 200.27-28; NAS 36 p. 545b22-24. 

88 For the two supernormal powers, see SAKV p. 152.9; AKB 7.45a-b p. 423. 1 Off. 
Cf. MVB 195 p. 977a23ff. For thoughts that create magically, see MVB 135 p. 696b24ff.; 
AKB 7.49c-d p. 426.10ff. 

89 See AKB 2.38d p. 65.18-19. te?am hi balavattvat prayogavise?ani?pattely,. The 
translation follows SAKV p. 152.12-15 and ytian-yti (ytian-yti 9 p. 239b18-238c1). 
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The other Chinese commentators take "because they are strong" and "because they are 
accomplished by an extraordinary application" as two separate reasons. See Shen-t'ai 4 
p. 320a8-9j P'u-kuang 4 p. 88c19-20j Fa-pao 4 p. 538c8-9. 

90 The terms airyiipathika and sailpasthiinika refer to those mental factors, classified 
among the four non-material aggregates, that arise in conjunction with the modes of 
proper deportment and skill in the creative arts. See MVB 126 p. 660c29ff.j AKB 2.72 
p. 106.5ff.j SAKV p. 242. 24ff. 

91 See MVB 157 p. 797b1ff. The phrase 'exclusive with respect to time period 
and exclusive with respect to moment' is explained as follows: "If a factor is in the past 
time period, its possession also belongs to the past time period, and so on." Conversely, 
not being exclusive with respect to time period or moment means: "a factor in the past, 
present, or future time period has three kinds of possession." Therefore, exclusivity with 
respect to time period indicates that the factor and its possession are restricted to the 
same time period. Exclusivity with respect to moment indicates that the factor and its 
possession are restricted to the same moment: that is, the possession of a given factor can 
only arise simultaneously with that factor. In the case of the modes of proper deportment 
or skill in the creative arts, since their possession is restricted, it can only occur in the 
same time period as the original factor, and it cannot arise prior to or subsequent to it. 
Exceptions are made when these skills or modes are practiced intensively. See Yuan-yu 
9 p. 239c8-9. 

92 See MVB 144 p. 740cl-2. Asvajit was one of the five original disciples of the 
Buddha. He so impressed Sariputra with his deportment in begging alms that Sariputra 
inquired about the doctrine of his teacher, and as a result, went to study with the 
Buddha. See *Abhini§kramar;,asutra [Fo pen hsing-chi ching] T 3 (190) p. 875c22ff.j 
Vinayapitaka {Mahiivagga), Oldenberg (1879) 39ff. Cf. Akanuma ([1931] 1975) 60j 
Malalasekera ([1937-1938] 1983) 1: 224-225. 

93 See MVB 144 p. 740c6-7. Visvakarman is identified in the IJ-gveda as an 
abstract creative diety, and in the later period, becomes the divine architect and patron 
of the decorative and building arts. See IJ-gveda 10.81-82, Muller (1966) 4: 244-249. 
Cf. Haussig (1966) 194. 

94 Among the three varieties of action-mental (manaskarman), corporeal (kiiya
karm an) , and vocal (viikkarman)-the latter two, corporeal and vocal action, are of 
two types: manifest (vijfiapti) and unmanifest (avijfiapti). These are both considered 
varieties of form (rupa). See AKB 4.1b ff. p. 192.10ff.j SAKV p. 345.9ff. All form 
(rupa) is indeterminate with the exception of certain corporeal or vocal manifest actions 
(kiiyaviigvijfiaptirupa), and all unmanifest actions (avijfiaptirupa). See AKB 1.29c
d p. 20.5-11j SAKV p. 60.5-9j AKB 1.30a p. 20.14-15j SAKV p. 60.23-25j NAS 4 
p. 348b27ff.j AKB 4.7a-b p. 200.26ff.j SAKV p. 360.32ff .. ; NAS 36 p. 545b19ff. 

95 The Abhidharmakosabhti§ya (AKB 2.39b p. 65.28j cf. PAKB 3 p. 182a2ff.) 
qualifies the varieties of form that lack prior possession as "manifest and unmanifest" 
(vijfiaptyavijfiapti), while Hsuan-tsang (HTAKB 4 p. 23b5j NAS 12 p. 399a14) uses 
the phrase "virtuous and unvirtuous" (kusaliikusala). YaSomitra (SAKV p. 152.28ff.) 
glosses the Abhidharmakosabhii§ya with the phrase "virtuous and unvirtuous, manifest 
and unmanifest form [or action]" (kusalakusalasya vijfiaptyavijfiaptirupasya . .. ). The 
*Mahtivibhii§ii (MVB 157 p. 797a28ff.) also clearly indicates that this restriction of 
manifest and unmanifest applies to virtuous and unvirtuaus form. 

96 See MVB 157 p. 797a28ff. Yuan-yu (Yuan-yu 9 p. 239d3ff.) explains: "Because 
both manifest and unmanifest virtuous and unvirtuous form within the realm of desire 
are determinate [as virtuous or unvirtuous]' they have possession that arises subsequent 
to itj because they are not associated with thought, they lack prior possession. One 
should know that the four aggregates that are unvirtuous, the virtuous four aggregates 
connected to the realm of desire and the formless realm, the virtuous five aggregates 
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connected to the realm of form, and the four aggregates or five aggregates not tending 
toward the fluxes all have possession belonging to the three time periods." 

97 AKB 2.39c-40 p. 66.1ff.: "[VS. 39c-d] Non-possession is undefiled and indetermi
nate. Past and future [factors] have three varieties of non-possession. [vs. 40] [Factors] 
that are connected to the three realms and [those] that are not connected to any realm 
also [have three varieties of non-possession]. It is held that the non-possession of the no
ble path is the nature of an ordinary person. [Non-possession of a factor] is discarded by 
possession of that [factor] and by passing to another stage." akli$tavyakrta 'praptif;, so. 
'titajatayos tridha. kamadyaptamalanam ca margasya 'priiptir i$yate prthagjanatvam 
tatpraptibhusamcarad viMyate. See also CAKB p. 79; SAKV p. 153.3ff.; HTAKB 4 
p. 23a20ff.; PAKB 3 p. 182a5ff. Like possession, the character of non-possession is dis
criminated from various perspectives: (1) moral quality, (2) time period, (3) the realm 
to which it is connected, (4) its relation to the practice of the path-that is, its character 
as belonging to one in training,. beyond training, or to one neither in training nor beyond 
training, and (5) the specific path by which it is to be abandoned. In general, the char
acter of non-possession is not determined by the character of the particular factor that 
is not possessed, because non-possession and the particular factor with regard to which 
it operates are contradictory. Nor is the character of the non-possession of cessation 
resulting from consideration determined by the path through which that cessation is at
tained, because its non-possession is not attained by that path. Rather, the character of 
non-possession is determined by the corporeal basis of rebirth (upapattyasraya) or, where 
there is no corporeal basis, by the vitality and the homogeneous character of the sentient 
being who experiences it. See MVB 158 p. 801a13ff. This verse does not mention the two 
modes of discriminating non-possession according to its relation to the practice of the 
path and the specific path by which it is to be abandoned. However, since non-possession 
is unobscured and indeterminate, it is not included among the factors belonging to one 
either in training or beyond training, which are only virtuous; thus, it is grouped with 
those factors belonging to one neither in training nor beyond training. Further, since 
non-possession is unobscured and indeterminate, it is to be abandoned by the path of 
CUltivation; all factors that are to be abandoned by the path of vision are defiled. See 
MVB 45 p. 233c23-24. See also MVB 157 p. 799a21ff.; Yiian-yii 9 p. 239d8ff.; P'u-kuang 
4 p. 89c1ff.; Fa-pao 4 p. 539c6ff.; Shen-t 'ai 4 p. 321d6ff. 

98 See MVB 157 p. 799a24. Unlike possession, the moral quality of non-possession 
is not determined by the factors to which it is applied, but rather by the corporeal basis 
or by the vitality and homogeneous character of the sentient being to whom it belongs. If 
the moral quality of non-possession were determined by the factor to which it is applied, 
the non-possession of a defilement would itself be defiled; non-possession of a virtuous 
factor would itself be virtuous, and so on. See MVB 157 p. 799c22ff., 158 p. 801a19ff.; 
SAKV p. 153.3ff. 

99 See MVB 157 p. 799a22-24. If a factor is present, there is also present accompa
niment of that factor. Since it is impossible for non-possession (or non-accompaniment) 
and possession (or accompaniment) to operate on the same factor simultaneously, there 
can be no present non-accompaniment of a present factor. 

100 Since the character of non-possession is not determined by the factor to which it 
is applied, but rather by the corporeal basis or by the vitality and homogeneous character 
of the sentient being to whom it belongs, the realm to which non-possession is connected 
is determined by the region or realm of the sentient being whom it characterizes. See 
MVB 157 p. 799a25; SAKV p. 153.14ff.; Yiian-yii 9 p. 240a8ff.; Fa-pao 4 p. 539c28ff.; 
P'u-kuang 4 p. 90c2ff. 

101 From this statement, the following points are also clear: (1) non-possession 
belongs among those factors not characteristic of one in or beyond training, since all 
such factors are not tending toward the fluxes; and (2) non-possession is to be abandoned 
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and that abandonment occurs through the path of cultivation, since non-possession is 
indeterminate. See MVB 157 p. 799a25-27; Shen-t'ai 4 p. 322a1ff. 

102 JP (1544) 2 p. 92Sc5ff.; MVB 45 p. 232b9ff.: "What is the nature of an ordinary 
person? The nature of an ordinary person is the present, past, and future non-possession 
of noble factors, noble heat, noble views, noble patience, noble inclination, and noble 
insight;" d. AKB 2.40c p. 66.11 prthagjanatvam katamat. iiryadharmii:Q,{im aliibha iti 
siistrapiithal}. For various interpretations of this quotation from the Jiiiinaprasthiina, 
see MVB 45 p. 232c15ff. Thus, the non-possession of factors not tending toward the 
fluxes is not, itself, a factor not tending toward the fluxes; it is, instead, the nature of 
an ordinary person. 

103 Cf. AKB 2.40c p. 66.12ff.; SAKV p. 153.30ff. See also Yiian-yii 9 p. 241a1Sff.; 
P'u-kuang 4 p. 90c10ff.; Shen-t'ai 4 p. 322a6ff. Fa-pao 4 p. 540a6ff.; Kaido 4 p. 96c20ff. 
The structure of this argument closely follows the *Mahiivibhii~ii (MVB 45 p. 232b11ff.). 
For other interpretations of the nature of an ordinary person, see MVB 45 p. 231b21ff.; 
Fujaku 4 p. 147a3ff. 

104 The presentiment ofthe knowledge of the doctrine with regard to suffering marks 
the first stage of the path of vision. See MVB 15S p. S02a1Sff.; see also Puggalapaiiiiatti 
1.9-10 pp. 12-13. 

105 The opponent's objection arises from ambiguity in the phrase 'non-acquisition 
of all [factors]' (sarve~iim aliibhal}). If the nature of an ordinary person were understood 
to be the "non-acquisition of all noble factors as a whole," then one could understand its 
contrary, the "acquisition of all noble factors," to be the nature of a noble one. However, 
if this were so, even the Buddha Sakyamuni who does not have accompaniment of those 
factors characteristic of a Sravaka or of a pratyekabuddha, which are also noble factors, 
would not be a noble one. Thus, this phrase 'the non-acquisition of all noble factors' 
must be understood as "the non-acquisition of any noble factor;" one thus becomes a 
noble one through the possession of even one noble factor. See MVB 45 p. 232b15ff., 45 
p. 232b29ff. 

106 Here, both the Taishi5 and the Chi-sha editions of the *Nyayanusiira (NAS 
12 p. 399b6; NAS-Chi-sha 39S p. 14b23) use the term tsa, 'mixed.' See also Yiian-yii 
9 p. 240b14ff.; d. Shen-t'ai 4 p. 322a17ff.; AKB 2.40c p. 66.15; HTAKB 4 p.23b23ff. 
Hsiian-tsang's translation of Sarighabhadra's *Abhidharmasamayapradfpika (ASPS 7 
p. S05a14), however, uses the term Ii, 'to leave,' or 'apart from.' The English translation 
offered here follows the reading of the *Abhidharmasamayapradfpika. See also infra, 
translation, NAS 12 p. 401a27. 

107 This statement serves as a response to the following objection. When one 
first attains presentiment of the knowledge of the doctrine with regard to suffering, one 
enters the path of vision. Upon completing the path of vision, one realizes the stage 
of the first fruit, or the realization of the fruit of the stream-enterer within the path of 
cultivation. At this point, one discards the path of vision and the initial presentiment of 
the knowledge of the doctrine with regard to suffering. Thus, if the nature of an ordinary 
person were defined as the non-acquisition of the presentiment of the knowledge of the 
doctrine with regard to suffering, one would become a noble one when it is acquired in, 
the first moment of the path of vision. However, when it is discarded upon entering the 
path of CUltivation, one should again become an ordinary person. The *Mahavibhii$ii 
offers several responses to this objection. Once the non-possession that constitutes the 
nature of an ordinary person is abandoned through the initial acquisition of a noble 
factor, it is not re-acquired when that particular noble factor is lost; consequently, the 
initial non-possession of the noble factors, once damaged, can never arise again. See 
MVB 45 p. 232b12-15, p. 232b19ff., p. 232c9ff. According to Yiian-yii (Yiian-yii 9 
p. 240b17ff.), after acquiring a noble factor, the corporeal basis (asraya) changes to that 
of a noble one. Re-acquisition of the nature of an ordinary person is, thus, impossible. 
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This interpretation is similar to Vasubandhu's explanation of the distinction between an, 
ordinary person and a noble one as consisting of a transmutation of the corporeal basis 
(asrayaparav'('tti) through the power of the noble path such that seeds of defilements no 
longer have the capability of sprouting. See AKB 2.36d p. 63.21ff. See also P'u-kuang 4 
p. 91b3ff.; Shen-t'ai 4 p. 321b4ff. 

108 See AKB 2.40c p. 66.20: "The stream that has not yet produced noble factors 
is the nature of an ordinary person." anutpannaryadharmasamtatilJ, p,(,thagjanatvam iti. 
See SAKV p. 154.2S-31. 

109 At this point in the' Abhidharmakosabha§ya, Vasubandhu does not explicitly 
state that the nature of an ordinary person lacks existence as a real entity. It is implied, 
however, in the preceding statement. There the nature of an ordinary person is defined 
as a stream, which, as a composite entity, cannot be real. In the Abhidharmakosabha§ya 
(AKB 2.40c p. 66.19-20), this definition of the nature of an ordinary person as a stream 
is attributed to the Sautrantikas. In the *MaMvibMl?a (MVR 45 p. 231b26-29), a theory 
denying the existence of the nature of an ordinary person as a real entity is attributed 
to the Dar1?tantikas. 

110 Though this statement is not found in the Abhidharmakosabha§ya and is 
not explicitly attributed to Vasubandhu in the *Nyay anus ara , it is consistent with Va
subandhu's explanation of the distinction between a noble one and an ordinary per
son: that is, as resulting from a transmutation of the corporeal basis (asrayaparav'('tti). 
YaSomitra (SAKV p. 154.29) identifies this stream as a stream of aggregates (skandha
samtati). 

III The translation of this passage depends on the interpretation ofYuan-yu (Yuan
yu 9 p. 240clSff.). One acquires a single noble factor and becomes a noble one (that is, a 
non-oJ;dinarypersQn)in one moment. The state ofthe'orciinary person, as the opposite of 
this state of the non-ordinary person, should also then be determined by a factor found in 
one moment. However, the opponent here has defined the nature of an ordinary person 
as a stream. Therefore, the nature of an ordinary and non-ordinary person, though 
contraries, are not analogous. One might claim that in the case of some factors such as 
form, one moment is actually equivalent to a stream. In a similar fashion, the stream of 
the eyes, and so on, that constitutes an ordinary person could be considered to be one 
moment. However, since a stream is a provisional entity, such a moment-stream also 
would exist only provisionally and hence would not be real. This would then contradict 
Vasubandhu's position that a moment-specifically the present moment-alone is real. 

112 A similar Mitra passage is cited in the *MaMvibM§a (MVB 45 p. 232a26-
27). See SA 3 no. 61 p. 16a6, 31 no. S92 p. 224b2S; cf. SN 25.1 Cakkhusutta 3: 225. 
Those practicing the various paths of practice are divided into two categories: (1) those 
who rely on faith in the testimony of others (sraddMnusarin) and (2) those who rely 
on their own understanding of the doctrine (dharmanusarin). See MVB 54 p. 27SaSff., 
109 p. 562a25ff.; AKB 6.29 p. 353.12ff.; PuggaZapannatti 1.35-36 p. 15, 7.2 p. 72, 9.1 
p. 74. The stage of niyamavakranti corresponds to the first stage of the path of vision: 
the presentiment of the knowledge of the doctrine with regard to suffering. From this 
point on, the eventual attainment of enlightenment is assured and rebirth as an ordinary 
person becomes impossible. In that sense, one could be said to have surpassed the stage 
of being an ordinary person. See MVB 3 p. 13a2ff.; AKB 6.26a p. 350.5ff.; SAKV 
p. 541.1Sff. 

113 The fact that the term 'stage of being an ordinary person,' here identified 
with the "nature of an ordinary person," is mentioned in the Mitra proves by scriptural 
authority that the "nature of an ordinary person" exists separately as a real entity. Thus, 
Vasubandhu, in denying that it is a real entity, contradicts the sutra. 

114 Cf. infra, translation, NAS 12 p. 400alff. In the *Abhidharmasamayapradfpika 
(ASPS 7 p. S05a23), Sanghabhadra explicates this sentence in the context of the pre-
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viously quoted sutra passage concerning the stage in which the eventual attainment of 
enlightenment is assured: "Because one acquires a certain factor, one is referred to as 
'entering.' Because one should discard another factor, one is referred to as 'surpassing.'" 
See also AHS-D 4 p. 831a29ff.; SAHS 9 p. 943c7ff. Note also the following corresponding 
passage from the *Mahfivibhfi$a (MVB 3 p. 12a13ff.): "Such moments of thought and 
thought concomitants are contiguous conditions. One discards the nature of an ordinary 
person and acquires the nature of a noble one; one discards the incorrect nature and 
acquires the correct nature. Since one becomes able to enter the stage in which the 
eventual attainment of enlightenment is assured (niyamavakranti), it is referred to as 
the stage of highest mundane existence (laukikagmdharma)." See also MVB 2 p. 6b9-15, 
p. 7a2ff. For a description of gradual progress along the religious path through sequential 
stages of discarding the non-possession of certain factors and acquiring the possession of 
other factors, see MVB 54 p. 278b17ff.; 63 p. 324b9ff.; 94 p. 484a28ff.; 155 p. 789a6ff.; 
170 p. 859a17ff. In commenting on this passage, Ytian-yti (Ytian-yti 9 p. 240d14ff.) cites 
two sutra passages, which could not be located. The first explains that one discards 
the nature of an ordinary person and acquires the nature of a noble one in the stage of 
highest mundane existence (laukikagmdharma). The second passage suggests that the 
possession of the accompaniment of the nature of an ordinary person ceases together 
with the stage of highest mundane existence, and the possession of the accompaniment 
of the non-possession of the nature of an ordinary person is produced together with the 
stage of the presentiment of the knowledge of the doctrine with regard to suffering. See 
also AAS hsia p. 987b15-16 for a reference in the sutms to discarding and acquiring the 
nature of an ordinary person in rebirth. 

115' See Ytian-yti 9 p. 241alff. Sanghabhadra objects that the opponent's interpre
tation of the nature of an ordinary person as the stream of the eyes, and so on, does not 
allow for both discarding and acquiring at the moment of becoming a noble person. That 
is to say, when one becomes a noble one through the acquisition of noble factors nothing 
would be discarded, since the eyes, and so on, that constitute the stream identified with 
the nature of the ordinary person would remain the same as they were in one's state as 
an ordinary person. Cf. MVB 45 p. 233c27ff. 

116 For discussions of the six internal and six external varieties of bonds (sam
yojana) associated with the twelve sense spheres and of the process through which they 
are severed, see MA 24 no. 98 p. 584a14ff.; MN no. 10 Satipapthanasutta 1: 61; DS 6 
p. 478c14ff.; VK 1 p. 533a4ff.; jp (1544) 19 p. 1023c6ff.; esp. MVB 190 p. 951c13ff. 

117 See Ytian-yti 9 p. 241a5-7. One first overcomes rebirth in a bad rebirth state 
in the preparatory stage of presentiment (k$ anti) , which is the third of four stages of 
penetration (nirvedhabhagfya) prior to the first moment of the path of vision. This 
stage of presentiment immediately precedes the fourth and last preparatory stage of 
penetration called the highest mundane existence (laukikagmdharma) from which one 
enters the path of vision. Since one is still an ordinary person when one overcomes rebirth 
in a bad rebirth state in this preparatory stage of presentiment,. the possibility of rebirth 
in a bad rebirth state cannot be equated with the nature of an ordinary person. See AKB 
6.23b p. 348.4ff.; MVB 7 p. 34a8ff., 32 p. 165a20-21, 32 p. 165b4ff., 68 p. 352all-12, 
120 p. 625b21ff.; Sakurabe (1979) 298. 

118 The opponent cannot attempt to defend the definition of the nature of an 
ordinary person as "the stream of the eyes, and so on," by claiming that surpassing the 
stream of the eyes in the first moment of the path of vision is analogous to surpassing 
defilements associated with the eyes upon attaining the fruit of arhatship. Whereas upon 
attaining the fruit of arhatship bonds connected with the eyes are severed, this is not 
the case upon attaining the first moment of the path of vision, in which one can, even 
though a noble one, remain bound by all bonds. For defilements associated with the five 
varieties of perceptual consciousness, of sense organs, and so on, see MVB 56 p.288c2ff. 
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119 According to Yiian-yii (Yiian-yii 9 p. 241b1ff.), in this argument, the noble one 
who is not yet free from passion (av'ftaraga) refers to one in the stage of the realization 
of the fruit of the stream-enterer (srotaapattiphalastha). The *Mahavibhaija (MVB 134 
p. 693c19-21) suggests that either a stream-enterer or a once-returner (sakrdagamin) 
may be one who is not yet free from passion, but it does not explicitly identify the stage 
at which one becomes one who is free from passion. Cf. Puggalapaiiiiatti 1.47 p. 17; 
YBS 10 p. 377c10ff. Though one first attains the cessation of bad rebirth states in the 
preparatory stage of presentiment prior to' entering the path of vision, one is said to 
have overcome bad rebirth states absolutely as a stream-enterer, because there is no 
retrogression from that stage. See AKB 6.34a-b p. 353.27ff.; SAKV p. 554.5ff.; MVB 
125 p. 652b24ff., p. 652c16ff. For various interpretations of how one surpasses bad rebirth 
states, see MVB 120 p. 625b24ff. 

120 The opponent suggests that, like the stream-enterer who surpasses bad rebirth 
states without becoming free from defilements, the ordinary person can be said to surpass 
the eyes without surpassing the defilements associated with the eyes. Sanghabhadra 
responds that the two cases are not analogous because it cannot be said that an ordinary 
person who has entered the path of vision and has become a noble one has "no force 
instigating, no proceeding of, and no operation of" the eyes, and so on. Therefore, it 
cannot be said that one surpasses the eyes upon entering the path of vision. 

121 See Yiian-yii 9 p. 241b7ff. 
122 See MVB 45 p. 235a4-7. 
123 For these interpretations of the content of this insight, and so on, see Yiian-yii 

9 p. 241c2ff. 
124 For a discussion of homogeneous character (sabhagata), see infra, translation, 

NAS 12 p. 400a16ff. 
125 See MVB 45 p. 231c26ff. 
126 See MVB 45 p. 231b29ff.; Yiian-yii 9 p. 241c9-10: "Ordinary persons do not 

have factors not tending toward the fluxes (anasrava); factors not tending toward the 
fluxes establish the nature of a noble one. Noble ones have factors tending toward the 
fluxes (sasrava); [therefore,) these factors [tending toward the fluxes) do not establish the 
nature of an ordinary person." There are, however, distinctions between the factors of an 
ordinary person possessed by ordinary persons and those factors of an ordinary person 
possessed by noble ones. See MVB 45 p. 231c28ff.: "Even though [noble ones) may have 
some [of these ordinary factors], those [ordinary factors) are not referred to as noble 
factors because even though [noble ones) may have possession of them, [these factors) 
are not within their bodies, and even though [noble ones) may have accompaniment [of 
them, these factors) are not present before them. Only ordinary persons have possession 
of [these ordinary factors) within their bodies and accompaniment of [these factors as) 
present before them. Therefore, they are referred to as factors of an ordinary person." 
The *Mahavibhaija then lists many specific distinctions between the factors of an ordinary 
person possessed by an ordinary person and those possessed by a noble one. 

127 According to Buddhist cosmography, the Uttarakuru is the northern continent 
among the four continents (dvfpa) that surround Mt. Meru, the massive mountain form
ing the central point of the world. See MVB 113 p. 585b5ff.; AKB 3.55d p. 162.5ff. This 
particular list of factors belonging to an ordinary person appears in the Prakarar;,apada 
(PP (1542) 6 p. 716a16-18) and is cited in the *Mahavibhaija (MVB 45 p. 231b29ff.). 

128 For a list of distinctions between the "nature of an ordinary person" and the 
"factors of an ordinary person," see MVB 45 p. 232a12ff. The "nature of an ordinary per
son," as a dissociated factor, is not of the category of form, not seen, without resistance, 
dissociated from thought, without basis, without support, without aspect, undefiled, not 
a matured effect, and so on. On the contrary, the various "factors of an ordinary person" 
can have all of these characteristics. 
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129 For the translation of this passage, see ytian-yti 9 p. 241cll-13. Cf. infra, 
translation, NAS 12 p. 400b4ff. The *Mahiivibhii$a (MVB 45 p. 235a4ff.) attributes to 
Ghoi\laka this opinion that the nature of an ordinary person is merely the homogeneous 
character of an ordinary person. 

130 See ytian-yti 9 p. 241c14ff. See also MVB 45 p. 232a22: "The nature of an 
ordinary person is the cause, the factors of an ordinary person are the effect." 

131 See MVB 20 p. 102c10ff., 131 p. 682b17ff. 
132 See infra, translation, NAS 12 p. 399b16ff. 
133 See AKB 2.40d p. 66.21ff.; SAKV p. 154.32ff.; HTAKB 4 p. 23c3ff.; PAKE 3 

p. 182a27ff. 
134 Since the non-possession and possession of the same factor are contradictory 

and cannot operate simultaneously in the life-stream of the same sentient being, the non
possession of a given factor is discarded with the arising of the acquisition (or possession) 
of that factor. In certain cases, all varieties of non-possession that might pertain to 
factors of a particular category are discarded with the acquisition of a factor of that 
category. For example, in the case of the non-possession of noble factors (or the nature 
of an ordinary person), with the acquisition of the first noble factor, all categories of the 
nature of an ordinary person-that is, the nature of an ordinary person belonging to all 
realms-are discarded. However, in the case of most factors, their non-possession must 
be discarded individually. See MVB 45 p. 233c25ff.; SAKV p. 155.12ff. 

135 Passing to another stage is effective in discarding non-possession, because the 
character of non-possession is determined by the corporeal basis of the sentient being in 
whose life-stream it operates. Therefore, if one passes to another stage, all factors that 
depend upon the corporeal basis of the former stage are discarded, and those dependent 
upon the corporeal basis of the new stage arise. See also P'u-kuang 4 p. 91cl0ff.; Fa-pao 
4 p. 540b20ff.; Shen-t'ai 4 p. 322c8ff. 

136 Since the character of non-possession is determined by the character of the 
corporeal basis of the sentient being in whose life-stream it operates, and not by the 
factor to which it is applied, the nature of an ordinary person, itself a variety of non
possession, is connected to the particular realm to which that ordinary person belongs. 
Therefore, there can be three varieties of the nature of an ordinary person: that is, one 
characterizing ordinary persons in each of the three realms. The problem then arises of 
which one of these three natures of an ordinary person (or non-possessions) is discarded 
when one enters the path of vision. Since non-possession as a class can be discarded 
through the possession of a single factor, the nature of an ordinary person in all three 
realms can be discarded as a class through the possession of a single noble factor; this 
non-possession-that is, the nature of an ordinary person-is then discarded generically. 
See MVE 45 p. 233c27ff. 

137 The stage of the adamantine concentration is the stage in which the ninth and 
final category of defilements-those associated with the summit of existence (bhavagra)
are abandoned. As a result, all defilements are finally and completely eradicated, the 
knowledge of the destruction of all defilements, or of the fluxes (kqayajiiana), arises, and 
one attains the fruit of arhatship. See AKB 6.44b-45a p. 364.14ff.; SAKV p. 568.31ff.; 
MVE 36 p. 189cI6ff., 64 p. 332cI9-20, 155 p. 721a4ff. 

138 Among the six varieties of arhats, the first five are referred to as having realized 
liberation limited by the occasion (samayavimukti) because their liberation is unstable 
or the period of their liberation is limited; that is to say, they are subject to possible 
retrogression (parihary,i). The sixth variety, or the unshakable arhat (akopyadharman), 
is referred to as having realized liberation not limited by the occasion (asamayavimukti) 
because the liberation realized is not dependent upon any circumstances or because there 
is no retrogression from this stage. See MVB 101 p. 522c26ff.; AKB 6.56-57 p.372.16ff.; 
SAKV p. 582.30ff. 
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139 The non-possession of a given factor is discarded through a two stage process. 
First, the possession of that non-possession is severed, and then a new non-possession 
of that prior non-possession is produced. The discarding of non-possession must occur 
over two moments because a given factor (in this case, non-possession) and its own non
possession cannot operate in the same moment. Therefore, the non-possession of that 
original non-possession can only arise in a subsequent moment. See AKB 2.40d p. 66.24-
25. viMyata ititasya aprapter apraptir utpadyate praptis chidyate. See also Yuan-yu 9 
p. 242a4ff.; P'u-kuang 4 p. 91c19ff.; Shen-t'ai 4 p. 322c15; Fujaku 4 p. 149a14ff. 

140 This statement assumes the following objection. If you explain discarding the 
non-possession of a factor through the discarding or the non-possession of the possession 
of that non-possession, or through the production or possession of the non-possession 
of that non-possession, each of these possessions and non-possessions would have other 
possessions and non-possessions ad infinitum. In other words, as discrete factors, each 
of these possessions and non-possessions can only be associated with or dissociated from 
the life-stream of a given sentient being through other possessions and non-possessions, 
these others through still others, and so on. See AKB 2.40d p. 66.25ff.; SAKV p. 156.3ff.; 
P'u-kuang 4 p. 91c28ff.; Fujaku 4 p. 149b3ff.; Yuan-yu 9 p. 242a12ff. 

141 A given factor arises together with two other factors: its possession (prapti) 
and a secondary possession (anuprapti) of that primary possession. As discrete factors, 
both this primary possession and the secondary possession of possession must each be 
possessed. However, the primary possession and the secondary possession of that pri
mary possession operate on one another: the primary possession operates on both the 
original factor and the secondary possession; the secondary possession operates only on 
the primary possession. Therefore, no further tertiary possession is required, and there 
is no fault of infinite regress. See MVB 158 p. 80la26; AKB 2.40dp. 66.27ff.; SAKV 
p. 156.3ff.; P'u-kuang 4 p. 92a9ff.; Fa-pao 4 p. 540b26ff. However, as Vasubandhu points 
out (AKB 2.40d p. 673ff.; SAKV p. 156.8ff.), this theory that factors, both as present 
and as past, are connected to a given life-stream in each moment by primary and sec
ondary possessions leads to an explosion in the number of possessions required to account 
for each event: see supra, introductory commentary, "Possession and Non-possession," 
note 61. 

142 Since the non-possession of a particular factor can never arise together with 
that factor, there is no possibility of a simultaneous secondary "non-possession of n011-
possession" analogous to the simultaneous secondary "possession of possession." In this 
case, the non-possession of the original non-possession cannot arise together with it, but 
rather arises only in the subsequent moment. Whereas possession has prior, subsequent, 
and simultaneous possessions, non-possession lacks simultaneous non-possession and has 
only prior and subsequent non-possessions. Therefore, there is no fault of infinite regress. 
See MVB 157 p. 799a21-24; P'u-kuang 4 p. 92a3ff.; Fa-pao 4 p. 540clff. 



Chapter 14 

[Homogeneous Character] 

Thus, we have finished discussing the [400a15] characteristics of possession 
and non-possession. What is homogeneous character? The verse states: 

[vs. 41a] Homogeneous character (sabhagata) is the uniformity 
of sentient beings (sattvasamya).1 

[Commentary:] There is a discrete real entity (dmvya) referred to, as 
homogeneous character; it is the mutual similarity (sadrsya) of sentient 
beings. In the sastm it is given the name 'homogeneous character of the 
group' (nikayasabhaga).2 

14.1 [Homogeneous Character-Activity] 

The homogeneous character of the group refers to the cause (kamry,a) of 
the mutual similarity (sabhagya) of the body (sarfm), the appearance 
(samsthana), the various controlling faculties (indriya), the modes of be
havior (ce$ta), the sustenance (aham), and so on, [400a20] or to the cause 
of the mutually similar aspirations (abhisambandha) of the various cate
gories of sentient beings born in the same rebirth state. 3 

[It would be unreasonable to object that the body, and so on, is the 
effect of previous action alone, leaving homogeneous character with no ac
tivity.] [For example,] just as [the attainment of] subtle form (rupapmsada), 
has [previous] action, the [present] moment of thought, and the four funda
mental material elements (mahabhuta) as its [three] causes,4 [in the same 
way] the body, the appearance, and so on, [of sentient beings within the 
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same category] do not have only [previous] action as their cause. Even 
though it is observed that the body and appearance are effects projected 
by [previous] similar action, since there are [also] distinctions among the 
controlling faculties, modes of behavior, sustenance, and so on, [one should 
acknowledge that these distinctions are caused by homogeneous character].5 
It is untenable to claim that these distinctions [in the controlling faculties, 
and so on,] result from distinctions in actions that have a specific fleshing 
effect (paripumka), or that the body and appearance originate only from 
similar actions that have a generic skeletal effect (ak$epaka).6 [400a25] 
There are distinctions in the modes of behavior, and so on, because there 
are distinctions in the homogeneous character of the group. If the body 
and appearance, and so on, were the effects of action alone, one would be 
unable to engage freely in modes of behavior such as discontinuing [one 
action] and performing [another action]. [Therefore, one knows that there 
exists a real entity, homogeneous character, to which this activity as the 
cause of similarities and differences in the body, and so on, among sentient 
beings within the same category can be attributed.] 

14.2 [The Name 'Homogeneous Character'] 

[In accordance with the above interpretation, the first element] sa, [or 'ho-
o mogeneous,' of the compound sabhagata] indicates the "mutual similarity" 
of the body, the appearance, the modes of behavior and the aspirations [of 
sentient beings]. [The sec:;ond element] bhaga, [or 'part,'] has the meaning 
of "cause." There exists a discrete real entity that is the "cause of this 
mutual similarity;" thus, [the two elements are combined as a dependent 
determinative compound (tatpuru$a),] which we rOefer to as "homogeneous 
character." 7 

14.3 [Homogeneous Character-Range] 

The Lord applied homogeneous character only to sentient beings, and not 
to [insentient objects such as] grass and trees. [400bl] Accordingly, the 
sutm states: "The homogeneous character of these gods, the homogeneous 
character of these human beings," and so on, as is presented in detail (iti 
vistamM.8 There are innumerable varieties of homogeneous character of 
sentient beings (sattvasabhagata) in accordance with distinctions in realm 
(dhatu) , rebirth state (gati), mode of birth (yoni), region (bhumi), body, 
and so on. 9 
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Further, there is homogeneous character [also] of the factors (dharma
sabhagatii) [included among those factors constituting sentient beings]: that 
is, in accordance with the aggregate (skandha), sense sphere (iiyatana), and 
element (dhiitu ) [classifications]. 10 

14.4 [Discarding Homogeneous Character] 

[Each type of homogeneous character is discarded when one enters a state 
contradictory to it.] [For example,] the homogeneous character of an ordi
nary person is discarded when one enters the stage in which the eventual 
attainment of enlightenment is assured (niyiimiivakriinti): [that is, the first 
stage of the path of vision]. [Or,] the homogeneous character of a sentient 
being is discarded when one enters nirviiry,a. ll 

14.5 [Objections to Sanghabhadra's Inter
pretation] 

[Objection-I-Homogeneous Character Is the Nature 
of an Ordinary Person] 

[V] Isn't the nature of an ordinary person (prthagjanatva) precisely this 
homogeneous character of an ordinary person, [and not a variety of non
possession as you maintained previously]?12 

[S] [400b5] This is untenable because the activity [of the nature of an 
ordinary person] differs from that of [the homogeneous character of an or
dinary person]. That is to say, the cause of the mutuaL similarity. of the 
bodies, the appearances, the modes of behavior, and the aspirations [of 
ordinary persons] is referred to as homogeneous character. [By contrast,] 
the cause of the state of being an ordinary person, which cause is opposed 
to the accompaniment of the noble path, is referred to as the nature of an 
ordinary person. Further, when one enters the stage in which the eventual 
attainment of enlightenment is assured, one both discards and acquires ho
mogeneous character of the group (nikiiyasabhaga): [that is, one discards 
the homogeneous character of an ordinary person and acquires the homo
geneous character of a noble one]. [By contrast, at that time] one discards 
the nature of an ordinary person, and yet does not acquire [another nature 
of an ordinary person].13 
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[Objection-ll-Its Activity Cannot Be Known] 

[V] Since homogeneous character has no form (ariipin), [it cannot be known 
by direct perception]. How can one know that it has the activity of being 
able to produce undifferentiated categories of things [such as the body, 
appearance, and so on]? 

[S] One knows that [homogeneous character] has that [activity], because 
one observes its effect. [400blO] [Thus, the activity of homogeneous char
acter is proven through inference,] just as one knows that there was an 
action performed in a former life, because one observes a present effect 
attained through action. [The activity of homogeneous character is also 
proven through direct perception] because a yogic practitioner knows it 
through direct perception. 

[Objection-Ill-Homogeneous Character of Insentient· 
Objects] 

[V] Why don't you allow that there is homogeneous character of insentient 
objects, [since they are also characterized by similarity]? 

[S] We should not be criticized in this way, [for by raising this objection 
to our interpretation you incur] a categorical fault (atiprasariga) [in your 
own position]. Since you also allow that, [for sentient beings,] there are the 
rebirth states of human beings, gods, and so on, and modes of birth by 
the womb, egg, and so on, why do [you] not likewise allow [for insentient 
objects] the "rebirth state of a mango," and so on, and modes of birth by 
the "lentil" or "bean," and so on? 

[Further,] since the Lord never expounded [the homogeneous charac
ter of insentient objects, we know that it is not to be applied to them]. 
We must consider carefully why the Lord stated that only sentient beings 
[400b15] have homogeneous character, and not grass, and so on. Further, 
how does one know that such homogeneous character exists separately as 
a real entity? 

Now, we have understood [the Lord's intention] in this way. [First, 
the Lord] did not state that grass, and so on, has a homogeneous character, 
because it is without the mutually respective similarity in modes of behavior 
and aspirations [characteristic of sentient beings]. [Second,] because grass, 
and so on, is inevitably produced only so long as it has sentient beings 
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as its cause, it is claimed that there is homogeneous character only with 
regard to sentient beings. 14 [Third, homogeneous character] is produced 
with actions from a previous life or effort (prayatna) in the present life 
as its cause. Since grass, and so on, [400b20] has neither of these two 
causes-[neither action nor effort]-it is without homogeneous character. It 
is precisely through the existence of these two causes that the existence [of 
homogeneous character] as a real entity is proven. 15 [Fourth,] even though 
images that are wooden, plain, lacquered, carved, and painted and their 
actual model have mutual similarity of form and appearance, it is said that 
one [of them-that is, the actual modell-is real. [The actual model] is not 
said to be real only on the basis of the observed similarity [between the 
model and the image]. [If this were so, the image, as similar, also would be 
referred to as real.] The word 'real' arises only with regard to a category 
of objects that are similar and yet distinguished. As a result, one discerns 
that the distinguished factor really exists, and the word 'real' arises on the 
basis of that factor. 16 [Fifth,] due to previous statements, [400b25] [it is 
known that homogeneous character is a discrete real entity]. What was 
stated previously? Namely, it was stated that "even though it is observed 
that the body and appearance are effects projected by [previous] similar 
action, since there are [also] distinctions among the controlling faculties, 
the modes of behavior, sustenance, and so on, [one should acknowledge that 
these distinctions are caused by homogeneous character]." 17 [Homogeneous 
character should be recognized to exist as a discrete real entity, precisely 
because it is acknowledged to perform this activity of distinguishing sentient 
beings.] 

[Objection-IV-Homogeneous Character in General] 

[V] [Since these various types of] homogeneous character are distinguished 
from one another (anyonyabhinna), how could one give rise to a notion 
(buddhi) and a provisional designation (prajiiapti) of homogeneous char
acter in general (abhedena), without yet [another] homogeneous character 
[that provides a basis for this general homogeneous character]?18 

[S] The various types of homogeneous character are [all,] by nature, 
causes of similarity among things in the same category. [This function] 
is precisely the cause for [our] notion and provisional designation of their 
mutual similarity as constituting the same category. It is like the case of the 
visual sense organ, auditory sense organ, and so on, [400cl] which are only 
established in their nature as form because they are creations of the [four] 
fundamental material elements. Even though these fundam:ntal material 
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elements are not creations of [yet] other fundamental material elements, 
[since they act as causes in producing form,] their own nature as form is 
established. 

[Objection-V-Confusionwith Vaisel?ika Categories] 

This [homogeneous character] would seem to be the category of generality 
(siimiinyapadii:rtha) or the category of particular generality (siimiinyavise
$apadiirtha) maintained by the Vaisef?ika school. 

IS] If19 the Vaisef?ika school maintained that these two categories [of 
generality and of particular generalities] were not singular, were momentary 
and impermanent, were without support, and were distinguished [from the 
object to which they apply] ,20 we could accept their opinion and suffer no 
categorical fault (atiprasanga). [400c5] The Buddha did not reject the view 
that the visual sense organ is able to operate with form [as its object] and 
suggest other interpretations, simply because the Vaisef?ika [also] maintain 
[that view]. Therefore, this objection represents mere partisan bias; those 
who seek the correct principle should not heed it. 

Notes 
1 See AKB 2.41a p. 67.13ff.: "[vs. 41a] Homogeneous character is the uniformity 

of sentient beings." sabhagata sattvasamyam. See also GAKB p. (1946) 79; SAKV 
p. 157.3ff.; HTAKB 5 p. 24a7ff.; PAKB 3 p. 182b20ff.; ADV no. 134a-b p. 89. Iff. 

2 PP (1542) 1 p. 694a23-24; *Paficavastuka {Sa-p'o-to-tsung wu shih lun} T 28 
(1556) p. 997c23-24; JP (1544) 1 p. 921c25; MVB 27 p. 138a9ff. Cf. SAKV p. 157.9ff.: 
"In the Jfianaprasthana, and so on, this dissociated factor is referred to by the name 
'homogeneous character of the group' (nikayasabhaga). But here, due to conformity 
with the composition in verse, [it is referred to] by the name 'homogeneous character' 
(sabhagata)-this is the intention." Jfianaprasthanadike sastre nikayasabhaga iti anaya 
samjfiaya ayam cittaviprayukto nirdisyate. iha tu slokabandhanugury.yat sabhagate 'ti 
anaya samjfiaye 'ty abhiprayaiy,. The compound 'homogeneous character of the group' 
(nikayasabhaga) is subject to several interpretations. For example: (1) many similari
ties (*nikaY!1-samana) and distinctions (*bhaga); (2) the cause of similarity (*sabhaga) 
among many factors or entities (*nikaya), or among many sentient beings (*nikaya): 
P'u-kuang 5 p. 93a2ff.; Yiian-yii 9 p. 242c2ff.; Kaido 5 p. 97b24ff. Kaido (Kaido 5 
p. 97b27) suggests that Sanghabhadra and the Abhidharmavatarasastra rely upon the 
sense of sabhaga as cause, whereas the Abhidharmakosabha$ya (AAS hsia p. 987b7) 
relies upon the sense of similarity. 

3 Quoted in SAKV p. 159.9-11: sarfrendriyasamsthanace$taharadisabhagyakara
ry.am anyonyabhir abhisambandhanimittam ca sabhagate 'ti acaryasanghabhadral},. San
ghabhadra's definition of homogeneous character resembles that given in the Abhi
dharmavatarasastra (AAS hsia p. 987b4ff.). Cf. Yiian-yii 9.p. 242c4ff. The *Sam-
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yuktabhidhaTmahrdayasastra (SAHS 9 p. 843a16ff.) enumerates six varieties of similar
ity: realm, rebirth state, mode of birth, region, body, and family. 

4 The term Tupaprasada is used specifically to refer to a subtle type of form not 
subject to resistance, from which the sense organs are made: PP (1542) 1 p. 692c12ff.; 
MVB 13 p. 63a18ff.; AKB 1.9c-d p. 5 27ff.; SAKV p. 24. 15ff. 

5 Yuan-yu 9 p. 242cllff. 
6 One Sarvastivada-Vaibha/?ika method of classifying actions is according to the 

two categories of actions that either project a generic skeletal effect (ak$epaka) or project 
a specific fleshing effect (paTipumka). The first variety results in the generic character of 
one's existence as a human being, animal, and so on, while the second variety provides 
the specific qualities that make one's existence unique. See MVB 19 p. 98allff., 35 
p. 185a7ff., 177 p. 887c19ff., 198 p. 991c13ff.; AKB 4.95 p. 258.11ff.; SAKV p. 424.26ff.; 
NAS 24 p. 476c7ff., 43 p. 585b20ff. 

7 See Yuan-yu 9 p. 242d8ff.; P'u-kuang 5 p. 92c15ff. ShilshO 9 p. 168b28ff., 
p. 168c23ff.; Kaid6 5 p. 97b25ff. The compound sabhagata can also be interpreted as a 
descriptive determinative (karmadhamya); that is, simply as 'similar' or 'shared' (sa) 
'part' (bhaga). 

8 Location unknown. 
9 See AKB 2.41a p. 67.17-18; SAKV p. 157. 14ff. 
10 Sanghabhadra's *Abhidharmasamayapmd1:pika (ASPS 7 p. 805c10ff.) suggests 

that this dhaTmasabhagata refers only to the homogeneous character included among 
factors constituting sentient beings. See also Yuan-yu 9 p. 242c16ff.; P'u-kuang 5 
p. 93a24ff.; Fa-pao 5 p. 541bllff. Shilsh6 (ShilshO 9 p. 168c9ff.) suggests that these 
two varieties of homogeneous character refer to two stages of specificity in its activity: 
that is, sattvasabhagata operates on the level of sentient beings as a whole, and dharma
sabhagata operates on the level of the constituent components into which sentient beings 
can be analyzed. Tan'e (Tan'e 5 p. 864b3ff.) quotes K'uei-chi's Ch'eng wei-shih lun shu
chi T 43 (1830) 2 p. 280a12ff.) to the effect that the homogeneous character of factors is 
not found in earlier Sarvastivadin discussions of homogeneous character, and is initiated 
by the AbhidhaTmakosabha$ya and the *Nyayanusam. Cf. Shen-t'ai 5 p. 323b2ff. 

11 Vasubandhu (AKB 2.41a p. 67.21ff.) offers a tetralemma (catu$koti) with re
gard to the discarding and acquisition of homogeneous character: (1) one dies and is 
reborn with no change in homogeneous character; (2) one discards one kind of homo
geneous character and acquires another without dying or being reborn; (3) one dies, 
discarding one kind of homogeneous character and is reborn in another rebirth state 
thereby acquiring another kind of homogeneous character; (4) none of the above-that 
is, one neither dies nor is reborn and does not discard or acquire homogeneous character. 
Sanghabhadra's two examples correspoLLd.to the second possibility .. See also. MVB 27 
p. I38a29ff.; SAKV p. 157.27ff.; ADV no. 143 p. 90.1ff. 

12 The following five objections are offered by Vasubandhu: AKB 2.41a p. 67.25ff.; 
SAKV p. I58.8ff. See also P'u-kuang 5 p. 93c15ff.; Fa-pao 5 p. 541b20ff.; Shen-t'ai 5 
p. 323c17ff. Cf. AAS hsia p. 987bllff.; Sakurabe (1975b) 167. 

13 Yuan-yu (Yuan-yu 9 p. 243aI3-I4) offers the following interpretation of this 
sentence: "One discards the homogeneous character of an ordinary person and acquires 
the homogeneous character of a 'noble one; one discards the nature of an ordinary person, 
but does not acquire the nature of a noble one." This interpretation-that "one discards 
the nature of an ordinary person, but does not acquire the nature of a noble one"
is contradicted by the *Mahavibha$a (MVB 3 p. 12a13-14), which states explicitly: 
"One discards the nature of an ordinary person and acquires the nature of a noble 
one." P'u-kuang (P'u-kuang 5 p. 93c27ff.) offers another interpretation adopted here in 
the translation: " ... one only discards the nature of an ordinary person, but does not 
acquire [some other] nature of an ordinary person. One should not say, ' ... but does 
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not acquire the nature of a noble one,' because it is precisely noble factors that are 
referred to as the nature of a noble one, [and one does indeed acquire noble factors)." 
Sanghabhadra's own intention is not clear, but either interpretation could be justified. 
For example, Yiian-yii's interpretation, that "one discards the nature of an ordinary 
person, but does not acquire the nature of a noble one," could be defended because 
there exists no discrete real entity, "nature of a noble one," analogous to the nature of 
an ordinary person. P'u-kuang's interpretation, that "one only discards the nature of 
an ordinary person, but does not acquire [some other) nature of an ordinary person," 
would hinge upon Sanghabhadra's use of the general term 'homogeneous character of 
the group' (nikayasabhaga), in the previous sentence: that is to say, the homogeneous 
character of an ordinary person and of a noble one are both specific varieties of this 
more general homogeneous character of the group. In this way, Sanghabhadra woufd 
be justified in distributing the "discarding" and "acquiring" over two subsets of the 
general homogeneous character of the group: that is, the homogeneous character of an 
ordinary person is discarded and that of a noble one is acquired. However, in the second 
sentence, the nature of an ordinary person, which is itself a form of non-possession, and 
the nature of a noble one do not represent specific varieties of a more general category. 
As a result, one should understand the object of "acquire" to be "another nature of an 
ordinary person," thereby preserving the reference to a single category as in the previous 
sentence. 

14 Yiian-yii (Yiian-yii 9 p. 243c3ff.) explains: "Since external [factors) exist having 
internal [factors) as their cause, [homogeneous character) is applied to internal [factors)." 
In this case, 'internal' and 'external' refer, respectively, to factors "included among fac
tors constituting sentient beings" (sattvakhya) and those "included among factors not 
constituting sentient beings (asattvakhya)." Cf. AKB 1.10b p. 6.25ff.; SAKV p. 26.19ff. 
For various interpretations of 'internal' and 'external,' see .MVB 138 p. 714a12ff. Ac
cording to the Sarvastivada-Vaibha:;;ika system of six causes and five effects, the inter
nal factor, or sentient beings, would act as the comprehensive non-obstructing cause 
(karary,ahetu) in the arising of insentient objects, which would then be identified as 
the dominant or sovereign effect (adhipatiphala). See MVB 20 p. 103c16ff., p. 106a15. 
Cf. also MVB 98 p. 508a19ff.: "Factors included among those constituting sentient be
ings (*sattvakhya, *sattvasamkhyata), each arise from the actions and defilements of 
[sentient beings); factors included among those not constituting sentient beings are all 
projected from the sovereign power of the action of sentient beings." 

15 See Yiian-yii 9 p. 243c7-8. 
16 See Yiian-yii 9 p. 243cllff. Homogeneous character is the cause of both the 

similarity and distinction among categories of sentient beings. Through this example, 
Sanghabhadra attempts to demonstrate the reality of homogeneous character. Though 
there is similarity between a work of art and the model from which it is made, there is 
also the recognition that the model is distinct and, therefore, that the model alone is 
real. Though artwork is a common example illustrating the varieties of action and the 
specific activity of homogeneous character, the exact correspondence between the image, 
or model in this example, and homogeneous character is ambiguous. The translation and 
interpretation of this passage is, therefore, questionable. For other similar examples, see 
MVB 19 p. 98a13ff.; AKB 4.95b p. 258.24ff.; NAS 34 p. 538c24ff, 43 p. 586a1ff. Cf. YBS 
76 p. 722c6ff.; Samdhinirmocanasfltra T 16 (675) 2 p. 673b25ff.; Samdhinirmocanasfltra 
T 16 (676) 2 p. 697a3ff. 

17 See supra" translation, NAS 12 p. 400a21-23. 
18 Here, Vasubandhu alludes to the fault of infinite regress that he claims would 

result if one attempts to use homogeneous character as a generic characteristic to ac
count for the notion of similarity. One would be forced, Vasubandhu suggests, also to 
provide a further basis for the notion of "homogeneous character" in general: AKB 
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2.41a p. 68.3-4. Cf. Shush6 8 p. 170a17ff. Throughout his discussion of homogeneous 
character, Sanghabhadra is much more concerned to emphasize the distinguishing ac
tivity of homogeneous character, and he refuses to equate it with a characteristic that 
serves as the basis for generic similarity. Vasubandhu (AKB 2.41a p. 67.19-20) refers to 
an activity of homogeneous character as providing a basis for the notion or provisional 
designation of such general categories as "sentient being" or "aggregate," and so on. 
Sanghabhadra does not refer to this generic activity and, therefore, would appear to re
ject it. Instead, the generic concept characterizing a class of objects is, for Sanghabhadra, 
simply a function of the similar natures or activities of all members of the class. 

19 See SAKV p. 159.1ff.; Yuan-yu 9 p. 243c10ff.; P'u-kuang 5 p. 94b18ff., esp. 
p. 95b8ff.; Shen-t'ai 5 p. 324b7ff.j ShushO 8 p. 170cllff.j Kaid6 5 p. 98b8ff., esp. p. 99a2ff. 
For these two Vaisei?ika categories of generality and particular generality among the 
classification of ten padiirtha as suggested by Candramati, see Frauwallner (1973b) 2: 
154ff.j Ui (1917) 66ff., 99-100, 173ff; see also Halbfass (1992) 70ff. 

20 See esp. ShushO 8 p. 170c21ff. 



Chapter 15 

[The State of Non-conception] 

We have finished discussing homogeneous character. What is the state of 
non-conception? The verse states: 

[vs. 41 b-d] The state of non-conception (iisamjiiika) is the ces
sation of thought and thought concomitants (nirodhas citta
caittiiniim) among [those sentient beings who are] without con
ception. It is a matured effect (vipiika). [Those who are without 
conception] abide among the Brhatphala gods. 1 

15.1 [State of N on-conception-N ature] 

[Commentary:] [400clO] For those born among the gods who are sentient 
beings without conception (asamjiiisattva),z there is a factor referred to as 
the state of non-conception that is able to cause the cessation of thought and 
thought concomitants; it is a real entity that can obstruct future thought 
and thought concomitants, and can cause them not to arise for a period of 
time (kiiliintara), like the damming of a river. 

15.2 [State of N on~conception as a Matured 
Effect] 

This factor, [the state of non-conception,] is exclusively (ekiintena) a ma
tured effect (vipiika) produced by the equipoise of non-conception (as am-

239 
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jiiisamapatti).3 Among those gods who are sentient beings without con
ception, the state of non-conception as well as form are matured effects 
produced by the equipoise of non-conception alone. This equipoise [of non
conception] is without the power to project the homogeneous character of 
the group and vitality (jwita) [400c15] [of the gods without conception] 
because the homogeneous character of the group and vitality are effects 
produced only by the fourth level of trance (dhyana) [within the realm of 
form], in which thought occurs.4 The remaining aggregates5 [belonging to 
gods without conception] are the matured effects of both [the equipoise 
of non-conception and the fourth level of trance] because, for those born 
among the gods who are sentient beings without conception, thought oc
curs for along period of time [both] before entering and after emerging 
from that state of non-conception. However, because this state of being 
without thought lasts for an extremely long period of time, these gods are 
referred to in general as "gods who are without conception." 6 

15.3 [State of Non-conception-Location] 

In what region do these sentient beings without conception abide? They 
abide among the Brhatphala [gods]. That is to say, among the Brhatphala 
gods in a particular region (pradeia) [within the fourth level of trance], 
there are [certain beings] who are referred to as gods who are without 
conception, [400c20] just as in the case of [those beings in the particular 
region of] the intermediate stage (dhyanantarika) [located between the first 
and second levels of trance in the realm of form].7 

15.4 [State of N on-conception-Supporting
Sustenance] 

Those [born among the gods without conception] take past action and con
tiguous conditions (samanantarapratyaya)-[that is, immediately prior mo
ments of thought ]-as their supporting sustenance (ahara). 8 That is to say, 
past action, which projects the homogeneous character of the group, vi
tality, and so on, [acts as the mental volition variety of sustenance]. The 
impetus of thought in continuous rebirth and the assistance of [the moment 
of] thought immediately prior to entering this state of non-conception [act 
as the perceptual consciousness variety of sustenance]. These [sentient be
ings in the state of non-conception] also have past contact, and so on, as 
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their supporting sustenance. The state without thought has only past con
tact, and so on, as its sustenance; present [contact] is totally nonexistent. 
[Sentient beings] in states that have thought have both [past and present 
contact as their sustenance]. 

15.5 [Falling from the State of N on-concep
tion] 

[400c25] Sentient beings fall (cyutir bhavati) from this region [of gods 
without conception] through the arising of conception. 9 It is determined 
that, having fallen, they will be reborn in the realm of desire (kamadhatu) 
and in no other place. Since the power of life produced by the conditioned 
forces of the previously cultivated equipoise [of non-conception] has been 
exhausted, and since these [sentient beings] are not able to cultivate that 
equipoise further, 10 [they fall] like arrows, which, having been shot into the 
air, fall when their momentum is exhausted (k$znavega),u 

Sentient beings who will be reborn in that state [of non-conception in 
the next lifetime] necessarily [also] have action whose effects are received in 
the third lifetime or after (karmaparaparyayavedanzyaj12 within the realm 
of desire.13 Thisis similar to the case of those. sentient beings who will . .be 
reborn in the Uttarakuru; they necessarily have action whose effects will 
be received as rebirth among the gods (devopapattivedanzya).14 

Notes 
1 See AKB 2.41b-d p. 68.12ff.: "[vs. 41b-d] The state of non-conception is the ces

sation of thought and thought concomitants among those without conception. It is a ma
tured effect. They are [among the). Brhatphalagods." iisamjiiikam.. asamjiii$.u .. nirodhas. 
cittacaittiiniim vipiikas te brhatphaliii},. See also CAKB p. 79; SAKV p. 159.13ff.; 
HTAKB 5 p. 24b13ff.; PAKB 3 p. 182c23ff.; ADV no. 134c-d p. 91. Iff. 

2 Yuan-yu (Yuan-yu 9 p. 242a4ff.) observes that beings are referred to as "sentient" 
because they have perceptual consciousness. Even though beings in this state of non
conception do not have perceptual consciousness, they still have sense organs that serve as 
the basis for perceptual consciousness. Therefore, because they are of the same category 
as sentient beings insofar as they too possess this basis for perceptual consciousness, 
they can be referred to as "sentient:" 

3 Since the state of non-conception is a matured effect, its moral quality is known 
to be indeterminate (avyiikrta). See AAS hsia p. 987a15-16. 

4 The *Mahiivibhiil!ii offers five theories concerning the effects of the equipoise 
of non-conception and of the fourth level of trance in the realm of form: MVB 118 
p. 615a5ff.; cf. MVB 19 p. 96c17ff. Sarighabhadra supports the first of these inter
pretations, and not the interpretation of the arbiter of the *Mahiivibhiil!ii (MVB 118 
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p. 615a19ff.). The dispute hinges upon whether or not form, or the five externally di
rected material sense organs, can be the product of action (karman). The arbiter of the 
*Mahiivibhii$ii maintains that the form aggregate is the product of action and, therefore, 
can be produced only by a state having thought, which is necessary in order to initiate 
action. Hence, according to the arbiter of the *Mahiivibhii$ii, the form aggregate must 
be produced by the fourth level of trance, which is characterized by thought, and not, 
as Sanghabhadra suggests, by the equipoise of non-conception. All interpretations agree 
that homogeneous character and vitality are the effects of action and, consequently, can 
be produced only by the fourth level of trance. Cf. P'u-kuang 5 p. 93c3ff.; Fa-pao 5 
p. 542a21ff.; Shen-t'ai 5 p. 345b1ff.; Yiian-yii 9 p. 244a12ff.; Fujaku 4 p. 153 (chart). 

5 When beings are actually in the state of non-conception, the term 'remaining 
aggregates' refers to certain factors within the forces aggregate (samskiimskandha): that 
is, certain dissociated factors other than the dissociated forces of homogeneous character 
of the group and vitality listed previously. Since neither thought nor thought concomi
tants occur in the state of non-conception, there is no perceptual consciousness aggregate 
rior thought concomitants among the forces aggregate. As indicated previously, the form 
aggregate is brought about by the equipoise of non-conception alone. However, beings in 
the rebirth state referred to as non-conception actually exist with thought and thought 
concomitants for a period of time at the beginning and end of their life-span. Therefore, 
in their case, the term 'remaining aggregates' would refer to all four aggregates except 
form. Cf. Yiian-yii 9 p. 244a18ff. For a lengthy discussion of conception in this rebirth 
state of non-conception, see MVB 154 p. 784b14ff. 

6 This period of being without thought is identified as five hundred great cycles of 
time (mahiikalpa): MVB 154 p. 784a24ff.; Shen-t'ai 5 p. 325b13ff. For a discussion of 
the term kalpa, see MVB 135b23ff.; AKB 3.93c p. 18023ff. 

7 There are different views, even within the Sarvastiva:din school, concerning the 
location of these Brhatphala gods, the status of the intermediate stage (dhyiiniintarika), 
and, as a result, the enumeration of heavens within the realm of form (rupadhiitu). 
According to the KasmIra Sarvastiva:da-Vaibh~ikas, the realm of form is divided into 
sixteen heavens with the intermediate stage, also called the abode of the Mahiibmhman 
gods, located as a particular region within the second of two stages within the first level 
of trance immediately prior to the first stage of the second level of trance. See MVB 
193 p. 965c14ff. The Sarvastiva:dins referred to as Westerners (piiSciittya) and those 
referred to as Outsiders (bahirdeiaka) include the abode of this intermediate stage, or 
the Mahiibmhman gods, as a discrete stage within the realm of form, that is, as the 
third stage of the first level of trance. Thus, the total number of heavens within the 
realm of form increases to seventeen. The *Mahiivibhii$ii (MVB 154 p. 784b5ff.) gives an 
alternative opinion of the Outsiders whereby the abode of the gods without conception is 
also counted as a discrete stage in the fourth level of trance, bringing the total number of 
heavens in the realm of form to eighteen. See SAKV p .. 159.18ff.; AKB 3.2d p. 111.21ff.; 
SAKV p. 254.33ff., esp. p. 255.27ff.; NAS 21 p. 456c14ff., esp. 21 p. 457a2ff., where 
SrYlata is quoted as supporting the view that there are eighteen heavens; AKB 3.6c-d 
p. 117.15ff.; SAKV p. 262.29ff.; MVB 98 p. 509a23ff.; Shen-t'ai 5 p. 326a16ff.; de La 
Vallee Poussin (1923-1931) 3: 2-4 note 5; Watanabe (1954) 247. 

8 See Yiian-yii 9 p. 244bll; MVB 129 p. 674b28ff., 154 p. 785a14ff. This discussion 
assumes the following objection. In the siUm, it is said that all sentient beings are sup
ported by four types of sustenance: (1) material food {kavag,i£kiim)j (2) mental volition 
{mana!y,samcetanii)j (3) perceptual consciousness {vijiiiina)j and (4) contact (sparsa). 
There is no material food sustenance for beings in the .realm of form, and the other 
three varieties of sustenance are absent in all states without thought; hence, beings in 
this state without thought would be left with no sustenance. Sanghabhadra, following 
the *Mahiivibhii$ii, claims that beings in this state of non-conception are supported only 
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by past, and not by present, sustenance. See also AKB 3.39-40a-b p. 152.15ff.; SAKV 
p. 316.28ff.; P'u-kuang 5 p. 96a6ff.; Fa-pao 5 p. 542b27; Fujaku 4 p. 154a12ff. For a dis
cussion of the four types of sustenance, particularly in the Sravakabhumi, see Wayman 
(1961) 136ff. 

9 Pradhan's Sanskrit edition and both Paramartha's and Hsuan-tsang's translations 
of the Abhidharmakosabhti§ya attribute this statement to the sutra: AKB 2.41d p. 68.24; 
HTAKB 5 p. 24b22; PAKE 3 p. 183a4. Cf. DA 1 no. 21 p. 92a19ff.; Honj6 (1984) 19; 
SAKV pp. 448-449. However, this attribution is not present in Hsuan-tsang's translation 
of the *Nyayanusara. 

10 Whereas Hsuan-tsang translates the Abhidharmakosabha§ya and *Nyayanusara 
identically here, Pradhan's Sanskrit edition of the Abhidharmakosabhti§ya (AKE 2.41d 
p. 68.25; cf. PAKB 3 p. 183a5) reads: " ... due to the exhaustion of the conditioned forces 
of the previous equipoise, and since [sentient beings in that state] cannot [perform action 
to] accumulate future [effects] ... ;" purvasamapattisamskaraparik§ayat apurvanupacayac 
ca .... ya.somitra (SAKV p. 159.24ff.) explains these reasons as follows: "The compound 
purvasamapattisamskaraparik§ayat means 'due to the exhaustion of the cause of mat
uration having as its characteristic the conditioned forces of the previous equipoise.' 
Therefore, its meaning is 'due to the fact that the effect is accomplished.' Others ex
plain it as 'due to the exhaustion of the momentum of the conditioned forces of the 
previous equipoise.' The compound apurvanupacayat has as its intention 'due to the 
non-accumulation of action as a result of the absence of thought [in that state of non
conception].'" purvasamapattisamskaraparik§ayad iti. purvasamapattisamskaralak§a
ry,asya vipakaheto!; parik§ayat. tata!; samaptaphalatvad ity artha!;. purvasamapatti
samskaravedhaparik§ayad ity apare vyacak§ate. apurvanupacayac ce 'ti. cittabhavat 
karmanupacayad ity abhipraya!;. Hsuan-tsang's inclusion of the phrase' 'power of life' 
(*ayus) in his interpretation of the first reason would appear to contradict the previous 
statement that vitality, which is identified with life (infra, transiation, NAS 13 p. 404b7; 
cf. infra, translation, NAS 13 p. 405b22ff.), is not a matured effect df the equipoise of 
non-conception, but rather only of the fourth level of trance; since life is not produced by 
the conclitioned forces of the previously cultivated equipoise, it would not be terminated 
simply as a result of the exhaustion of those forces. 

11 Several interpretations of the reasons for the termination of the state of non
conception and for one's rebirth in the realm of desire are given in the *Mahavibha§a: 
MVB 254 p. 783c22ff. 

12 Action (karman) is of two types: undetermined (aniyata) and determined 
(niyata). Determination refers both to the fact of maturation and to the time of ap
pearance of the effect. Determined actions are of three types depending upon the time 
of of the appearance of th.eir effect: those whose effects are received in the present 
lifetime in which the action is performed (dr§tadharmavedanfya), in the next lifetime 
(upapadyavedanfya), or in the third lifetime or after (aparaparyayavedanfya). Undeter
mined actions are undetermined as to the time of the appearance of the effect and may 
or may not be undetermined in regard to the fact of the maturation of the effect. See 
MVB 19 p. 98a20ff.; AKE 4.50 p. 229.19ff.; NAS 40 p. 569a22ff. 

13 Another interpretation in the *Mahtivibhti§a (MVB 154 p. 784a10ff.) suggests 
that just as birds rise to the skies through the force of their wings and then fall to the 
earth, so also sentient beings rise to the realm of form or the formless realm through 
the force of cultivation or of action and fall to the realm of desire when that force is 
exhausted. 

14 According to the interpretation of the *Mahtivibhti§a (MVB 154 p. 784a7ff.), 
these two cases of rebirth in the state of non-conception and rebirth in the Uttarakuru 
are perfectly analogous, That is to say, for those who perform action that will result in 
rebirth in the Uttarakuru in the next lifetime, according to the nature of factors, they 
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also perform action that will result in rebirth in the third lifetime or after among the 
gods within the realm of desire. Similarly, for those who perform action that will result 
in rebirth in the state of non-conception in the next lifetime, according to the nature of 
factors, they also perform action that will result in the third lifetime or after in rebirth 
in the realm of desire. 



Chapter 16 

[The Equipoise of 
Non-conception] 

[401al] We have finished discussing the state of non-conception. What 
are the two states of equipoise? They are the equipoise of non-conception 
and the equipoise of cessation. First, what are the characteristics of the 
equipoise of non-conception? The verse states: 

[vs.42] In the same way (tathii), the equipoise of non-conception 
(asamjfiisamapatti) [is the cessation of thought and thought 
concomitants]; [it is located in] the last level of trance (dhyane 
'ntye); [it is cultivated with] a desire for deliverance (nily,srtf
cchaya); it is virtuous (subha); its effects are received only in 
the next lifetime (upapadyavedanfya); it is not [appropriate for] 
noble ones; and it is acquired belonging to one time period 
(ekadhvika 'pyate).l . 

16.1 [Equipoise 
ture] 

of N on-conception-N a-

[Commentary:] [401a5] As stated previously, "there is a factor referred to 
as the state of non-conception that is able to cause the cessation of thought 
and thought concomitants;,,2 so also there is a discrete factor referred to 
as the equipoise of non-conception that is able to cause the cessation of 
thought and thought concomitants. The phrase 'in the same way' simply 

245 
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indicates that this equipoise is like the state of non-conception insofar as 
[each is] a cessation of thought and thought concomitants. 3 

16.2 [The Name 'Equipoise of Non-concep
tion'] 

[The term 'equipoise' (samapatti) f:an be understood in the following way.] 
[The second member -apatti of the compound should be understood as 
meaning] "to accomplish" (ni$patti); {the first member sama or sam,] as 
"correctly" or "thoroughly." Therefore, [the state of "accomplishing cor
rectly" or "accomplishing thoroughly"] is referred to as an equipoise. 4 There 
are other masters who claim that the "appropriate" or "equilibrated" (sa
mata) "operation" [of the life-stream as a whole] is to be referred to as 
equipoise because that equipoise equilibrates (samatapadana) thought and 
the four fundamental material elements (mahabhiita). 5 

[The compound 'equipoise of non-conception' (asamjiiisamapatti) can 
be interpreted in two ways.] [It can be understood as a dependent deter
minative (tatpuru$a)-that is,] the "equipoise of the beings who are with
out conception"-[401alO] or [as a descriptive determinative (karmadhar
aya)-that is,] the "equipoise that is without conception.,,6 

[One might claim that since, in this equipoise, thought and all thought 
concomitants are extinguished, it should be referred to not simply as the 
equipoise of non-conception, but rather as the equipoise of no thought or 
thought concomitants.] [This, however, is unjustified.] [It is referred to as 
the equipoise of non-conception] because one produces it through aversion 
[specifically] to conception. Ordinary persons are not able [to produce this 
equipoise through] an aversion to feelings (vedana) because they enter this 
equipoise attached to feelings. 7 

16.3 [Equipoise of Non-conception-Loca
tion] 

In what region is this equipoise located? It occurs in the last level of trance 
(antyadhyana)-that is, in the fourth level of trance [within the realm of 
form]-and in no other [region].8 
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[OJ There was no need to state [the location of the equipoise of non
conception againJ here [in the verseJ. 9 Why is this? This equipoise is able 
to produce the matured effect of the state of non-conception, and it was 
stated [in the previous verse that those sentient beings who areJ without 
conception abide among the Brhatphala gods. IO It was then explained that 
these Brhatphala gods are located in the last level of trance. [401a15] How 
could one cultivate the cause [of this state of non-conceptionJ in any other 
region? 

[SJ This criticism is untenable because there has been no statement [to 
this effect: that is,J it has not yet been stated anywhere [in a verseJ that 
the equipoise of non-conception is considered to be the cause of the state 
of non-conception .. 

[OJ Didn't the previous verse state that the state of non-conception is a 
matured effect? In the auto-commentary, the [state of non-conception] was 
then said to be the effect of the equipoise of non-conception. 

[SJ This also is untenable because there has not yet been a verse stat
ing [that the equipoise of non-conception is the cause of the state of non
conceptionJ. [A statement made previously in the auto-commentary does 
not make the statement made here in the verse redundant.J [The location 
of the equipoise of non-conceptionJ is established [only byJ the statement 
in the present [verseJ. 

16.4 [Equipoise of N on-conception-Practi
tioners] 

Why is this equipoise ref~red to as an equipoise [onlyJ of ordinary per
sons? [That isJ because one cultivates this equipoise with a desire for lib
eration (mok$akama). Claiming that the state of non-conception is the 
true liberation (mok$a), [401a20] and claiming that the. equipoise of non
conception is the path of deliverance (niJ-;,s arary,a) , [ordinary persons] culti
vate this equipoise in order to realize non-conception. ll No noble one would 
claim that a factor tending toward the fluxes (asrava) is the true liberation 
or the true path of deliverance. Therefore, this equipoise is said to be the 
equipoise [onlyJ of ordinary persons. 
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16.5 

16. Equipoise of Non-conception 

[Equipoise of Non-conception-Moral 
Quality] 

Since [it was stated in the] previous [verse that] the state of non-conception 
is a matured effect (vipiika), its inclusion among [factors] having an inde
terminate nature (avYiikrta) is established (siddha) without [any additional 
explicit] statement. Here, the equipoise of non-conception [is said to be] 
exclusively virtuous (kusalai 'va). 

[0] Since this factor is the cause of a matured effect, isn't its inclu
sion among factors having a virtuous nature established without [any addi
tional explicit] statement? This [equipoise of non-conception] is the cause 
[401a25] that has, as its matured effect, the five aggregates of the gods 
who are sentient beings without conception. 12 

[S] [This objection] is unfounded because it has not yet been stated in 
the verse [that this equipoise of non-conception is the cause of the state 
of non-conception]. Further, [if it were not stated that it is exclusively 
virtuous,] who would be able to refute [those who claim that it has a] 
defiled, indeterminate nature (nivrtiivyiikrta) .13 

[0] If [the intention had been to exclude factors having a defiled, in
determinate nature, the restrictive phrase] 'virtuous alone' (eva) should 
have been used in this [verse]: [that is, "the equipoise of non-conception is 
virtuous alone"]. 

[S] This is not necessary because a [restrictive] meaning is evident even 
apart from the [actual use] of the word ['alone']. Here one should follow 
the previous interpretation [given in the discussion of] the nature of an 
ordinary person: [that is, that a restrictive meaning can be inherent in a 
single term].14 Or, [a restrictive meaning would be implied because] simply 
by stating that [the equipoise of non-conception] is virtuous, it is clearly 
in9icated that it is not otherwise. 

16.6 [Equipoise of N on-conception-Matu
ration of the Effects] 

Since this equipoise is, by nature, a cause of maturation (vipiikahetu), when 
does one receive its effects? One group of masters adamantly claims that 
one receive's its effects only in the next lifetime, (upapadyavedanfya), and 
not in the present lifetime (dr$tadharmavedanfya), nor in the third lifetime 
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or after (aparaparyayavedanfya); nor are its effects undetermined (aniy
ata).15 [401 bI] Actually, its effects are either received in the next lifetime or 
are undetermined. 16 Why is this? It is possible that one who accomplishes 
this equipoise also will be able to enter the stage in which the eventual at
tainment of enlightenment is assured (niyamavakranti), [from which stage 
on one is no longer an ordinary person].17 Having entered [this stage and 
having become a noble one], one is necessarily without the present arising 
of this equipoise [of non-conception, since it is limited to ordinary persons]. 
[However, in response to this claim,] the equipoise of non-conception is re
ferred to as the equipoise of ordinary persons in reference to its present 
operation, and not in reference to one's accompaniment of it. [Therefore, 
there is no contradiction in maintaining that a noble one, though lacking the 
present operation of the equipoise of non-conception, has accompaniment 
of it.] 

16.7 [Practitioners-continued] 

Further, it is held that this equipoise is attained by both Buddhist and non
Buddhist ordinary persons, but not by noble ones, [40Ib5] because noble 
ones see this equipoise of non-conception as a deep pit (vinipatasthana) 
and do not desire to enter into it. IS The phrase 'a desire for deliverance' 
(nily,srtfccha), already mentioned in the verse, indicates precisely that this 
equipoise belongs only to ordinary persons. This further statement "it is 
not [appropriate for] noble ones" then is useless. 19 

16.8 [Possession of the Equipoise of N on
conception] 

When one first attains [this equipoise] in how many time periods is it 
attained?2o In the various stages [of the possession of] this [equipoise], it 
is attained separately, moment after moment, like the pratimok$a vows of 
discipline.21 In the first moment [of the attainment of the equipoise of non
conception], since it has never been attained, there is no possession of it 
as past. Since there is no thought [in this equipoise], one cannot cultivate 
it as future. 22 [401b10] Therefore, when one first attains it, it is acquired 
only as belonging to one time period, that is, as present. In the second 
and following moments until one is about to emerge from it, one is also 
accompanied by it as past. After emerging from it until one is on the point 
of discarding it, one is only accompanied by it as past. 23 There is no culti
vation of it as future as [there is in the case of] divine sight (divyacak$us) 
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and divine hearing (divyasrotra).24 It is only attained through application 
(prayoga), and not through mere detachment (vairiigya).25 

Notes 
1 See AKB 2.42 p. 68.28ff.: "[vs. 42] In the same way, the equipoise of non

conception [is the cessation of thought and thought concomitants]; it is in the last level 
of trance; [it is cultivated] with a desire for deliverance, and is virtuous; its effects are 
received only in the next lifetime; it is not [appropriate for] noble ones; and it is acquired 
belonging to one time period." tatha 'samjiiisamapattir dhyane 'ntye nil}sr:tfcchaya 
subho 'papadyavedyai 'va na 'ryasya ekadhvika 'pyate. See also GAKB p. 80; BAKV 
p. 159.31ff.; HTAKB 5 p. 24b28ff.; PAKB 3 p. 183a9ff.; ADV no. 135 p. 92. Iff. The 
following discussion of the equipoise of non-conception closely follows the *Mahavibha§a: 
MVB 152 p. 773a21ff. 

2 NAB 12 p. 400clO-ll. 
3 For distinctions between the state of non-conception and the equipoise of non

conception, see MVB 154 p. 784a25ff. 
4 Yiian-yii 9 p. 244c3ff. 
5 The *Mahiivibhii§a (MVB 152 p. 775b23ff.) raises the following problem. If 

the term 'equipoise' is used to refer to the harmonizing or equilibrating of thought, 
how can it be used in reference to a state that is without thought like the equipoise 
of non-conception? It responds: "There are two types of equipoise: one equilibrates 
thought and the other equilibrates the four fundamental material elements." Obvi
ously, the two states of equipoise that are without thought would be included in the 
latter type. Vasubandhu CAKB 2.44d p. 73.4-5) raises the same problem in his discus
sion of the equipoise of cessation, and YaSomitra (BAKV p. 167.32ff.) explains that 
this problem arises due to the assumption that thought and thought concomitants are 
brought to a state of equilibrium and one-pointedness by means of equipoise, or concen
tration (samadhi): samadhina hi cittacaittal;- sama apadyante ekagrfkriyanta ity evam 
matva pr:cchati. In the case of states without thought, equipoise occurs when the four 
fundamental material elements arrive at a state of equilibrium through this concentra
tion: mahabhiitani samany apadyante 'naye 'ti samapattil;-. This equilibrium of the 
four fundamental material elements is a state that is contrary to the arising of thought: 
cittotpattipratikiilyasamavasthanam. See also AAS hsia p. 987a3ff.; Sakurabe (1975b) 
165; P'u-kuang 5 p. 100c15ff.; Fa-pao 5 p. 545b24ff.; Shen-t'ai 5 p. 330a9ff.; Kaid6 5 
p. 104b17ff. 

6 AKB 2.42a p. 69.2. 
7 Since ordinary persons are attached to feelings, they would be reluctant to enter 

an equipoise called the "equipoise of non-feelings or non-thought." Thus, despite the 
fact that feelings and, indeed, all thought and thought concomitants are extinguished in 
this state of equipoise, it is referred to only as the "equipoise of non-conception." 

8 For several reasons why the equipoise of non-conception is attained only in the 
fourth level of trance, see MVB 152 p. 773a23ff. 

9 In the following section, Sanghabhadra defends the present verse, including 
the reference to the location of the equipoise of non-conception as stated in the Abhi
dharmakosakarika, against the criticism of an opponent who presumably would not be 
Vasubandhu. 

10 See NAB 12 p. 400c19. 
11 Yiian-yii (Yiian-yii 9 p. 245a17ff.) explains that ordinary persons conceive 

of the state of non-conception as the truth of cessation, or the liberation constituting 
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nirva17-a. They posit this equipoise of non-conception as the truth of the path that leads 
to deliverance from birth and death; the realization of the fruit of liberation, therefore, 
occurs only through the cultivation of this equipoise of non-conception. Noble ones 
do not share this view; they would never consider a factor tending toward the fluxes 
as nirvii17-a. As a result, noble ones do not cultivate this equipoise, and the equipoise 
of non-conception; which is practiced only by ordinary persons, is referred to as the 
equipoise of ordinary persons. Cf. Shen-t'ai5 p. 327b4ff. 

12 See MVB 152 p. 774allff. 
13 Yuan-yu (Yuan-yu 9 p. 245b10ff.) interprets the phrase 'a defiled, indeterminate 

nature' as referring to the single class of indeterminate factors that are obscured and 
indeterminate (nivrtavyakrta), as opposed to those factors that are un obscured and in
determinate (anivrtavyakrta). He cites the view of the Westerners (pascattya) who claim 
that such obscured, indeterminate factors should also be included among the causes of 
maturation (vipakahetu). According to their theory, the equipoise of non-conception, 
as a cause of maturation, could possibly be a defiled or obscured, indeterminate factor. 
This, however, contradicts the Sarvastivada-Vaibhas;ika position that indeterminate fac
tors, whether obscured or unobscured, can only be matured effects, and not causes of 
maturation: MVB 19 p. 98b22ff., 161 p. 815c13ff. 

14 See supra, translation, NAS 12 p. 399b6ff. 
15 According to the *Mahiivibhii?a (MVB 152 p. 774a6ff.), the equipoise of non

conception does not produce its effect in the present lifetime, because this effect only 
takes the form of rebirth among the gods who are without conception. Nor is its effect 
received in the third lifetime or after, because the equipoise of non-conception is strong 
and produces its effect quickly. Nor is its effect undetermined, because retrogression 
from that effect is not possible. Cf. MVB 152 p. 773c18ff. 

16 Cf. ASPS 7 p. 807c9ff. The present translation of the prior two sentences 
follows the interpretations of Yuan-yu (Yuan-yu 9 p. 245c14ff.) and Shen-t'ai (Shen
t'ai 5 p. 329b13ff.), which are consistent with Sarighabhadra's later discussion of the 
same topic. See infra, NAS 13 p. 401c6ff. If, however, Sarighabhadra maintains that 
the effects of the equipoise of non-conception either are received in the next lifetime or 
are undetermined, he contradicts the view of the arbiter of the *Mahiivibha?ii, that is, 
that its effects are produced only in the next lifetime. See MVB 152 p. 776a9; cf. AKB 
2.42c p. 69.12; AAS hsia p. 987a1ff.; Sakurabe (1975b) 164. Therefore, the following 
translation, which would be consistent with the interpretation of the *Mahavibha?a, is 
also possible: "One receives its effects only in the next lifetime, and not in the present 
lifetime, nor in the third lifetime or after; nor are its effects undetermined. One group 
of masters adamantly claims that, actually, its effects are received in the next lifetime 
or are undetermined." 

17 This alternative interpretation-that the maturation of the effects of the equi
poise of non-conception is undetermined-is stimulated by the issue of whether or not 
it is possible to enter the path of vision, or become a noble one, immediately after 
cultivating this equipoise. See MVB 152 p. 773b18ff. Otherwise stated, it involves the 
issue of whether or not it is possible to have retrogression from the equipoise of non
conception or from the effect of rebirth in the state of non-conception that it produces. 
The equipoise of non-conception is cultivated only by ordinary persons and, likewise, they 
alone attain its effect of rebirth in the state of non-conception. If, after emerging from this 
equipoise, one could enter the stage in which the eventual attainment of enlightenment 
is assured-that is, the first moment of the path of vision-and, thereby, become a noble 
one, then one would be forever unable to receive its effect. In this case, the effect of 
the equipoise of non-conception would be undetermined, that is, never received. The 
arbiter of the *Mahiivibhii?a (MVB 152 p. 773b26ff.) adopts the position that both 
immediate entrance into the path of vision as well as retrogression from receiving the 
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effects of this equipoise (MVB 152 p. 773c18ff.) are impossible. The Dars;tantikas (MVB 
152 p. 773c29ff., cf. 152 p. 773b23ff.), however, uphold the possibility of retrogression 
from receiving the effects of this equipoise. Sanghabhadra's own view will become clear 
only with the determination of the correct translation of the two previous sentences. 
Vasubandhu (AKB 2.42c p. 69.12ff.) adopts a middle position, allowing the possibility of 
retrogression, and yet suggesting that even after retrogression, the equipoise is cultivated 
again immediately and rebirth in the state of non-conception results without entering the 
path of vision. He does, however, use the word kila suggesting his skepticism concerning 
this latter view. For lengthy discussions of these issues, see P'u-kuang 5 p. 96c25ff.; 
Fa-pao 5 p. 543a20ff.; ShilshiS 8 p. 179c13ff., esp. 8 p. 180a24ff.; Tan'e 5 p. 864b27ff.; 
Kaid6 5 p. 99c2ff. Cf. Yuan-yu 9 p. 245c13ff.; ShilshiS 8 p. 181c24ff. For discussions of 
the particle kila, see van Daalen (1988); Kat6 Junsh6 (1989). 

18 This equipoise produces the state of non-conception, a conditioned factor, which, 
as an effect of action, leads to further existence in the cycle of birth and death for a period 
of five hundred mahakalpas. In this sense it is compared to a deep pit that is to be avoided 
by noble ones. See AAS hsia p. 986c29ff.; Yuan-yu 9 p. 245d2ff.; P'u-kuang 5 p. 97a3ff.; 
Shen-t'ai 5 p. 327a17ff. YaSomitra (SAKV p. 160.8) glosses the word vinipatasthana 
with apayasthana, apaya as in apayagati, meaning bad rebirth state. 

19 The apparent criticism of Vasubandhu's verse here stands as evidence of the fact 
that Sanghabhadra did not always agree with and accept Vasubandhu's presentation of 
Sarvastivada-Vaibhas;ika doctrine in the verses of the Abhidharmakosakarika. 

20 This discussion should be understood as a response to the following objection. 
It is stated that noble ones do not cultivate the equipoise of non-conception. However, 
when noble ones become detached from the defilements of the third level of trance, they 
attain automatically all the states of concentration in the subsequent fourth level of 
trance. Since they attain these states of concentration without having cultivated them, 
they are said to have future possession of them: that is, they accomplish or attain these 
states when these states are still future. Since the equipoise of non-conception is located 
within this fourth level of trance, noble ones should also attain it automatically while 
it is still future. This, however, would contradict the proscription against noble ones 
attaining the equipoise of non-conception. Further, accompaniment of this equipoise 
while it is still future is not possible because this equipoise is characterized as lacking 
thought. Therefore, it is stated that the equipoise of non-conception is attained only 
in the present. See MVB 152 p. 773b27ff.; AKB 2.42d p. 69.17ff.; SAKV p. 160.l1ff.; 
Yuan-yu 9 p. 245d14ff. 

21 MVB 119 p. 622c19; SAKV p. 160.18-19; P'u-kuang 5 p. 97a18ff. For the 
pratimok$a vows, see MVB 120 p. 623c10ff.; AKB 4.35 p. 219.l1ff.; SAKV p. 381. 17ff. 

22 This represents the first of two options given in the *Mahavibha$a (MVB 152 
p. 773c2ff.) in answer to the following question: "Is the equipoise of non-conception also 
possessed as past and cultivated as future?" According to this first option, only those 
states of concentration that have thought can be said to be characterized by possession 
as past and cultivation as future. According to the second option (MVB 152 p. 773c5ff.), 
this equipoise of non-conception can be said to have cultivation as future, because fac
tors that are attained through application (prayoga) have cultivation as future. The 
*Mahavibha$a (MVB 152 p. 773c15) prefers the first option. 

23 Sanghabhadra differentiates three stages in the possession of the equipoise of 
non-conception: (1) in the first moment, one has only present possession of it; (2) in the 
second and following moments while still in the state of equipoise, one has present and 
past possession of it; (3) after emerging from this equipoise, but while still among the 
gods without conception, one has only past possession of it. See Yuan-yu 9 p. 245d15ff. 

24 For the prior possession of divine sight and hearing as future, see NAS 12 
p. 399a3ff. Yuan-yu (Yuan-yu 9 p. 246a1ff.) suggests that this reference to divine sight 
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and divine hearing may be understood as an example used by an opponent who claims 
that all states of concentration should have cultivation as future. This claim would 
agree with the second option outlined in the *Mahavibha$a (MVB 152 p. 773c5ff.), 
whereby factors that are attained through application {prayoga} can be cultivated as 
future. However, the equipoise of non-conception, though attained through application, 
is different from other states of concentration because it lacks thought; for this reason, 
the *Mahavibha$a concludes that it cannot be cultivated as future. 

25 States of equipoise or concentration are attained in two ways: (1) by specific 
application (prayoga) in practice; or (2) by the mere fact of becoming detached {vairagya} 
from the defilements of the stage prior to that particular state of concentration. See MVB 
152 p. 773b27ff., 152 p. 773clOff., 168 p. 845c29ff. Those states of concentration that are 
accomplished through great mental instigation (mahabhisamskamsadhya), are obtained 
through great effort (mahayatnabhini$padya), or are without thought {acittaka}, and 
cannot be attained merely through detachment. See AKB 2.42d p. 69.17ff.; SAKV 
p. 160.15ff. 





17.2 

17. Equipoise of Cessation 

[Distinctions Between the Two States 
of Equipoise] 

[Distinctions-Intended Purpose] 

[401b20] The distinctions between these two states of equipoise are as 
follows. 3 In the previously described equipoise of non-conception, one devel
ops an aversion to conception through a desire for liberation; [that equipoise 
of non-conception] is attained if preceded by attention (manasikiira) [di
rected toward] the concept of deliverance (nilJ,sarary,asamjiiiipurvaka). In the 
present equipoise of cessation, one develops aversion to agitation through 
a desire for a tranquil abode; [this equipoise of cessation] is attained if pre
ceded by attention directed toward the concept of a tranquil abode (siinta
vihiirasamjiiiipurvaka) . 

[Distinctions-Location] 

The previously described equipoise of non-conception is located in a pe
ripheral region of the realm of form, and the present equipoise of cessation 
is located in a peripheral region of the formless realm. [The term 'summit 
of existence' can be explained in two ways.] Since rebirth in the sphere 
of neither conception nor non-conception (naivasamjiiiiniisamjiiiiyatana) 
[401b25] is projected by the highest type of action, it is referred to as 
the summit of existence (bhaviigra).4 Or, as in the case of the uppermost 
limit of a tree referred to as the summit of the tree, this region [in the 
formless realm] is referred to as the summit of existence because it is the 
extreme limit of existence. The equipoise of cessation is found only in this 
region, [that is, in the summit of existence]. 

Why do the lower regions lack this equipoise?5 One is able to attain 
this supreme liberation only when all states of thought are rejected and 
thought at the extreme limit is abandoned. That is to say, one establishes 
this liberation in dependence upon two conditions: first, one shuns all states 
of thought, [and this is possible only with regard to states of thought of the 
lower regions];6 and second, thought at the extreme limit is abandoned for 
a period of time. [401cl] If this equipoise were to occur in a lower region, 
then [these two conditions would not be fulfilled]. One could not shun all 
states of thought because one would not yet be able to shun the states of 
thought above [that lower region]. Also, it would not be referred to as [the 
state in which] thought at the extreme limit has been abandoned, because 
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thought in the upper regions still would not have been abandoned. [Thus, 
if this equipoise occurred in a lower region,] it should be referred to as [a 
state in which] a "certain portion of states of thought are shunned," and 
as a [state in which] "thought of the middle region has been abandoned." 

[Distinctions-Moral Quality] 

In terms of the three moral qualities-[virtuous, unvirtuous, and indetermi
nate]- [401c5] this equipoise of cessation, like the previous [equipoise of 
non-conception], is only virtuous (kusalai 'va) and is neither defiled (kli$ta) 
nor indeterminate (avyakrta).7 Noble ones do not renounce agitation and 
seize a defiled or indeterminate [state, as if] considering it to be a tranquil 
abode. 

[Distinctions-Maturation of Effects] 

[The effects of] the previously described equipoise of non-conception are 
received in the next lifetime or are undetermined. 8 [The effects of] this 
present equipoise of cessation include those that are received in the next 
lifetime (upapadyavedanfya), or in the third lifetime or after (aparaparyaya
vedanfya), or its effects are undetermined (aniyata). That is to say, in 
reference to the maturation of its effects, [this equipoise] has those that are 
received in the next lifetime, or are received in the third lifetime or after, 
or are undetermined. Or, [its effects] are not received at al1. 9 That is to 
say, after one has given rise to this equipoise in a lower region, one then 
enters nirva'l}-a without being reborn into a higher region. 

[401c10] This equipoise of cessation is able to produce, as its matured 
effect, the four aggregates within the summit of existence. 10 

[Distinctions-Practitioners] 

The previously described equipoise of non-conception is attained only by 
ordinary persons. This equipoise of cessation is attained only by noble ones. 
Ordinary persons are not capable of giving rise to the equipoise of cessation 
because they have not yet abandoned the obstacle, which is characteristic 
of their own stage, to the arising of the equipoise of cessation. [That is to 
say,] one is absolutely incapable of giving rise to the equipoise of cessation 
until the defilements of the summit of existence that are to be abandoned 
by the path of vision are surpassed. Since no ordinary person is able to 



258 17. Equipoise of Cessation 

surpass the defilements of the summit of existence that are to be abandoned 
by the path of vision, only noble ones attain the equipoise of cessation. ll 

[401c15] There are other masters who claim that because ordinary per
sons dread complete extinction (ucchedabMrutvat) and because noble ones 
enter [this equipoise] having a resolution [to attain] nirvar;,a in the present 
life (d,[,$tadharmanirvar;,asya tadadhimuktitalJ,), only noble ones, and not 
ordinary persons, [attain this equipoise].12 This theory is unreasonable be
cause the equipoise of non-conception would be the same as this [equipoise 
of cessation], since they cannot be distinguished on the basis of either the 
extinction of thought or a resolution [to attain]nirvar;,a. 

With regard to the [reason why ordinary persons do not attain the 
equipoise of cessation], some masters claim that because in the fourth level 
of trance in the realm of form thought and thought concomitants are gross 
and still have a corporeal basis, [an ordinary person enters the equipoise of 
non-conception] not dreading the extinction [of thought and thought con
comitants]. This also is unreasonable [401c20] because the purpose of the 
cultivation of the equipoise of non-conception, [like that of the equipoise of 
cessation,] is to extinguish thought. Desiring liberation, [ordinary persons] 
give rise to [attention directed toward] the concept of deliverance, and then 
cultivate the equipoise of non-conception. It would be unreasonable to as
sume that they also dread the extinction of thought. When they cultivate 
the equipoise of non-conception [preceded by] the concept of deliverance, 
they should also enter it with a resolution [to attain] nirvar;,a. Therefore, 
these theories do not represent correct reasons [why ordinary persons do 
not attain the equipoise of cessation].13 

17.3 [Possession of the Equipoise of Cessa
tion] 

When noble ones attain the summit of existence, do they all attain this 
equipoise of cessation, or not? It should be said that they do not [all] attain 
it, because this equipoise [of cessation] is not attained through detachment 
(vairagya). Through what, then, is it attained? It is attained through 
application alone (prayogalabhyai 'va).14 [401c25] Since it is attained only 
through application, when it is first realized, its possession, like that of the 
equipoise of non-conception, is only of the present time period. There is no 
past possession of it. There is no cultivation of it as future because one can 
only have future cultivation through the power of thought. In the second 
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and following moments, until one is about to abandon it, one also has past 
accompaniment of it. 

[The Equipoise of Cessation as Attained by the Lord] 

[0] Did the Lord also attain [the equipoise of cessation] through applica
tion?15 

[V] He did not. 

[0] Why [do you maintain this]? 

[V] He acquired it when he became a buddha; that is, the Lord acquired 
it at the same time as the knowledge of destruction (k$ayajiiJinasamaka
la).1 6 

[S] Isn't it the case that the knowledge of destruction cannot be said 
to be "acquired" at the time when one becomes a buddha?17 [402al] How 
much less can the equipoise of cessation [be said to be "acquired" at that 
time]! [This is the case] because bodhisattvas can be said to "acquire" 
the knowledge of destruction when they abide in the state of adamantine 
concentration [in the moment prior to enlightenment], since when the ac
quisition [of a factor's] nature is produced, [that factor] is referred to as 
"acquired;') It should be·sai:dthat the knowledge of destruction is present 
before one at the time one becomes a buddha, but not through application 
(prayogika).18 [In the case of the Buddha,] as soon as aspiration arises, 
the perfection of all qualities, having arisen in accordance with his desires, 
is present before him (sarvagu'(LasampatsammukMbhava). [In this one re
spect, the Sidra master's response is satisfactory.] [However,] none of these 
qualities within the body of the Buddha [402a5] was acquired at the time 
when he became a buddha; how [then] could it be maintained that the Bud
dha acquired this equipoise at the time of the knowledge of destruction? 
Since one is permanently separated from all defilements and adventitious 
defilements when one is a bodhisattva [in the adamantine concentration], 
qualities are able to arise [subsequently] in one's body as a buddha. [It is in 
this sense that we say that] the qualities of the Tathagata are all attained 
through detachment. 19 Thus, [the Sidra master's] statements are [partially] 
erroneous. 

Our interpretations [of how the Buddha attains the equipoise of ces
sation] would agree if his position were understood in the following way. 
[Though the equipoise of cessation is actually acquired in] the proximate 
stage [of the adamantine concentration, the Sutra master has simply stated 
that it is acquired] in the remote stage [in which one actually becomes a 
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buddha].2o Or, [it could be understood in the following way.] Since bod
hisattvas in the adamantine concentration [402alO] will inevitably become 
buddhas, [those bodhisattvas] could also be referred to as having already 
become buddhas, because they will definitely become buddhas in the im
mediately succeeding moment. [Therefore, the equipoise of cessation can 
be said to be "acquired at the time when one becomes a buddha," though 
one is actually still a bodhisattva].21 

Now, [an opponent] raises the following objection:22 "When the Lord 
[attains] the knowledge of destruction without having given rise to the 
equipoise of cessation, how is he established as one who has the most com
plete liberation through both parts (ubhayaiobhagavimukta),?JJ23 

[S-V] Since he is forever separated from the obstacle to the equipoise 
[of cessation] and has discarded its non-accompaniment,24 he has attained 
mastery (vasitva) over the arising of the equipoise of cessation. Therefore, 
like one who has already given rise to that equipoise, he is established as 
one who is liberated through both parts. 

The Westerners (pascattya) claim that bodhisattvas first give rise to this 
equipoise [of cessation] in the stage of training (saikqavastha) and afterward 
attainenlightenment.25 [402a15] The Vaibha~ika masters of KasmIra claim 
that one does not give rise to the equipoise of cessation first and only 
afterward produce the knowledge of destruction. What reasons do the 
[masters of] this country [of KasmIra] give as to why [the equipoise of 
cessation] does not arise prior [to attaining enlightenment]? How can one 
not condemn the reasons for the [prior] arising [of the equipoise of cessation 
within the bodhisattva stage offered by] the masters of the ·Western region? 

[In response to the first question,] we masters of KasmIra maintain that 
enlightenment is attained in thirty-four [consecutive] moments ofthought. 26 
That is to say, it is established that various bodhisattvas only enter the 
[stages of the] comprehensive observation of the truths after first attaining 
detachment from passions in the sphere of nothing at all (akimcanyayatana
vrtaraga). [At this point,] there is no further need to abandon defilements 
of the lower regions (adhobhilmika).27 [402a20] [Having entered the path 
of vision,] they attain the great enlightenment in thirty-four moments: that 
is, sixteen moments in the [stage of] the comprehensive observation of the 
truths (satyabhisamaya) and eighteen moments in the [stage of] attaining 
detachment [from passions] in the summit of existence (bhavagmvairagya). 
One abandons the nine grades of defilement of the summit of existence [in 
eighteen moments]: that is, those in the nine stages ofthe path of immediate 
succession (anantaryamarga) and those in the nine [succeeding] stages ofthe 
path ofliberation (vimuktimarga). Thus, when these eighteen are appended 
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to the previous sixteen, there are altogether thirty-four moments. It is not 
possible to give rise to a dissimilar moment of thought (visabhagacitta) in 
the midst of this [series of thirty-four consecutive moments].28 Therefore, it 
is determined that it is not possible to give rise to the equipoise of cessation 
in the stages prior [to attaining enlightenment]. 

If [bodhisattvas] were to give rise to the equipoise of cessation in the 
prior stages, they would then swerve from their intention (vyutthiiniiSaya) 
[to attain enlightenment]. [402a25] However, it is determined that the 
various bodhisattvas do not swerve from their intention. 

[0] It is true that bodhisattvas do not swerve from their intention [to 
attain enlightenment]. However, it is not the case that they do not swerve 
from the noble path not tending toward the fluxes. 29 [Hence, even though 
this equipoise of cessation is a factor tending toward the fluxes, it would 
be possible for bodhisattvas to produce it in the course of their practice of 
the noble path not tending toward the fluxes.] 

[S-V] If this were so, [and they swerved from the noble path not tending 
toward the fluxes], how would they not also swerve from their intention [to 
attain enlightenment]? 

[0] [Not swerving from one's intention] means the following: "As long as 
I have not attained (aprapta) the destruction of [all] fluxes (asmvak$aya), 
I will not break (na bhetsyami) this cross-legged position [for meditation] 
(paryanka).,,30 It is determined that by not swerving from such an intention, 
all things will arrive at perfection in one sitting. 31 

[S] [If we accepted your opinion that bodhisattvas give rise to this 
equipoise,] wouldn't they have already violated their intention that seeks 
to give rise to the noble path not tending toward the fluxes? [402bl] In 
order to exhaust all the fluxes, bodhisattvas cultivate the two paths of vi
sion and of cultivation that have not yet been attained. [Bodhisattvas] 
desire to pluck out the roots of defilements of the summit of existence to be 
abandoned by the path of vision, and they desire to expel the enemy, that 
is, the defilements of the summit of existence [that are to be abandoned 
by] the path of cultivation. Vowing [to eradicate them], bodhisattvas sit 
cross-legged with this intention. In the midst of this [cultivation], when 
the great work has not yet been brought to perfection, how could bod
hisattvas discard the intended path not tending toward the fluxes that 
counteracts [defilements] and laud the types of worldly equipoise, which, 
from beginningless time, have been able to delude us? [402b5] [How could 
bodhisattvas swerve from their intention and thus allow themselves] to be 
detained in order to seize this equipoise of cessation that is easily attained 
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by everyone ?32 

Since it has thus been well established that bodhisattvas attain enlight
enment in thirty-four [consecutive] moments, this is the reason [that bodhi
sattvas do] not [cultivate this equipoise] prior [to the moment of attaining 
enlightenment]. 

17.4 [Equipoise of Cessation-the Subsequent 
Arising of Contact] 

According to the sutra, it is said: "When one emerges from the equipoise 
of cessation, one will have three types of contact. These include contact 
that is motionless (acala), contact that is of the nature of nothing at all 
(akimcanya), and contact that is signless (animitta).,,33 What are these 
three types of contact, and how is such contact made? 

Some claim that associated with thought that has emerged from the 
equipoise of cessation there are three types of contact having the nature of 
voidness (sunyata), of the. wishless (aprary,ihita), and of the signiess (ani
mitta). When one emerges from the equipoise of cessation, [402blO] one 
has these three types of contact in that order. 34 

There are other masters35 who claim that the type of contact that is 
associated with thought in the sphere of· the infinity of perceptual con
sciousness (vijiiananantyayatana) or the sphere of the infinity of space 
(akasanantyayatana) is referred to as "contact that is motionless." This 
is due to the fact that these two [spheres] produce the concepts of percep
tual consciousness and space alone; [hence, there is no movement to other 
concepts]. The type of contact associated with thought in the sphere of 
nothing at all is referred to as "contact that is of the nature of nothing 
at all," because there is nothing that exists before [perceptual conscious
ness as its object in that sphere]. The type of contact associated with 
thought in the sphere of neither conception nor non-conception is referred 
to as "contact that is signless," because the characteristics of conception 
and non-conception are not clearly discriminated [in that sphere]. [Since 
the characteristics of conception and non-conception, though not clearly 
discriminated, are present even in that sphere,] the four spheres of the 
formless realm are referred to as levels of concentration with conception.36 

[According to this theory, the process by which thought emerges from the 
equipoise of cessation can be explained as follows.] [402b15] Thought that 
has emerged from the equipoise of cessation either tends toward the fluxes 

--
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or does not tend toward the fluxes. 37 When one emerges from the equipoise 
of cessation, one either enters these spheres of concentration [within the 
formless realm], consecutively, in reverse order, or one enters one sphere, 
bypassing others, in reverse order. It is [theoretically] possible that one will 
have present before one any of these types of thought that have emerged 
from the equipoise of cessation. 38 

Still other masters39 claim that thought [that emerges from the equi
poise of cessation] is limited to [the type] that does not tend toward the 
fluxes, is in the sphere of nothing at all, and has [the truth of cessation], 
or nirva'(l,a, as its object. [Thus,] it is said that upon emerging from the 
equipoise of cessation, one has three types of contact: since [that emerging 
thought] does not tend toward the fluxes, [contact associated with it] is 
referred to as "motionless;" since [that thought] belongs to the sphere of 
nothing at all, [contact associated with it] is referred to [as of the nature of] 
"nothing at all;" [402b20] since [that thought] has nirva'(l,a as its object, 
[contact associated with it] is referred to as "signless." 

17.5 [Distinctions Between the Two States 
of Equipoise] 

[Distinctions-Region of the Supporting Corporeal Ba
sis] 

Though we have already mentioned many similar and distinguishing charac
teristics (vise$a) of the two states of equipoise, they have still other similar 
and distinguishing characteristics. The verse states: 

[vs. 44c-d] These two states of equipoise have their corporeal ba
sis in the realm of desire and the realm of form (kamarupasraya). 
The equipoise of cessation occurs first among human beings. 4o 

[Commentary:] The phrase 'these two' refers to the equipoise of non
conception and the equipoise of cessation. These two will arise supported 
[by a corporeal basis belonging to either] the realm of desire or the realm 
of form. 41 

However, on this point, there are those who claim that one enters the 
equipoise of non-conception [402b25] only from the three lower levels of 
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trance [in the realm of form] and not from the fourth level, since cause
[that is, the equipoise of non-conception]-and effect-[that is, the state of 
non-conception]-must not be precisely coexistent [in time and space].42 

Others claim that one enters the equipoise of non-conception also in the 
fourth level of trance [in the realm of form]. [Only] the region of the gods 
without conception is excluded because birth in that heaven is received as 
the matured effect of that [equipoise]. 

Other masters claim that one enters the equipoise of non-conception in 
the realm of desire, but not in the realm of form. [This claim] contradicts 
the following passage in the siistra: "Or, there may be a type of existence 
in the realm of form (rupabhava) that is not endowed with the five aggre
gates (paiicavyavaciira).43 This refers to sentient beings [402cl] entangled 
in the realm of form (rupiivacara), [including those] who are abiding in a 
dissimilar moment of thought (visabhiigacitta) among the gods who have 
conception (samjiiideva),44 those practicing the equipoise of non-conception 
or the equipoise of cessation,45 or those born among the gods without con
ception who are in the state of non-conception;46 such sentient beings have 
types of existence in the realm of form that are not endowed with the five 
aggregates.,,47 From this ,[passa,ge], it is proven that these two states of 
equipoise will arise supported [by a corporeal basis belonging to either] the 
realm of desire or the realm of form;48 this is their common characteristic. 

[Distinctions-Initial Arising] 

[If we consider further] the distinguishing characteristics (vise$a) [of these 
two states of equipoise], whereas the equipoise of non-conception can arise 
for the first time [in one whose corporeal basis is] either in the realm of 
desire or the realm of form,49 [402c5] the equipoise of cessation arises for 
the first time only among human beings (manu$ya): [that is, in the realm of 
desire]. The equipoise of cessation can only be cultivated for the first time 
among human beings, because it is only among human beings that there 
are those who expound and interpret the teaching and those who have the 
utmost power of application. 50 Only if one is first able to cultivate this 
equipoise as a human being [in the realm of desire] and then retrogresses 
from it, is one then able to cultivate it once again after being reborn in the 
realm of form where one is supported by a body in the realm of form. 

One who has been reborn in the formless realm cannot enter the equi
poise of cessation, because there is no corporeal basis [in that realm to 
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act as the support for this equipoise]. Vitality (jfvita) necessarily occurs 
in conformity with [either] form or thought.51 [402clO] If one who had 
been reborn in the formless realm were to enter the equipoise of cessation, 
since there would be neither form nor thought, vitality would be abandoned. 
Since the various aggregates abide in mutual dependence upon one another, 
there is no sentient being [in any realm] who is endowed with only one 
aggregate. Further, since thought and thought concomitants cannot be 
separated from one another, there is no sentient being endowed with only 
three aggregates. 52 

17.6 [Retrogression] 

For what reason is it known that there is retrogression (parihii:ry,i) from the 
equipoise of cessation? It is known on the authority of the Udiiyisutra) 
which states: "0 Venerable ones! There are monks in this world who, hav
ing perfected morality (sflasampanna)) concentration (samiidhisampanna)) 
[402c15] and insight (prajiiiisampanna)) are able to enter and emerge 
repeatedly from the cessation of conception and feelings (samjiiiivedita
nirodhci); it is known in accordance with fact that this is possible. If they 
are unable to attain the controlling faculty of final and perfect knowledge 
(iijiiii) either previously in the present life or at the moment of death, 
when their present body is broken up, they will surpass the stage of the 
gods who eat material food to be reborn in a divine body made of mind 
(manomayakiiya).53 Having been reborn54 there, they will again enter and 
emerge repeatedly from the equipoise of the cessation of conception and 
feelings; it is known, in accordance with fact that this is possible." 55 The 
Lord has explained that the divine body made of mind, [mentioned in this 
passage,] is in the realm of form. [However,] this equipoise of the cessation 
of conception and feelings is located [402c20] only in the summit of exis
tence [within the formless realm]. If there were no retrogression from this 
equipoise once it is attained, one would not be able to be reborn [from that 
equipoise] into the realm of form [and the sutra would be contradicted]. 
[Thus, retrogression from the equipoise of cessation is clearly possible.] 

Thus, we have extensively elaborated the distinguishing characteristics 
(vise$a) of these two states of equipoise. In general, there are six varieties 
[of distinguishing characteristics]: their location (bhumi)) their intended 
purpose (prayoga)) the life-stream in which they occur (samtiina)) their ma
tured effects (phala)) the manifestation of their matured effects (vedanfya)) 
and the place where they are first produced (prathamotpiidana).56 
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17.7 

17. Equipoise of Cessation 

[Objections to the Equipoise of Cessa
tion] 

[Objection-I-the Name 'Cessation of Conception and 
Feelings'] 

Now, we should consider the following: if thought and thought concomi
tants are all extinguished in the equipoise of cessation, why is it referred to 
only as the equipoise of the cessation of conception and feelings (samjiia
veditanirodhasamapatti)? 57 [Since] one produces this equipoise by oppo
sition [specifically] to those two (tatpratikiilya)-[that is, conception and 
feelings-it is referred to as the equipoise of the cessation of conception and 
feelings]. That is to say, since conception and feelings are capable of form
ing the basis of the defilements of [false] views and desires,58 one opposes 
them in particular. [403alO] As has already been extensively analyzed in 
the discussion of the five aggregates, these two factors [present] numerous 
dangers (adfnava).59 Therefore, one enters the equipoise of cessation by 
opposing them in particular. Other masters [of our school] maintain that 
all associated factors originate or cease, are attained or are abandoned, or 
undergo any such event together at the same time. 6o [Therefore, all thought 
concomitants must be extinguished upon entering the equipoise of the ces
sation of conception and feelings.] 

Those who expound the doctrine teach through many different per
spectives in accordance with means suitable [to those being taught]. The 
Abhidharma, relying only upon correct principle, discriminates the cat
egories of intrinsic nature and phenomenal characteristics for all factors, 
and determines whether the purport of the siitms is real or provisional. 
[403a15] [However,] it does not force one invariably to maintain only what 
is stated and nothing beyond that. One should understand the purport of 
the siitms in accordance with that method. If they state that perceptual 
consciousness is not separated from the body in this equipoise [of cessa
tion] , one should acknowledge that thought concomitants likewise should 
not be separated [from the body]. If they state that the various mental 
forces (cittasamskam) are extinguished in this equipoise [of cessation], one 
should acknowledge that thought likewise should be extinguished in that 
state. 

Other siitms also contain vague passages [whose implicit meaning is to 
be explicated in this way]. Thus, there are siitms that claim that "the right 
complete enlightenment of the buddhas, in every case, takes heedfulness as 
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its essence.,,61 In other sutras, Ananda is reported as saying, "the incom
parable enlightenment is attained through striving (vfrya).,,62 [Though the 
terms 'heedfulness' and 'striving' differ, the meaning of the two sutra pas
sages is the same.] [403a20] Some [sutras] claim that "insight is able to 
destroy defilements,,,63 and others state that "if one cultivates the concept 
of impermanence, one is able to abandon passion for desires (*kamaraga) in 
the realm of desire," 64 and so on, as is presented in detail. [Again, though 
the terms 'insight' and 'concept of impermanence' differ, the meaning ofthe 
two passages is the same.] [Thus, in the case of the equipoise of cessation, 
though it is also sometimes referred to as the "equipoise of the cessation of 
conception and feelings," the referent is the same.] 

[Objection-II-Darl?tantika Interpretation] 

The Dar~tantikas make the following statement: "In the equipoise of cessa
tion, one only extinguishes conception and feelings [and not all other vari
eties ofthought].65 [Four reasons are given for this.] [First,] it is determined 
that there are no sentient beings who are without thought. 66 [Second,] there 
is a distinction between the equipoise of cessation and death. 67 [Third,] the 
sutra states that when one enters the equipoise of cessation, perceptual 
consciousness is not separated from the body.68 [Finally,] it is said that 
one's life (ayus), warmth (u$man), and perceptual consciousness (vijiiana) 
are never separated from one another.,,69 

17.8 [Sanghabhadra's Responses] 

[General Response] 

This theory is unreasonable [403a25] because all states of thought are 
produced or destroyed together with conception and feelings. What scrip
tural authority is there to prove that this interpretation is correct?70 As is 
stated in the sutra: "The eye (cak$us) and form (rupa) constitute the con
ditions that produce visual perceptual consciousness (cak$urvijiiana). Con
tact (sparsa) [results from] the collocation (samnipata) of these three [fac
tors]. Feelings (vedana), conception (samjiia), and volition (cetana) arise 
together with [contact (sparsasahajata)]. And so on in this way, the mental 
organ [sense sphere] (manas) and the factors [sense sphere] (dharma) con
stitute the conditions that produce mental perceptual consciousness, and 
so on." 71 No sutra passage states that there is a seventh type of perceptual 
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consciousness, thereby allowing one to claim that [some type of] perceptual 
consciousness is produced apart from conception and feelings. 72 

Further, because the basis (asraya)-[or perceptual consciousness]-is 
extinguished in this equipoise of cessation, that which is supported by this 
basis (asrita)-[or feelings, and conception, and so on]-is likewise extin
guished. [403bl] It is not possible that the various thought concomitant 
factors are capable of arising independently without a basis. Therefore, 
thought and thought concomitants are all extinguished in this [equipoise].73 

[0] [In the previous passage concerning the arising of feelings, concep
tion, and volition,] the term 'together with,' or saha, refers to immediately 
successive (anantara) arising, [and not to simultaneous arising as you in
terpret it]. [We can give two supporting examples for this interpretation 
from the sutras.] [For example,] since king Mandhata gave rise to an evil 
moment of thought, he fell "immediately" (saha) [from his current state 
of existence]. Or, one can cultivate the mindfulness limb of enlighten
ment (smrtibodhyanga) "immediately" (saha) after an impure [moment of 
thought].74 [The term saha] in this case [of feelings, conception, and voli
tion] also [should be interpreted] in this way. 

[S] [This objection] is untenable because there is a distinction [between 
the meaning of the term saha in the case of the former sutra passage con
cerning the production of feelings, conception, and volition, and the latter 
passages that you have just offered]. [403b5] It is true that the term saha 
appearing in the passages concerning king Mandhata, and so on, indicates 
immediately successive arising, since it is established that a disagreeable ac
tion and a disagreeable effect should not be produced at the same time. 75 
Further, since that sutra passage uses the ablative case, [succession, and 
not simultaneity, is intended]. As that sutra passage states, since king 
Mandhata gave rise to an evil moment of thought, he fell immediately 
[from his current state of existence]; this means that he fell from that state 
only at a later time, [after giving rise to the evil moment of thought]. 
[In the case of the second sutra passage,] because the impure [moment of 
thought] and the [mindfulness] limb of enlightenment are distinguished in 
nature, [respectively,] as tending toward the fluxes and not tending toward 
the fluxes, they do not arise at the same time. [However,] if the term saha 
in the sutra [concerning the arising of feelings, conception, and volition] 
indicates arising at the same time, [403blO] neither scriptural authority 
nor reasoned argument is contradicted in any way. Therefore, in that case, 
the term saha does not [refer to] immediately successive arising. 

Further, if one maintained that the term saha indicates immediately 
successive arising, the fault of errancy (*vyabhicara) would be incurred 
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[because the same term would indicate simultaneity in some cases and suc
cession in others].76 As the sutra states: "The comprehensive observation 
(abhisamaya) of the four noble truths occurs 'together with' (*saha) happi
ness and 'together with' (*saha) joy."77 One cannot further maintain that 
this has the same [meaning] as the sutra concerning Mandhata, and so on: 
that is, that the comprehensive observation of the four noble truths is pro
duced only "immediately after" happiness and joy. Further, as the sutra 
states: "Since moments of thought, and so on, that have passion are 'simul
taneous with' (*saha) passion, they are referred to as moments of thought 
having passion.,,78 This should not be interpreted [403b15] as meaning 
that the moment of thought that arises "immediately after" passion is re
ferred to as a moment of thought having passion. If it is [interpreted] in 
this way, a categorical fault (atiprasanga) is incurred: [namely, that any 
virtuous or indeterminate moment of thought arising after passion would 
be referred to as a moment of thought having passion]. Therefore, the term 
saha in this case [concerning the arising of feelings, conception and volition] 
means "at the same time." 

Moreover, conception and feelings, and so on, are referred to as "thought 
concomitants" because they rest upon thought as their basis; conception 
and feelings, and so on, cannot be produced apart from this basis. 79 If one 
claims that [a given moment of] thought that acts as the contiguous con
dition (samanantarapratyaya) is referred to as the basis, [then]since [that 
moment of] thought also is produced in immediate succession in dependence 
upon a [previous moment of] thought, it should be referred to as a "thought 
concomitant," [and not as a moment of "thought"]. Similarly, since thought 
is produced in immediate succession in dependence upon thought concomi
tants, [403b20] the thought concomitants also should be established as 
having the nature of the basis [and could be referred to as "thought"]. 
[Thus, the functions of thought and thought concomitants would be con
fused.] Such points as these will be discussed extensively in the section on 
the six causes.80 

Further, the sutra states: "When one enters the equipoise of cessation, 
mental forces are extinguished.,,81 [Since the term 'mental forces' includes 
both thought and thought concomitants,] one knows that the equipoise of 
cessation not only extinguishes these two factors of conception and feelings, 
[but also extinguishes thought and all thought concomitants as well]. 

Further, if the stream of perceptual consciousness were not extinguished 
for a period of time in this equipoise, the collocation of the basis, object
support, and perceptual consciousness would definitely occur because per
ceptual consciousness cannot be produced apart from its basis and its 
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object-support. Then, with the collocation of these three, contact would 
inevitably result, [403b25] and together with the arising of contact, there 
would be feelings, conception, and volition. [Thus, if perceptual conscious
ness were not extinguished] in the equipoise of cessation, the two factors
conception and feelings-also would not be extinguished. 

[0] The sutra states: "Craving (tr~r},ii) has feeling as its condition 
(vedaniipratyaya).,,82 However, even though an arhat has feelings, [these 
feelings] do not serve as the condition for craving. Contact also should be 
understood in this way: that is, not all types of contact produce feelings, 
and so on. 

[S] [This analogy] is not appropriate (asamiina), because there is a dis
tinction [between that contact referred to in this sutra, and contact as used 
in other contexts such as in the case ofthe arhat].83 [Certain] sutra passages 
explicitly qualify [contact] as follows: "Feelings produced by contact hav
ing ignorance (avidyiisamsparsaja) constitute the condition that produces 
craving.,,84 Since arhats are without contact having ignorance, even though 
they have feelings, [403cl] [those feelings] do not produce craving. [How
ever, in the present sutra,] there is no passage that qualifies contact [in its 
role as the condition for] the production of feelings. 85 Therefore, through 
the simple presence of contact, feelings, and so on, are inevitably produced. 

[0] Other masters claim that even though the nature of perceptual 
consciousness remains in the equipoise of cessation, there is no contact. 
[Since there is no contact, feelings and conception do not arise.] 

[S] It is not known what they understand contact to be. All types 
of perceptual consciousness necessarily arise in dependence upon a basis 
and an object-support. The Buddha has explained that the collocation of 
the three factors of the basis, object-support, and perceptual consciousness 
results in contact. [403c5] Since contact is the condition for the production 
of feelings, and conception, and so on, to allow the collocation of the three 
[factors of the basis, object-support, and perceptual consciousness] in the 
equipoise of cessation, and yet claim that there is no contact, is merely vain 
prattle.86 

[Refutation of the Dar~tantikas] 

[As for the first reason offered by the Dar~tantikas-that there are no sen
tient beings who are without thought-even if one were to claim that] 
thought alone exists in the equipoise of cessation, there would be no vo
lition or discernment87 because it is stated [in the sutra] that all mental 
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forces are completely extinguished in the equipoise of cessation. If [a mo
ment of] thought is without volition (cetana), then it is without volition 
and discernment. A moment of thought without volition and discernment, 
similarly, is not permitted. Since thought in every case has activity due 
to volition, when there is no volition, there is also definitely no thought. 
[Therefore, since all mental forces, including volition, are extinguished in 
the equipoise of cessation,] [403clO] it is reasonable that there must be 
sentient beings without thought. 

[As for the second reason offered by the Da.r~ta.ntikas-that there is a 
distinction between the equipoise of cessation and death-the equipoise of 
cessation] is different from death because [sentient beings in that equipoise] 
have vitality (jfvita), and so on. Sentient beings need not have both form 
and thought. If thought definitely existed [at all times], form also should 
be so; [since] there are times when form does not exist, [as in the case of the 
formless realm], there should also be times when thought [does not exist, 
as in the case of the states without thought]. Therefore, a sentient being is 
defined as one who has vitality. However, [it should be noted that] vitality 
necessarily depends upon either form or thought. 88 

[As for the third reason offered by the Da.r~ta.ntikas-that the sutra 
claims that perceptual consciousness is not separated from the body]-the 
quotation from the sutra [cited by the Da.r~ta.ntikas], which states that 
"perceptual consciousness is not separated from the body," does not dis
prove the fact that thought is absent in the equipoise [of cessation]. It 
is said that [perceptual consciousness] is not separated [from the body in 
this equipoise], precisely because perceptual consciousness will necessarily 
be produced once again in the body that acts as the corporeal basis [for 
one in this equipoise]. [403c15] That is to say, [even after entering the 
equipoise of cessation,] the stream of perceptual consciousness flows within 
the homogeneous collection of components (nikayasabhaga) constituting 
one life-stream and is not absolutely eradicated. It can be illustrated by 
the example of illness caused by spirit possession: though the symptoms 
may not be manifest for a period of time, since the possessing demon has 
not yet been permanently ousted, it is referred to as not separated [from 
the body]. 

[As for the fourth reason offered by the Da.r~ta.ntikas-that it is said that 
one's life, warmth, and perceptual consciousness are never separated from 
one another]-the statement [from the sutra cited by the Da.r~ta.ntikas], 
which states that "life, warmth, and perceptual consciousness are not sep
arated from one another," also does not disprove the fact that thought is 
absent in the equipoise of cessation. It is maintained [that these three are 
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not separated from one another] only in certain cases. Since in the formless 
realm, one has no warmth at all, but one is not without life or perceptual 
consciousness, similarly, in this equipoise [of cessation] one has no percep
tual consciousness at all, but one is not without life or warmth. [403c20] 
The fact that there is no form of any kind in the formless realm will be 
extensively discussed at a later point. 89 [Since we have refuted the four rea
sons offered by the Dari?tantikas as to why there is thought in the equipoise 
of cessation, we can conclude that] the equipoise of cessation is necessarily 
without thought (acittika). 

17.9 [Equipoise of Cessation-the Subse
quent Arising of Thought] 

Thought is capable of being produced once again after the equipoise [of 
cessation] because it is projected by the moment of thought [just] prior 
to equipoise; [this prior moment of thought] acts as the contiguous condi
tion (samanantarapratyaya) [for thought upon emerging from equipoise].90 
Further, the duration [of the equipoise of cessation] is projected by the 
force [developed through] application (prayoga) [in practice before entering 
equipoise].91 

17.10 [Equipoise of Cessation-Existential 
Status] 

Is the nature of the equipoise of cessation provisional or real? One should 
say that the nature of this equipoise is real, and not provisional, because 
it [has an activity: that is, it] obstructs thought and causes it not to arise 
(cittotpattipratibandhana) . 

On this point, the Butra master adopts a different interpretation and 
states: [403c25] "The moment of thought just prior to equipoise (samii
patticitta) is able to obstruct [thought, and not a discrete factor such as the 
equipoise of cessation.] That is to say, the moment of thought just prior 
to equipoise arises opposed to other moments of thought, and because it 
arises, other moments of thought are caused merely not to operate for a 
period of time (cittasyii 'prav'[ttimiitra). That [moment of thought prior to 
equipoise] is able to project a corporeal basis opposed to other moments 
of thought (tadviruddhMrayiipiidaniit) and causes [that corporeal basis] to 
continue. 92 That state of mere non-operation is provisionally referred to 
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as an equipoise; there exists no discrete real entity, ["equipoise of cessa
tion"]. The state of the mere non-operation [of moments of thought] that 
constitutes this provisional equipoise does not exist either before entering 
or after emerging from it, and therefore one can provisionally claim that 
this [equipoise] is included among conditioned factors. Or, [according to 
an alternative interpretation,] precisely that [particular condition of the] 
corporeal basis, which is projected by the moment of thought [just prior to] 
equipoise [404al] and is caused to arise in such a way that (tatha) [thought 
does not arise], is provisionally established as an equipoise.,,93 

[Sanghabhadra's Response-I] 

If [this interpretation] were accepted, from what would the moment of 
thought after [equipoise] arise? [The Butra master] states that the [moment 
of thought after equipoise] arises in dependence upon the body possessed of 
sense organs (sendriyat kayat), because the body possessed of sense organs 
and thought contain each other's seeds (anyonyabfjaka).94 

How is this theory reasonable, since, [if it were], the perceptual con
sciousness of all objects [present before one] would arise simultaneously at 
all times, [even when one is in the equipoise without thought].95 For those 
who claim that the moment of thought after [equipoise] arises in dependence 
upon the moment ofthought prior [to equipoise], [404a5] even though the 
corporeal basis and the object-field exist at the same time, there is no si
multaneous arising of [the perceptual consciousness of] all objects. This 
is due to the fact that there is no [moment of thought], other than [that 
moment of thought just prior to equipoise that could act as a] contiguous 
condition [in producing that perceptual consciousness within equipoise]. 

[However,] if one maintains that perceptual consciousness arises in de
pendence, not on causes and conditions of its own kind, but rather on the 
body possessed of sense organs, what factor constitutes the obstruction to 
the simultaneous arising of the perceptual consciousness of all objects at 
all times? I have heard that there are other masters who have proposed 
[precisely] this [false] view, maintaining that there is the simultaneous aris
ing of many types of perceptual consciousness in one body.96 Now if one 
examines [the Butra master's statements], it seems that since [their theory] 
resembles his own inherited tradition, he has made these statements with 
the desire to be consistent with their theory. 

[0-V] Our statement [404alO] that perceptual consciousness arises after 
[the equipoise of cessation,] not from the moment of thought just prior 
to [equipoise], but rather from the body possessed of sense organs, was 
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made [only] with regard to states without thought. Since the seeds of 
thought are in the body possessed of sense organs, [perceptual consciousness 
after equipoise] arises only from those [seeds within the body] and is not 
dependent on the moment of thought prior [to equipoise]. In states in which 
there is thought (sacittaka), [however, the successive moments of thought] 
do not arise from those [seeds within the body]. 

[S] This [explanation] is also unreasonable because there should not be 
different causes for the arising97 of thought in each case: [that is, states in 
which there is thought and states without thought].98 Consequently, when 
the various types of perceptual consciousness arise in states in which there 
is thought, they should further depend reciprocally upon seeds withinthe 
body possessed of sense organs, [and not upon causes of their own kind]. 
Why is this? [According to the opponent's theory,] when one is in states 
without thought, there are, within the body possessed of sense organs, seeds 
of the moment of thought prior to equipoise, which oppose other moments of 
thought. [404a15] The seeds of other moments of thought within the body 
possessed of sense organs are suppressed by [these seeds of the moment of 
thought just prior to equipoise]; there should then be no predominant force 
(arigfbhiiva) that can cause the arising of these other states of thought [upon 
emerging from eqtiipoise].99 One might claim that in these states [without 
thought] there are, within the body possessed of sense organs, unlimited 
seeds of thought that do not oppose [other] moments of thought, and that 
other moments of thought are produced [upon emerging from equipoise] 
from the predominant force of these seeds. [In that case,] states in which 
there is thought should also be so. How could [thought in states in which 
there is thought] be produced without depending upon [seeds within] the 
body possessed of sense organs? 

Moreover, [to maintain that thought arises, not from causes of its own 
kind, but from seeds in the body possessed of sense organs] is like maintain
ing that sprouts of wheat or rice, and so on, are capable of being produced 
from [the assisting conditions of the] ground, and so on, alone, without 
depending upon seeds of their own kind as their cause. [404a20] What 
thinking person could hear this and not roar with laughter? 

[Sanghabhadra's Response-II] 

Now, if one maintains that the nature of the equipoise of cessation is merely 
provisional, it is not clear which factors serve as the basis of this provisional 
[equipoise]; it is not possible for a provisional entity to exist apart from its 
basis.1°o Further, [if, as the 8iitm master claims, the equipoise of cessation] 
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were the mere non-operation [of other moments of thought] and its na
ture were nonexistence, how could he [then] say that it is included among 
conditioned factors? It would not exist before [one enters it], after [one 
emerges from it,] or in the present, because its nature as existent would 
forever be impossible. Nevertheless, he says that it exists and is included 
among conditioned factors. This is mere vain prattle and is totally without 
meaning. 

[404a25] [The Siltra master] might respond that this provisional equi
poise does indeed have a basis, [that is, the corporeal basis of the sentient 
being giving rise to it]. [As he stated previously,] "that [particular condition 
of the] corporeal basis, which is projected by the moment of thought [just 
prior to] equipoise and is caused to arise in such a way that [thought does 
not arise], is provisionally established as an equipoise." 101 [If this were so,] 
then this equipoise, [having an indeterminate factor, the body, as its basis,] 
should be included among the indeterminate factors. Since it is not possible 
for an indeterminate factor to be virtuous, [this interpretation contradicts 
the established doctrine that the equipoise of cessation is virtuous]. 

17.11 [Equipoise of Cessation-Conclusion] 

Therefore, [one moment of] thought should only arise in dependence upon 
[other moments of] thought. It is not the case that the power of the mo
ment of thought just prior to equipoise is capable of obstructing other 
moments of thought. From this it is known that, apart from the moment 
of thought just prior [to equipoise], there definitely exists a discrete factor 
that is capable of obstructing thought. [404bl] Even though the causes of 
the [arising of] thought-[that is, the sense organs and the object-field
still] exist in the state without thought, thought does not arise because of 
this [obstructing] factor. Precisely this discrete factor is referred to as the 
equipoise of cessation. Its nature is conditioned and is real, not provisional. 
[The duration of the equipoise of cessation] is projected by the intensity of 
the intention of thought just prior to equipoise [and is developed] by one 
who cultivates discernment. 102 [This intention determines] the force of the 
equipoise of cessation and allows it to diminish gradually until it reaches a 
state of complete extinction. When there is no [further] activity of obstruc
tion, mental perceptual consciousness is produced once again having the 
mental organ [sense sphere] (manas) and factors [sense sphere] (dharma) 
[that were present prior to equipoise] as its conditions. 

[Given this explanation,] one should interpret accordingly the previously 
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discussed equipoise of non-conception and the state of non-conception. 

Notes 
1 See AKB 2.43-44 p. 69.24ff.: "(vs. 43J That referred to as (the equipoise ofJ ces

sation is also thus. (It is cultivatedJ in order to (reach a tranquilJ abode; it is produced 
from the summit of existence; it is virtuous; its effects are received at two (specified 
timesJ, and are undetermined; it belongs to noble ones; it is attained through appli
cation. (vs. 44a-bJ In the case of the Buddha, it is acquired with enlightenment, and 
not before, because one attains (enlightenmentJ in thirty-four (consecutiveJ moments." 
nirodhakhya tathai 've 'yam viharartham bhavagraja subha dvivedya 'niyata ca 'ryasya 
'pyaprayogatal}bodhilabhya munel} na prak catustrimsatk$aT}-aptital}. See also CAKB 
p. 80; SAKV p. 160.25ff.; HTAKB 5 p. 24c24ff.; PAKB 3 p. 183b5ff.; ADV no. 136-137 
p. 93.3ff. 

2 Cf. AAS hsia p. 986c25ff., p. 987a2ff.; MVB 152 p. 774aI8ff.; TSS 13 no. 171 
p. 346a11ff. The sphere of nothing at all is the third of four spheres (ayatana) within 
the formless realm (arupyadhfitu). It acqu'ires its name from the object of the mental 
application through which it is attained: that is, the concept that there is nothing at 
all. One enters the equipoise of cessation in the succeeding state: that is, the sphere of 
neither conception nor non-conception, which is the fourth sphere of the formless realm. 
For these two spheres within the formless realm, see MVB 94 p. 433b7ff., 94 p. 433clff.; 
AKB 3.3b p. 112.6ff.; SAKV p. 256.5ff.; AKB 8.4 p. 436.3ff.; SAKV p. 671.10ff. 

3 See Yuan-yu 9 p. 246a5ff.; MVB 152 p. 775b28, 152 p. 775c23ff. The *Mahfi
vibhal!a cites differences between the two states of equipoise in name, realm, location, 
practitioner, intended purpose, aversion, object of cessation, the thought and thought 
concomitants that are surpassed, effect, and time of maturation of effect. It (MVB 
152 p. 776allff.) then includes additional distinctions introduced by the Abhidharmika, 
Vasumitra. Cf. MA 58 no. 210 p. 789aI4ff., 58 no. 211 p. 791c23ff. 

4 See MVB 152 p. 774c11ff. The summit of existence is equated with this fourth 
and most refined sphere in the formless realm-the sphere of neither conception nor 
non-conception. 

S See MVB 152 p. 774bl0ff. Sanghabhadra here adopts one of many interpretations 
given in the *Mahfivibhfil!a (152 p. 774c7ff., cf. 152 p. 775c14ff.), with a possibly signifi
cant change. In the *Mahavibha$a, the first condition is said to be, "shunning all object
supports (alambana)." Sanghabhadra substitutes 'thought' for 'object-supports:' that 
is, "shunning all states of thought (citta)." Whereas the wording of the *Mahavibha$a 
is ambiguous on the question of whether or not thought occurs in the equipoise of ces
sation, Sanghabhadra, through this substitution, clearly precludes the possibility of any 
thought within this equipoise. Cf. SAS 21 p. 663blff. 

6 See Ylian-yli 9 p. 246b8ff. 
7 See AKB 2.43c p. 70.10; Ylian-yli 9 p. 246b12ff. Cf. supra, translation, NAS 12 

p. 401a26; Ylian-yu 9 p. 245bI2ff., where the same phrase 'defiled, indeterminate' is taken 
to refer to a single class of indeterminate factors: that is, the obscured, indeterminate 
factors (nivrtavyakrta). 

8 If Sanghabhadra's characterization here of the effects of the prior equipoise of non
conception was indeed present within Hslian-tsang's manuscript of the *Nyayanusara, 
and does not represent Hslian-tsang's own explanatory addition (cf. ASPS 7 p. 807a16-
17), it then confirms that Sanghabhadra contradicts the view of the *M ahavibhfil!a (MVB 
152 p. 776a9), which claims that the equipoise of non-conception has only one variety of 
matured effect: that is, effects that are produced in the next lifetime. In Hslian-tsang's 
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translation of the corresponding passage from the Abhidharmakosabhii$ya (HTAKE 5 
p. 25a9i cf. PAKE 3 p. 183b13-14), the following sentence may have been added to clarify 
what he understands to be Vasubandhu's position concerning the effects of the equipoise 
of non-conception: "The effects of the previously described equipoise of non-conception 
are received only in the next lifetime." The fact that Hsiian-tsang's translations of 
corresponding sections from the *Nyiiyiinusiim and the Abhidharmakosabhii$ya differ 
lends some support to the possibility that this characterization of Sanghabhadra's views 
on the prior equipoise of non-conception was present in the original manuscript of the 
*Nyiiyiinusiim that Hsiian-tsang used for his translation. If, however, this sentence in 
the *Nyiiyiinusiim is Hsiian-tsang's own explanatory addition, it may be the result of 
his interpretation of a related passage (see supm, translation, NAS 12 p. 401a29ff.), in 
which Sanghabhadra's view concerning the effects of the equipoise of non-conception is 
initially stated. 

9 Both Paramartha (PAKE 3 p. 183b14ff.) and Hsiian-tsang (HTAKE 5 p. 25alOff.) 
in their translations of this section of the Abhidharmakosabhii$ya also suggest these four 
options for maturation. Cf. P'u-kuang 5 p. 97c26ff.i Yiian-yii 9 p. 146b16ff. Pradhan's 
Sanskrit edition (AKE 2.43c p. 70.12) is ambiguous, but would suggest that the third 
option, the "undetermined variety," is to be equated with the final option of "never 
receiving the effect:" "The equipoise of cessation has effects that are to be received at 
two times: in the next lifetime, or in the third lifetime or after. It also has effects that 
are undetermined: that is, that never will develop into a matured effect." dvayol), kiilayor 
vedyii upapadyavedanfyii cii 'pamparyiiyavedanfyii ca. aniyatii ca vipiikam pmti kadiicin 
na vipacyate. Yasomitra (SAKV p. 161.5) corroborates this interpretation and explains 
that one does not receive the effect of this equipoise of cessation because one attains 
parinirviir;,a. 

10 The four aggregates produced by the equipoise of cessation include the four 
non-materialaggregates: perceptual consciousness, feelings, concepts, and forces. Since 
the fifth aggregate, or form, is not found in the formless realm, production of the four 
non-material aggregates is sufficient to result in rebirth in the summit of existence within 
the formless realm. Therefore, the equipoise of cessation produces as its effect rebirth in 
the summit of existence, that is, in the sphere of neither conception nor non-conception. 
See MVE 19 p. 97a19ff.: "[Through the equipoise of cessation one receives,) as a ma
tured effect, the four aggregates in the sphere of neither conception nor non-conception. 
Vitality and homogeneous character are to be excluded, since they are only the effects 
of action." Cf. MVE 118 p. 615a21ff. 

11 The *Mahiivibhii$ii (MVE 153 p. 779cff.) offers several reasons why ordinary 
persons are unable to attain the equipoise of cessation. Sanghabhadra here adopts the 
second reason: MVE 153 p. 780a3ff. No ordinary person within any region can surpass 
defilements that are to be abandoned by the path of vision, because one in the path of 
vision is, by definition, a noble one and no longer an ordinary person. 

12 The phrase 'other masters' here would include Vasubandhu (AKE 2.43d p. 70.16-
17): "Ordinary persons are not capable of giving rise to this equipoise of cessation be
cause they dread complete extinction, and because [noble ones), having a resolution [to 
attain) nirviir;,a in the present life, give rise to [that equipoise) through the power of the 
noble path." na hi p'[thagjanii nirodhasamiipattim utpiidayitum saknuvanty uccheda
bhfrutviid iiryamiirgabalena co 'tpiidaniid d'[$tadharmanirviir;,asya tadadhimuktital)" In 
the *Mahiivibhii$ii, this view is attributed to the master, Bhadanta: MVE 153 p. 780a8ff., 
153 p. 780a18ff. Yasomitra (SAKV p. 161.15ff.) gives two interpretations of the phrase 
d'[$tadharmanirviir;,asya tadadhimuktital),. According to the first, tad refers to the equi
poise of cessation, which is then equated with nirviir;,a in the present life as expressed in 
the previous compound: "[A noble one) is resolved with regard to that [equipoise of cessa
tion) considering it to be this nirviir;,a in the present life," d'[$te janmani etan nirviir;,am 
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ity aryas tam adhimucyate. According to the second interpretation, the compound 
dr$tadharmanirva7}-asya is read as dr$tanirva7}-asya- that is, as a possessive compound 
(bahuvrfhi) referring to the noble one: "In the case of a noble one, for whom nirva7}-a is 
present, [that noble one] is resolved with regard to that [equipoise], and no other one [is 
so resolved]." dr$tanirva7}-a aryas tam adhimucyate na 'nya iti. 

13 Sarighabhadra, therefore, rejects this theory offered by Vasubandhu and others 
concerning the distinction between the equipoise of ordinary persons and that of noble 
ones. Cf. ADV no. 136c-d p. 93.11-12. Kaido (Kaido 5 p. 100b22, esp. p. 100c9ff.; 
cf. P'u-kuang 5 p. 98a18ff.) counters Sarighabhadra's criticism as follows. The *Maha
vibha$a (MVB 152 p. 773b9ff.) states that ordinary persons cannot enter the equipoise 
of non-conception in the formless realm because they fear the resulting cessation of both 
thought and form. Thus, dreading the extinction of thought that is coupled with the 
absence of form can indeed be used as a reason why ordinary persons do not enter the 
equipoise of cessation. Further, a noble one's resolution to attain nirvary,aand an ordinary 
person's desire for liberation should be distinguished from one another. Ordinary persons 
falsely consider the equipoise of non-conception to be the path to deliverance and further 
consider non-conception to be liberation itself. Noble ones, however, do not consider 
the equipoise of cessation to be nirva7}-a; it merely resembles nirva7}-a and gives one a 
presentiment of the state of nirva7}-a, or acts as a sign that one will attain it. See also 
MVB 152 p. 775b28ff.; AKB 4.56 p. 232.21ff.: "Upon emerging from the equipoise of 
cessation, one attains the highest tranquility of thought because this equipoise resembles 
nirva7}-a. " nirodhasamapattivyutthitalJ- param cittasantim lab hate. nirva7}-asadrsatvat 
samapattelJ-. Cf. Sakurabe (1969a) 320; AAS hsia p. 987a8ff.; Yuan-yu 9 p. 246c16ff.; 
P'u-kuang 5 p. 98a5ff.; Shen-t'ai 5 p. 327c3ff.; ShilshO 9 p. 184c4ff.; Fujaku 4 p. 157a4ff. 

14 If this equipoise of cessation were attained by detachment, then all noble ones 
would attain it automatically as soon as they abandon the defilements of the previous 
sphere of nothing at all within the formless realm. Accordingly, the *Mahavibha$a (MVB 
152 p. 775a4ff.) describes two types of sentient beings in the sphere of neither conception 
nor non-conception: those who attain that sphere through detachment, and those in the 
equipoise of cessation who attain that equipoise, and consequently that sphere, only 
through application. See also Yuan-yu 9 p. 246d7ff.; P'u-kuang 5 p. 98a21ff. 

15 See NAS 12 p. 401c28ff; AKB 2.44a p. 70.21ff.; SAKV p. 161.31ff.; P'u-kuang 
5 p. 98a26ff.; Shen-t'ai 5 p. 327d1ff.; esp. Kaido 5 p. 101a7ff. 

16 See AAS hsia p. 987allff.: "Only the Buddha acquires the equipoise of cessation 
through detachment. When he first [acquires] the knowledge of destruction, because he is 
already able to have mastery with regard to the arising of this equipoise, it is referred to 
as 'acquired.'" The knowledge of destruction refers to the knowledge of the destruction 
of all fluxes. The knowledge of destruction together with the knowledge of non-arising 
constitute enlightenment, which marks the stage of becoming a buddha. See MVB 46 
p. 240b20, 96 p. 496b18, 102 p. 527c6ff.; AKB 4.45a p. 365.10ff., 6.67a p. 382.24ff. For 
a detailed description of these two varieties of knowledge, see AKB 7.7 p. 394.5ff.: The 
knowledge of destruction is applied to the four noble truths in such a way that suffering 
has been completely understood (parijiiata), the origin of suffering has been abandoned 
(parihf7}-a), the cessation of suffering has been actualized (sak$atkrta), and the path 
leading to the cessation of suffering has been cultivated (bhavita). The knowledge of non
arising is the knowledge that this complete understanding, abandonment, actualization, 
and cultivation need not be performed again. 

17 Yuan-yu (Yuan-yu 9 p. 247a7ff.) offers an interpretation of Sarighabhadra's 
response that turns upon Vasubandhu's own interpretation of the various stages of pos
session. Yuan-yu suggests that Sarighabhadra is pointing out an inconsistency between, 
on the one hand, Vasubandhu's terminology for and analysis of the functioning of posses
sion and, on the other, the statement here that the knowledge of destruction is "acquired" 
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at the time one becomes a buddha. That is to say, according to Vasubandhu's interpre
tation, a factor can be described as "acquired" only in that first moment when it is on 
the point of arising; when it is present in the second moment and thereafter the term 
'accompaniment' should be used. The final group of defilements under discussion here 
is abandoned and the knowledge of destruction is on the point of arising in the stage of 
adamantine concentration immediately prior to attaining enlightenment and becoming a 
buddha. Thus, in describing the possession of the knowledge of destruction at the time of 
enlightenment, which follows the stage of adamantine concentration, Vasubandhu should 
use the term 'accompaniment,' and not 'acquisition.' Cf. Kaido 5 p.10lb20ff. 

18 On this point, YaSomitra (SAKV p. 162.6-7) quotes a verse from Matr;ceta: na 
te prayogikam kimcit kusalam kusalantaga icchamatravabaddha te yatrakamavasayite 
'ti. See Var7!arhavaN;Lastotra, Hartmann (1987) 146. 

19 See MVB 153 p. 780b26ff.: "Because [the Buddha] has already attained a 
state of thought characteristic of entrance into and emergence from this equipoise [of 
cessation], he is referred to as one who is liberated through both parts. But because 
he has not attained that equipoise in its nature, [that is to say, not actualized it], for 
this reason, it is said to be attained through detachment. [This equipoise of cessation] 
will not arise through application at a subsequent time because a bodhisattva realizes 
the incomparable right complete enlightenment in thirty-four consecutive moments of 
thought." 

20 The translation here follows Kaido's interpretation: Kaido 5 p. 101a25ff. Cf. 
Yuan-yu 9 p. 247a18ff.; P'u-kuang 5 p. 98b5ff. 

21 SeeShen-t'ai 5 p. 328a12ff.; d. Yuan-yu 9 p. 247a18ff. This rule, which might be 
called "contiguous assimilation," a variety of metonymy, is quite common in Abhidharma 
argumentation. When two stages are closely related, whether causally, temporally, or 
spatially, the name or characteristics of one stage can be applied, in either direction, to 
the other. In this case, the state of the adamantine concentration (=;; A) immediately 
precedes that time when one becomes a buddha (= B). Hence, Vasubandhu could be 
understood as saying that this equipoise of cessation, though actually attained in the 
stage of the adamantine concentration, is acquired at the time when one becomes a 
buddha (A -t B); or he could simply be applying the name, 'the time when one becomes 
a buddha,' to the adamantine concentration (B -t A). 

22 In this section, Sanghabhadra recounts an exchange from the Abhidharmakosa
bM$ya (AKB 2.44a p. 70.25ff.; SAKV p. 162.8ff.) between Vasubandhu, purporting 
to represent the Sarvastivada-Vaibha.;;ika position, and two opponents: the Western
ers (pascattya) and the Outsiders (bahirdeSaka). Vasubandhu does not clarify his own 
position in this argument. 

23 One who is "liberated through both parts" (ubhayatobhagavimukta) is the last 
of seven varieties of individuals distinguished according to practice. This seventh type 
of practitioner refers to one who has not only destroyed the fluxes through insight but 
also has realized all eight liberations directly with the body. See MVB 54 p. 278c19ff.; 
Puggalapai£i£atti, Morris (1883) 14, 72; de Silva (1978). This stage of "liberation through 
both parts" is then dependent upon attaining the equipoise of cessation. As Vasubandhu 
(AKB 6.64a-b p. 381.3) states: "One who has attained the equipoise of cessation is 
liberated through both parts." yo nirodhasamapattilabhf sa ubhayatobhagavimukta1},. 
Specifically, the term 'liberation through both parts' is defined as liberation of thought 
from both the obstacle of defilements (klesavara7!a) through insight (praji£a) and the 
obstacle to the eight liberations (vimok$avara7!a) through concentration (samadhi). See 
MVB 54 p. 279a10ff.; AKB 6.64a-b p. 381.3ff.; SAKV p. 162.8ff., p. 597.6ff. The final 
of these eight liberations is also identified with the equipoise of cessation. See MVB 
84 p. 434b22ff., 141 p. 727a4ff., 152 p. 776a19ff.; AKB 8.33a p. 455.20ff. Thus, the 
opponent here demands to know how the Buddha can be said to be "liberated through 
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both parts" without first attaining the equipoise of cessation, since one can only be said 
to have realized the eight liberations through the attainment of this equipoise, which 
constitutes the final eighth liberation, 

24 P'u-kuang (P'u-kuang 5 p, 98b19ff,) raises the following objection, Previously, 
in the section on possession (see supm, translation, NAS 12 p, 399a19ff,), it was stated 
that the non-possession of a factor is discarded through the possession of that factor, 
If the Buddha does not attain the equipoise of cessation, how can you say that he 
has "discarded its non-accompaniment, [or non-possession]?" In response, P'u-kuang 
suggests that there are two types of non-accompaniment: that dependent upon the body 
of a bodhisattva, and that dependent upon the body of a buddha, Thus, the Buddha 
can be said to have discarded the non-accompaniment of the equipoise of cessation in 
the sense that he has abandoned that variety of non-accompaniment that is dependent 
upon the body of a bodhisattva, Cf. MVB 153 p, 780b15ff,; Shen-t'ai 5p, 328a17ff,; 
Ytian-yti 9 p, 247b9ff, 

25 YaSomitra (SAKV p, 162,l1ff,) recounts in detail this view of the Western
ers: Bodhisattvas, in their last lifetime (cammabhavika), having attained the summit of 
existence (bhaviigmliibhr bhiltvii), give rise to the path of vision supported by a corpo
real basis of the fourth level of trance (caturthadhyiinasamnismyery,a) within the realm of 
form, Emerging from that path of vision, the bodhisattva enters the summit of existence, 
and, from there, enters the equipoise of cessation, Emerging from that equipoise, once 
again supported by a corporeal basis of the fourth level of trance in the realm of form, 
the bodhisattva abandons the defilements to be abandoned by the path of cultivation be
longing to the summit of existence (bhiiviigrikabhiivaniipmhiitavyakleaaprahiiry,am krtvii) , 
Beginning from the moment of attaining the knowledge of destruction, the bodhisattva 
"is .incomparably, rightly, and completely enlightened 0{ anuttamsamyaksambuddhobha
vati) , Thus, the Westerners claim that a bodhisattva gives rise to the equipoise of 
cessation after emerging from the path of vision and before entering the path of cultiva
tion, Cf. VSS 4 p, 748c5ff, See also Ytian-yu 9 p, 247b18ff,; MVB 54 p, 279a4ff" 153 
p, 780a29ff,; P'u-kuang 5 p, 98c3ff, 

26 See MVB 54 p, 279a5ff" 153 p, 780b7ff, Vasubandhu (AKB 2.44b p, 71.7ff,) 
suggests his skepticism concerning this Sarvastivada-Vaibha.;dka view through the use of 
the particle, kila, For an overview of the positions of the various Sarvastivadin groups 
on this question, see Kawamura (1974) 33, 

27 For a description of these thirty-four moments, see MVB 153 p, 780b29ff,; AKB 
6,27-28 p, 35L7ff,; P'u-kuang 5 p, 98c14ff,; Shen-t'ai 5 p, 328b11ff, 

28 Here, Sanghabhadra omits an objection raised in the Abhidharmakosabhii~ya 
(AKB 2.44b p, 71,11-12) by the Westerners: "What fault would be incurred if [the bod
hisattva) made present a dissimilar moment of thought in the midst [of these thirty-four 
consecutive moments)?" kim puna!;, syad yadi visabhiigacittam antarii sammukhrkuryiiL 
This objection is based on the following assumptions, When one becomes a noble one 
in the first moment of the path of vision, a moment of thought not tending toward the 
fluxes arises; all subsequent moments of thought until the attainment of enlightenment 
are, similarly, not tending toward the fluxes, The equipoise of cessation is a factor tend
ing toward the fluxes and is produced by a moment of thought tending toward the fluxes, 
Hence, if this equipoise is to be produced, a dissimilar moment of thought-that is, one 
tending toward the fluxes-must arise in the midst of a series of similar moments not 
tending toward the fluxes, Thus, since the Westerners claim that a bodhisattva gives rise 
to that equipoise of cessation prior to enlightenment, it would be necessary for the bod
hisattva to make present a dissimilar moment of thought in the midst of these thirty-four 
consecutive moments. Cf. MVB 153 p, 780b7ff. 

29 Pradhan's Sanskrit edition of the Abhidharmakosabhiii!ya (AKB 2.44b p. 71,13) 
reads: '.,. it is not the case that they do not swerve from the path tending toward 
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the fluxes.' ... na tu iisravamargiivyutthiiniit. However, both Chinese translations, all 
commentaries, and the logic of the argument suggest that this passage be emended to 
read: na tu aniisravamiirgiivyutthiiniit. See HTAKB 5 p. 25b11j PAKB 3 p. 183c14-15j 
P'u-kuang 5 p. 98c25ff.j Yuan-yu 9 p. 247c18j Shen-t'ai 5 p. 328c7. 

30 See MA 56 no. 204 p. 777a12ff. The *Mahiivibhii/?ii gives many reasons why the 
cross-legged position is unsurpassed as a position for meditation: MVB 39 p. 204b3ff. 

31 Vasubandhu (AKB 2.44b p. 71.15) attributes this statement to the Outsiders 
(bahirdesaka) . 

32 See Yuan-yu 9 p. 247c6ff. 

33 See MA 59 no. 211 p. 792a19ff.j SA 21 no. 568 p. 150c1ff.j MN no. 43 Mahii
vedallasutta 1: 296-297. Cf. TSS 13 no. 170 p. 344a23ff.j NAS 8 p. 372a29ff. Yuan-yu 
(Yuan-yu 9 p. 248a9ff.) explains that the term 'contact' is used because when thought 
emerges from the equipoise of cessation, it is like running into a wall in the dark. 

34 See MVB 153 p. 781b12ff.j Yuan-yu 9 p. 248a1ff. According to this first in
terpretation, the three types of contact mentioned in this sutra quotation-motionless, 
nothing at all, and signless-correspond, respectively, to voidness, the wishless, and 
the signless, or to the three gates of liberation (vimok/?amukhatraya). See MVB 104 
p.539c18ff.j AKB 8.25b p. 450.6ff. Yuan-yu gives the following explanation: (1) Grasp
ing the self and what belongs to the self produces agitation. Voidness and non-self 
characteristic of the equipoise of cessation are able to counteract this agitationj hence, 
the equipoise is referred to as "motionless." Contact associated with thought that has 
arisen from this equipoise is, therefore, motionless and characterized by voidness. (2) 
Thought that has passion toward objects appropriates objects for itself. Concentration 
of thought characteristic of the equipoise of cessation is able to remove these objects 
resulting in "nothing at all." The second form of contact is, thus, contact with nothing 
at all and is characterized as wishless. (3) The equipoise of cessation, like niTVii~a, is de
void: of the discriminated signs or characteristics found in samsfira. Thus, this equipoise 
is "signless," and the contact associated with thought arising from it is characterized as 
signless. 

35 See MVB 153 p. 781b10ff.j Yuan-yu 9 p. 248a11ff. This interpretation is 
attributed to Vasumitra. Thought that emerges from the equipoise of cessation is located 
in the sphere of the infinity of perceptual consciousness, the sphere of nothing at all, or 
the sphere of neither conception nor non-conception. Thought in each of these three 
spheres is associated, respectively, with contact that is motionless, wishless, or signless. 
Even though one cannot enter the sphere of the infinity of space from the equipoise 
of cessation, it is mentioned here together with the sphere of the infinity of perceptual 
consciousness, both of which are characterized as motionless. 

36 Yuan-yu (Yuan-yu 9 p. 248a15ff.) explains: "Because the characteristics of 
conception and non-conception are not clearly discriminated in the summit of existence, 
it is referred to as signless. Since even in the summit of existence, one cannot say that 
there is no conception, the four spheres of the formless realm are referred to as having 
conception. " 

37 See MVB 153 p. 778a1ff. 

38 See Yuan-yu 9 p. 248a17ff. If thought that emerges from the equipoise of 
cessation tends toward the fluxes, one enters the sphere of neither conception nor non
conception, or one bypasses that sphere and enters the sphere of nothing at all. If thought 
that emerges from the equipoise of cessation does not tend toward the fluxes, one enters 
the sphere of nothing at all, or one bypasses that sphere and enters the sphere of the 
infinity of perceptual consciousness. One cannot enter the sphere of the infinity of space 
from the equipoise of cessation. Cf. Shilsho 9 p. 186a24ff. 

39 See MVB 153 p. 781b13ff. 
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40 AKB 2.44c-d p. 70. 16ff.: "[vs. 44c-d] These two [states of equipoise] have 
their corporeal basis in the realm of desire and the realm of form. That referred to 
as [the equipoise of] cessation [is produced] for the first time among human beings." 
kamarupasmye til. 'bhe nirodhakhya 'dito nr~u. Cf. GAKB p. 80. See also SAKV 
p. 163.12ff.; HTAKB 5 p. 25b15ff.; PAKB 3 p. 183c19ff. 

41 The location of these two states of equipoise and the region in which one gives 
rise to them must be clearly distinguished. For example, the equipoise of non-conception 
is located in the fourth level of trance within the realm of form. However, it is produced 
by one whose corporeal basis is located either in the realm 6f desire or in the realm of 
form. Similarly, the equipoise of cessation is located in the sphere of neither conception 
nor non-conception within the formless realm; one enters it, however, supported by a 
corporeal basis in the realm of desire or in the realm of form. Sanghabhadra refers to 
three theories concerning the arising of the equipoise of non-conception presented in the 
*Mahavibha§a (MVB 152 p. 773bllff.).For a discussion of these theories, see ShushiS 
9 p. 188c17ff. For the arising of the equipoise of cessation, see MVB 153 p. 779b13ff. 
See also P'u-kuang 5 p. 99a3ff.; Fa-pao 5 p. 544b29; Shen-t'ai 5 p. 328c13ff.; Fujaku 3 
p. 159a6ff.; KaidiS 5 p. 102a21ff. 

42 The equipoise of non-conception and the state of non-conception are related, re
spectively, as the cause of maturation (vipakahetu) and the matured effect (vipakaphaZa). 
This causal relation of maturation requires both a temporal and spatial interval. In 
certain other causal relations, the cause and the effect may be simultaneous: for exam
ple, associated causes (sampmyuktahetu) such as thought and thought concomitants; or 
simultaneous causes (sahabhiLhetu) such as the four characteristics indicating the con
ditioned nature of conditioned factors (samskrtaZak§a1).a) and all conditioned factors, 
the four fundamental material elements (mahabhiLta), and possession (prapti)and the 
factors possessed. See Sakurabe (1969b) 68ff. 

43 The term vyavacam, or vyavakam, is used as a synonym for skandha. For 
various interpretations of the term, see de La Vallee Poussin (1923-1931) 2: 207 note 
4. The *Mahavibha§a (MVB 192 p. 959bllff.) suggests that the term vyavacam was 
the term used by former buddhas because it was better understood by the disciples of 
their time; Sakyamuni Buddha used the term skandha for the same reason. The term 
vyavacara, or "wandering," was chosen because it indicates the interdependence of the 
aggregates over a period of time: those of a past birth produce those of the present birth, 
and so on. 

44 The sentient beings referred to here have developed moments of thought of a 
category dissimilar from those moments of thought characteristic of the realm of form, 
which tend toward the fluxes and belong to the realm of form. These dissimilar mo
ments of thought would include, for example, thoughts that do not tend toward the 
fluxes (anasmvacitta), or moments of thought that belong to another realm. Since these 
dissimilar moments of thought do not belong to the realm of form, such sentient beings 
lack the four mental aggregates characteristic of the realm of form. 

45 When practicing the equipoise of non-conception or the equipoise of cessation, 
both of which lack thought and thought concomitants, sentient beings, whose corporeal 
bases are within the realm of form, also lack thought and thought concomitants. Such 
sentient beings possess only form and factors dissociated from thought: that is, the 
form aggregate and those forces among the forces aggregates that are dissociated from 
thought. 

46 Sentient beings born among the gods without conception have a corporeal basis 
within the realm of form, but lack thought and thought concomitants. Like those prac
ticing the equipoise of non-conception or the equipoise of cessation, these gods without 
conception possess only the form and the forces aggregate (or certain factors dissociated 
from thought). 
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47 JP (1544) 19 p. 1024a8ff., esp. (1544) 19 p. 1024a13ff.j MVB 192 p. 959b29ff.j 
AKB 2.44c p. 71. 19ff.: syad rupabhavo na ca 'sau bhavaQ, paiicavyavacaraQ,. syad 
rilpavacarar;am sattvanam samjiiinam devanam visabhage citte sthitanam asamjiiisam
apattim nirodhasamapattim ca samapannanam asamjiiinam ca devanam asamjiiike pra
tilabdhe yo bhava iti. Cf. SAKV p. 163.15ff.j P'u-kuang 5 p. 99a28ff.j Fa-pao 5 p. 544c8ff.j 
Shen-t'ai 5 p. 328c16ff.j Kaid6 5 p. 102a20ff.j Yiian-yii 9 p. 248b18ff. 

48 Since this sastra passage refers to sentient beings of the realm of form who 
enter the equipoise of non-conception or cessation, it contradicts the view of those who 
claim that one enters these states of equipoise with a corporeal basis only in the realm 
of desire. 

49 See SAHS 9 p. 943a7-8, which claims that the equipoise of non-conception 
is cultivated, or specifically, that one escapes conception for the first time only with a 
corporeal basis in the realm of desire. For a lengthy treatment of this view, see Shlish6 
9 p. 189a25ff. 

50 See Yiian-yii 9 p. 248c14ff. The buddhas expound the teaching and their disciples 
interpret the teaching only within the realm of desire. These teachings stimulate one 
to cultivate the path in order to abandon defilements and, therefore, also stimulate one 
to cultivate the equipoise of cessation. Further, one develops great power from one's 
application directed toward the abandonment of defilements in the realm of desire. As 
the realm of form and the formless realm have fewer defilements, the power developed in 
those regions is weaker. The *Mahavibhal}a (MVB 153 p. 779b9ff.) explains this point 
further, stating that the equipoise of cessation, unlike other states of concentration, is 
produced for the first time only through the power of application. Since it has never 
been produced before, it is not the result of a similar previous cause. Since it is not of 
the nature of action, it is not the result of action. Finally, it does not arise automatically 
after the cosmic destruction at the end of the cycle, because the formless realm is not so 
destroyed. 

51 See MVB 153 p. 779b13ff. 

52 See Yiian-yii 9 p. 248c17ff. A sentient being in an equipoise without thought 
has two aggregates: the form aggregate (or the corporeal basis), and the forces aggre
gate (or certain factors dissociated from thought within the forces aggregates, including 
vitality; homogeneous character, possession, non-possession, the four characteristics of 
conditioned factors, the equipoise of cessation and of non-conception, and the state of 
non-conception). Beings reborn in the formless realm have four aggregates, excluding the 
form aggregate. Since the forces aggregate (or certain factors dissociated from thought) 
exists in all types of existence, all other beings have five aggregates. 

53 For the body made of mind, see AKB 3.39a p. 152.16ff., 3.40c-d p. 153. l1ff. j 
NAS 24 p. 475c1ff. Cf. MVB 69 p. 357a1ff., 70p. 363a1ff. 

54 Both the TaishO and the Chi-sha editions of the *Nyayanusara (NAS 12 
p. 402c17j NAS-Chi-sha 398 p. 19b20) use the phrase sui shou i-shou, while Hsiian
tsang's translations of the Abhidharmakosabhal}ya (HTAKB 5 p. 25c4) and of Sangha
bhadra's *Abhidharmasamayapradfpika (ASPS 7 p. 807c27) use the phrase sui shou 
i-ch'u. 

55 See MA 5 no. 22 p. 449c7ff.j AN 5.12 Nirodhasutta 3: 192ff.j MVB 153 p. 778c4ff.j 
AKB 2.44d p. 7l.26ff.j SAKV p. 164.9ff.j Yiian-yii 9 p. 248d4ff;jP'u~kllang5 p. 99b20ff.j 
Kaid6 5 p. 103a2ff.j Tan'e 5 p. 866a19ff. 

56 This list represents a summary of the preceding discussion, into which addi
tional topics have been inserted. Yiian-yii (Yiian-yii 9 p. 248d12ff.) refers to these six 
distinguishing characteristics and adds four similar characteristics, which should be un
derstood as implicit in the previous discussion. The similar characteristics include their 
intrinsic nature, their moral quality, the time period of their possession, and the location 
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of their supporting corporeal basis. See also AKB 2.44d p. 72. 13ff.; SAKV p. 166.12ff.; 
P'u-kuang 5 p. 99c29ff.; Fa-pao 5 p. 545a20ff.; Shen-t'ai 5 p. 329a14ff. 

57 In the *Mahfivibhfi?a (MVB 152 p. 775a22ff.), this question is raised in implicit 
criticism of the views of the Dars;Fintikas, who claim that only the two specific mental 
events of conception and feelings are extinguished in the equipoise of cessation. The same 
objection could be raised against the name 'equipoise of non-conception.' See AKB 2.44d 
p. 72. 17ff.; SAKV p. 166.29ff.; P'u-kuang 5 p. 100a9ff.; Shen-t'ai 5 p. 329c9ff. Cf. TSS 
13 no. 171 p. 345a15ff. 

58 MVB 152 p. 775b9ff.: "Conception and feelings are able to give rise to two types 
of defilements: desires and [false] views. Desires arise through the power of feelings, [false] 
views, through the power of conception. All defilements have these two as their head." 
Thus, the two categories-desires and false views-represent all defilements; false views 
include all those defilements to be abandoned by the path of vision, and desires, those 
to be abandoned by the path of cultivation. 

59 For the five appropriative aggregates (upadanaskandha), see AKB 1.8a-b p. 5.-
9ff.; NAS 1 p. 333a12ff. For the aggregates of feelings and of conception, see AKB 
1. 14c-d p. 10.13ff.; NAS 2 p. 338c2ff. The five aggregates present dangers because they 
constitute the object for appropriation or for views of self: the four mental aggregates 
represent the self, and the form aggregate represents what belongs to the self. For the 
dangers in grasping the self, see AKB 9 p. 466.14ff. For a detailed discussion of the 
relation between the five aggregates and the views of self and what belongs to self, see 
MVB 8 p. 36a9ff. 

60 The phrase 'all associated factors' refers to all mental associated factors: namely, 
the thought concomitants that are associated with thought. Thus, even though the 
equipoise,.oLcessation is referred to simply as the "equipoise of the cessation of conception 
and feelings," all thought concomitants are understood to be extinguished together with 
those two. 

61 Location unknown. 
62 Location unknown. 
63 Location unknown. 
64 Location unknown. 
65 See MVB 152 p. 774aI4ff., where the Dars;tantikas and Vibhajyavadins are cited 

as maintaining that subtle thought remains in the equipoise of cessation. Cf. Yiian-yii 9 
p. 249b2ff., who identifies the Dars;tantikas as the group of Kumaralata; ADV no. 136 
p. 93. 14ff. For a lengthy treatment of this issue of the possibility of mental events in 
the equipoise of cessation, see also the Karmasiddhiprakara1J-a T 31 (1609) p. 783c29ff; 
Lamotte (1936) 237ff. 

66 MVB 152 p. 774aI5: "Those [masters] maintain that there are no sentient beings 
who are without form; accordingly, there is no state of equipoise that is without thought." 
Cf. de La Vallee Poussin (1923-1931) 2: 212 note 2, who follows Abhidharmakosabhfi?ya, 
Saeki ([1886] 1978) 1: 211: "There are no sentient beings who are without thought and 
also without form; accordingly, there is no state of equipoise that is without thought." 

67 MVB 152 p. 774a16ff. The Dars;tantikas and Vibhajyavadins claim that life 
(ayus) occurs in conformity with thought. As a result, if thought were completely 
extinguished in equipoise, life would also be abandoned. See MVB 16 p; 81aI4ff., 151 
p. 770c5ff. 

68 Location unknown. It is possible that the sutra passage mentioned in the 
following note is intended here also, or that a reference is made to another version of 
this sutra that has not been preserved. 

69 See MN no. 43 Mahfivedallasutta 1: 295ff.; MA 58 no. 210 p. 789alff., 58 no. 211 
p. 791c9ff. These sutras claim that the conjunction of three factors-life, warmth, and 
perceptual consciousness--determine the living state; their abandonment defines death. 
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The same sutm (MA 58 no. 210 p. 789a7ff., 58 no. 211 p. 791c16ff.) describes the 
distinction between the equipoise of cessation and the state of death: "For one who is 

. dead, life is extinguished, warmth disappears, and the controlling faculties (indriya) are 
destroyed; for one in the equipoise of cessation, this is not the case." It is important to 
note that even though the presence or absence of perceptual consciousness is used as a 
criterion in this sutm for the determination of life as opposed to death, it is not used as 
a criterion for distinguishing between the state of death and the equipoise of cessation; 
this leaves the possibility that some kind of perceptual consciousness is present in the 
equipoise of cessation. Cf. SA 21 no. 568 p. 150b11ff. 

70 Vasubandhu (AKB 2.44d p. 72.24ff.) presents the same argument contrasting 
the theories of Vasumitra and Gho~aka: "Vasumitra has said in the Paripfccha(sastm): 
'Those who claim that the equipoise of cessation is without thought incur this fault, 
but I claim that there is thought in this equipoise [and, therefore, am free from any 
such fault).' Gho~aka replies: 'This is not the case because the Lord has said: "When 
there is perceptual consciousness, there is the collocation of the three--[the sense organ, 
the object-field, and perceptual consciousness)-which is, contact, and with contact as 
their condition, there are feelings, conception, and volition." ,,, bhadantavasumitms tv 
aha paripfcchayam. yasya 'cittika nirodhasamapattis tasyai 'ija do?o mama tu sacittika 
samapattir iti. bhadantagho$aka aha tad idam no 'papadyate sati hi vijiiane tmyfi!T}am 
samnipatal), sparsal),. sparsapmtyaya ca vedanii samjiia cetane 'ty uktam bhagavatii. See 
also the Karmasiddhipmkamry,a T 31 (1609) p. 784a2ff. According to P'u-kuang (P'u
kuang 5 p. 100b6ff.), this Vasumitra is not the Abhidharmika cited frequently in the 
*MahiivibMl?ii. YaSomitra (SAKV p. 167.21ff.) identifies Vasumitra as an Abhidharmika 
and author of the *Paiicavastuka. See Shen-t'ai 5 p. 329dI5ff.; Shilsh5 9 p. 189cI2ff.; 
Kaidi5 5 p. 104a22ff.; esp. Fujaku 4 p. 160a13. For a detailed treatment of the various 
Vasumitras, see Yamada (1959) 391ff. 

71 See SA 8 no. 221 p. 55a19, 11 no. 273 p. 72c9ff.; SN 12.5 Dukkhasutta 2: 72; AKB 
9 p. 465.11ff.: cakijul), pmtftya rupiiry,i co 'tpadyate cak?urvijiiiinam tmyary,iim samnipiital), 
sparsal), sparsasahajiitii vedanii samjiiii cetanii. The Sanskrit and the Pali, (tiry,ry,am 
sarighati phasso) suggest that "the collocation of the three is contact." However, since, 
according to the Sarvastivada-Vaibh~ikas, contact is not simply a provisional collocation 
of three elements, but rather a separately existing real entity, the translation, "results 
from," is more appropriate here. The existential status of contact serves as the focus 
for lengthy arguments among the Abhidharma schools: MVB 149 p. 760a27ff.; NAS 10 
p. 384bI2ff.; AKB 3.30 p. 143.1ff.; NAS 26 p. 485c23ff. 

72 If there were a type of perceptual consciousness that arises apart from conception 
and feelings, it could remain in the equipoise of cessation. This anticipates the later 
controversies. concerning the nature of thought and. the. Yogacara.theory .. of .the.store~ 
consciousness (iilayavijiiiina). See Schmithausen (1987) 1: 18ff., 34ff. 

73 See Yiian-yii 9 p. 249c9ff. 
74 These two suka passages are cited in the *MaMvibhiiijii (MVB 161 p. 818b11ff., 

161 p. 818bI7ff.) in a discussion of the meaning of the term saha as found in a passage 
similar to the second passage concerning the mindfulness limb of enlightenment. For 
references in the sutms to Mandhata, see Akanuma ([1931) 1975) 407; Malalasekera 
([1937-1938) 1983) 2: 444ff. 

75 The disagreeable action is king Mandhata's evil moment of thought, and the 
disagreeable effect, his fall to a less desirable rebirth state. 

76 For an explanation of Diimaga's treatment of vyabhiciim, see Hayes (1988) 155ff. 
77 Location unknown. 
78 Location unknown. 
79 See Yiian-yii 9 p. 249d13ff .. 
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80 For an extensive discussion of causation, see MVB 16-19 p. 79ff.aI6ff.; AKB 
2.49ff. p. 82.19ff.; NAS 15ff. p. 416b7ff. Among the six causes, the simultaneous 
cause (sahabhilhetu), associated cause (samprayuktahetu), and contiguous condition 
(samanantarapratyaya) are the most significant in discussions of mental activity. 

81 See SA 21 no. 568 p. 150bI3ff.; SN 41.7 Dutiyakamabhilsutta 4: 294. Mental 
forces are defined (SA 21 no. 568 p. 150a29ff.) as follows: "Mental forces are conception 
and volition. They are based on thought, belong to thought, and occur in conformity with 
thought; therefore, mental forces are conception and volition." Cf. MVB 153 p. 780c23ff. 

82 See SA 8 no. 221 p. 55a20; SN 12.5 Dukkhasutta 2: 72; SA 12 no. 284 p. 79b26ff.; 
SN 12.6 Maharukkhasutta 2: 87. The following argument is cited by Vasubandhu (AKB 
2.44d p. 72.28ff.; Cf. SAKV p. 167.26ff.), presumably as a continuation of the argument 
between Vasumitra and Ghoi?aka. 

83 Cf. AKB 2.44d p. 73.2, which reads 'because it has no distinction' (tasya 
'visel?itatvat), and Paramartha (PAKB 3 p. 184bl0), which reads 'because there is .a 
distinction.' Hsiian-tsang (HTAKB 5 p. 26a6; NAS 13 p. 403b28) is ambiguous in his 
translation of this passage. 

84 See SA 2 no. 57 p. 14aI4ff.; SN 22.1 Palileyyasutta 3: 96ff. Cf. MVB 197 
p. 983c18ff.; AKB 3.27 p. 135. 14ff. 

85 YaSomitra (SAKV p. 167.30) attributes this response to Ghoi?aka. See P'u-kuang 
5 p. 100c6ff. Shen-t'ai 5 p. 330a3ff. 

86 See Yiian-yii 9 p. 250a16ff. The opponent claims that perceptual consciousness 
can occur without contact, and without contact, there will be no condition for the pro
duction of feelings and conception. Therefore, perceptual consciousness can occur in the 
equipoise of cessation without feelings and conception. However, for the Sarvastivada
Vaibha,;;ikas, if perceptual consciousness occurs, the other two conditions-the basis and 
the object-support-must also be present, and, with these three present, contact nec
essarily arises; contact then provides the condition for the production of feelings and 
conception. 

87 See Yiian-yii 9 p. 251b6ff. For a discussion of the two thought concomitants, 
ssu and lU, and a reference to the Dari?tantika view that ssu and lU are merely varieties 
of thought, and not distinct thought concomitants or separately existing real entities, 
see MVB 42 p. 216b21ff. Though, from this discussion in the *Mahavibhal?a, ssu and 
Iii would appear to be two distinct factors, and not a single compound, their Sanskrit 
equivalents are unclear. Ssu is used by Hsiian-tsang as an equivalent for cetana, and is 
described as such in the *Mahavibha~a: MVB 42 p. 216c4ff. Lii is identified with prajna 
(MVB 42 p. 216c20ff.), but the Sanskrit equivalent is uncertain. 

88 Cf. TSS 13 no. 171 p. 345b18ff. 
89 See AKB 8.3c-d p. 435.20ff.; NAS 77 p. 757a4ff. 
90 Sarighabhadra here responds to perhaps the central issue in the opponents' 

objections to these states of equipoise without thought: that is, if thought is extinguished 
for a long time in equipoise, how can thought be produced again after emerging from 
it? See Yiian-yii 9 p. 250c3ff. The opponent assumes that the contiguous conditioning 
relation must be immediately contiguous temporally; since more than one moment has 
elapsed in the state of equipoise without thought, contiguous conditioning cannot be 
used to explain the arising of thought after equipoise. For the operation of contiguous 
conditioning especially in relation to states of equipoise without thought, see MVB 11 
p. 52b3ff., 152 p. 777b4ff., 153 p. 778aI2ff.; AKB 2.62a-b p. 98.24ff., esp. p. 99.21ff. 
See also P'u-kuang 5 p. 100a25ff.; Fa-pao 5 p. 545b3ff.; Shen-t'ai 5 p. 329d5ff.; SAKV 
p. 167.8ff.; ShUshO 9 p. 194a7ff. 

91 See Yiian-yii 9 p. 250c5ff. The implied objection to which Sarighabhadra re
sponds is as follows. Since the contiguous conditions (samanantarpratyaya) that will 
give rise to thought when one emerges from the equipoise cannot be distinguished in 
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terms of when they will produce their effect, how can the variation in the duration of 
the equipoise of cessation be explained? Sanghabhadra suggests that variation in the 
duration of the equipoise can be explained by the force of the application that projects 
it. 

92 Hsuan-tsang's translations (HTAKB 5 p. 26a15; NAS 13 p. 403c27) and Par
amartha's translation (PAKB 3 p. 184b19) include phrases not found in Pradhan's San
skrit edition of the Abhidharmakosabha~ya (AKB 2.44d p. 73.9). Hsuan-tsang trans
lates: "It is able to project a corporeal basis opposed to other moments of thought and 
causes [that corporeal basis] to continue." Paramartha translates: "This [thought prior 
to] equipoise projects a stream, which is opposed to other moments of thought, as the 
corporeal basis." ya.somitra (SAKV p. 168.14) glosses the term iismya with samtiina; 
thus, the term samtiina probably did not appear in the manuscript of the Abhidhar
makosabhii~ya used by ya.somitra. Whether samtiina appeared in the manuscripts used 
by Hsuan-tsang and Paramartha, or whether its addition is merely the result of com
mentarial interpolation is unclear. 

93 See AKB 2.44d p. 73.7ff.: "[Thought] is obstructed by the moment of thought 
just prior to equipoise alone, [and not by a discrete factor, namely, the equipoise of 
cessation]. For it is that very moment of thought just prior to equipoise that arises op
posed to other moments of thought, by which there is the mere non-operation of thought 
for a period of time, because [that moment of thought prior to equipoise] projects a 
corporeal basis opposed to [other moments of thought]. It is that state of the mere 
non-operation [of moments of thought] that is provisionally referred to as an equipoise. 
[This non-operation of moments of thought that constitutes the provisional equipoise] 
did not exist before entering [the equipoise] nor will it exist after emerging from [the 
equipoise], and therefore, this [equipoise] is provisionally referred to as conditioned. Or, 
the condition of the corporeal basis, [projected by the moment of thought just prior 
to equipoise] in such a way that [thought does not arise], is [provisionally referred to 
as an] equipoise." samiipatticittenai 'va tatpmtibandhaniit. samiipatticittam eva hi tac 
cittiintamviruddham utpadyate vena kiiliintamm cittasyii 'pmvrttimiitmm bhavati tad 
viruddhiiSmyiipadaniit. ya 'sau samiipattir iti pmjiiapyate tac ca 'pmvrttimiitmm. na 
purvam iisi:n na pasciit bhavati vyutthitasye 'ti samskrta. 'sau samapattil), pmjiiapyate. 
athavii 'smyasyai 'va tatha samiipiidanam samapattil),. According to the first interpre
tation, the equipoise of cessation is the state of the mere non-operation of moments of 
thought; it depends upon a corporeal basis projected by the moment of thought just 
prior to equipoise. According to the second interpretation, the equipoise of cessation is 
a particular condition of the corporeal basis effected by the moment of thought prior to 
equipoise. See SAKV p. 168.7ff.; P'u-kuang 5 p. 100c24ff.; Fa-pao 5 p. 545b29ff. The 
term samapadana in the second interpretation requires further interpretation. Hsuan
tsang (HTAKB 5 p. 26a18; NAS 13 p. 404a1) would appear to equate samapadana with 
the arising of the corporeal basis. For Yasomitra (SAKV p. 168.20), samiipiidana refers 
to a "certain state (tathiivyavasthiinam) or particular condition" (avasthiivise~al),) of the 
corporeal basis. Paramartha (PAKB 3 p. 184b22) interprets samiipiidana as "equilibra
tion," and the phrase in which it is used as "this equipoise is only able to equilibrate 
the corporeal basis in this way." This interpretation would be consistent with the imme
diately preceding section of the Abhidharmakosabha~ya, in which Vasubandhu explains 
the meaning of the term 'equipoise' as "equilibrating the four fundamental material el
ements (mahiibhutasamatiipiidana)." In accordance with this prior section, the term 
samapiidana here also could be understood as samatapiidana, that is, as "equilibrating 
the four fundamental material elements or the corporeal basis." Cf. Sakurabe (1969a) 
326. 

94 See AKB 2.44d p. 72.21ff. Vasubandhu attributes this opinion to the ancient 
masters (purviiciirya), whom ya.somitra (SAKV p. 167.16) identifies as the Sautrantikas. 
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For the identity of the ancient masters (piirviicii:rya) as early Yogacara masters, see 
Schmithausen (1987b) 286 note 170; Hakamaya (1986). Just as, after existence in the 
formless realm, form arises only from thought, not from previous form, so also after the 
equipoise of cessation, thought arises from form, not from a previous moment of thought. 

95 Perceptual consciousness arises in dependence upon a sense organ, or basis 
(indriya, iisraya), an object-field, or object-support (vilfaya, iiZambana), and, according 

. totheSarvastivada-Vaibh&:;ikas, the contiguous condition (samanantarapratyaya) of the 
prior moment of thought: MVB 11 p. 52c11ff., 152 p. 777b3ff. If this last condition of the 
contiguous series of thoughts were not required, and thought arose in dependence simply 
upon seeds within the corporeal basis, since the sense organs, object-fields, and seeds 
would all three be present at all times, the perceptual consciousness of all object-fields 
should arise simultaneously. 

96 See MVB 109 p. 563a8ff.: "There are masters who claim that many types of 
perceptual consciousness are produced simultaneously; many types of knowledge arise 
conjointly. In order to refute this position, it is made clear that one sentient being only 
gives rise to one type of perceptual consciousness in each moment; knowledge is also so." 
Cf. VK 1 p. 531b7ff., passim; MVB 10 p. 49b9ff. 

97 The translation here follows the reading ch'i that also appears in the Chi-sha 
edition (NAB-Chi-sha 398 p. 21b6), and not kuo. 

98 See Yiian-yii 9 p. 251a9ff. 
99 Vasubandhu uses the term arigibhiiva, here translated by "predominant force" as 

a gloss for one type of kiirary,ahetu, or "comprehensive cause." In the Abhidharmakosa
bhiilfya (AKB 2.56b p. 94.23ff.; BAKV p. 222.2ff.) Vasubandhu examines the issue of 
why the effect of the comprehensive cause is referred to as the "dominant" or "sovereign 
effect" (adhipatipratyaya). In response, this "sovereign effect" is interpreted as reflecting 
both aspects of the causal activity of the comprehensive cause. As one aspect of its 
causal activity, the comprehensive cause "acts" by simply providing a state of non
o bstructionindexcause! comprehensive!non-o bstructing (aniivarary,abhiivamiitriivasthii) to 
the arising of another factor. This non-obstruction is explained (AKB 2.50a p. 83.7ff.) 
as analogous to the proper activity of a sovereign. However, this "sovereign effect" 
also describes the effect of the "predominant aspect" (pradhiina) of the activity of the 
comprehensive cause. This "predominant aspect" has the capability of production (ut
piidane 'pi samarthalJ-): for example, the visual sense organ and form are considered 
the comprehensive generative causes of visual perceptual consciousness. See AKB 2.50a 
p. 83.8-9 .. The term arigibhiiva is used to refer to this second type of comprehensive 
cause: it is the producer (janakabhiiva), or the predominant cause (pradhiinabhiiva). 
See BAKV p. 222.3ff. Cf. MVB 20 p. 104b15ff. 

100 See Yiian-yii 9 p. 251b9ff.; Fa-pao 5 p. 545c8ff. To claim provisional existence 
for an entity, one must be able to specify an actually existing real entity upon which it 
is based. For example, the four fundamental material elements are the real basis of the 
provisional entity, "pot;" without the four fundamental material elements, the pot would 
not exist. Cf. NAB 50 p. 621c21ff., 50 p. 624c12ff. Sanghabhadra (NAB 58 p. 666a7ff.) 
explains that entities having provisional existence are of two types: those that depend 
upon a real entity; and those that depend upon other provisional entities. However, those 
provisional entities that serve as the basis of another provisional entity can be further 
analyzed; in the end, all entities that exist provisionally depend upon real entities. 

101 See supra, translation, NAB 13 p. 403c29ff. 
102 See Yiian-yii 9 p. 251c4ff. 



Chapter 18 

[Vitality] 

[404b5] We have finished discussing the two states of equipoise. What is 
vitality? The verse states: 

[vs. 45a-b] The controlling faculty of vitality (jzvitendriya) is 
life (iiyus) , which is the support (iidhiira) of warmth (u$man) 
and perceptual consciousness (vijiiiina).l 

18.1 [Vitality-N ature and Activity] 

[Commentary:] The nature of vitality is precisely life. Thus, the siistra 
states: "What is the controlling faculty of vitality (jzvitendriya)? It is life 
[belonging to one in any] of the three realms (traidhiitukam iiyul;,).,,2 Even 
though [the term 'life'] is given as a synonym [for vitality], the intrinsic 
nature [of life] has not yet been presented in detail and should now be 
described. What factor is referred to as life? [40'4blOJ There is a discrete 
factor, which acts as the support of warmth and perceptual consciousness, 
and is given the name 'life.' Therefore, the Lord has said: 

"When the three factors of life, warmth, and perceptual con
sciousness discard the body, having been cast off, it collapses, 
unconscious like a piece of wood."3 

Therefore, that discrete factor, which is the support of warmth and per
ceptual consciousness and is the cause of the abiding (sthitihetu) of their 
stream, is referred to as life. 4 

289 
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[0] [404b15] If [life is the support of warmth and perceptual conscious
ness], what factor acts as the support of life?5 

[S] We claim that the support of life is previous action (karman), be
cause [life] is exclusively the matured effect of previous action,6 and be
cause it operates continuously for the period of one lifetime.7 [Even though 
warmth operates continuously for the period of one lifetime,] since it is not 
exclusively the matured effect of previous action,S [it cannot be said to be 
supported by previous action]. Perceptual consciousness is neither of these 
two: [that is, neither is it exclusively the matured effect of previous action, 
nor does it necessarily operate continuously for the period of one lifetime]. 9 

. Even though there are-cases in which perceptual consciousness operates 
continuously for the period of one lifetime-[that is, when one does not 
enter a state without thought]-since it is not exclusively the matured ef
fect of previous action, one cannot claim that perceptual consciousness is 
supported by previous action. Therefore, we claim that life is the support 
of warmth and perceptual consciousness. [As for the second case of percep
tual consciousness that is not the matured effect of previous action,] when 
one is in a state in which there is the uniform operation of consciousness 
that is not produced by previous action, [404b20] previous action would 
have no supportive activity; [therefore, action cannot support perceptual 
consciousness]. [As for the first case of perceptual consciousness that is 
interrupted,] perceptual consciousness produced through the maturation of 
[previous action] within one homogeneous collection of components can be 
interrupted and then continue [precisely because] it is supported by life. 

Further, how is it known that life supports warmth? [Life supports 
warmth] because one has warmth only if one has life. Since there are cases 
in which those who are without warmth have life, it is known that life is 
not supported by warmth. 10 

[0] Aren't there cases, [such as inanimate objects], in which there is 
warmth without life? 11 

[S] Even though such cases are observed, they are not being discussed 
here, since this discussion concerns [only] that warmth that occurs together 
with life and perceptual consciousness. 

Thus, it can be known [404b25] that there is a discrete real entity whose 
power is such that it is able to support [both] the warmth that is included 
among factors constituting sentient beings and perceptual consciousness; 
[this] is referred to as life. 
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18.2 [Vitality-Existential Status] 

[The Butra Master's Interpretation] 

With regard to this, the Sidra master makes the following statement: "Now, 
we do not say that life does not exist at all; we only claim that life is not 
a discrete real entity (dravyantara). If this is so, what factor is referred to 
as life? It is the momentum of the period of abiding (sthitikalavedhaj12 of 
the six sense organs together with their basis13 as projected in accordance 
with [previous] action in the three realms. Due to the momentum, which 
is projected by [previous] action, of the period of abiding of the six sense 
organs together with their basis, [404cl] the life-stream is [temporally] 
determined, and in accordance with the [extent of] that period of abiding, 
for that period of time, [the six sense organs together with their basis] 
abide. This momentum is referred to as life. It is like the momentum of the 
period of development (pakakalavedhavat) as projected by a seed of grain 
(sasya), or the momentum of the period of flight as projected by an arrow 
that has been shot (k$ipte$usthitikalavedhavat)." 14 

[Sanghabhadra's Criticism-I] 

It has already been established in the section [concerning the] controlling 
faculties (indriya) that life exists as a real entity.15 On the following point 
alone will we question the opinion of the Sutra master. One who is without 
the five internal material sense organs that are matured effects projected 
by [previous] action, [404c5] at certain times, [also] lacks the sixth mental 
sense organ that is projected by [previous] action. That is to say, if after 
a long time, defiled states of perceptual consciousness, or virtuous states 
of perceptual consciousness tending or not tending toward the fluxes arise, 
in such a stream, there would be no momentum that is the matured effect 
as projected by [previous] action. 16 [At such times,] what would constitute 
life? If, in these cases, the matured effects of [previous] action operated 
continuously without interruption from the moment of birth until death, it 
would be possible to say that there is a momentum of the period of abiding 
as projected by [previous] action, [due to which] the life-stream is [tempo
rally] determined, and which is referred to as vitality. [404clO] But since 
there is no continuous and uninterrupted operation of the momentum of 
the period of abiding as projected by [previous] action, how can he claim 
that vitality exists? Given [the Sutra master's] principle [concerning the 
nature of life] ,17 what factor would be referre..d to as the momentum of the 
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period of abiding as projected by [previous] action? When there is no pro
jected momentum of the period of abiding, on what would the [temporal] 
determination of the life-stream depend? When there is no [temporal] de
termination of the stream, in what sense would he claim: "in accordance 
with the [extent of] that period of abiding, for that period of time [the 
six sense organs together with their basis] abide; [this momentum] is then 
referred to as life?" 18 Therefore, the lengthy explanation of the meaning 
of that [life] fabricated by the Sutra master alone [404c15] is completely 
without a referent. 

fSanghabhad-ra'sGriticism-lI] 

Further, the examples cited by [the Sutra master] cannot be used to prove 
[that life is the momentum of the period of abiding of the six sense organs 
together with their basis]. Since the stream projected by a seed is without 
interruption, and operates continuously throughout the time of its devel
opment, and since the stream projected by an arrow that has been shot is 
without interruption and operates continuously throughout its flight, it is 
possible that these two have momentum that lasts throughout their period 
of development, or their period of flight. [However,] the stream of the ma
tured effects of [previous] action is not without interruption at all times. 
[Hence,] it is not possible to state that even when [previous] action has been 
expended, it is still [the case that] "[due to] the projected momentum of the 
period of abiding, [404c20] the life-stream is [temporally] determined, and 
in accordance with the [extent of] that period of abiding, for that period of 
time, [the six sense organs together with their basis] abide." 19 

Therefore, these examples cannot be used to prove [that life is simply 
the momentum of the period of abiding of the six sense organs together 
with their basis]. Thus, life is a discrete real entity that supports warmth 
and perceptual consciousness, and is referred to as vitality. 

18.3 [Bases of Vitality] 

This vitality does not operate only in conformity with the body, since vi
tality exists in the formless realm; nor does it operate only in conformity 
with thought, since vitality also exists in the state without thought. If this 
is so, then in conformity with what does vitality operate? It operates in 
conformity with the action from a previous lifetime that is able to project 
it [404c25] and in dependence upon homogeneous character in the present 
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lifetime. Homogeneous character should also be understood in the same 
way as vitality: [that is, it operates in conformity with action from the 
previous lifetime and vitality in the present lifetime].20 

18.4 [Death] 

Now, we should consider further whether the various types of death oc
cur as a result of the destruction of life (ayuly,k$aya), or as a result of 
other causes. The Prajiiaptisastra states: "There is [the possibility that] 
death results from the destruction of life, and not from the destruction of 
merit (pur;,yak$aya).,,21 [The possibilities for death can be] elaborated in 
terms of four alternatives. [According to the] first alternative, [death re
sults from] the exhaustion (paryadana) of the force of actions that have 
life as their matured effect (ayurvipaka). [According to the] second al
ternative, [death results from] the exhaustion of the force of actions that 
have enjoyment as their matured effect (bhogavipaka). [According to the] 
third alternative, [death results from] the exhaustion [of the force of] ac
tions that have both effects (ubhaya). [According to the] fourth alterna
tive, [405al] [death results from] an inability to avoid unfavorable cir
cumstances (vi$amaparihara). [Death that results from the] relinquish
ment at will of the conditioned forces of one's life should not be mentioned 
[within this fourth alternative] because its sense is included within the first 
alternative. 22 

In the state in which life is exhausted, exhaustion of merit has no further 
capability (samarthya) to effect death. Therefore, [the third alternative]
death that results from the destruction of both [types of] actions (ubhaya
k$aya)-means death that occurs at the time when both [types of] actions 
are exhausted. 23 

The Jiianaprasthanasastra states: "Should it be said that life contin
uously operates bound to the life-stream (samtatyupanibaddha), or that it 
abides, having arisen once (sakrdutpanna)? [405a5] It should be said that 
the life of those sentient beings entangled in the realm of desire (kamavaca
raj who have not entered24 the equipoise of non-conception or the equipoise 
of cessation, continuously operates bound to their life-stream. [The life 
of those sentient beings entangled in the realm of desire] who are cul
tivating the equipoise of non-conception or the equipoise of cessation as 
well as all sentient beings of the realm of form and the formless realm 
(riipariipyavacara) should be said to abide having arisen once.,,25 

What is the significance of this passage?26 When the cOlporeal 'basis is 
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damaged, life accordingly is damaged; [this refers to] the first case in which 
[life] continuously operates bound to the life-stream. When the corporeal 
basis is not capable of being damaged, [405alO] [life] abides as it arose; 
[this refers to] the second case in which [life] abides having arisen once. 27 

[Or,] the first case [in which life operates bound to the life-stream] refers 
to that [type of life] that has an obstacle (santaraya); the second case [in 
which life abides having arisen once] refers to that [type of life] that is 
without an obstacle (nirantaraya}.28 Through this, it is determined that 
untimely death (akalamrtyu) is possible. 

Therefore, the siitra states: "There are four varieties of acquiring modes 
of personal existence .(atmabhavn-pratilabha): thatis to say, there is a mode 
of personal existence whereby mortal injury can occur only through one's 
own volition (atmasamcetana), and not through the volition of another 
(parasamcetana};" and so on, in detail, there are four alternatives.29 

[The first category of] those for whom mortal injury can occur only 
through their own volition, and not through the volition of another, in
cludes those born in the realm of desire as gods who are carried away with 
amusements (krirjapramo$aka), and those who are corrupted in mind with 
anger (manalJ,pradu$aka). "[The "gods who are carried away .:with amuse
ments] exhaust their bodies [405a15] and become distracted in mind by 
engaging only in excessive rapture (prahar$a). Further, [the gods who are 
corrupted in mind with anger] regard each other with hostile thoughts after 
giving rise to excessive anger (prado$a). For these reasons, and no others, 
they fall from their current state. 30 Here one should also mention those 
who are able to relinquish their life at will, since they relinquish their life 
through their own volition, and not through the volition of another.31 

[The second category of] those for whom mortal injury can occur only 
through the volition of another, and not through their own volition, includes 
those [sentient beings] still in an egg, or those in the womb-that is, in 
the five stages of fetal development of kalala, arbuda, pe$in, ghana, and 
prasakha. 32 [They experience mortal injury only through another] because 
they are not capable of inflicting mortal injury through their own volition. 
[405a20] 

[The third category of] those for whom mortal injury can occur through 
both their own volition and the volition of another includes the majority of 
other sentient beings in the realm of desire [with the exception of those in 
the previous and following categories]. 

[The final category of] those for whom neither type of mortal injury oc
curs includes all sentient beings in the intermediate state (antarabhavika), 
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[all sentient beings] in the realm of form and the formless realm, and certain 
sentient beings in the realm of desire: namely, those in hell (namka), in the 
Uttarakuru; those correctly abiding in the path of vision (darsanamarga); 
those in the equipoise of sympathetic joy (maitrfsamapatti), in the equipoise 
of cessation and in the equipoise of non-conception; sages (rajar$i);33 mes
sengers of the Buddha (jinadilta); those predicted by the Buddha [to live 
for a certain period of time such as] Dharmila, Uttara, GaIigila, and the 
youth Yasas who is the son of a leading merchant, Jlvaka, and so on; all 
bodhisattvas in their last lifetime (cammabhavika), [405a25] and mothers 
who are carrying bodhisattvas; all wheel-turning kings, and mothers who 
are carrying wheel-turning kings. 

[Objections-the Fourth Type of Mortal Injury] 

[0] If it is the case [that all of these beings are included in the category 
of those for whom neither type of mortal injury occurs], why is this stated 
[next] in the siltm: "Lord, who are those sentient beings whose mode of 
personal existence is not capable of having mortal injury either through 
their own volition or through the volition of another? Sariputra, those 
are the sentient beings belonging to the sphere of neither conception nor 
non-conception." 34 

[S] [According to one interpretation,] in that siltm, by giving the last 
[in a series], the previous ones are included implicitly, just as other siltms 
give the first [in a series] and implicitly include the later [members]. As 
is stated in the siltm, [405bl] "in the first level of trance [within the 
realm of form] there is happiness that is produced through separation [from 
defilements]." 35 Here, by giving the first level [oftrance] the siltm implicitly 
includes the later stages that also have this happiness. The siltm [passage 
concerning the sphere of neither conception nor non-conception1 should also 
be understood in this way: the previous stages are implicitly included by 
giving the last [in the series]. 

[According to a second interpretation,] sentient beings born either in 
the formless realm, except for those in the summit of existence, or in the 
levels of trance [of the realm of form] can also [be said to fall within the first 
type: that is, the category of those] having mortal injury only through their. 
own volition, like the gods of the realm of desire who are carried away with 
amusements and those [gods] who are corrupted in mind with anger. [These 
sentient beings can be said to have mortal injury only through their own vo
lition, because they] also fall from their current state [405b5] through the 
production of defilements of the same category, [that is, defilements charac-



296 18. Vitality 

teristic of their respective stages]. [Therefore, this sutra passage states that 
only those in the sphere of neither conception nor non-conception, which is 
identified with the summit of existence, are without either type of mortal 
injury.p6 

.{A third interpretation maintains that] in the other [spheres of the] 
formless realm, [except for the summit of existence], and in the various 
levels of trance [of the realm of form], mortal injury through one's own 
volition can occur through the noble path (iiryamiirga) of one's own stage 
(svabhumika), and mortal injury through the volition of another occurs 
through [the mundane path (laukikamiirga)] of the threshold of the next 
higher stage (uttarabhumisiimantaka).37 In the.summit of existence, these 
two types of mortal injury are not possible, [because there is no noble path 
in the summit of existence, and because there is no higher stage]. Therefore, 
[this sutra passage] maintains that [only the summit of existence] is not 
subject to either type of injury.38 

[V] Isn't it the case that the summit of existence also has mortal injury 
caused by the noble path of other stages [and, therefore, also] should be 
referred to as having mortal injury through the volition of another?39 

[S] This interpretation would also be consistent with rea.son.40 However, 
the word 'another' (para) in this case refers to higher regions [405blO] 
because the word 'another' is also applied to something that is surpassing. 
Or, something is said to be "another" only if one is without mastery with 
regard to it. Since, in all cases, the higher regions have mastery with regard 
to the lower regions, the word 'another' [in the case of the sphere of neither 
conception nor non-conception] does not refer to [the lower regions]. 

However, the following criticism of this [third interpretation] should be 
offered. If the Buddha, [in his response to Sariputra], used the phrase 
'injury through one's own volition or through the volition of another' in 
the sense of abandoning defilements through the path of one's own stage 
or another stage, then one should not say that one reaches the point of 
death as a result of injury through oneself or another. It is not the case 
that one either has death or does not have death as a result of abandoning 
or not abandoning defilements. Further, this would not be consistent with 
the prior interpretation [405b15] [according to which], hell-beings, and so 
on, [should be classified in the fourth category of those for whom] neither 
type of mortal injury occurs. [They should, if this third interpretation 
were accepted, be classified instead in the second category of those for 
whom mortal injury can occur only through the volition of another, since 
their defilements would be subject to injury by the noble path of another 
region.]41 
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However, the Venerable [Sariputra], though thoroughly understanding 
the meaning of the previous statement concerning mortal injury through 
one's own volition or through the volition of another, made the following 
statement in order to suggest another meaning: "Lord, do those sentient 
beings [in the sphere of neither conception nor non-conception] fall from 
their current state, or not? Sariputra, if those sentient beings have not 
yet abandoned defilements, they will fall once again; but if they have al
ready abandoned defilements, they will attain final nirvana precisely in 
that state." Why did the Venerable [Sariputra] [405b20] ask the Lord this 
question only about the final mode of personal existence? He asked this 
question in order to expel the excessive pride [in the apparent] permanence 
that occurs in beings in this final mode of personal existence, pride that 
results from their lack of mortal injury either through their own volition or 
through the volition of another. [With this purpose in mind, he asked,] "do 
those sentient beings ... ," and so on, as is presented in detail [suggesting 
that their existence does indeed come to an end]. 

18.5 [Distinctions-Vitality and Life] 

What is the distinction between the conditioned forces of vitality (j1:vita
samskara) and the conditioned forces of life (ayuly,samskara) ?42 

The conditioned forces of vitality refer to life that is destined to arise, 
while the conditioned forces of life refer to life that is not destined to arise. 43 

Some have made the following statement: "The conditioned forces of vital
ity refer to that which is not to be discarded, while the conditioned forces 
of life [405b25] refer to that which is to be discarded.,,44 Further, others 
state: "The conditioned forces of vitality refer to the effects of the four bases 
of supernormal power, while the conditioned forces of life refer to effects 
of actions in a previous lifetime.,,45 Still others state: "The conditioned 
forces of vitality refer to that which is produced under the sovereignty of 
clear intuition, while the conditioned forces of life refer to that which is 
produced under the sovereignty of ignorance.,,46 Or, others state: "The 
conditioned forces of vitality refer to that which is attained only in the life
stream of one who is free from passion, while the conditioned forces of life 
refer to that which is attained also in the life-stream of one who has pas
sion." These are the distinctions between the conditioned forces of vitality 
and the conditioned forces of life. 47 
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Notes 
1 See AKB 2.45a-b p. 73.15ff.: "[vs. 45a-b] The controlling faculty of vitality is 

life, which is the support of warmth and perceptual consciousness." ayur jfvitam adhara 
u§mavijiianayor hi yaf},. See also CAKB p. 80; SAKV p. 168.27ff.; HTAKB 5 p. 26a22ff.; 
PAKB 4 p. 184c7ff.; ADV no. 138 p. 97.3ff. 

2 PP (1541) 1 p. 628c19, (1541) 5 p. 654a3; PP (1542) 1 p. 694a23, (1542) 8 
p. 723a29ff. Cf. JP (1544) 14 p. 993b2ff. 

3 See AKB 2.45a-b p. 73.20-21: ayur u§ma 'tha vijiianam yada kayam jahaty 
amf apaviddhas tada sete yatha ka§tham acetana iti. See also AKB 4.73a-b p. 243.24ff.; 
SN 22.95 Phe1}api1}rj,upamasutta 3: 143, 41.6 DutiyakamabhUsutta 4: 294; MN no. 43 
Mahavedallasutta 1: 296; SA 9 no. 265 p. 69a25ff., 21 no. 586 p. 150b9ff.; MA 58 no. 210 
p. 789a2ff., 58 no. 211 p. 791c11ff.; AAS hsia p. 987a25ff.; Sakurabe (1975b) 166. 

4 See SAKV p. 168.27-28: "Vitality, [that is, life,] is called the support of warmth 
and perceptual consciousness because warmth and perceptual consciousness function in 
dependence upon vitality; it is precisely the cause of their abiding." u§ma1}o vijiianasya 
ca jfvitapratibaddha prav'[ttif},. tasmaj jfvitam u§ma1}o vijiianasya ea 'dhara ueyate sthi
tihetus tayor eva. But see MA 58 no. 211 p. 791b20ff., which claims that the mind 
depends upon life, and life, upon warmth, which are then declared to be mutually de
pendent. Cf. MN no. 43 Mahavedallasutta 1: 295ff. 

5 See AKB 2.45b p. 73.22ff.; ytian-yti 9 p. 252a6ff. Vasubandhu examines two 
possible responses to this question. (1) Life, warmth, and perceptual consciousness sup
port one another. Vasubandhu, criticizing this response, suggests that if these three 
supported one another, they would be eternal, since it is impossible to determine which 
of the three would be terminated first. (2) Life is supported by action. This is the 
only response offered by Sanghabhadra, perhaps in an attempt to evade Vasubandhu's 
criticism. Cf. AKB 3.3c-d p. 112.15ff.; SAKV p. 256.20ff. The Chinese commenta
tors identify the opponent here as the Sautrantikas: P'u-kuang 5 p. 10Iblff.; Fa-pao 5 
p. 546a3ff.; Fujaku 4 p. 161b5ff.; Kaido 5 p. 105b3ff. 

6 For ayus as a matured effect, see AKB 2.10a p. 43.9ff.; NAS 9 p. 380c12ff. See 
also the *Nyayanusara (NAS 16 p. 427b29ff.), which attributes this view that vitality 
is a matured effect to the Prakara1}apiida and discusses various interpretations of this 
assertion. Action may either have life as its matured effect (iiyurvipiika) or enjoyment 
as its matured effect (bhogavipaka). Certain arhats are able to transform the matured 
effects of enjoyment into those of life and thereby extend their life-span. See MVB 126 
p. 656aI7ff.; Jaini (1958a). 

7 Here Sanghabhadra responds to an objection raised in the Abhidharmakosabhii$ya 
(AKB 2.45b p. 73.25ff.): if action supports life, why doesn't action also support warmth 
and perceptual consciousness? As ytian-yti (ytian-yti 9 p. 252a9ff.) explains, if an entity 
is to be supported by action, it must comply with two criteria: (1) it must be exclusively 
a matured effect of previous action; and (2) it must continue without interruption. 

8 See ytian-yti 9 p. 252a11-12. Warmth violates the first criterion: namely, there 
is warmth that is not a matured effect, but rather is an effect of uniform outflow (ni$
yandaphala) and is produced through the purely physical processes of accumulation 
(aupacayika) . 

9 See Ylian-yti 9 p. 252a12ff. Perceptual consciousness violates both criteria: 
namely, when perceptual consciousness depends upon a prior moment of perceptual 
consciousness of like moral quality, it is an effect of uniform outflow (ni§yandaphala), and 
not an effect of maturation; further, since there are states without thought, perceptual 
consciousness can be temporarily interrupted in the period of one lifetime. 

10 See ytian-yti 9 p. 252b8ff. In the formless realm, one has life without warmth. 
This would appear to contradict the previously mentioned sutra passage (MA 58 no. 211 
p. 791c1ff.), which describes warmth and life as mutually dependent. 
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11 See Ylian-yli 9 p. 252bllff. 
12 Yasomitra (SAKV p. 169.2-3) glosses the compound sthitikalavedha as "that 

particular capability ( -avedha), which is the cause through a succession of moments 
( -kala- ) for the abiding (sthiti- ), defined as a continuous series of aggregates." 
... samarthyavise/ia!;. sa hi skandhaprabandhalakWfy,aya!; sthite!; k/iary,aparamparaya ka
rary,am bhavati. ata eva sthitikiilavedha ucyate. 

13 Pradhan's Sanskrit edition of the Abhidharmakosabha/iya (AKB 2.54b p. 74.4) 
and both Hslian-tsang's and Paramartha's translations (HTAKB 5 p. 26b17j PAKB 
4 p. 184c25) use the term nikayasabhaga here. Sanghabhadra, according to Hslian
tsang's translation, chooses the phrase 'the six sense organs together with their ba
sis.' Cf. AKB 4.73a-b p. 243.26, where 'the body possessed of sense organs' (sendriya!; 
kava!;) is used to characterize life as opposed to death when the sense organs are ab
sent. Sanghabhadra's use of the phrase 'the six sense organs together with their ba
sis' may reflect his desire to avoid using the term nikayasabhaga in a non-technical 
sense to refer to the "homogeneous collection of components" constituting a sentient 
being, and instead, reserve it for its technical sense as the discrete real entity posited by 
the Sarvastivada-Vaibhfu:;ika's: namely, the dissociated factor, homogeneous character 
(sabhagata). Cf. AKB 2.10a p. 4;3.23, where, in an analogous passage, Vasubandhu uses 
the phrase indriyamahabhilta 'controlling faculties and fundamental material elements.' 
Cf. AHS-D 4 p. 831a4j cf. AHS- U 6 p. 866a17ff. See also AARS hsia p. 979c8. 

14 AKB 2.45b p. 74.3ff.: "Of course we do not say that [life] does not exist, but 
rather that it is not a discrete real entity. What then [is it]? It is the momentum of the 
period of abiding of the homogeneous collection of components [as projected by previous] 
action in the three realms. For as long as the momentum of the homogeneous collection 
of components is projected by action, in accordance with a period of such an extent that 
is to be established, for that period of time, [the homogeneous collection of components] 
is establishedj this is referred to as life. It is like the momentum of the period of develop
ment of a seed of grain, or the momentum of the period of flight of an arrow that has been 
shot." na hi na 'str 'ti bromo na tu dravyantaram. kim tarhi. traidhatukena karmary,a 
nikayasabhagasya sthitikalavedha!;. yavad dhi karmary,a nikayasabhagasya 'vedha!; kr:to 
bhavaty etavantam kalam avasthatavyam iti tavat so 'vati/ithate tad ayur ity ucyate. 
sasyanam pakakalavedhavat k/iipte/iusthitikalavedhavac ca. See also SAKV p. 168.30ff. 

15 See AKB 2.1 p. 38.18ff.j NAS 9 p. 377c9ff. 
16 The Chinese commentators suggest that this sentence presents a case in which 

the momentum projected by previous action, which Vasubandhu defines as life, is inter
rupted. That is to say, for one reborn in the formless realm, there is an interruption in 
the material basis or the five internal material sense organs, which form one aspect of 
Vasubandhu's "homogeneous collection of components." This one reborn in the form
less realm would also undergo an interruption in the sixth mental sense organ through 
the arising of a dissimilar moment of thought within the stream of mental factors pro
duced through the maturation of similar action. In this case, life, which is defined by 
Vasubandhu as the momentum of the period of abiding of the homogeneous collection 
of components (nikayasabhaga), or, in Sanghabhadra's rendering, the "six sense organs 
together with their basis," would be broken, since the six sense organs and their corpo
real basis would be interrupted. See Ylian-yli 9 p. 252c17ff.j P'u-kuang 5 p. 101c14ff.j 
Fujaku 4 p. 162a9ff. 

17 The interpretation of this phrase is uncertain. 
18 See supra, translation, NAS 13 p. 404b29ff. 
19 See supra, translation, NAS 13 p. 404b29ff. 
20 SeeYlian-yli 9 p. 253a7ff. 
21 See MVB 20 p. 103b3ff. This quotation has not been located in the Chinese 

partial translation of the Prajiiaptisastra. Fujaku (Fujaku 4 p. 162bllff.) states that this 
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quotation is taken from the *Mahiivibhii~ii. This section in the *Mahiivibhii~ii quotes 
the tetralemma (catu§koti) from the Prajiiaptisiistra, which Sanghabhadra, following 
Vasubandhu, would appear to summarize here. 

22 The reading of this sentence in the Abhidharmakosabhii~ya is uncertain. Hsiian
tsang (HTAKB 5 p. 26c2) translates: "Further, [death] resulting from the relinquishment 
at will of the conditioned forces of one's life should also be mentioned [here]." Paramartha 
(PAKB 4 p. 185a9) includes no statement of any kind. Yasomitra (SAKV p. 170.8) also 
makes no comment. Pradhan's Sanskrit edition (AKB 2.45b p. 74.15-16) agrees with 
Sanghabhadra's quotation: "And [death] resulting from the relinquishment at will of the 
conditioned forces of one's life is to be mentioned. No, it is not to be mentioned because 
that [type of] death results simply from the exhaustion of life and is included within the 
first alternative." iiyurutsargiic ce 'ti vaktavyam. na vaktavyam. iiyul;k~ayiid eva tan 
mara7J.am. prathamakotyantargamiit. The *Mahiivibhii~ii (MVB 20 p. 103b13ff.) claims 
that in the case of the relinquishment at will of the conditioned forces of one's life neither 
variety of actions is extinguished, but it does not classify it as a variety of death due 
to unfavorable circumstances. The Chinese commentators follow Hsiian-tsang's transla
tion: Yiian-yii 9 p. 253a12; P'u-kuang 5 p. 102a23ff.; Fa-pao 55 p. 546c19ff.; Fujaku 4 
p. 162b17ff.; Kaido 5 p. 106a23ff. 

23 The reading of this sentence in the Abhidharmakosabhii§ya is also uncertain. 
Both Hsiian-tsang and Paramartha in their translations of the Abhidharmakosabhii~ya 
(HTAKB 5 p. 26c3ff.; PAKB 4 p. 185a9ff.) and Yasomitra (SAKV p. 169.34) all agree 
with the *Nyiiyiinusiira here. Pradhan's Sanskrit edition (AKB 2.45b p. 74.17), however, 
reads: "Therefore, it is said that death when both are exhausted results from the de
struction of life." tasmiid ubhayak~aye sati mara7J.,am iiyul;k~ayiid ity uktam. Cf. Fa-pao 
5 p. 546c25ff.; P'u-kuang 5 p. 102b4ff.; Yiian-yii 9 p. 253a16ff. 

24 Pradhan's Sanskrit edition of the Abhidharmakosabhii~ya (AKB 2.45b p. 74.19) 
reads samiipanna, 'who have entered,' instead of asamiipanna, 'who have not entered.' 
The Chinese translations of the AbhidharmakosabhiilJya (HTAKB 5 p. 26c5; PAKB 4 
p. 185a13) both support the reading of the *Nyiiyiinusiira, which suggests asamiipanna. 
Note, however, the variant reading in Pradhan's Sanskrit edition of the Abhidharmako
sabhii~ya (AKB 2.45b p. 74.19), vii samiipanniiniim, for ca samiipanniiniim, which would 
also make the reading viisamiipanniiniim, that is, vii asamiipanniiniim, possible. 

25 JP (1544) 15 p. 997b28ff.; MVB 151 p. 771a20ff. See also AKB 2.45b p. 74. 17ff. 
26 This passage from the Jiiiinaprasthiina is quoted in order to elucidate the last of 

the previously listed four possible causes of death: death that results from an inability to 
avoid unfavorable circumstances. Through its reference to those sentient beings whose 
life operates bound to their life':stream, it establishes 'the possibility of untimely death 
(akiilamrtyu): namely, death at a time other than that determined by the exhaustion of 
actions that have life as their matured effect. See MVB 151 p. 771a23, where untimely 
death is rejected by the Darl?tantikas; cf. Kaido 5 p. 106blOff. For further references to 
untimely death, see de La Vallee Poussin (1923-1931) 2: 218-219 note 4. 

21 The first case refers to normal sentient existence within the realm of desire-
existence that is subject to untimely injury and death. The life-span of beings in the 
realm of form and the formless realm is predetermined; thus, their life is not subject to 
premature mortal injury or untimely death. The duration of the two states of equipoise 
without thought is also determined by prior application; thus, beings in those states 
are not subject to premature termination of their state of equipoise. According to an 
alternative interpretation, life depends upon the corporeal basis; injury to the body 
in the two states of equipoise is impossible because the body is brought to a state of 
equilibrium in those states. See MVB 151 p. 771a27ff., 154 p. 782a25ff.; P'u-kuang 5 
p. 102bllff.; AKB 3.43a p. 156.7ff. 

28 Both Yiian-yii (Yiian-yii 9 p. 253b6ff.) and Kaido (Kaido 5 p. 106c3ff.) sug-



18. Notes 301 

gest that Sarighabhadra considers this second interpretation of the two cases to be a 
restatement of the preceding one. YaSomitra (p. 170.11) also states that these two inter
pretations differ only in terminology. Nevertheless, YaSomitra attributes the preceding 
interpretation to the Outsiders (bahirddaka), and Vasubandhu (AKB 2.45a-b p. 74.24) 
attributes at least the second interpretation to the masters of KaSmIra; he, thereby, im
plies a possible difference from the preceding interpretation. Cf. P'u-kuang 5 p. 102c5ff. 
Indeed, a subtle distinction between these two interpretations can be found. The first 
interpretation would be consistent with Vasubandhu's view that life is nothing more than 
the momentum of the period of abiding of the corporeal basis; the duration of life would 
then depend upon the susceptibility of the corporeal basis to injury. The second inter
pretation is consistent with the Sarvastivada-Vaibh~ika view that life is a separately 
existing factor; it exists as a discrete factor that is either susceptible or not susceptible 
to an obstacle. See Ytian-yti 9 p. 253b9ff. 

29 See DN no. 33 Sang1:tisutta 3: 231; Sang1:tiparyiiya, Stache-Rosen (196S) 110ff.; 
AN 4.171 Getaniisutta 2: 159. This discussion follows the *Mahiivibhiisii: MVB 151 
p. 771b25ff. Yasomitra (SAKV p. 170.14ff.) suggests that this siltm passage also is 
offered to support the possibility of untimely death. See also AKB 2.45a-b p. 74.24ff.; 
P'u-kuang 5 p. 102cSff.; Fa-pao 5 p. 547a9ff.; Ytian-yti 9 p. 253c7ff.; Kaido 5 p. 106c12ff. 

30 See MVB 151 p. 771b29ff. Cf. MVB 199 p. 997b2ff. 
31 Vasubandhu (AKB 2.45a-b p. 74.2Sff.) states: "[The mode of personal existence] 

of the buddhas is also to be mentioned since [they have] death by their own accord." 
buddhtintim ce 'ti vaktavyam svayammrtyutviit. See SAKV p. 170. 16ff. 

32 For the five stages of fetal development, see MVB 11 p. 55a2Sff., 23 p. 119a6ff., 
25 p. 126b23ff.; AKB 4.53a-b p. 231.11-12. 

33 For interpretations of riijar$i, for example, as including wheel-turning kings 
who have entered the religious life (pmvmjita), see SAKV p. 170. 19ff.; P'u-kuang 5 
p. 103a7ff.; Fa-pao 5 p. 547a23ff.; Shen-t'ai 5 p. 331d2ff.; Kaido 5 p. 106c12ff. 

34 AKB 2.45a-b p. 75.6ff. See also MVB 151 p. 771c26ff.: "When Sariputra 
asked the Lord this question, did he already know the answer, or not? If he knew the 
answer, why did he ask? If he did not know the answer, how can he be said to have 
become an ideal hearer (sriivaka)?" Several explanations are then offered: for example, 
Sariputra knew the answer but asked in order to clarify what had been said; or, since 
Sariputra is completely without fear, he could ask the Lord freely in order to benefit 
others. Hereafter, the *Mahiivibhti$ii (MVB 151 p. 772a14ff.) lists a number of answers 
to this question, several of which are cited by Vasubandhu and Sarighabhadra. 

35 Here, once again, Sarighabhadra uses the principle of "contiguous assimilation," 
a variety of metonymy whereby contiguous stages are related in argumentation. See 
supm, translation, NAS 12 p. 402a9ff. and "[Equipoiseef Cessation}," note 21. Though 
this siltm passage mentions only the last sphere in the formless realm, the other three 
spheres of the formless realm as well as the levels of trance in the realm of form are also 
to be understood. See NAS 2 p. 339b27, where Sarighabhadra outlines various types of 
siltm exposition and their appropriate interpretation, and offers (NAS 2 p. 339c14) this 
silka passage again as an example of this principle of inclusion of previous members in 
a final member. For references to the happiness of the first level of trance, see MA 43 
no. 16S p. 700c6ff., 46 no. 176 p. 714b27ff.; SN 36.29 Niriimisasutta 4: 236. 

36 In this second interpretation, Sarighabhadra combines two interpretations of this 
siltm passage presented in the *Mahiivibhii$ii (MVB 151 p. 772a24ff.), neither of which 
appears in the Abhidharmakosabhii$ya. Sentient beings in all stages lower than the sphere 
of neither conception nor non-conception can fall from their current stage by giving rise 
to defilements, which can be interpreted as inflicting "mortal injury." Since sentient 
beings produce defilements through their own power, they are described as subject to 
"mortal injury through their own volition." Ytian-yti (Ytian-yti 9 p. 253dlSff.) observes 
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that this interpretation is not acceptable as a response to the previous objection because 
if these sentient beings in the realm of form or the formless realm, with the exception 
of those in the summit of existence, are included within the first category of beings who 
experience mortal injury through their own volition, this would then contradict the prior 
explanation of the four modes of personal existence. 

37 The third interpretation takes the term 'mortal injury' to refer to the termination 
of existence in a particular stage (or passing to another higher stage) that results from the 
abandonment of defilements characteristic of that lower stage. Both the noble path and 
the mundane path enable one to surpass a particular stage by eradicating the defilements 
characteristic of that stage. Each of the four primary (maula) trance levels in the realm 
of form and the four spheres in the formless realm also have a threshold (siimantaka), or 
a stage of preliminary concentration, in which counteragents to defilements characteristic 
of that stage can be practiced. See MVB 163 p. 825b4ff.j AKB 8.21-22 p. 447.8ff. 

38 The *Mahiivibhii§ii (MVB 151p. 772a28) ,attributes this interpretation to 
Dharmatrata. See also SAKV p. 170.31ffj Shen-t'ai 5 p. 332b3ff.j Kaido 5 p. 107a24ff. 
Vasubandhu (AKB 2.45a-b p. 75.8) qualifies his presentation of this interpretation with 
the word kila. 

39 AKB 2.45a-b p. 75.9. Vasubandhu suggests that the summit of existence, or the 
sphere of neither conception nor non-conception, also can be said to have injury through 
the noble path of a lower region, which ya.somitra (SAKV p. 170.33ff.) identifies as 
the sphere of nothing at all within the formless realm. Therefore, in contrast to this 
third interpretation, beings in the sphere of neither conception nor non-conception can 
be understood to have injury through the volition of another, and not injury through 
one's own volition. 

40 Wl'ler-eas, the ,·threshold of 'a ,level of trance' within·the realm ~fo=or ofa 
sphere within the formless realm is only effective with regard to the defilements of the 
immediately preceding region, the noble path within the primary level oftrance or sphere 
is effective with regard to defilements either of its own region or of a higher region. Thus, 
it would be theoretically possible for the defilements of the sphere of neither conception 
nor non-conception to be "injured" by the noble path of a preceding sphere. See Yiian
yii 9 p. 254allff. In response, Sanghabhadra interprets the word 'another' in the general 
principle concerning moral injury as referring only to other "higher," not "lower," regions. 
As a result, Vasubandhu's suggestion that beings in the summit of existence are "mortally 
injured by another"-that is, by the noble path of lower regions-would not apply. 

41 See Yiian-yii 9 p. 254b5ff. The defilements whose effects are being experienced 
by hell-beings can be abandoned by a bodhisattva practicing the noble path in another 
region. Thus, if the term 'injury' were interpreted to refer to abandoning defilements, 
hell-beings would be subject to mortal injury through the volition of another and the 
previous siitra passage describing the four modes of personal existence would be contra
dicted. 

42 The *Mahiivibhii§ii (MVB 126 p. 657clOff.) gives fourteen interpretations of this 
distinction between the conditioned forces of vitality and the conditioned forces of life. 
See also SAHS 9 p. 943a28ff.j AKB 2.10a p. 44.7ff. Yiian-yii (Yiian-yii 9 p. 254d4ff.) 
explains the distinction between the two, in general, as follows: "Vitality means being 
animated, existing, or abidingj not yet being dead is precisely referred to as vitality. Life 
means to be determined, [to be established] for a period of time, or to be limitedj that 
which is attained immediately [in the present life] is not referred to as life. Therefore, 
there are those who have life without vitality, [that is, in the intermediate state before 
conception,] those who have vitality without life, [that is, an arhat who has discarded 
the conditioned forces of life,] and those who have both, [that is, the majority of sentient 
beings]." 

43 See MVB 126 p. 657c15ff. This distinction would appear to refer, respectively, 
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to factors whose nature is to arise (utpattidharmin) and those factors whose nature is 
not to arise (anutpattidharmin); the exact meaning and reason for the distinction here 
is, however, unclear. Perhaps the term ayus can be used with regard to that portion 
of life that can be extended or discarded, as, for example, in the case of those, like 
buddhas, who relinquish the conditioned forces of their life at will (ayurutsarga). See 
supra, translation, N AS 13 p. 405a1ff.; SAKV p. 170. 16ff. 

44 Cf. MVB 126 p. 657c14ff,; see also references to ayurutsarga in the previous 
note, 

45 Cf. MVB 126 p. 657c18: "The effects of cultivation are referred to as the 
conditioned forces of vitality, while the effects of actions are referred to as the conditioned 
forces of life." 

46 See MVB 126 p. 657c19, 
47 ytian-yti (ytian-yti 9 p. 254d12ff,) suggests that even though life and vitality 

are, in reality, without distinction, these five distinctions can be understood in terms of 
four alternatives: (1) that which is life, but not vitality, refers to the controlling faculty 
of vitality that abides, but is not destined to arise; (2) that which is vitality, and not 
life, refers to the controlling faculty of vitality that is prolonged through the power of 
concentration; (3) that which is both refers to the controlling faculty of vitality that is 
destined to arise with previous action as the cause; and (4) that which is neither refers 
to everything else, 



Chapter 19 

[The Four Characteristics] 

[405 cl] We have finished discussing the controlling faculty of vitality. What 
are the four characteristics? The verse states: 

[vs. 45c-d] The characteristics (lak$arJa) are the nature of birth 
(jati), continuance (sthiti), senescence (jara), and desinence 
(anityata) of conditioned [factors].! 

[Commentary:] These four are the characteristics of conditioned [fac
tors]. Since they indicate the [conditioned] nature (samskrtatva) [of fac
tors,] they acquire their name as '[conditioned] characteristics' [(samskrta
lak$arJa)]. 2 

19.1 [Four Characteristics-Nature] 

Among these [four,] birth is a discrete factor that acts as the predominant 
cause of non-obstruction when conditioned forces are in a state of being 
about to be produced, [405c5] because it is able to draw out [conditioned 
forces] and enable their production. Being able to draw out [conditioned 
forces] means that this factor [of birth] has, as its nature, the ability to 
act as the predominant condition of those [forces] at the time when they 
are being produced. Even though all arising of conditioned forces could 
be referred to as birth, this name 'birth' is given only to the predominant 
cause of non-obstruction when conditioned forces are in a state of being 
produced.3 

305 
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Continuance is a discrete factor that acts as the predominant cause 
of the non-obstruction of [the activity of] conditioned forces, which have 
already been produced but have not yet been destroyed; [this activity of 
conditioned forces is the activity of] projecting their own effect.4 

Senescence isa discrete factor thata.cts.as the cause of the fact that 
subsequent [moments] within the stream of conditioned forces differ from 
prior ones.5 

Desinence is a discrete factor that acts as the predominant cause [405c-
10] of the destruction of conditioned forces that are produced together with 
it.6 [The suffixJ ta, or 'nature,' [in the word anitya-taJ has the meaning of 
"real'entity" (drn"IJ'Ya).7 

19.2 [The SzUra Mentions Only Three Char
acteristics] 

[OJ Doesn't the siltm state: "There are three conditioned characteristics of 
conditioned factors?"s '[Why then do you claim that there are four charac
teristics?J 

[SJ Continuance acts as a virtuous friend (kalyary,amitm) that is able to 
stabilize conditioned [factorsJ. 

[OJ Why was it not mentioned [in the siltmJ? 

[SJ The fact that the siltm did not mention it must have a reason, and 
[that reasonJ should be clarified. 9 The siltm mentioned those characteristics 
that indicate only the conditioned [nature of factorsJ. The characteristic 
of continuance does not indicate only the conditioned [nature of factorsJ 
because unconditioned factors by nature also have continuance as their 
particular inherent characteristic (svalak$ary,asthitibhava) [and, therefore, 
can also be described by the term 'continuance'J .10 

Or, here [we mentionJ four kinds [of characteristicsJ in order to indicate 
completely [bothJ the qualities [405cI5] and defects of conditioned factors. 
In that siltm passage, only three are mentioned in order to indicate only 
the defects of conditioned factors.ll 

Or, just as another siltm passage states only that conditioned forces 
are factors that have production and destruction, and yet it is not to be 
assumed that they lack senescence, so also in the case of this siltm pas
sage, it is not to be assumed that [conditioned factorsJ lack the nature 
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of continuance. 12 [This sutra passage] only mentions that there are three 
[conditioned characteristics] in consideration of certain specific reasons. 13 
Therefore, that four [characteristics are mentioned here] does not contra
dict [the fact that only] three [characteristics are mentioned in that sutra 
passage]. 

In consideration of what reasons did [the sutra passage] mention only 
these three [conditioned characteristics]? Since [the omitted characteris
tic,] continuance, applies to both the categories of conditioned and un
conditioned factors, [the sutra did not mention it]. Even though there 
is continuance [also among conditioned factors], the sutra mentions only 
[the other] three characteristics in order to prevent disciples [405c20] from 
questioning whether conditioned and unconditioned factors are mutually 
similar. 14 

Or, [it could be said] that this sutra passage implicitly refers to contin
uance because it mentions three explicitly, but does not use the restrictive 
word 'only.' If [its intention] were different from this-[that is, if it in
tended that continuance should not be included among the conditioned 
characteristics]-it would have stated that there are "only" three types of 
conditioned characteristics of conditioned [factors].15 

Or, [it could be said that continuance is indeed mentioned] in the 
sutra because the compound 'change in continuance' (sthityanyathiitva), 
[which refers to desinence,] is mentioned. If [the conditioned characteristic 
of continuance] were not [to be included], the word 'continuance' [in the 
compound 'change in continuance' (sthityanyathiitva)] would be without 
a function. The purpose of the compound is to indicate that the contin
uance of conditioned factors necessarily involves change. 16 Unconditioned 
factors [405c25] are distinguished from conditioned factors because they 
have continuance without change. That the compound 'change in continu
ance' is mentioned in that sutra passage does not indicate that continuance 
is precisely change; it only indicates that conditioned factors have arising, 
passing away, continuance, and change. 

One might claim that the continuance of unconditioned factors is not 
established, [and hence, the possibility of confusion between conditioned 
and unconditioned factors cannot be used as a reason why continuance is 
not explicitly mentioned in this sutra passage]. This, however, would be 
unreasonable because [the continuance of unconditioned factors] is neces
sarily established. The fact that unconditioned factors have continuance 
is established precisely by establishing that there are three unconditioned 
factors. 
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Therefore, it is determined that there are precisely four conditioned 
characteristics. 

19.3 [Secondary Characteristics] 

[OJ Since these characteristics of birth, and so on, are [themselvesJ condi
tioned (samskrtatvat), they should [each] have four additional characteris
tics of birth, and so onY [406al] If these additional characteristics existed, 
it would incur the fault of infinite regress (aparyavasiinado$a) because those 
[additional secondary characteristics] would [also] have still other charac
teristics of birth, and so on. 

[S] It is true that we allow that still other [secondary characteristics] 
exist, but there is no fault of infinite regress. Why is this? The verse 
states: 

[vs. 46a-b] These [four primary characteristics of birth, and 
so on,] have [secondary characteristics] of the birth of birth 
(jiitijiiti), and so on. Those [primary and secondary charac
teristics] function (vrtti) with regard to eight [factors] and one 
[factor, respectively] .18 

[Commentary:] In this [verse], the verb 'to have' also conveys a restric
tive meaning .19 Its intention is to indicate that these [primary characteris
tics] have only four [secondary characteristics] and no others. [406a5] [The 
word] 'these' refers to the four primary characteristics mentioned previ
ously. The phrase 'the birth of birth, and so on' refers to the four secondary 
characteristics (anulak$ar;,a): that is, the birth of birth, [which functions 
with regard to the characteristic of] birth, on down to the desinence of 
desinence, [which functions with regard to the characteristic of] desinence. 
Conditioned forces are conditioned due to the four primary characteris
tics; the primary characteristics are conditioned due to the four secondary 
characteristics. 

[Secondary Characteristics-Scriptural Authority] 

[0] Where did the Lord expound these four secondary characteristics? 
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[S] Didn't [the previously mentioned] sutra passage also [implicitly] refer 
to the four secondary characteristics? That is to say, since the [primary] 
characteristics of birth, and so on, also are conditioned, the characteris
tics of the birth of birth, and so on, likewise have arising, and so on, as 
their nature. When the sutra states, [406alO] "there are three condi
tioned characteristics of conditioned [factors], the arising (utpada) of that 
which is conditioned also can be discerned, the passing away, (vyaya), and 
the change in continuance (sthityanyathatva) [of that which is conditioned] 
also can be discerned," how can the secondary characteristics not [also] be 
included here?2o 

Further, since the word 'also' (api) appears in connection with each of 
these [primary] characteristics, the secondary characteristics are also [im
plicitly] mentioned in the sutra passage. In the statement, "the arising 
(utpada) of that which is conditioned also can be discerned (prajiiayate)," 
the word' arising' refers to the primary characteristic of birth, and the word 
'also' indicates the [secondary characteristic of] the birth of birth. The 
phrase 'the passing away (vyaya), and change in continuance (sthityany
athatva) also can be discerned' would be understood correctly according 
to this interpretation of the words 'arising' and 'also:' [that is, 'passing 
away' and 'change in continuance' indicate the primary characteristics, and 
'also' indicates the respective secondary characteristics]. If this were not 
so, [406a15] what function would the word 'also' have? 

With regard to unconditioned factors, it is stated in the sutra that "it 
can be discerned that they are even without arising, and so on." 21 The 
intention of this passage is that it can be discerned that unconditioned 
factors are even without the primary characteristic of birth, and so on. How 
much less could the secondary characteristics of the birth of birth, and so 
on, be assumed? If this were not so, [the sutra] would have stated simply, 
"it can be discerned that [unconditioned factors] are without arising," and 
so on; the sutra would not have used the word 'even.' 

Further, the Lord states in the sutra that the conditioned characteristics 
have further characteristics. Thus, it is stated in the sutra: "Form has 
arising and passing away. [406a20] It should further be discerned that 
these [factors of arising and passing away] also have arising and passing 
away," and so on, as is presented in detai1. 22 

Further, the sutra mentions the birth, and so on, of old age and death. 23 

Therefore, it is known from these [sutra passages] that these [primary] 
characteristics have further [secondary] characteristics. 
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[Secondary Characteristics-Fault of Infinite Regress] 

[OJ If this were so, each primary characteristic, just as any factor that is 
characterized, would have four [additionalJ secondary characteristics. Those 
[additional] 'characteristics would each in turn have four other [characteris
tics, thereby incurringJ the fault of infinite regress (aparyavasiinado$a). 24 

[SJ This fault is not incurred because the capability of the four primary 
characteristics and that of the four secondary characteristics are distin
guished as applying respectively to eight factors and to one factor. Their 
power as proximate conditions is referred to in the verse as their function 
(vrtti).25 This means that the four primary characteristics [of birth, and 
so on,J each function [406a25] with respect to eight factors, and the four 
secondary characteristics [of the birth of birth, and so on,J each function 
with respect to one factor. What is the meaning of this? When a factor 
is produced, nine factors arise simultaneously including itself: that is, the 
factor itself constitutes one factor, and the primary and secondary charac
teristics constitute eight factors. Birth among the primary characteristics is 
able to act as the proximate condition in producing the other eight factors 
with the exception of itself; factors do not have the function of produc
tion with regard to themselves. The birth of birth among the secondary 
characteristics is able to act as the proximate condition in producing only 
that primary characteristic of birth among the nine factors. [The distinc
tion betweenJ the production of one [factor by the secondary characteristic 
of the birth of birthJ [406bl] and the production of many [factors by the 
primary characteristic of birthJ is a distinction based on their respective 
capabilities. 26 

[OJ Since their nature as productive is not different, how is there a 
distinction in their capability? 

[SJ It is like the case of feelings; though they are not different in their 
nature as experienced sensation (anubhava), there are distinctions in their 
capability for injury or benefit.27 Further, [this distinction between birth 
and the birth of birth could be understood as aJ difference in [the range ofJ 
the objects of the primary characteristics and the secondary characteristics: 
that is, [their range isJ extensive or limited, respectively. It is like the 
case of the five types of perceptual consciousness and mental perceptual 
consciousness. [Though, as perceptual consciousness,. their nature is the 
same, there is a difference in the range ofJ their objects: that is, as limited 
and extensive, respectively. 

Similarly, continuance among the primary characteristics is able to act 

~r 
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as the proximate condition in causing the other eight factors to abide, that 
is, with the exception of itself. [406b5] The continuance of continuance 
among the secondary characteristics is able to act as the proximate con
dition causing only that primary characteristic of continuance among the 
nine factors to abide. The capability of continuance is such that it acts 
as the proximate condition causing factors to abide for a period of time, 
thereby enabling them to project their own effect. 

Senescence among the primary characteristics is able to act as the prox
imate condition in causing the other eight factors to change, that is, with 
the exception of itself. The senescence of senescence among the secondary 
characteristics is able to act as the proximate condition causing only that 
primary characteristic of senescence among the nine factors to change. 

Desinence among the primary characteristics is able to act as the prox
imate condition in causing the other eight factors to be destroyed, that is, 
with the exception of itself. [406blO] The desinence of desinence among 
the secondary characteristics is able to act as the proximate condition caus
ing only that primary characteristic of desinence among the nine factors to 
be destroyed. 

Therefore, the characteristics of birth, and so on, have additional char
acteristics [of the birth of birth, and so on]. [However,] since there are 
only four secondary characteristics, there is no fault of infinite regress, 
( anavasthiiprasmiga). 

19.4 [Four Characteristics-Existential Sta
tus] 

Why are the characteristics discriminated in this way? It would not be 
reasonable to discriminate them otherwise. Why is this? If one were to 
discard the correct principle by which the Abhidharma establishes these 
characteristics and accord oneself with other schools, one would scarcely be 
able to establish the conditioned characteristics at all. All notions that are 
opposed to the correct principle of the Abhidharma [406b15] concerning 
the true meaning28 of these characteristies, and so on, are mistaken. In 
every case, such common notions pervert the truth. We will now discuss 
this extensively. 

Now, that Sutra master, relying upon others,29 states: "Why is there 
such splitting (piityate) of space?30 It is not the case that the characteristics 
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of birth, and so on, exist (sarhvidyante) as real entities (dravyatalJ,) in the 
way (yathii) in which they have been discriminated (vibhajyante). Why is 
this? It is because there is no means of valid cognition (pramii'TJiibhiiviit) 
[through which they can be known to exist]. That is to say, these charac
teristics cannot be proven to exist as real entities through means of valid 
cognition by direct perception (pratyak$a)Jby inference (anumiina)J or by 
scriptural authority (iiptiigama)J as can form (rilpa)J and so on.,,31 

[Existence of the Characteristics as Real Entities] 

[S] [406b20] Would [the 8iltra master then] say that these characteristics 
of birth, and so on, discriminated in some other way (anyathii) exist as real 
entities?32 He would not. If [they could be discriminated in another way as 
real entities], his statement, "the characteristics of birth, and so on, do not 
exist as real entities in the way in which they have been discriminated," 
would be useless [as an objection against the existence of the characteristics 
as real entities]. 

Then, is there a means of valid cognition by direct perception, inference, 
or scriptural authority that would prove that these characteristics exist 
provisionally as in the case of a pot? While [the 8iltra master] rejects their 
existence as real entities, he should definitely allow that these characteristics 
of birth, and so on, exist provisionally, because it is necessarily unreasonable 
to posit a third form of existence [that is neither real nor provisional].33 
This is due to the fact that if one denies that birth, and so on, have the 
distinctive characteristic [of either real or provisional existence], [406b25] 
one should, accordingly, acknowledge that they are not to be admitted at 
all, because they would be absolutely nonexistent. 34 

[There is no means of valid cognition that proves the provisional exis
tence of these characteristics for the following reasons.] First, the nature of 
the characteristics of birth, and so on, cannot be proven by direct perception 
to exist provisionally, because there is debate [concerning whether or not 
they are perceived].35 Likewise, the nature of those characteristics of birth, 
and so on, cannot be proven by scriptural authority to exist provisionally, 
because there is no passage that asserts their [provisional existence]. If 
their provisional existence were [proven] by inference, then their existence 
as real entities could also be [proven by inference]. Thus, isn't it you, on 
the contrary, who cuts up space by maintaining that [these characteristics] 
exist provisionally? 
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[Proof that the Characteristics Exist as Real Entities] 

We will present at a later point the reasoned arguments that prove the 
existence of the characteristics as real entities. Now, we will first cite those 
scriptural passages that serve as proof. [406cl] The sutra has said: "The 
corporeal, verbal, and mental actions, and intentions belonging to one pos
sessed of false views belong [to the category of those false views]; the condi
tioned forces (samskara) belonging to [one possessed of false views] are all 
of the category ofthose [false views]." 36 The intention of this sutra passage 
is that since the various conditioned forces such as the characteristics of 
birth, and so on, occur in conformity with those [false views], since [the 
conditioned forces] all have the same effect, and since those [false views] are 
considered to be their cause, it is said that [these conditioned forces] are 
of the category of those [false views]. Since the three types of [corporeal, 
verbal, and mental] action are mentioned in this sutra passage, [406c5] 
the [term 'conditioned forces' (samskara)] does not refer to the forces ag
gregate (samskaraskandha) of feelings, and so on, [but rather to the condi
tioned characteristics, which can also be referred to as "conditioned forces" 
(samskara)]. Further, only if entities occur in conformity with one object 
[as the conditioned characteristics do], can it be said, accordingly, that 
they are of one [category].37 Therefore, the term 'conditioned forces' [in 
the sutmpassage] should indicate only the conditioned forces· of birth, and 
so on, that operate simultaneously with the corporeal, verbal, and mental 
actions. These conditioned forces are produced in accordance with those 
false views and are their effect. Therefore, they are referred to as being 
of the category of those [false views]. [We can then conclude that the 
characteristics of birth, and so on, are mentioned implicitly in the sutra 
through this reference to "conditioned forces;" as a result, the existence of 
the conditioned characteristics is proven by scriptural authority.] If this 
sutra passage is not as we have interpreted it, what other meaning do you 
propose that it has? Regardless, our interpretation does not contradict the 
sense of this sutra passage. 

Further, the sutra on the three characteristics is sufficient as a scrip
tural authority [to prove that the four characteristics exist as discrete real 
entities]. [406clO] That sutra states: "There are three conditioned char
acteristics of conditioned [factors]. The arising of that which is conditioned. 
also can be discerned, the passing away, and change in continuance also can 
be discerned." 38 If [the sutra did not intend to indicate that the character
istics themselves also exist separately as real entities], it would have said 
merely, "[there are] three conditioned characteristics: that is, the condi
tioned characteristics of arising, passing away, and change in continuance." 
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[If that were the meaning,] the repetition of both the phrase 'of condi
tioned [factors], and the phrase 'also can be discerned' would be without 
a function. 39 You who claim that the three conditioned characteristics of 
birth, and.so on, do not exist as discrete real entities apart from the factors 
that they characterize should consider what the purport of these phrases 
1'of conditioned factors' and 'also can be discerned'] is.4o 

[406c15] You might reply that if [the sutra] had not mentioned the 
[first] phrase 'of conditioned [factors]' one would not discern to what these 
characteristics belong. [Even in that case,] the [second] phrase 'conditioned 
characteristics' would be sufficient to enable one to discern that the char
·aeteristicsbeleng to'Cenditioned [factors]. There would be no need to add 
this [first] phrase ['of conditioned factors'] because even apart from this 
phrase, the sense [that characteristics belong to conditioned factors] could 
be established. 

Moreover, in both [the initial] citation [in the sutra] and in [the following] 
elaboration41 the genitive case is used. Therefore, it is known that the 
characteristics exist apart from that which is characterized, because it is 
observed that [in the case of the genitive] one entity is referred to by means 
of another. 42 . 

You might reply that there are also cases in which, though the geni
tive case is used, [the characteristics and that which is characterized] do 
not refer to separate entities.43 Therefore, [our appeal to the use of the 
genitive as] a reason [for the fact that the characteristics and that which 
is characterized exist as separate entities] would be subject to the fault of 
errancy (*vyabhicara), [since it would be applicable in some cases, and not 
in others.]44 

[406c20] Isn't it the case that if the characteristics do not exist apart 
from the thing characterized, then this sutra passage should have been 
worded [as we suggested] previously-[that is, as omitting the repeated 
phrase 'conditioned' and the phrase 'also can be discerned']-and the mean
ing [of the passage] would be established even apart from the use of the 
genitive case?45 Furthermore, your adducing of [examples] in which the 
genitive does not refer to two separate entities as a reason justifying your 
interpretation of this sutra passage [as not indicating that characteristics 
exist apart from that which is characterized] is equally subject to the fault 
of errancy, (*vyabhicara) [since this interpretation too would be applicable 
in some cases, and not in others.] How can one conclude with certainty 
from this that the three characteristics mentioned in the sutra passage are 
provisional, and not real? 
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19.5 [The Sutra on the Three Characteris
tics] 

[The Butra Master's Interpretation-I] 

Further that [8iitra master] states: "Fool! You cling to the words (grantha
jfial)} and miss the meaning (na tv arthajfialy,). The Lord has said: 'The 
meaning (artha) is the reliance (pratisara7J.a).,46 What is the true meaning 
of this siitra passage? [406c25] It is that fools blinded by ignorance are 
obsessed (abhi$vajante) throughout the long night of transmigration, since 
they are convinced that the stream of conditioned forces [has the nature 
of] 'self' and of 'what belongs to the self.' The Lord, for the sake of re
moving their conviction, made the following statement in order to indicate 
that the stream of conditioned forces has the nature of being conditioned 
(samskrtatva) and of being dependently originated (pratftyasamutpannatii): 
'There are three conditioned characteristics of conditioned [factors].' [He 
did] not [make this statement in order to] indicate that conditioned forces 
have all three characteristics within a single moment, since the [three char
acteristics] of arising, and so on, as applied to a single moment cannot be 
discerned (prajfiiiyante).47 That which cannot be discerned should not be 
established as a characteristic.48 [407al} Thus, [since] it is fUF~her stated 
in this siitra that 'the arising of that which is conditioned also can be 
discerned, the passing away, and the change in continuance also can be 
discerned,' [these conditioned characteristics must be capable of being dis
cerned, and hence, they must be applied to the stream of conditioned forces 
(samskiirapraviiha), and not to a single moment (k$a7J.a)]."49 

[Sanghabhadra's Response-Locus of Application] 

Now, this interpretation by [the 8iitra master] should not [be accepted 
as] the meaning of the siitra. First, one should not allow that there is 
only one arising, one passing away, and one change within the stream of 
conditioned forces. Further, if it were admitted [that the characteristics are 
to be applied to the stream of conditioned forces as a whole, and not to a 
single moment], it would not need to be expounded; Even if those [foolal 
who grasp the self had never heard [this teaching] that there is arising and 
passing away, and so on, in the stream of conditioned forces, [407a5] they 
would still be capable of discerning it automatically. Since, even though 
they discern it, they still grasp the self, the further expounding of this 
teaching would be superfluous. 
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[Since this single arising and single passing away in the stream of condi
tioned forces are] already discerned, and grasping for the self is still preva
lent, [the Lord,] now desiring to remove [that grasping], further expounded 
this teaching. We should consider the purpose for which the Lord ex
pounded this doctrine to his disciples. Ordinary persons, oblivious to the 
subtle production and destruction [characterizing each moment] within the 
stream of conditioned forces, grasp "self" and "what belongs to the self." 
The Lord, desiring to remove that grasping, [407alO] clearly indicated that 
there is a particular production and destruction for [each of] the many mo
ments within one life-stream of the various conditioned forces. Therefore, 
he made the statement that "there are three conditioned characteristics of 
conditioned [factors]," and so on, as is presented in detail. Thus, there was 
a profound purpose dictating the expounding of this sutra. 

If one claims, [as you do,] .that since those [ordinary persons] do not 
observe the birth, and so on, of conditioned forces in [each] moment, ex
pounding them is without benefit, you equally do not observe this [to be 
so]. Isn't it is the case that if one searches in accord with correct principle, 
one will not fail to discern [these characteristicsJ?5o If one does not dis
cern the birth, and so on, of each moment, one will never be able to discard 
[407a15] the grasping of "self" and of "what belongs to the self." Only the 
Buddha is able to use skill in expedient means to enable those [ordinary 
persons] to search in accord with correct principle and, thereby, become 
able to discern [these characteristics]. Not having alre!1dy discerned [these 
characteristics as applied to each moment], they produce the view of self. 
When they come to discern them at present, the view of self is discarded. 
Therefore, one knows that this passage about the three characteristics of 
conditioned factors is made only in reference to moments, and does not 
depend upon the stream [of conditioned forces]. Thus, since, [according 
to our interpretation,] the birth, and so on, of a moment is not observed, 
expounding them has a function. However, since, given your interpretation 
of the meaning of the sutra, [expounding them] is without a function, [your 
interpretation] is necessarily unreasonable. Therefore, our understanding 
of the sutra passage does not agree with your interpretation. 

[407a20] Now, you should respond to the following: do those who are 
blinded by ignorance and have given rise to the view of self with regard to 
the stream of conditioned forces observe those characteristics of birth, and 
so on, as applied to the stream of conditioned forces before they have heard 
this teaching, or not? If you respond that they do observe them, then [such 
observation] would supersede the accepted doctrine of our school [concern
ing the four characteristics], and to expound them further would be useless. 
If [such persons] do not observe [these characteristics], then even after the 
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Buddha has expounded them, they still would not discern them because 
there would be no other cause [that would enable the characteristics to be 
discerned after they are expounded by the Buddha].51 If you respond that 
the power of expounding [the teaching] causes [the characteristics] to be 
discerned, the principle would be the same for the characteristics as ap
plied to a moment. [In other words,] if the characteristics of the stream 
[of conditioned forces] [407a25] are gross and easily discerned, then those 
[ordinary persons] should know them even apart from the power of the 
Buddha's expounding the [teaching]. If the characteristics of the stream of 
conditioned forces are not observed, and yet one allows that expounding 
[them] causes them to be discerned, thereby enabling one to remove grasp
ing of the self, the characteristics [belonging to each] moment should also 
be so: [that is, they should be able to be discerned as a result of being 
expounded]. How, then, can you further say that since those [ordinary per
sons] do not observe birth, and so on, as applied to a moment, expounding 
them is without benefit? Moreover, who is not capable of discerning the 
birth, and so on, among conditioned forces as applied to the stream? Since 
it was necessary to further expound [them], the interpretation of the [Butm 
master] must contradict the meaning of the sutm. 

[407bl] Further, [even though the characteristics of] birth, and so on, 
as applied to a single moment [cannot be observed by ordinary direct per
ception], they can be discerned by subtle discriminative intellect: that is to 
say, if one closely examines the immediate succession of moments, one will 
be able to discern them. Subtle discriminative intellect is produced as a 
result of the exposition of [the teaching], and it discerns the impermanence 
of conditioned forces and is able to remove grasping of the self. Since this 
[impermanence of conditioned forces] is discerned by subtle discriminative 
intellect, it is unreasonable to claim that the three characteristics of arising, 
and so on, as applied to a single moment cannot be discerned. 

[4U7b51 Next, as for [the Butm master's] statement, "that which can
not be discerned should not be established as a characteristic," 52 one can
not state unequivocally that an entity's not being discerned constitutes a 
sufficient reason for its not being a characteristic. Even though gross dis
criminative intellect cannot discern characteristics such as [the aggregate 
of] feelings, and so on, it is not the case that they are not characteris
tics. Therefore, [his] statement, "that which cannot be discerned is not a 
characteristic," is not reasonable. 

Finally, the statement in the sutm, "the arising of that which is condi
tioned also can be discerned, the passing away, and change in continuance 
also can be discerned," is made with regard to moments. [407blO] The 
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intention of this siUra passage is that when the ansmg, and so on, of a 
moment is examined, it can be discerned. Therefore, the Lord made this 
statement in order to motivate his disciples to examine [the arising, and so 
on, of each moment]. 

[The Butra Master's Interpretation-II] 

[Continuing his criticism of our interpretation of the siitra on the three 
characteristics,] the Sutra master has said: "Further, the fact that the 
sutra repeats the word 'conditioned' enables us to recognize that these 
characteristics indicate [that factors] are conditioned. It does not mean 
that these characteristics indicate the existence of conditioned [factors] as 
in the case of the presence of a waterfowl, which indicates that water does 
not fail to exist nearby.,,53 

[Sanghabhadra's Response-Mode of Existence] 

This criticism contradicts the accepted doctrine of [the Sutra master's] own 
school. If one allows, [as we do,] that a conditioned factor exists in the 
state of not yet having been produced, [407b15] one can maintain that 
birth does not indicate the existence of that conditioned factor, because 
that [conditioned factor] already exists prior to its production. [However,] 
when one maintains, [as the Sutra master does,] that a conditioned factor 
in the state of not yet having been produced is nonexistent, how can it 
be that birth does not indicate the existence of that conditioned factor? 
The example of the waterfowl, which indicates the [existence of] water, 
is then consistent with his own accepted doctrine, [according to which] 
birth must [be .accepted to] indicate the existence of conditioned factors. 54 
If, [as the Sutra master suggests,] birth did not indicate the existence of 
conditioned factors [in the sense that something] "not having existed, [now] 
exists" (abhutvii bhiiva utpadal),),55 then this would also undermine [his own] 
accepted doctrine, which maintains that conditioned factors alone exist, 
[and he would then be forced into the position of admitting that nothing 
exists].56 

[The Sutra master] maintains that birth refers to the fact of a condi
tioned factor merely acquiring its own nature (atmalabha).57 [407b20] The 
nature of birth is to be equated with the nature [of factors] as conditioned. 58 
Since, [according to his theory,] birth and [a factor's nature as] conditioned 
do not exist as discrete real entities, [a factor's nature as] conditioned and 
existence also are not distinguished. How [can he maintain that] these 
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characteristics can indicate [a factor's nature as], conditioned, and not its 
existence? 

Further, if [we accepted the Sutra master's interpretation that the sec
ond reference to "conditioned" indicates the conditioned nature of condi
tioned factors], the first of the two references to "conditioned" would be 
without a function. The phrase 'the arising of conditioned factors also can 
be discerned' would be sufficient to establish this meaning [that the nature 
of conditioned factors is conditioned]. Therefore, this [second reference to 
"conditioned"] should indicate the sense that [the characteristics and that 
which is characterized exist] separately. 

[Sthavira's Interpretation] 

Sthavira59 has said: "If the word 'conditioned' were not repeated, [407b25] 
then one would not discern the quality indicated by these characteristics 
of conditioned factors: that is, [it would be unclear] whether these char
acteristics indicate the nature [of conditioned factors] as having form, and 
so on, or their nature as having flavor, and so on, or their nature as vir
tuous or unvirtuous, and so on. In order to avoid this confusion, the word 
'conditioned' is repeated." 

[Sanghabhadra's Response to Sthavira] 

[Sthavira's interpretation] is likewise unreasonable. Since [the sutra] has 
already stated, "there are three characteristics of conditioned [factors]," 
how could these characteristics possibly indicate [the nature of factors as] 
having form, and so on ?60 It is not the case that separate factors lack 
distinguishing characteristics that may be considered separate from that 
factor. 61 

[407cl] Further, the sutra passage will then state, "the arising of that 
which is conditioned also can be discerned," and so on, and will deny that 
these three characteristics of arising, and so on, are to be applied to uncon
ditioned factors. These [statements] are sufficient to allow one to recognize 
that these characteristics clearly indicate the nature [of factors] as con
ditioned. What need would there be [for the word 'conditioned'] to be 
repeated? 

Further, how could [Sthavira] possibly question whether these various 
characteristics are able to indicate other [qualities such as] the nature of 
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a factor as having form? Since having form, and so on, are particular in
herent characteristics (svalak$ary,a)J if arising, and so on, indicated such 
[qualities as having form] they would become particular inherent character
istics, [407c5] and one real entity should not have three particular inherent 
characteristics.62 Why then would the siltra state that [conditioned factors] 
have three such 'characteristics? Therefore, it is impossible for [SthaviraJ to 
raise this question. 

Further, the word 'also' [in the second phrase of the siltra passage] will 
also convey the sense of "collection," thereby enabling one to know that 
the three characteristics [together] indicate the single [quality of being] 
conditioned. There is no possibility of questioning whether these three 
characteristics in each case have separate referents. Therefore, [Sthavira's] 
claim is definitely not to be accepted. 

19.6 [Four Characteristics] 

[The Sutra Master's Interpretation-I] 

Now, on what basis and in what way does [the 8iltra master] establish 
provisionally the characteristics of conditioned factors?63 First, the 8iltra 
master, conforming to the accepted doctrine of Sthavira's school, makes 
the following statement: [407clO] "The initial arising of the stream of 
conditioned forces is referred to as production; in the state of extinction, 
it is referred to as destruction; the continuous operation of the stream in 
the interim is referred to as continuance; the distinction between prior and 
subsequent [moments] is referred to as change in continuance.,,64 

Next, [the 8iltra master] claims that the Lord, relying on this sense 
[of the characteristics as applied to the stream of conditioned factors], ad
dressed N anda saying: "The son of the good family knows well that feelings 
are produced, he knows well that feelings abide, he knows that feelings de
teriorate and are destroyed."65 

[S] What is specified by the term 'stream of conditioned forces?' 

[0-V] It refers to the uninterrupted flow of conditioned factors. 

[S] Then, what factor constitutes its intrinsic nature? 

[O-V] [407c15] [The stream] is a provisional factor (prajiiaptidharma). 
How could one seek intrinsic nature [in it]? Rather, moments are mu
tually similar; they are interconnected [in a relation of] cause and effect; 
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the conditioned forces produce effects, which occur in succession without 
termination; this is referred to as the stream [of conditioned forces]. 

[Sanghabhadra's Response-I-Birth of the Stream] 

[S] If [the stream of conditioned forces is defined in this way], it is not 
reasonable [for the Sutra master] to claim that this stream [of conditioned 
forces as a whole] has one birth, because [the conditioned forces of which 
it consists] do not arise simultaneously. Given that, [according to the op
ponent's definition,] the uninterrupted production of an unlimited number 
of moments of conditioned forces is referred to as a stream, how can he 
claim that the stream [of conditioned forces as a whole] has birth? It would 
only be possible for him to establish the birth of conditioned factors with 
regard to those [present] conditioned forces that have already been pro
duced and have not yet been destroyed, [407c20] because [birth cannot be 
established] with regard to those [future conditioned forces] that have not 
yet been produced or with regard to those [past forces] that have already 
been destroyed. [Thus, a single birth cannot be applied to the stream of 
conditioned forces as a whole.] 

Further, if this stream [of conditioned forces] exists provisionally, is its 
basis (iiSraya) only present [factors], or does its basis also extend to both 
past and present [factors]?66 If its basis were only present [factors], then 
this [stream of conditioned forces] should not be said to be a provisionally 
existent entity, because it is unreasonable for a factor in a single moment 
alone to be considered the basis of a provisional factor consisting of a stream 
[of innumerable forces]. Rather, the characteristic of provisional existence 
is that one thing is established as a whole on the basis of many factors, as 
in the case of a pot or of motion. 

[407c25] If the basis of [this stream of conditioned forces] extended 
to past and present [factors], then, since this stream, which is provisional, 
takes [both factors] of previously produced moments and present factors as 
its basis, it would be meaningless to speak of [one] birth of the stream [of 
conditioned forces as a whole]. This is due to the fact that it is impossible 
to say that birth occurs in the past [and a stream includes past factors]. 
Further, if the factors [upon which this stream depends] were [only] present, 
then [these factors] would not constitute a stream because a stream, [by 
definition,] is not [only] present. Thus, since it is only possible to establish 
birth in the present, one should only [use the term] 'moment,' and should 
not refer to a stream. 
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[Sanghabhadra's Response-II-Continuance of the Stream] 

[OJ If [we didJ not [adoptJ this sense-[that the characteristics apply to 
the stream as a whole, and not to a single moment-the followingJ siitra 
passage would be contradicted. The siltra states: [408al] "Or, there is 
a certain group whose bodies abide for as long as 100 years.,,67 It is not 
possible for one moment to abide for 100 years. 

[SJ Who has said that the body in one moment abides for 100 years? 
[This siltra passageJ simply means that within this stream of similar [mo
ments that constitutesJ the body, moments of a different category are not 
produced for .a .periodGL. time. That.is to say,similarsubsequentmo
ments continue to be produced without interruption from the prior mo
ments [within theJ body; this is provisionally referred to as one body abid
ing for 100 years. [408a5] What contradiction does this [interpretationJ 
present to the statement in the siltra '? 

Further, [the Sidra masterJ should not maintain that the stream [of 
conditioned factors as a whole] has continuance, since the name 'stream [of 
conditioned forcesJ' is established on the basis of numerous moments and 
these numero.us moments. never abide at the .same time. 

[OJ Don't we both allow that a moment (k$arJa}) a state (avastha}) and 
the homogeneous collection of components (nikayasabhaga}) are all three 
established together in the present?68 How, then, can one say that it is 
not possible for continuance to be applied to the stream [of conditioned 
forces as a whole, and yet also be established on the basis of the present 
moment aloneJ? If there were no [continuance ofJ the stream [of conditioned 
forces], the last two-[that is, the state and the homogeneous collection of 
componentsJ-would not be found. 69 

[SJ This [assertion concerning a moment, a state, and the homogeneous 
collection of componentsJ would be interpreted correctly if it were inter
preted in the same way as the previous siltra passage:70 that is, the last 
two-[that is, the state and the homogeneous collection of componentsJ
are provisionally referred to as present, and birth, and so on, are likewise 
provisionally applied to them. 

[408alO] If one allows that [factorsJ exist in the three time periods, this 
sense of [the characteristics of birth, and so on, as applied to the stream of 
conditioned forces as a whole], can be accepted. [However,J if one claims 
that [factorsJ do not exist as real entities in the past or future, but only 
exist in the present, how can one maintain that there is birth, and so on, of 
a stream [of conditioned forces as a wholeJ within the period of one moment 
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[alone]? At that time when conditioned forces of the prior moment are not 
yet destroyed, those of the subsequent moment are not yet produced; how 
can one maintain that these two [moments] share a single characteristic of 
birth? Further, [if the existence of past and future factors were denied and 
only present factors were admitted,] how would the two characteristics of 
birth and desinence not both be established simultaneously within a single 
moment? 

Further, when there is mutual similarity [between two consecutive] mo
ments, [408a15] or when the conditioned forces are produced without inter
ruption, it might be possible to maintain that there is [one] birth, and so on, 
ofthat stream [of conditioned forces as a whole]. [However,] since at certain 
times an unvirtuous state of perceptual consciousness is produced without 
interruption from a [prior] virtuous moment of perceptual consciousness, 
and then an indeterminate state of perceptual consciousness arises without 
interruption from [that unvirtuous] moment of perceptual consciousness, 
at such times the nature of the prior and subsequent states of perceptual 
consciousness would not be the same. [In such cases, then,] how could one 
maintain that there is [one] birth, and so on, of the stream [of conditioned 
forces as a whole]?71 If one claimed that, since prior and subsequent [mo
ments] are of the same category as perceptual consciousness, one can refer 
to them as [constituting] a stream [of conditioned forces] characterized by 
similarity, then such a stream [of conditioned forces, so defined,] would be 
without birth. [408a20] This is due to the fact that this single stream of 
perceptual consciousness has come down [through countless births] from be
ginningless time; [similarly] this stream [of perceptual consciousness] should 
continue without desinence until one is just about to enter nirvary,a without 
remainder (nirupadhise$anirvary,a). 72 

Further, if an unvirtuous state of [perceptual consciousness] arises after 
a virtuous moment of perceptual consciousness has already been produced 
and destroyed, or if an indeterminate state of perceptual consciousness 
arises after that unvirtuous moment of perceptual consciousness has already 
been produced and destroyed, how can the two characteristics of birth and 
desinence, at such times, not be established simultaneously in the period 
of one moment?73 

Just as [we have] rejected [the position] that the stream of conditioned 
forces [as a whole] has birth, so also [we] would reject [the position] that 
[the stream as a whole] has continuance and desinence. What person, sound 
in mind and body, [408a25] could maintain that what has already been 
destroyed or has not yet been produced has continuance, or that there is a 
stream [of conditioned forces] in a single moment? 
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Further, if the Dar~tantikas do not allow that the conditioned forces of 
form, and so on, have birth and desinence in each and every moment,74 
then they [should] also maintain that conditioned factors abide over a long 
period of time. In that case, then, how would their position be different 
from that of the non-Buddhist Vaise~ika masters? However, if they reply 

. that because there is destruction in the last moment [of the stream], every 
moment has desinence, [and, therefore, their opinion is different from that of 
the Vaise~ikas], can't they be accused [of being hypocritical] in attempting 
to refute the accepted doctrine of these other schools by saying one thing 
and thinking another? 

[SaIighabhadra's Response-Ill-Desinence of the Stream] 

[408bl] Further, since, [according to the Dar~tantikas,J it is merely the 
nonexistence of factors that is referred to as the nature of desinence, it is 
their accepted doctrine that this desinence (anityatii) takes the nonexis
tence of factors as its intrinsic nature. 75 In that case, factors should not 
be impermanent [by nature] because [a factor that takes the mere] nonex
istence of factors [as its nature] cannot possibly be referred to as a factor. 
If factors are said to be impermanent, the nature of desinence should not 
take nonexistence as its intrinsic nature because all factors take existence 
as their nature. The intrinsic nature of the characteristic of desinence is re
ferred to as the nature of desinence. [408b5] That which has nonexistence 
as its intrinsic nature cannot be given the name 'nature.' How, then, is it 
possible that their accepted doctrine speaks of the nature of desinence?76 

Further, it would not be reasonably established that conditioned forces 
(samskiira) are factors having desinence because desinence has nonexistence 
as its intrinsic nature. That which has nonexistence as its intrinsic nature 
should not be established as the nature of a factor. 

Further, if the nature of impermanence had nonexistence as its intrinsic 
nature, then the genitive case should not be used in the phrase 'the imper
manence of form,' because nonexistence lacks a relation of connection to 
either self or other [as is required in a genitive relationship]. 77 

[SaIighabhadra's Response-lV-Senescence of the Stream] 

Further, senescence also, [as applied to] the stream [of conditioned forces 
as a whole,] is not reasonably established because [if senescence were ap
plied to the stream, and not to individual moments, then] it would not 
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be possible to allow that there is a distinction between prior and subse
quent [moments within the stream] at all times and in all circumstances. 78 

[408blO] Therefore, it is said that since [the Butra master] maintains that 
the body, and so on, do not have the characteristic of senescence in every 
moment, when there is no change in external causes, [which would effect a 
change in the body,] how would it be possible for the body at a subsequent 
time to be distinguished from the way it presently exists? If there is no 
change in external causes, then what produces the distinction between the 
prior and subsequent moments of the stream [of conditioned forces]? 

One should not say that the distinction [between prior and subsequent 
moments] occurs automatically; the [particular inherent] characteristic [of 
the body] continually [arises] in the same way and should be without 
change. 79 Furthermore, [in that case,] one would be forced to maintain 
that birth [also] occurs automatically. 

Moreover, one should not claim that the apparent distinction [between 
prior and subsequent moments in the body] is caused by [conditioned forces] 
of the same category, [408b15] because [a stream of conditioned forces] of 
the same category is without change. If one claims that there is change in 
the stream [of conditioned forces] because the prior production [of condi
tioned forces] within that same category is considered to be the cause or 
condition of subsequent [conditioned forcesl, in.thatcase, earth, and so on, 
in dependence upon the prior [moments of earth], should alone give rise 
to the transformation of cooking quite apart from the collocation of fire, 
and so on. However, since [cooking] does not actually arise [in dependence 
upon the prior moments of earth alone], it is not reasonable [to assume that 
change in the stream of conditioned forces occurs only as a result of the 
prior production of conditioned forces within that same category]. 

Thus, [the Butra master] rejects the characteristic of senescence that is 
produced simultaneously [with each factor]' and yet, given cases in which 
there is no distinction between prior and subsequent [moments of the stream] 
due to external conditions, he nevertheless firmly maintains that the char
acteristic of senescence is found in the stream [of conditioned forces] at all 
times and in all circumstances. There is no reason for this, and yet he 
obstinately advances his claim. 

[408b20] Further he should not maintain·that [in some cases] since 
the prior moment of the cause has the nature of being the condition in 
conjunction with external conditions, it is able to produce the subsequent 
moment, which has the nature of being an effect, and that through these 
[prior and external conditions] there are differences between the prior and 
subsequent moments of the stream [of conditioned forces]. [Nor should he 

~ ~ 
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maintain that] in other cases, when conditioned forces do not depend upon 
external conditions, [there are differences between prior and subsequent 
moments of the stream of conditioned forces] due to the characteristic of 
senescence--[that is, impermanence]-which conditioned factors possess as 
their nature. [Such a position should not be maintained because the causes 
for change would be different in each case.] 

There are those who maintain that the subtle deterioration in the char
acterized stream [of conditioned forces] over a long period of time is referred 
to as senescence. This [position] also is not acceptable, since [in that case] 
the entire stream [of conditioned forces] would not at every point have the 
characteristic .. oLsenes.cence..as.its.nature. That is to say, when [the stream 
of conditioned forces] is flourishing, [408b25] it should be without senes
cence. As has been said, "the body, formed from the combination of the 
four fundamental material elements (mahiibhuta) and the derived material 
elements (bhautika) is, at certain times, seen to grow and, at other times, 
to deteriorate."8o Further, what is the cause for this deterioration of the 
stream [of conditioned forces]? The fault here would be the same as in 
the immediately preceding example [concerning the conditions for change 
in the case of the body: that is, the causes would be different in each case] . 

. Thus, we ,have' refuted [the positionj that [the characteristics of] birth, and 
so on, are to be applied to the stream [of conditioned forces as a whole]. 

[Sruighabhadra's Response-V-Sutra Passage Concerning N anda] 

The sutra passage cited by [the Sutra master]81 does not serve as proof 
[of the fact that the four characteristics are to be applied to the stream 
of conditioned forces as a whole, and not to a moment]. [From that very 
passage we can conclude that N anda,] the son of a good family, knows well 
future and past feelings. That is to say, his present knowledge knows future 
feelings [408cl] because [the word] 'production' is applied to that which is 
just about to be produced, not to that which is in a state of having already 
been produced; [therefore, if Nanda knows feelings as they are produced, he 
knows a future factor.] [His present knowledge] knows past feelings because 
[the word] 'destruction' is applied to that which has already been destroyed, 
not to that which is in a state of being about to be destroyed; [therefore, 
if Nandaknows feelings as they are destroyed, he knows a past factor.] It 
is not the case that he knows feelings [only] in the state of having already 
been produced, or in the state of not yet having been destroyed, because 
this would not be reasonable [given the use of the terms 'production' and 
, destruction']. 82 



19.6.2 Butra Master's Interpretation-II 327 

The phrase 'the son of the good family knows well that feelings abide 
and deteriorate' was not given in the original [sutra passage]. However, if 
it had been given, then the meaning would not be contradicted.83 

Since [even the Butra master would admit that] past and future [factors] 
have birth, and so on, in the sense that. they "have existed" and "will 
exist,,,84 these characteristics of birth, and so on, must exist at all times. 
[408c5] Thus, this sutra passage cited by him cannot be used as proof [of 
his interpretation]. 

Therefore, on the basis of the scriptural authority and reasoned argu
ments [offered here] one should accept that [the characteristics of] birth, 
and so on, exist as real entities within conditioned forces in each and every 
moment, and are not [simply to be applied to] the stream [of conditioned 
forces as a whole]. 

[The Siitra Master's Interpretation-II] 

Next, the Butra master states: "The four characteristics can also be es
tablished for conditioned factors in each and every moment if it is not 
maintained that they exist as real entities. How can this be established? 
In each moment, that which not having existed [now} exists is referred to 
as production, and that which having existed no longer exists is referred to 
as destruction. The arising of each subsequent moment in connection with 
prior moments is referred to as continuance, and the distinction between 
the prior and subsequent [moments within] that [series] is referred to as 
change in continuance. [408clO] When similar consecutive moments are 
produced, the dependence between prior and subsequent [moments] is not 
without distinction.,,85 Therefore, [according to the Butra master,] so long 
as one does not maintain that the four characteristics of birth, and so on, 
exist as [discrete] real entities, they can be""established in the span of one 
moment. 

[Sanghabhadra's Response-Characteristics as Real Entities] 

[S] [Through this interpretation,} doesn't [the Butm. master]. no..w unw:it
tingly establish precisely that previously dreaded theory that his own ac
cepted doctrine would not allow: that is, that the characteristics of birth, 
and so on, exist as discrete real entities? [Otherwise,] how can one con
ditioned [factor] in the span of one moment take the four factors of birth, 
continuance, senescence, and desinence as its nature, [408c15] without the 
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fault that one factor is at the same time produced, abides, decays, and is 
destroyed?86 

If he replies that these [four characteristics do not carry out their activity 
at one time] because they are each connected to various conditions, these 
conditions should, in the same way as these [four characteristics] , become 
conditions [for the production of their respective characteristics] at one 
time. Since each one of those conditions [also] takes the four characteristics 
of birth, continuance, senescence, and desinence as its intrinsic nature, for 
what reason are there four such conditions, and why does the first [among 
these] act as the condition of birth and does not itself cause desinence? 
Further, forwhatreasondocomlitiorred factors take only 'the -condition 
having the nature of birth as that condition which first makes them arise, 
[408c20] and do not take the condition having the nature of desinence as 
that condition which would make them not arise at all? 

Further, when birth and desinence are established [as existing provision
ally] on the basis of one factor, [and not as discrete real entities,] whether 
[that factor and these characteristics] are different [from one another] or 
not, a fault is incurred. Why is this? If they were different [from one an
other, since the characteristics are considered by you to be mere aspects of 
one factor], that [factor] would be different from itself, which is unreason
able. If they were not different from one another, then when that [factor] 
is produced, it should be destroyed, and when it is destroyed, it should be 
produced. Therefore, [if the characteristics were established only on the 
basis of one factor, that factor] should be without the two characteristics 
of birth and desinence because they are contradictory. Further, that factor 
having the nature of birth would be precisely that factor having the nature 
of desinence. Nevertheless, [the Sutra master] maintains that there is no 
fault of confusion between birth and desinence. [408c25] This would only 
be possible as an illusion created by the god Vi~:Q.u. 

Further, one should determine whether or not [factors] exist in the past 
and the future. Only then would it be possible to claim that the four 
characteristics are merely provisionally established as applied to either the 
stream of conditioned factors or a moment [in the sense that they] "not 
having existed, [now] exist, and having existed, no longer exist.,,87 

Next, in what sense does he use the compound 'characteristic of continu
ance' as referring to "the arising of each subsequent moment in connection 
with prior moments?,,88 This arising in connection with prior [moments] 
should be precisely birth. Since, [in that case,] birth would be mentioned 
twice, there should be [three], not four characteristics. 
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FUrther, what condition causes the dissimilarity between the prior and 
subsequent moments in the stream [of conditioned forces]? [409al] The 
fault mentioned previously would also be incurred here.89 

FUrther, if the nonexistence of factors is referred to as the nature of 
desinence, the fault incurred would be as previously discussed.9o Therefore, 
it is known that the [characteristics of] birth, and so on, exist separately as 
real entities. 

19.7 [The 8iitra Master's Criticism] 

[Four Characteristics-Simultaneous Activity] 

Next, the Sutm master states: "If [the characteristics of] birth, and so on, 
existed as real entities apart from the intrinsic nature of the conditioned 
factors of form, and so on, then, one factor at one time would be produced, 
abide, decay, and be destroyed, since [you] allow that [those characteristics] 
exist together with [that factor]." 91 

[Sanghabhadra's Response-I-Simultaneous Activity] 

[S] If one maintains, [as the Sutra master does,] that the characteristics 
of birth, and so on, do not exist as discrete real entities apart from the 
conditioned factors [that they characterize], [409a5] this fault cannot be 
resolved because it is not reasonably established that there are distinctions 
in the capability of one factor at one time. No such fault is incurred when 
one allows that the characteristics of birth, and so on, exist as discrete real 
entities apart from conditioned factors, because, given the fact that the 
intrinsic nature [of the characteristics and the characterized factorl are not 
the same, their activities are [all] separate.92 

It is observed that among the other conditions that assist such internal 
factors as fetal stages or such external factors as seeds93 in the production 
of their own effect, [certain factors] have predominant capability. That is 
to say, [in the case of internal factors,] the first fetal stage (kalala),94 for 
example, assisted by perceptual consciousness, has the nature, of being the 
predominant cause in producing the second (arbuda) and subsequent fetal 
stages. [409alO] Even though it is not the case that the second and subse
quent fetal stages do not depend upon perceptual consciousness, perceptual 
consciousness is not the predominant cause in producing them. This is due 
to the fact that the two streams-[that of states of perceptual consciousness 
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and that of the fetal stages]-are distinguished. However, it is [also] not 
the case that this perceptual consciousness does not act as a predominant 
condition with regard to the [production of] the second and subsequent 
fetal stages, since when this [perceptual consciousness] exists, those [fetal 
stages] will exist, and when this [perceptual consciousness] does not exist, 
those [feta1 stages] will not exist.95 Further, this perceptual consciousness 
is not a simultaneous condition assisting [only] such [factors] as the first 
fetal stage in the production of such [effects] as the second and subsequent 
fetal stages. It is maintained that perceptual consciousness also acts as a 
simultaneous condition assisting such [factors] as seeds in their production 
of sprouts, and so on. 

[409a15] In the same way, [in the case of external factors,] seeds, for 
example, assisted by such [factors] as the earth, have the nature of being 
the predominant cause in producing such [effects] as sprouts. Even though 
it is not the case that those sprouts do not depend upon such [factors] as 
the earth, the earth is not the predominant cause in producing them. This 
is due to the fact that it is the seeds that produce the sprout without inter
ruption. However, it is [also] not the case that such [factors] as the earth 
do not act as the predominant condition with regard to the [production of] 
such [effects] as the sprout, because the existence or nonexistence of the 
sprout depends upon that of the earth. Further, such [factors] as the earth 
are not simultaneous conditions assisting [only] such [factors] as seeds in the 
production of such [effects] as sprouts. [409a20] It is maintained that the 
earth is also able to act as a simultaneous condition assisting such [factors] 
as the first fetal stage in its production of the second and subsequent fetal 
stages. 

Thus, other factors, which act as conditions assisting [predominant] 
causes in the production of their own effect, should be explained in this 
way. 96 

Further, since [the opponent] calls himself a disciple of the Buddha, 
he should also allow the existence of simultaneously produced causes,97 
since the siitra states: "Perceptual consciousness and name and form act as 
reciprocal conditions and, thereby, are able to abide." 98 In this case, the first 
fetal stage and seeds are previously produced causes, [respectively,] of the 
second fetal stage and the sprout; [409a25] perceptual consciousness and 
the earth, and so on, are simultaneously produced conditions. Compared 
with the previously produced causes, the power of these simultaneously 
produced conditions is predominant. This is due to the fact that even 
given the presence of such previously produced causes as the first fetal 
stage and seeds, if there were no simultaneously produced conditions, such 
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as perceptual consciousness or the earth, then the effects, such as the second 
fetal stage or sprouts, would never be produced. 

From this [discussion] it should be known accordingly that even though 
conditioned factors have many types of external assisting causes and con
ditions, they must also have internal birth, continuance, senescence, and 
desinence to act as immediate assisting causes [in the production of their 
effects]; only then would they be able to pass through the time periods.99 

[Sanghabhadra's Response-II-Simultaneous Activity] 

[409bl] Moreover, the states (avastha) of conditioned factors are not [all] 
the same. In brief, there are three types: that is, distinguished [according 
to whether] the activity [of that conditioned factor] of projecting its own 
effect is not yet attained, is just attained, or has already been destroyed. 
Conditioned factors are, further, of two types: that is, those that exist with 
activity (karitra) and those that exist only with intrinsic nature (svabhava). 
The former [category] refers to the present: [that is, when a factor exists 
as a real entity characterized by intrinsic nature with activity]. The latter 
[category] refers to the past or future: [that is, when a factor exists only as 
a real entity characterized by intrinsic nature alone, lacking activity]. Each 
of these [types of conditioned factors] has two further-types:' that-is; those' 
whose capability (samarthya) is predominant or subordinate. [409b5] That 
is to say, if conditioned factors are able to act as the cause in projecting their 
own effect (phalak$epa), this [capability is predominant and] is referred to 
as activity (karitra); if they are able to act as conditions assisting [factors] 
of a different category, this [capability is subordinate and] is referred to 
[simply] as capability (samarthya). These two types will be extensively 
considered in the discussion of the three time periods. lOO 

By holding in one's mind the- principle of dependent origination [as 
applied to] distinctive [states of factors], one will produce conviction and 
understanding concerning the distinctive capability of those [characteristics 
of] birth, and so on. lOl That is to say, when a factor has not yet acquired 
the activity of projecting its own effect, [that factor] gives rise to an internal 
condition through the assistance of external conditions that have not yet 
acquired, are about to acquire, ,or have lost the activ:ity of pmjecting,their 
own effect. [409blO] [That internal condition,] which has the capability 
of assisting [that factor] in carrying out its appointed task, is the charac
teristic of birth. Or, when a factor is just about to acquire the activity 
of projecting its own effect, it gives rise to internal conditions through the 
assistance of external conditions in those [various states ].102 [Those internal 



332 19. Four Characteristics~ 

conditions,] which have the capability of assisting [that factor] in carrying 
out its appointed task, are the three remaining characteristics [of continu
ance, senescence, and desinence]. Birth acts as the internal condition that 
gives rise to a factor that is to be produced when it is in a state of being 
about to be produced, and [that causes it to] reach the state of having al
ready been produced. [In that state,] this factor to be produced is referred 
to as having already arisen. [409b15] Continuance acts as the internal 
condition that stabilizes a factor that is to be maintained, enabling [that 
factor] to project its own effect when it is in a state of being about to be 
destroyed, and [that causes it to] reach the state of having already been 
destroyed. [In that state,] this factor to be maintained is referred to as 
h,aviIlgalread:y been able to project its own 'effect. Desinence acts as the 
internal condition that terminates a factor that is to be destroyed precisely 
when it is in a state of being about to be destroyed, and [that causes it 
to] reach the state of having already been destroyed. [In that state,] this 
factor to be destroyed is referred to as having already been terminated. 
The characteristic of senescence should also be understood in this way. 

[SaIighabhadra's Response-III-Simultaneous Activity] 

Other masters claim that because causes deliver their effects only in de
pendence upon a location, a time period, a particular time, a state, or 
associates, there is a distinction in the time of the arising of their activities: 
[409b20] that is, either when [those causes are about to be] produced or 
when they have been produced. That is to say, there are causes that deliver 
their effect in dependence upon a location, as in the case of the rain, which 
is produced only in dependence upon a location in which there are clouds 
or as in the case of the incomparable right complete enlightenment, which 
is realized only in the adamantine seat in J ambudvlpa. Or, there are some 
causes that deliver their effect in dependence upon a time period, as in the 
case of causes of maturation (vipakahetu) or as in the case of causes leading 
to liberation (mok~abhagVya), which deliver their effect only when they are 
in the past time period. Or further, there are some causes that deliver their 
effect in dependence upon a specific time, as in the case of the actions that 
lead to rebirth as a wheel-turning king; [409b25] [these actions] lead to 
that state only after a number of cycles. Further, there are causes that 
deliver their effect in dependence upon a [particular] state, as in the case 
of seeds, which are able to produce a sprout only after having reached a 
transformed state. Or, [this dependence upon a particular state is evident 
also] in the case of the first moment of thought not tending toward the 
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fluxes or in the case of light (aloka). Even though [these two] exist as real 
entities beforehand, they are able to have an effect only in that future state 
in which they are about to be produced.103 There are [still other] causes 
that deliver their effect in dependence upon associates, as in the case of the 
four fundamental material elements or as in the case of thought and thought 
concomitants, which are able to have an effect only when associated with 
one another. 

In accordance with the principle of dependent origination [as applied to] 
distinctive [states of factors], [409cl] the states (avasthii) in which the ac
tivities of the four characteristics arise are [shown] to be not the same. That 
is to say, when [the characterized factor and the characteristics] are about 
to be produced, the characteristic of birth gives rise to its activity; when 
[the characterized factor and the other three characteristics] reach the state 
of having already been produced, the three [characteristics] of continuance, 
senescence, and desinence each give rise to their distinct activities together 
at one time. Thus, since the activities and the times of the four character
istics are distinct, how can one raise the objection that one factor should at 
one time be produced, abide, decay, and be destroyed?104 When the factor 
that is characterized is about to be destroyed, it abides for a while and is 
able to project its own effect [409c5] due to the distinct characteristic of 
continuance that acts as the predominant cause. At precisely that time, 
[the characterized factor] is made to decay due to the distinct characteristic 
of senescence that acts as the predominant cause. At precisely that time, 
it is destroyed due to the distinct characteristic of desinence that acts as 
the predominant cause. Therefore, the fact that the three [characteristics 
of continuance, senescence, and desinence give rise to their distinct activ
ities] at one time-[that is, in that state in which the characterized factor 
is about to be destroyed]-presents no contradiction. 

[Three Characteristics-Simultaneous Activity] 

The Sutra master next raises the following objection with regard to the 
[position that the three characteristics of continuance, senescence and desi
nence all perform their functions at the time when a factor is about to be 
destroyed]: "Would a factor at that time abide, decay, or be destroyed?" 105 

[Sanghabhadra's Response-Simultaneous Activity] 

Now, this will be determined. The three [characteristics] of continuance, 
senescence, and desinence each give rise to t~eir functions separately in 
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the state in which the factor has already been produced and cause that' 
characterized factor to have, at one time, points of dependencel06 that 
are not the same. [409c20] Altogether there are three [such points of 
dependence]. What contradiction to reason is there in an interpretation 
such as this? Therefore, his objection should not be considered reasonable. 

[Activity and Capability] 

Further, [the Butra master] has stated previously: "If one allows that birth 
has activity [when it is] future, how is it established as future? One should 
state the characteristic of the future. When that factor is present, the 
activity of birth has already faded; how is it established as present? One 
should state the characteristic of the present." 107 

[S] There is no contradiction because there is no activity (kiiritra) at 
any time other than the present. 

[0] Don't [you claim that] the characteristic of birth is able to produce 
factors while it is still future, [409c25] and precisely this is its activity 
(kiiritra)? Why then do you say that this [activity] occurs only in ,the 
present? 

[Sanghabhadra's Response-Activity and Capability] 

[S] Fool! You do not understand this activity (kiiritra). These [characteris
tics function as] capabilities (siimarthya) and have no relation to activity. 
As has been previously discussed: "If conditioned factors are able to act 
as the cause in projecting their own effect (phaliik$epa), this [capability is 
predominant and] is referred to as activity (kiiritra). If they are able to act 
as conditions assisting [factors] of a different category, this [capability is 
subordinate and] is referred to [simply] as capability (siimarthya)." 108 All 
present [factors] are able to act as the cause in projecting their own effects
[that is, they must exert their own activity]-but not all present [factors] 
are able to act as conditions assisting [factors] of a different category
[that is, they need not exert capability]. [410al] For example, an eye in 
the dark or [an eye] whose capability [of assisting] has been damaged is not 
capable of acting as a condition that assists in enabling visual perceptual 
consciousness to arise. However, its activity [of projecting its own effect] is 
not damaged by darkness because it is definitely able to act as a cause in 
projecting a future eye. In this way, there is a distinction between activity 
and capability. 109 

, 
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Moreover, in the production of the effect within a stream [of conditioned 
forcesJ of the same category, there are [certain functions that areJ definite, 
and [other functions that areJ indefinite;110 the power of projecting [its own 
effectJ is referred to as activity [410a5] and is also referred to as capability. 
In the case of the production of an effect within a stream [of conditioned 
forcesJ of a different category, [another factorJ acts only as the condition 
that assists in enabling [the effectJ to arise; this is only capability, and not 
activity. 

[OJ Haven't you argued that these three factors-the presentiment of 
the knowledge of the doctrine with regard to suffering (dufy,khe dharma
jnanak$anti)-[that is, the first moment of thought not tending toward the 
fiuxesJ-light (aloka), and the characteristic of birth (jati)-all are able to 
give rise to their activities when they are in the future time period?111 

[SJ Fool! You cling to the words and miss the meaning. 112 The ac
cepted doctrine of our school interprets this reference [to activity in the 
future time periodJ as follows: these statements merely provisionally ap
ply the term 'activity' to [what are actuallyJ "capabilities" functioning as 
immediate conditions. It is well established (prasiddha) that birth is the 
immediate condition among many kinds of conditions for the production of 
a factor. [410alO] Therefore, we provisionally apply the name 'activity,' 
which is [actually1 the cause in the other state-[namely, the presentJ-to 
this [futureJ state [in which birth exerts its "capability."J. The character
istics of continuance, and so on, should be understood in the same way. 
The presentiment of the knowledge of the doctrine with regard to suffer
ing and light also have a predominant force in their [futureJ state to which 
the name ['activitY'J is provisionally applied. Actually, the name 'activity' 
refers only to [that particular "capability" of a factorJ to project its effect 
[in the present momentJ. 

[OJ Some raise the following objection: "If the [characteristicsJ of birth, 
and so on, do not exist in the state in which they are about to be produced, 
how does birth perform its activity at that time, and not continuance, 
senescence, and desinence? If the [characteristicsJ of birth, and so on, do 
exist in the state in which [they are about to be produced], [410a15] why 
do continuance, and so on, lack activity, while birth alone [has it]? 

[SJ This objection is untenable. First, it is not the case that the [char
acteristicsJ of birth, and so on, do not exist in the state in which [they are 
about to be produced; therefore, the opponent's first question is unfounded]. 
[As for the second question,J since at that time the characteristics of con
tinuance are not in the present time period at that time, they have not yet 
realized their capability [and cannot be assumed to functionJ .113 Even if 
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we assumed that the [characteristics] of birth, and so on, do not yet exist 
in this state in which [the characteristics and the characterized factor are 
about to be produced, our claim that birth has its capability in that state] 
would be as reasonable as your [view] of the relation of cause and effect. 
For, according to the accepted doctrine of your school, you allow both im
mediate and remote causes regardless of whether the cause that is capable 
of producing [the effect] exists or does not exist in the state in which the 
effect is about to be produced. 

[Senescence] 

With the following statement, the Butm master provisionally acknowledges 
three of the four characteristics, [410a20] but rejects the characteristic of 
senescence: "Now, it can reasonably be allowed that, [in the case of] one 
factor, [the fact of] having already been produced and having not yet been 
destroyed is referred to as continuance, and being destroyed after having 
already abided is referred to as desinence. [But] senescence, through any 
deliberations whatsoever, cannot reasonably be said to exist in reference to 
a single factor. Why is this? Senescence refers to the transformation in the 
nature and characteristics [of factors] in prior and subsequent [moments]; 
it is not the case that a given factor can be said to be different from itself. 
Therefore, the verse states: 

"[If a factor were] precisely [as it was] before, senescence would 
not be established; if it were different from before, it would 
not be a single factor, [but would have become another fac
tor]. [410a25] Therefore, in the end it is not established that 
senescence is applied to a single factor." 114 

[Sanghabhadra's Response-I-Senescence] 

[S] First, it has already been established briefly that senescence exists as 
a discrete real entity; [therefore,] senescence as applied to the stream of 
moments [as a whole] is likewise not establishedY5 Now, both [the Butm 
master and I] should consider further the implications of our [positions]. If 
one allows, [as I do,] that the characteristic of senescence exists as a real 
entity apart from the factor [that it characterizes], then this [senescence] 
must cause the single factor that is characterized to change, and yet not 
become a different [factor]. Such is the problem that I must consider. 
If, [like the Butm master,] one does not allow that the characteristic of 
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senescence exists as a real entity apart from the factor [that it characterizes], 
and yet one allows that the stream of moments [as a whole] has senescence, 
then how can there be senescence [410b1] even when external conditions 
are without distinction? Such is the problem that the Butra master must 
consider. 

The issue that I am to consider will be presented clearly in a later 
passage that examines the meaning of the three time periods. 116 [How
ever, since my interpretation] is pertinent to the sense of this [discussion of 
senescence], we will present it briefly in order to dispel possible confusion. 
From the beginning, factors have only the stable abiding of their intrinsic 
nature; their distinctive activity is not found. When a factor encounters 
the power of conditions produced prior to or produced simultaneously [with 
it], [410b5] its distinctive activity, though not having previously existed, is 
caused to arise. Precisely this [activity] is referred to as its present activity 
(kiiritra); [that activity] is also referred to as the capability [by which a 
factor] is able to project its own effect. The Lord has made the following 
statement with regard to this [activity of a factor]: "Not having existed, 
this [now] exists; having existed, this no longer exists." 117 

[However,] just as the discriminated capabilities ofloss or benefit [result
ing from certain feelings] are not different from the intrinsic nature of the 
experience of those feelings, [so] one cannot say that the activity [of a factor] 
is different from its intrinsic nature. 118 Further, as the [opponent himself] 
maintains, the traces (viisanii) projected by the distinctive characteristic 
of a prior moment of thought that are found within a subsequent moment 
of thought cannot be said to be different from that subsequent moment 
of thought. [410b10] Or further, [the relation between a factor's activity 
and its intrinsic nature] is illustrated by the nature of that action, [which 
is of the category of] virtuous derived form, which is seen, and which has 
resistance; even though it is not [intrinsically] different from [the general 
category of] form, the distinctive characteristics of this specific category [of 
form as virtuous, and so on,] are well established. 

Therefore, in this case, the Abhidharmikas apply the term 'senescence' 
to a factor in that state in which its intrinsic nature [is connected with] its 
distinctive activity, and not [when it exists only as] intrinsic nature. That 
is to say, the activity whereby a .conditioned factor is able to project its 
own effect within its intrinsic nature is referred to as continuance; precisely 
the deterioration of this activity is referred to as senescence. 119 It is not 
possible that [a factor] possesses this abiding and deterioration within itself; 
[410b15] instead, there should exist separate factors that cause the abiding 
and deterioration. The causes of these two are precisely the characteristics 
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of continuance and senescence. What is unacceptable in this theory? 

[0-V] What we find unacceptable in this [theory] is this: since the 
distinctive activity [of a factor] in the present is not of a nature different 
from its intrinsic nature, when its activity changes, its intrinsic nature 
should likewise change. How can one claim that the activity [of a factor] 
changes, but not its intrinsic nature?120 

[S] This fault is incurred in the accepted doctrine of [the Butra mas
ter's school], which maintains that intrinsic nature does not exist in the 
past or future, [410b20] but is not [incurred in the position of] those 
[like us] who allow the permanent existence of intrinsic nature in the three 
,time·periods.121 Why·isthis?Whenthea:ctivity{of a factor] ceases, it 
merely discards the present; the intrinsic nature of that factor still re
mains. Why would the intrinsic nature [of that factor] also be forced to 
have senescence?122 For the verse states: 

"The intrinsic nature [of a factor] is referred to as having senes
cence due to the deterioration of its predominant activity. Why 
isn't it established in the end that senescence is applied to a 
single factor?" 123 

One cannot apply the term 'senescence' to [a factor] in the state in 
which it is about to be produced, because the factor's activity does not 
yet deteriorate at that time. [410b25] Precisely for this reason, the com
pound 'change in continuance' was used [in the sutra]: that is, because this 
[senescence, or change,] causes [a factor's] activity of projecting its effect to 
deteriorate, [and this activity of projecting its effect is made possible only 
through continuance]. A factor projects its own effect only at that point 
when its activity is caused to deteriorate. As a result of the deterioration 
within the cause, the state in which the subsequent effect is produced grad
ually becomes weaker than the prior cause. Therefore, the effect gradually 
becomes weaker due to the senescence found in the [prior] cause. In the 
moment of this particular effect, another characteristic of senescence that 
arises simultaneously with that effect acts as the condition causing the de
terioration [of that effect]. As a result, it is also able to act as the condition 
for the weakening of a subsequent effect. In this way, since every moment 
in a stream of conditioned factors causes a subsequent moment to change, 
[410cl] it is established that all prior moments have senescence.124 

When this meaning [of the characteristic of senescence] has been estab
lished, the following inference can be made: if one observes that there is a 
particular distinctive characteristic in the last moment [of a stream], then 
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the prior moments [also] definitely have this distinctive characteristic. This 
is not like the principle of illusory senescence as applied to the stream of 
moments [as a whole], which was set forth by the Dar~tantika master. 125 

[0] If this were so, then when the stream of [moments] is gradually 
flourishing, there should be no characteristic of senescence because its effect 
[of deterioration] is not observed. 

[S] [410c5] This fault is not incurred because [it is simply that] the 
power of the characteristic of continuance, assisted by external causes, is 
predominant at that time [of flourishing] and suppresses senescence. 126 

[Sanghabhadra's Response-II-Senescence] 

Other masters claim: "The activity of factors cannot abide beyond the pe
riod of one moment; therefore, conditioned factors are referred to as having 
senescence. They do not attain the name 'senescence' by discarding their 
particular inherent characteristic, and yet the fault that conditioned factors 
have the nature of permanence is not incurred." 127 The nature of all fac
tors is such that the intrinsic nature [of each factor] is permanent (*nitya), 
does not instigate activity (*anabhisamskara), is without transmutation 
(*aparavrtti), and cannot vary (*avyabhicara). Therefore, fire always takes 
heat as its intrinsic nature; apart from heat, no nature of "fire" can be 
attained. [410clO] However, since the activity of fire must avail itself of 
various conditions, it is established by the accepted doctrine of our school 
that fire is, by nature, impermanent. 

If, [as the opponents would suggest,] it is the intrinsic nature [of a 
factor] that changes, then a discrete factor would be established [with each 
change in intrinsic nature]. [However,] since intrinsic nature is without 
transformation, [if one does not admit change in some other aspect of the 
factor··such as··a:ctivity, then factors} should ·net be impermanent. That is 
to say, if one maintained, [as the opponents do,] that [a factor] exists only 
in the present time period, and does not exist as a real entity in the past 
and future, then the nature of factors that are conditioned forces should 
be permanent because there would be no change. 128 Why would there be 
no change? [410c15] [There is no change] because the nature of both 
existence and nonexistence are firmly settledalldarewithout change. Since 
[the opponents] maintain that factors are momentary by nature and exist 
in the present time period alone, it is not possible for [these momentarily 
existent factors] to change. Since their intrinsic nature does not exist in 
either the past or future time periods, how could one say that nonexistent 
factors change? Therefore, [since the opponents cannot say that factors 
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change in the past, present, or future time periods,] they cannot claim that 
conditioned forces are impermanent. 

Nor can the opponents reply that existence refers to that which is with
out transformation, and nonexistence, to that which has transformation, 
and call [this difference between them] "change.,,129 The two natures of 
existence and nonexistence do not cooperatively establish [change] because 
existence and nonexistence are contradictory in nature. Further, [existence 
and nonexistence cannot together establish change] because it is not possi
ble for the effect-[that is, present existence]---,-to change, and the cause
[that is, the past cause]-to be without change. It is not possible for the 
effect to change without a change in the cause, because the effect 0nly has 
change [410c20] in dependence upon [change in the] cause.130 

[The assertion that there is change] because the nature of existence 
(*sattii) is itself impermanent is also unreasonable because the nature of 
existence cannot be established as anything other [than existence]. Since 
the nature of existence characterizing factors has never been nonexistent, 
and since that which exists and that which does not exist are established 
separately, change in conditioned forces is, as a result, impossible. There
fore, [according to the opponent's position,] conditioned factors w:ould.,all 
continue permanently. 

One might allow that [factors] in the past and future time periods both 
exist and do not exist, [because] from nonexistence in the state of not yet 
having been produced, [factors] can be produced and become existent, and 
from existence in the state of having already been produced, [factors] can be 
destroyed and become nonexistent. [In that case,] neither the nonexistence 
[of factors] in the past and future, [410c25] nor the existence [of factors] in 
the present would be firmly established, and variation (*vyabhiciira) would 
be possible for both. 

The existence [of factors] in the past and future time periods is the same 
as [the existence of factors] in the present time period in that it is at all 
times permanent and without variation. [However,] since [a factor's] activ
ity either exists or does not exist in conjunction with its intrinsic nature, 
which always exists, one can say that conditioned factors have change in 
their states, (avasthii) [that is, as having or not having activity]. Therefore, 
for those who accept the doctrine that [a factor exists in] the three time 
periods, it is possible to say that there is change within one factor; since one 
factor has change, it is possible to establish the characteristic of senescence; 
since the characteristic of senescence is established, the meaning of imper
manence is upheld. [However ,] this is not the case for those who accept the 
doctrine that [a factor] exists only in the present, [411al] since, [for them], 
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senescence is not found in either the [individual] moments or the stream [of 
conditioned forces] as stated previously.131 Thus, [the opponent's position] 
is to be rejected. 

[Simultaneous Production of Factors in the Future] 

to-V] If [the characteristic] of birth, while in its future [state], produces the 
factor that is to be produced, then why aren't all future factors produced 
together, since, in each case, the causes capable of producing [them] would 
always be provided?132 

[Sanghabhadra's Response-Simultaneous Future Production] 

[S] This has been discussed previously. What was discussed previously? 
"That is to say, when a factor has not yet acquired the activity of project
ing its own effect, [411a5] [that factor] gives rise to an internal condition 
through the assistance of external conditions that have not yet acquired, 
are about to acquire, or have lost the activity of projecting their own effect. 
[That internal condition,] which has the capability of assisting [that factor] 
in carrying out its appointed task, is the characteristic of birth." 133 It is in 
precisely this sense that we say that [birth while in its future state produces 
a factor that is to be produced]. The verse states: 

[vs. 46c-d] Birth (jiiti) is able to produce that which is to be 
produced (janya), but not apart from the assemblage of causes 
and conditions (hetupratyaya).134 

[Commentary: l The power of the characteristic of birth alone,apart 
from the complete assemblage of other causes and conditions (hetupratyaya
siimagrf), is not able to produce that which is to be produced. [411al0] 
Therefore, future factors do not all arise together. The characteristic of 
birth acts as the simultaneously arising, immediate cause that is able to 
produce [factors] that are to be produced. Nevertheless, conditioned factors 
[also] inevitably depend [for their production] upon the assistance of the 
complete assemblage of [both] previous causes of their own category and 
other external causes. 135 [This case of assisting causes and conditions in 
the production of any given factor] is like that of the distinctive causes and 
conditions such as a seed and earth, and so on, that assist in the production 
of such [effects] as a sprout and cause the sprout to be produced. 
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[Causal Efficacy Must be Observed] 

[V] If this is so, then we observe only the various causes and conditions 
that have the capability of production; there is no discrete characteristic 
6f birth. " [The dependence of production upon an assemblage of causes 
and conditions is proven by the fact that] factors are produced precisely 
when there is a complete assemblage of causes and conditions, and are not 
produced when there is no su~h [complete assemblage]. [411a15] What is 
the use of this characteristic of birth? Therefore, there is production only 
through the power of causes and conditions. 136 

[Sanghabhadra's Response-I-Causal Efficacy] 

[S] This criticism [of our position] is untenable because the same criticism 
can be offered against those [like the opponents] who allow that the pro
duction of factors is due only to an assemblage of conditions. That is to 
say, if, [like the opponents,] one were to allow that future factors could 
be produced only through a complete assemblage of causes and conditions, 
then the same criticism could be offered: namely, since the causes and con
ditions of these future factors are not distinguished from [one another in 
terms of an order of arising], why would [future factors] not all be produced 
simultaneously?137 

Further, [it follows from the opponents' position that] even if one among 
the assemblage of causes and conditions is lacking, since the rest are pro
vided, the effect should be produced. 138 For example, the visual sense 
organ,139 which is projected by previous actions, [411a20] should be pro
duced even apart from the four fundamental material elements. Or, the 
visual sense organ should be able to arise through the power of the fun
damental material elements alone, and not through previous actions. Or, 
the visual sense organ, which is projected in accordance with [previous] 
actions, should be able to produce the fundamental material elements be
cause there is no time when the visual sense organ is not assembled [with 
those elements]; when one is produced, the others should also arise. Or, the 
fundamental material elements should be without capability with regard to 
the visual sense organ because one does not observe that the fundamental 
material elements alone produce [the visual sense organ] apart from the 
prior visual sense organ. 140 [If] the subsequent visual sense organ could 
be produced with the prior visual sense organ alone as its cause, [then] 
the claim that the fundamental material elements are able to produce [the 

--' '\ 



19.7.6.2 Sanghabhadra's Response-II 343 

visual sense organ] should be determined to be useless. [411a25] In the 
case of the seed, water, earth, and so on, when one of these conditions is 
lacking, the sprout definitely will not arise. Therefore, one knows that the 
power of the seed, and so on, [in producing the sprout] is unequivocally 
established (prasiddha). [However,] the power of the fundamental material 
elements of earth, and so on, in producing the visual sense organ is not 
observed. [According to the argument of the opponent,] since this power 
of the fundamental material elements is not observed, it should not be a 
cause in producing the visual sense organ. 141 

C Further, you maintain that there is transformation within the stream 
of seeds of action (*karmabrja). 142 What then acts as the obstacle prevent
ing the simultaneous production of all effects [of those seeds of] action? 
[411b1] If one claimed that the seeds of action are only able to produce 
[their effects] through the assistance of conditions, then one should [allow 
that] those conditions alone are able to produce [the effects]. What is the 
use of proposing these seeds of action? [However, the dependence of the 
production of the effect upon assisting conditions is proven by the fact 
that] the effect of action is produced through the assistance of various con
ditions, and is not produced when these conditions do not exist. Since [the 
opponents claim that the effect] depends upon the assistance of conditions, 
[and yet also maintain that] the seeds of action are not nonexistent, how 
can they reject the characteristic tif birth simply because it avaHsitself'of 
various conditions? 

Further, it is observed that when the first moment of [thought] not 
tending toward the fluxes is produced, [the characteristic of] birth is able 
to act as the cause that gives rise to the possession [of these factors that] do 
not tend toward the fluxes. The existence of possession [as a factor] having 
its own particular inherent characteristic (svalak~ary,a) [411b5] has already 
been unequivocally established.143 [If the opponents deny the existence of 
this characteristic of birth,thenthey] should explain what 'c}isereiefaetor 
other than birth is able to act as the prior or simultaneously arising cause 
of this possession [of factors that do not tend toward the fluxes]. If there 
were no cause at all, then their possession would not arise; in that case, 
the first moment of [thought] not tending toward the fluxes could not be 
established. 

[Sanghabhadra's Response-II-Causal Efficacy] 

When the characteristic of birth produces [a factor], are there additional, 
separately existing and simultaneously produced causes, or not?144 One 
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should say that there are also [such simultaneously produced causes]. These 
are the factors, aside from the real entity, birth, that have the same effect. 
How are [the characteristics of] senescence and desinence causes that assist 
in production? The ancient masters all offered the following interpreta
tion: "Factors that have the same effect are reciprocal causes, [411bl0] 
just like the fundamental material elements that accord with one another." 
The following interpretation can also be offered. Since conditioned factors 
all are produced, and so on, by nature, when each of the four charac
teristics of birth, and so on, functions, the other three, taking that one 
[characteristic] as their occasion, become assisting forces. To support this 
interpretation, one can cite the case of the four applications of mindful
ness (smrtyupasthana), in which one observes [that the objects of each of 
the four applications such as] the body, and so on, are of the nature of 
impermanence. 145 

19.8 [Sthavira's Objections] 

[ Continuance-I] 

Moreover, Sthavira has said: "Conditioned forces are without continuance. 
If conditioned forces were able to abide for [even] the shortest period of 
time, then why wouldn't they abide for an hour, a day, a month, a season, 
a year, or a cycle, since the cause [for their abiding] would not be different 
[in each case]?" [411b15] Further, [conditioned forces lack continuance] 
because the scriptures have also stated that conditioned forces are without 
continuance. As the Lord has said: "0 monks! When all conditioned forces 
are about to be destroyed, they are without continuance and also without 
destruction." 146 

[SaIighabhadra's Response-I-Continuance] 

Now, [your] statement, "if conditioned forces were able to abide for [even] 
the shortest period of time," and so on, is not acceptable. The shortest 
period of time is one moment (k~ar;a). If there were no continuance even 
for a moment, then conditioned forces would be absolutely nonexistent. 

To those who maintain that conditioned factors are completely without 
continuance [411b20] because they are destroyed immediately after they 
have acquired their own nature {atmalabha),147 [we would ask]: since there 
is a time when [factors] acquire their own nature, couldn't that very [time] 



19.8.1.2 Sanghabhadra's Response-II 345 

be referred to as "the shortest period of time during which conditioned 
forces abide?" [If you replied that] even though there is such a time, there 
is no continuance, then to what state [of conditioned factors] does your 
statement, "there is no continuance," refer: to the time when they acquire 
their own nature or to the time after they have acquired their own nature? 
The claim that there is a state without continuance can refer only to these 
two periods of time. If [you reply that conditioned factors] are without 
continuance even at the time when they acquire their own nature, then 
you cannot escape the fault mentioned previously [that these conditioned 
forces should be absolutely nonexistent].148 If, [however, you reply that] 
they are without continuance only after they have acquired their own na
ture, then since [we] do not claim [that there is continuance in that state, 
this] objection is superfluous. 

[411b25] The time that you refer to as that "time when the [conditioned 
factors] acquire their own nature" is precisely the time when we claim that 
"continuance enables [conditioned factors] to project their effect:" [in both 
cases, it is the present moment]. The accepted doctrine of our school does 
not hold that conditioned forces have continuance after the time when they 
project their effect. [Since we both allow that there is such a time when 
conditioned forces acquire their own nature, or project their effect,] how 
can you deny that there is a time when conditioned forces abide, while we 
[accept it]? Just as you [claim that] theexisterrce of conditioned forces 
for a certain time-[that is, in the present]-is necessarily established only 
when their activity is produced in dependence upon other factors, so also, 
[for us,] this projection of the effect is necessarily established only when 
the activity is projected in dependence upon another factor; that [factor] 
upon which it depends is given the name 'continuance.' This, then, is the 
accepted doctrine of our school. [Accordingly, why doesn't Sthavira also 
allow continuance as the factor upon which the production of the activity 
of conditioned forces depends?] 

[Sanghabhadra's Response-II-Continuance] 

[411cl] Your claim [that conditioned forces lack continuance] presents nu
merous contradictions to both reasoned arguments and scriptural authority. 

[O-Sth] Didn't the sutm state that "conditioned forces are without con
tinuance?" If one claims that there is continuance, this scriptural authority 
is contradicted. 

[S] Your claims contradict [reasoned arguments and scriptural authority] 
because the various falsely imagined theories [that you raise] are contrary 
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to the true meaning. What fault of contradiction does the principle of 
interpretation presented by the Abhidharmikas entail? 

Furthermore, the statement in the siitra that "[conditioned forces] are 
without continuance" was made in order to deny permanent continuance. 149 

[411c5] The next statement, "they are also without destruction," denies 
that the conditioned forces are annihilated. If this statement that they are 
without destruction does not deny that the conditioned forces are annihi
lated, what else then does it deny? The destruction of conditioned forces 
can only be of two types: one is destruction immediately after production 
(utpattyanantarak$aya); the other is absolute annihilation. Therefore, [al
luding to the second of these two types of destruction,] the siitra stated 
that conditioned forces are without both continuance and destruction in 
order to refute the two extremes of permanence and annihilation. It was 
not intending to refute [the view] established by the Abhidharmikas that 
continuance acts as the cause enabling [a factor] to project its effect. 

[411cl0] We implore the learned ones to discern accurately whose state
ment contradicts reasoned argument and scriptural authority: those who 
claim that conditioned forces have continuance for a period or those who 
claim that conditioned forces are completely without destruction. 15o 

[OJ We have never said that conditioned forces, having already been 
produced, are completely without destruction. 

[SJ Why, then, did [this sameJ siitra passage state that "[when all condi
tioned forcesJ are about to be destroyed, they are also without destruction?" 

[OJ The phrase 'without destruction' means without rest. The meaning 
of this siitra passage is that conditioned forces, having been produced, will 
inevitably be destroyed without interruption: [that is,J without even a short 
period of rest. 

[S] [If this phrase means that there is no rest,J since this meaning [of 
being without restJ is already clearly indicated in the phrase '[conditioned 
forcesJ are without continuance' [411c15] then the further phrase 'they are 
also without destruction' is useless. 

We, likewise, do not state that conditioned forces, having been pro
duced, absolutely abide permanently. 

[OJ If this is so, why do you claim that conditioned factors, having been 
produced, have continuance? 

[SJ [In the siitra passage,J the phrase' [conditioned forcesJ are without 
continuance' means that they stop for a period. That is to say, when 
conditioned forces are about to be destroyed, they abide for a period. One 
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cannot apply the term 'continuance' [to conditioned forces] when they have 
already been destroyed or are about to be produced, because [a factor] has 
no activity [at those times]. As has been stated previously, conditioned 
forces only have the activity of projecting their effect at the time when 
they are about to be destroyed. 151 

[0] [411c20] In spite of these statements, continuance is necessarily 
nonexistent because no siitm passage states that there is continuance. 

[S] [Accordingly,] since [continuance] has never been denied [in the sii-
. tm], can one state unequivocally that it does not exist? Further, since 

[continuance] is urged by reason, one should accept that it exists. Even if 
there is no scriptural authority, [the existence of continuance] presents no 
contradiction to reasoned arguments. What fallacy is there in the statement 
that [continuance] exists? 

Moreover, there is [indeed] scriptural authority that proves that contin
uance exists. For example, it has been said in the [siitm] on hand-clapping: 
"0 monks! Conditioned forces are like a mirage, like a flame. They abide 
for a period and quickly pass away." 152 [411c25] Isn't the statement by 
the Abhidharmikas that conditioned forces abide for a short period of time 
proven through this [siitm passage]? Through this, the Vaibha:;;ika inter
pretation is also established: that is, the statement, "[conditioned forces] 
are without continuance," is made in implicit reference [to the period] af
ter the present moment; it does not mean that [continuance] is completely 
nonexistent. 153 

However, [Sthavira's] statements indicate that he has interpreted the 
venerable siitms by applying falsely imagined theories in accordance with 
his own individual ideas. [His statement here that there is no continuance 
because] the siitm has never stated that there is continuance indicates that 
he and his group have not yet read this siitm [on hand-clapping, which 
we have just quoted,] or that he follows his own feelings and rejects the 
authority of [this siitm], or perhaps the claims of those in his school have 
sullied his mind, and even though he has culled numerous passages [that 
mention continuance], [412al] he does not remember them. 

We implore those who are searching for the correct principle to investi
gate which of us is attributing their own individual interpretations to the 
Buddhist siitms: those who claim that conditioned forces abide for a period 
or those who reject the authority of this siitm? 

Moreover, the first statement of the Lord in the siitm passage, "when 
all conditioned forces are about to be destroyed, they are without continu
ance," could have been made in consideration of the future time period. 
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The Dar~tantika master [Sthavira] claims that this sutra passage denies 
continuance as applied to a moment. [412a5] Consequently, we offer the 
passage from the sutra on hand-clapping, which indicates that conditioned 
forces [do indeed] abide for a period of time. 

[ Continuance-II] 

Not accepting these words of the Great Master, [the Dar~tantika mas
ter Sthavira] offers the following criticism: "Why do you allow that '[the 
phrase "conditioned forces are without continuance"] is made only in im
plicit reference [to the period] after the present moment,'154 and not [in 
reference to the period] after the homogeneous collection of components 
(nikiiyasabhiiga) '? What distinction can possibly be drawn between the 
[continuance of] a moment and [the continuance of] this [homogeneous col
lection of components]?" 

[Sanghabhadra's Response-Continuance] 

This criticism is not reasonable because there is a distinction [between 
the continuance of a moment and that of the homogeneous collection of 
components]. Continuance for the period of a moment has a cause: [namely, 
the characteristic of continuance] that arises simultaneously-[that is to 
say, in that moment]. The continuance of the homogeneous collection of 
components, however, has .no such cause. Therefore, this criticism is not 
reasonable. 

[ Continuance-III] 

[412al0] [The Dar~tantika master Sthavira] offers yet another criticism: 
"If the power of continuance is able to cause conditioned forces to abide 
for a period of time, then why doesn't this [power of continuance] cause 
conditioned factors to abide through a period of ten billion moments? Why 
would that very cause that makes conditioned forces abide for one moment 
not make them abide for ten billion moments?" 

[Sanghabhadra's Response-Continuance] 

This [criticism], likewise, is unreasonable [because the same criticism can be 
levied against Sthavira's own theory of production]. Since he does not allow 
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that conditioned forces are produced apart from the cause that is capable of 
production, why would that cause of the production of conditioned forces 
in one moment not itself cause their production in ten billion moments? 
[412a15] The method of reasoning would be the same in every way. 

The following sutra passages [can be offered as further proof of the fact 
that continuance is to be applied to a single moment]: "One should know 
that both the birth and continuance of pleasant feelings are pleasant;" or 
"One should know that form, and so on, has birth and has continuance." 155 
It would not be reasonable to claim that the sutms use [the term 'continu
ance'] in reference to a stream [of conditioned forces] because, [in that case,] 
the meaning [of the phrase 'continuance of the stream of conditioned forces'] 
would not be established. That is to say, if one does not allow that [each] 
moment has continuance, then how can the meaning of the phrase 'contin
uance of the stream [of conditioned forces], be established? This is due to 
the fact that the stream [of conditioned forces] is necessarily established in 
dependence upon the moments [of which it consists]. 

Thus, the characteristic of continuance is well established by both rea
soned argument and scriptural authority. However, the Darf?tantika master 
[Sthavira] [412a20] firmly states that [the characteristic of continuance] 
does not exist. We do not know what grievance he has with continuance. 
The correct principle [of the existence of continuance] is evident, and yet 
he will not accept it. 

19.9 [Other Objections] 

[Desinence-I] 

Another objection156 has been raised [to the characteristic of desinence]: 
"If the characteristic of impermanence (anityatii) exists separately as a 
real entity apart from the nature [of factors as] impermanence, why isn't 
there also a characteristic of suffering (dulJ,kha) existing separately apart 
from suffering." 157 

[Saitghabhadra's Response-I-Desinence] 

Objections using examples such as these are not reasonably established. If 
one were to claim that [factors] exist having a nature as impermanent due 
to a [discret'e] "characteristic of impermanence," then one could, on the 
basis of this claim, raise the following objection: "[Factors] should likewise 
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exist having the nature of suffering due to a 'characteristic of suffering'." 
However, conditioned factors that are impermanent by nature [412a25] are 
simply destroyed with the characteristic of desinence as their condition, 158 

just as conditioned factors that are impermanent by nature are simply 
produced with the characteristic of birth as their condition. What would 
be the use of proposing that the nature [of factors such as] suffering, simi
larly, has yet another "characteristic of suffering" that acts as its condition? 
Therefore, objections using such examples are not reasonably established. 
Through this [argument, in the same way] objections [using examples of] 
voidness and non-self are refuted. 

Further, that very characteristic of impermanence is also the character
istic of suffering because the intrinsic nature [of factors] is impermanent, 
and, as is stated in the siltras on the topic of suffering, [whatever is imper
manent is also suffering]. 159 

Further, [the position of the] opponent could also be challenged with a 
similar objection. [412bl] If [he admits that] a factor that is to be produced 
is only able to be produced through separate conditions of production, then 
he must [also] allow that the factors [characterized by] suffering are only 
able to be established as suffering in dependence upon separate conditions 
of suffering. [If he denies this,]. then any factor that is to be produced should 
be produced automatically apart from the conditions of production, in the 
same way as suffering, and so on. 

[Saitghabhadra's Response-II-Desinence] 

[The fault in the opponent's objection can be explained further through] 
a previous statement. What was stated previously? Whereas "you [claim 
that] the existence of conditioned forces for a certain time-[that is, in the 
present]-is necessarily established only when their activity is produced in 
dependence upon other factors," 160 [412b5] according to the accepted doc
trine of our school, [conditioned forces have] existence at all times; there
fore, the nature of factors as existent is not dependent upon causes and 
conditions. Suffering and non-self, and so on, should [be considered] in the 
same way as the nature [of conditioned factors as] existent: [that is, as not 
dependent upon causes and conditions]. However, destruction should [be 
considered] in the same way as production: that is, as necessarily dependent 
upon another factor.1 61 Therefore, one knows that there exists separately, 
apart from that factor that is to be destroyed, an internal cause, which is 
capable of causing destruction and which is referred to as the characteristic 
of impermanence. 162 
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If [the opponent] claims that conditioned forces have no separate cause 
of destruction,163 production also should pe so: it should occur without 
depending upon a cause. This is due to the fact that these two-[that 
is, production and destruction]-are factors both simultaneous with, but 
distinct from the real entity [being characterized].164 Or, [if he claims that 
production depends on a cause and destruction does not depend upon a 
cause,] he should explain the reason for this distinction between them. 165 

[The opponent might] respond that there is a distinction between these 
two-[production and destruction]: [412bl0] namely, since the production 
of conditioned forces is necessarily dependent upon causes, one will observe 
distinctions in the interval of time [between the cause and effect] in the case 
of production. If the destruction of conditioned forces were also dependent 
upon causes, then there should also be differences in the interval of time 
[in the case of] destruction. If for destruction, like production, there were 
an interval of time, then this would contradict the accepted doctrine that 
conditioned forces are momentary (k~aT}ika). Therefore, one should know 
that factors are destroyed automatically without causes. 

[S] This fault is not incurred because the cause of destruction necessarily 
exists simultaneously with the conditioned forces [that will be destroyed]; 
there is no. distinction in time [between them]. The cause of production is 
either simultaneous or not simultaneous with the conditioned· forces [that 
will be produced]. [412b15] Since it can act as the cause even if temporally 
separated [from the conditioned force that it will produce], there can be an 
interval of time in the case of the production of conditioned forces. 

If the destruction of conditioned forces were not due to causes, then 
they should be destroyed precisely when they are about to be produced. 
Or, there should be no destruction even in a subsequent state because you 
allow that prior and subsequent [moments] are the same in being without 
a cause [of destruction]. 

[The opponent might] respond: how could one object that there should 
be destruction in this state in which conditioned forces are not yet pro
duced? In that case, then, one should allow that production is the cause 
of destruction, because it is observed that there is destruction only when 
there is production. 

[S] If [the opponent] allows that the destruction of conditioned forces 
is necessarily dependent upon their production, [412b20] how could it be 
said that they are destroyed without a cause? 

Further, one can prove by scriptural authority that destruction has a 
cause. The sutra states: "Since this factor is destroyed, that factor is 
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destroyed." Further, it is said: "Everything has a cause." 166 Therefore, 
one should know that conditioned forces are destroyed due to a cause. 

Further, the [four] characteristics of conditioned forces act as reciprocal 
causes: there can be desinence only when there is birth; there can be birth 
only when there is desinence; there can be senescence only when there 
is continuance; [412b25] continuance can be altered only when there is 
senescence. 

[Desinence-II] 

Another criticism states: "Since there is no cause of continuance, factors 
are destroyed automatically [without further causes]. What is the use of a 
cause of destruction?" 

[Sanghabhadra's Response-Desinence] 

This criticism is not reasonable. For those who claim that previously pro
duced [factorsJalorre act as causes, that which is to he produced would 
not yet exist at the time when the cause is about to exist, since they also 
maintain that factors do not exist as real entities in the future time period. 
In the state in which the subsequent effect is produced, the prior cause has 
already become nonexistent. Even if there were no [simultaneous] cause of 
continuance, how could one deny that there is continuance? [As a result, 
some cause for the termination of this continuance is required.] Therefore, 
their claim [that there is no cause of continuance] cannot [be used as a 
reason for their claim that] there is no cause of destruction. 

Further, it has been explained previously that conditioned forces that 
have already been produced [412c1] abide for the period of one moment 
with the characteristic of continuance as their cause. Why does [the oppo
nent] then claim that continuance is without a cause? 

[The opponent might] respond that because conditioned forces are nec
essarily without existence after one moment, they are destroyed automati
cally. 

[S] If there were no characteristic of desinence, then what would send 
them back to nonexistence? The cause of the destruction of that which 
has already been produced is, in all cases, the characteristic of desinence. 
Therefore, the characteristic of desinence exists as a real entity apart from 
the conditioned factor [that it characterizes]. 
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Further, one should not maintain that the characteristic of desinence 
does not exist as a real entity, [because this characteristic is clearly ref~rred 
to] in the siltm passage quoted previously: [412c5] "The arising of that 
which is conditioned also can be discerned, the passing away, and change in 
continuance also can be discerned." 167 It is not the case that one can arouse 
discernment with regard to a nonexistent factor, because the statement, 
"can be discerned," is a synonym for existence. 168 

Further, just as there is necessarily a distinctive characteristic that is 
capable of production and that causes those factors that are to be pro
duced to reach the state in which they have already been produced, in 
the same way there is necessarily a distinctive characteristic that is capa
ble of destruction and causes factors that are to be destroyed to reach the 
state of having already been destroyed. 169 Therefore, it is established that 
desinence, like birth, exists as a discrete [factor]. 

19.10 [Sthavira's Objections] 

[The Four Characteristics-Discrete Existence] 

Sthavira then makes the following statement: [412cl0] "Just as one is 
able to establish factors such as existence, singularity, longness, shortness, 
conjunction, and disjunction, and so on, even without a separate nature of 
existence, singularity, longness, shortness, conjunction, or disjunction, and 
so on, upon which they depend, [so also] continuance, and so on, should be 
likewise; [that is, they are established] without a separate [characteristic] 
upon which they depend.170 

[Sanghabhadra's Response-Discrete Existence] 

This [objection], in turn, incurs the fault of self-contradiction because, ac
cording to the accepted doctrine of his school, the factors such as existence, 
singularity, longness, shortness, conjunction, disjunction, and so on, must 
be established in dependence upon other [factors]. Since he maintains that 
factors not having existed, [now] exist in dependence upon causes and con
ditions, factors are dependent upon others, and that "nature of existence" 
must also, [according to this position,] have something upon which it de
pends. 

[Specifically, we could refute your objection in the following way.] [412-
c15] According to your accepted doctrine, conditioned forces, not having 
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existed, [now] exist, and this "nature of existence," in the same way as 
[our characteristic] of birth, is only established as existing dependently. 
The Abhidharmikas, however, claim that this "nature of existence" of fac
tors exists at all times and is not dependent upon causes and conditions. 
Therefore, [Sthavira's] objection contradicts the accepted doctrine of his 
own school, [not that of the Abhidharmikas]. 

Since, [according to his doctrine, the notion] 'one' is only established by 
denying other [notions] of the same category, the meaning of [the notion] 
'one' is also established in dependence upon others. Longness and shortness 
are established reciprocally in mutual dependence, or they are established 
in dependence upon a [particular] arrangement of atoms. Therefore, [each] 
does not exist in and of itself, but is necessarily established in dependence 
upon the other. Conjunction and disjunction are also dependent upon 
separate entities. [412c20] Therefore, all [these examples] have something 
upon which they depend; if there were nothing upon which they depended, 
then it would not be possible to establish the name ['one,' and so on]. 

Further, the cause of the production of factors ·would also be refuted 
through these examples. If, [as Sthavira suggests,] the nature of existence, 
and so on, were established without anything upon which they depend, then 
production also should be so. However, this is not the case. Therefore, the 
distinctive states of conditioned factors are all established in dependence 
upon different causes and conditions; they do not exist automatically. 

Therefore, it is unequivocally established that the characteristics of 
conditioned factors exist separately as real entities within each moment. 
Those characteristics of conditioned factors as proposed by the Dar~tantika 
masters-that is, a provisionally existing birth, and so on, that are applied 
to the stream [of conditioned factors as a whole]-are not consistent with 
reasoned arguments and contradict the sutm. Only our accepted doctrine 
conforms to the sutm and is consistent with reason. Therefore, learned 
ones should exert effort in the cultivation of training [in accordance with 
our accepted doctrine]. 

Notes 
1 See AKB 2.45c-d p. 75.19ff.: "[vs. 45c-d] Further, the characteristics are birth, 

continuance, senescence, and desinence." lakiffarJiini punar jiitir jarii sthitir anityatii. 
Paramartha (PAKB 4 p. lS5blSff.), like Hsiian-tsang, includes a reference to "con
ditioned," or "conditioned factors" within this verse. See also CAKB p. SOj SAKV 
p. 171.23ff.j HTAKB 5 p. 27a12ff.j ADV no. 139 p. 103. 12ff. Only the TaishO edition of 
the *Nyiiyiinusiira has the reading hsien" for jiitij all other sources have sheng: HTAKB 
5 p. 27a13j ASPS 7 p. SOSc3j NAS-Chi-sha 39S p. 23b19. 
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2 This sentence reads literally: "Because they indicate 'that' nature, they acquire 
the name 'that' characteristic." Unfortunately, the referent of the word 'that' is not 

. specified, and could support two interpretations. Fa-pao (Fa-pao 5 p. 547c13ff.) inter
prets this sentence as follows: "These four characteristics indicate that the nature of 
conditioned [factors] is impermanent; in accordance with what they indicate, they are 
called the characteristics of conditioned [factors]." According to Fa-pao's interpretation, 
the word 'that' indicates the nature of all conditioned factors as "conditioned." These 
four characteristics thus acquire their name 'conditioned' characteristics because they 
indicate a factor's "conditioned" nature. This view interprets the statement as offering 
a general qualification of the function of these four factors as distinguishing character
istics. According to an alternative interpretation, the word 'that' could refer to each 
of the four characteristics: namely, birth, continuance, senescence, and desinence. In 
that case, each characteristic would acquire its name due to the particular function (or 
nature) that it indicates. This sentence would then read: "Since they indicate the nature 
of [birth, and so on], they acquire their name as the characteristic of [birth, and so on]." 
Sanghabhadra lends support to this interpretation by a sentence that he adds at this 
point in the *Abhidharmasamayapmdfpika (ASPS 7 p. SOSc5): "In dependence upon 
this, it is said that there are categories of conditioned forces." 

3 The characteristic of birth draws out a factor from its future state and enables 
it to become present. See MVB 39 p. 201b4ff. Though there are other conditions 
that contribute to the production of any conditioned factor, birth is considered the 
predominant cause. See MVB 39 p. 201a4ff., 39 p. 203alff. Sanghabhadra in the *Abhi
dharmasamayapmdfpika (ASPS 7 p. SOSc9ff.) discusses the various types of conditions 
by which a factor is produced. These include both prior conditions that are of the same 
category as or are of different categories from the factor to be produced and simultaneous 
conditions that are always of a different category. This characteristic of birth is the 
predominant cause among the simultaneous, heterogeneous conditions. Cf. AAS hsia 
p. 9S7b1Sff.; Sakurabe (1975b) 167. 

4 See MVB 39 p. 20lc16ff.: "Due to the power of the characteristic of continuance, 
conditioned factors that have been produced are able to seize, [or project,] their own 
effect, and seize, [or be directed toward,] the object-support. Due to the power of 
senescence and desinence, [conditioned factors] no longer have this activity after one 
moment. If there were no characteristic of continuance, conditioned factors would have 
no stream of cause and effect, and thought and thought concomitants would have no 
object-support. Therefore, there must be continuance." Cf. AAS hsia p. 9S7b23ff.; 
Sakurabe (1975b) 167. Sanghabhadra (ASPS 7 p. SOSc23ff.) explains that continuance 
alone allows for each factor's apparent manifestation of activity. This function of causing 
the non-obstruction of a factor's activity cannot be attributed to the stream itself because 
the characteristics of the stream as a whole depend and, therefore, derive from those of 
each moment of which the stream consists. 

5 For a definition of senescence that appeals to the deterioration, decay, weakening, 
or injury of the activity of conditioned factors, see MVB 3S p. 199a9ff., 39 p. 20lc24ff. 
Here, Sanghabhadra follows an alternative definition given in the *Mahavibha§a (MVB 
39 p. 201c26ff.): "Some maintain that [this characteristic] is referred to as the character
istic of senescence because it causes transformation (pari1)-ama) .... When the stream of 
conditioned factors changes there is transformation in the sense that the prior [state] is 
destroyed and the subsequent one is produced .... " The *Mahavibha§a distinguishes the 
meaning of transformation in this interpretation from that of the non-Buddhist Sarhkhya 
school, which claims that "when the stream of conditioned factors changes, the prior 
state is not destroyed, but transforms into the subsequent state." Sanghabhadra (ASPS 
7 p. S09a3ff.) explains that this transformation cannot occur automatically without a 
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cause: namely, senescence. 
6 See MVB 38 p. 199a26ff. See also MVB 39 p. 203a9ff., esp. 14ff. Sarighabhadra 

(ASPS 7 p. 809a8ff.) notes that it is not reasonable to assume that the characteristic of 
desinence is an unconditioned factor or that destruction does not result from conditions. 
Like production, destruction occurs in dependence upon a discrete causal factor, namely, 
desinence. 

7 Though Hsiian-tsang in translating the corresponding section of the Abhidharma
kosabhii~ya (HTAKB 5 p. 27a16) also includes this sentence, it does not appear either 
in Pradhan's Sanskrit edition (AKB 2.45c-d p. 75.22) or in Paramartha's translation 
(PAKB 4 p. 185b22). It does appear in slightly different form in Sarighabhadra's *Abhi
dharmasamayapradfpika (ASPS 7 p. 809a12). There, the sentence is preceded by the 
adverb 'in general;' this might indicate that Sarighabhadra interprets the suffix -to. as 
referring implicitly to all four characteristics, rather than simply as a suffix in the word 
anitya-ta. 

8 The sutra passage (AN 3.47 1: 152) reads: "These three, 0 monks, are the 
conditioned characteristics of conditioned [factors]. What are the three? Arising is to 
be discerned, passing away is to be discerned, change in continuance is to be discerned." 
tfT}i 'mani bhikkhave sankhatassa sankhatalakkhaT}ani. katamani tfT}i. upptido paiiiiayati 
vayo paiiiiayati thitassa aiiiiathattam p aiiiiayati. imani kho bhikkhave tfT}i sankhatassa 
sankhatalakkhaT}ani. For the Sanskrit, see AKB 2.45c-d p. 75.22ff.; SAKV p. 171.26ff.: 
trfT}f 'mani bhik~aval], samskrtasya samskrtalak~aT}ani. katamani trfT}i. samskrtasya 
bhiksava utpado 'pi prajiiayate. vyayo 'pi prajiiayate. sthityanyathatvam apf 'ti. See 
EA i2 no. 5 p. 607c14ff.; MS-P p. 59; AKB 2.46b p. 76.26, 2.46b p. 77.1. See also 
MVB 39 p. 199c25, esp. 39 p. 201a18ff.; P'u-kuang 5 p. 104a8ff.; Shen-t'ai 5 p. 333a12ff.; 
Kaido 5 p. 107b6ff.; ASPS 7 p. 809a12ff.; AAS hsia p. 987c6ff.; Sakurabe (1975b) 168. 
As will become evident, Vasubandhu and Sarighabhadra disagree on the proper inter
pretation of the phrase samskrtasya samskrtalak~aT}a. Vasubandhu will interpret the 
first term samskrta as indicating that to which these characteristics belong and the 
second term samskrta as indicating the quality of being conditioned, which is deter
mined by these characteristics. Thus, Vasubandhu would understand this phrase as 
"there are three characteristics of conditioned [factors that indicate their nature as] con
ditioned." This would be consistent with one interpretation of the explanation of the 
name samskrtalak~aT}a given earlier in the commentary to this verse. See supra, trans
lation, NAS 13 p. 405c3-4. Sarighabhadra, however, would understand the repetition 
of the term samskrta as indicating that these characteristics are themselves conditioned 
and thereby exist as discrete factors: thus, Sarighabhadra would understand this phrase 
as "there are three conditioned characteristics of conditioned [factors]." See infra, trans
lation, NAS 13 p. 406cI5ff., 13 p. 406c23ff. 

9 See MVB 39 p. 201a25ff. . 
10 See MVB 39 p. 201bI7ff.; ASPS 7 p. 809aI4ff.; AKB 2.c-d p. 76.5ff.; SAKV 

p. 171.24ff., cf. SAKV p. 172.11ff. 
11 See MVB 39 p. 201a29ff. 
12 For example, SN 6.2.5 Parinibbana 1: 158; SA 44 no. 1197 p. 325b17; *Mahii

parinirvaT}asutra [Ta pan-nieh-p'an ching} T 1 (7) p. 205b16. 
13 This final phrase is ambiguous. It could also be translated as follows: " ... since 

[the sutra passage] was considering only a small part [of the larger group of four charac
teristics] .... " 

14 See SAKV p. 172. 13ff.: "Since the continuance [of conditioned factors] is sim
ilar to the continuance whose characteristic is a particular unconditioned state, it was 
not mentioned in order to avoid the undesirable conclusion that unconditioned factors 
have a conditioned nature. That is the intention of the Lord, master of the teach
ing." sthitir hy asamskrtavasthiivise~alak~aT}aya sthitya sadrsf 'ti tasya 'samskrtasya 
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samskrtatvaprasarigaparijihfr§aya na lak§alJ-am uktam ity abhiprayo bhagavato dhar
masvaminal].. 

15 In the previous paragraphs, Sarighabhadra offered reasons why the sutra did not 
mention continuance. Here, he offers the interpretation that the sutra alludes to contin
uance. The following paragraph proposes that, indeed, continuance was mentioned. 

16 See MVB 39 p. 201b18ff.; AKB 2.45c-d p. 76.6ff.; SAKV p. 172. 17ff. 
17 See MVB 39 p. 200c13ff.; AHS-D 1 p. 811b20ff.; AHS-U 1 p. 838a8ff.; SAHS 

2 p. 882b29ff.; AAS hsia p. 987c13ff. ya.somitra (SAKV p. 172.29ff.) explains that 
a certain factor arises through the capability of birth (jatisamarthyat). Birth itself 
is also conditioned, and therefore, must also have another characteristic of birth en
abling its own production because: (1) no factor can function with regard to itself 
(svatmani vrttivirodhat); and (2) it is the accepted doctrine of our school (see AKB 
2.23b p. 54.6) that all conditioned factors arise together with conditioned characteristics 
(sarvam samskrtalak§alJ-air ... ). 

18 See AKB 2.46a-b p. 76. 11ff.: "[vs. 46a-b] These have the birth of birth, and so 
on. These function with regard to eight factors and one factor." jatijatyadayas teljam te 
'ljtadharmaikavrttayal].. See also GAKB p. 80; SAKV p. 172.29ff.; HTAKB 5 p. 27b8ff.; 
PAKB 4 p. 185c11ff. 

19 No verbal form conveying the sense 'to have' appears in Pradhan's or Gokhale's 
Sanskrit editions of this verse (AKB 2.46a p. 76.11; GAKB p. 80 no. 46), though the 
finite verb form bhavanti, "they are" or "they have" should be understood, especially in 
view of the auto-commentarial gloss on this quarter-verse: AKB 2.46a p. 76.12. See also 
Fa-pao 5 p. 548b29ff.; Kaido 5 p. 107c20. 

20 See AKB 2.46b p. 77.1-4; MS-P p. 59. 
21 The Sanskrit equivalent of the word shang, 'even,' is uncertain. See Hirakawa 

(1973, 1977) 2: 247, which indicates that shang with a negative particle has been used 
by Hsiian-tsang in translating either eva na or adyapi. This sutra passage is cited in the 
*Mahavibhalja (MVB 38 p. 198a10ff.) with no corresponding particle. 

22 Location unknown 
23 Location unknown. In sutra passages concerning the twelve members of depen

dent origination, frequent reference is made to birth as the condition for the arising of old 
age and death. See, for example, MA 24 no. 97 p. 578b24, DN no. 15 Mahanidanasutta 
2: 56ff., where birth is declared the condition for old age and death; or MA 7 no. 29 
p. 462b21, AN 9.13 Kotthikasutta 4: 385, where the cessation of old age and death 
depends upon the cessation of birth. 

24 See MVB 39 p. 200c13ff.; AHS-D 1 p. 811b20ff.; AHS-U 1 p. 838a8ff.; SAHS 2 
p. 882b29ff.; AAS hsia p. 987c13ff.; AKB 2.46b p. 76.13ff.; SAKV p. 172.29ff. 

25 Even-though Hsiian-tsang usually ·uses kung-neng as ·a·.translati@n.faF samClJrthya, 
Pradhan's Sanskrit edition would suggest that he is here translating vrtti by kung-neng. 
See AKB 2.46b p. 76.15ff.; HTAKB 5 p. 27b14. Determining the equivalent of kung-neng 
here in Sarighabhadra's *Nyayanusara becomes problematic given the difference between 
Vasubandhu's and Sarighabhadra's definitions of vrtti: these differing definitions of vrtti 
also suggest a major point of divergence in their interpretations of the four character
istics and ultimately in their ontological models. Vasubandhu (AKB 2.46b p. 76.16ff.) 
defines vrtti as follows: "What is this function? It is activity or performance." kim 
idam vrttir iti. karitram puru§akaral].. In his discussion of the five effects (paficaphala), 
Vasubandhu (AKB 2.56d p. 95.2ff.) identifies puruljakara with karitra, and explains 
that the word puru§akara is used because this activity resembles human action: that 
is, activity necessarily performed by or linked to an agent. Sarighabhadra in his defi
nition here of vrtti emphasizes the power of the characteristics to act as proximate or 
immediate conditions, and not their activity (karitra). He, thereby, preserves his distinc
tion between a factor's activity (karitra) and its capability (samarthya), which includes 
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this power of the conditioned characteristics as immediate conditions. The distinction 
between activity and capability is central to Sanghabhadra's ontological model and is 
discussed at length in the introductory commentary, supra, "The Four Characteristics 
of Conditioned Factors." See also P'u-kuang 5 p. 104b29ff.j Fa-pao 5 p. 548c25ff.; Tan'e 
5 p. 868a10ff.j Abhidharmakosabhii§ya, Saeki ([1886]1978) 1: 222-223. 

26 See the *Mahiivibhii§ii (MVB 39 p. 201a1ff.), which explains that these factors
birth and the birth of birth -function differently simply according to their nature (dhar
matii),. it also compares this distinction in capability to that of a hen who, at certain 
times, gives birth to eight chicks and, at other times, gives birth to only one. Cf. AKB 
2.46b p. 76. 18ff. 

27 See Fa-pao 5 p. 549a2ff. Sailghabhadra (NAS 50 p. 625a23ff.) gives the same 
example of feelings to indicate the relation among a factor's mode of being (bhiiva), its 
capability (siimarthya), and its status as a real entity (dravya) .. 

28 The Sanskrit" eguivalent and exact sense .of chen, shih-i, 'true meaning, ' .. are 
uncertain here. 

29 Vasubandhu (AKB 2.46b p. 76.22) attributes this statement to the Sautrantikas. 
See also P'u-kuang 5 p. 104c5ff.; Fa-pao 5 p. 549a7ff.j Shen-t'ai 5 p. 333d15ff.; Kaid6 5 
p. 108a14ff. 

30 YaSomitra (SAKV p. 173.22ff.) explains that "space is the mere absence of real 
entities that have resistance." sapratighadravyiibhiivamiitram iikiisam. Therefore, space 
does not exist as an object that can be split or discriminated. Likewise, since, according 
to Vasubandhu, the four primary and four secondary characteristics lack any intrinsic 
nature and do not exist as real entities, they should not be discriminated in this way. 

31 AKB 2.46b p. 76.22ff.: "This indeed is splitting space. For the factors of birth, 
and.soon, 'Cio·not···exist·as real entities in the way 'inwhichthey have been discriminated. 
For what reason? It is due to the absence of any means of valid cognition [through 
which they can be known to exist]. For there is no means of valid cognition whatsoever 
by direct perception, inference, or scriptural authority with regard to their existence 
as real entities, as there is in the case of factors such as form, and so on." tad etad 
iikiisam piityata iti sautriintikiil;,. na hy ete jiityiidayo dharmii dravyatal;, samvidyante 
yathii *vibhajyante. kim kiira'T}am. pramii'T}iibhiiviit. na hy e§iim dravyato 'stitve kimcid 
api pramii'T}am asti pratyak§am anumiinam iiptiigamo vii yathii rupiidfniim dharmii'T}iim 
iti. 

32 Sanghabhadra plays upon the ambiguity inherent in Vasubandhu's use of the 
adverb yathii in his previous statement: "The characteristics of birth, and so on, do 
not exist as real entities in the way in which (yathii) they have been discriminated." 
YaSomitra (SAKV p. 173.26ff.) identifies the referent of yathii, 'the way in which,' as the 
previously described functions of the primary and secondary characteristics as applying, 
respectively, to eight factors and one factor. Shen-t'ai (Shen-t'ai 5 p. 334b8ff.) explains 
yathii as meaning "like the Sarvastivadins" and anyathii as "like the Sautrantikas." 
Sanghabhadra could then be asking whether Vasubandhu would accept the reality of 
the characteristics if they were discriminated with other activities or in accordance with 
someone else's interpretation. Whatever the referent of yathii, Saiighabhadra's purpose 
here is to clarify Vasubandhu's intention as that of denying the existence of the char
acteristics as real entities. YaSomitra (SAKV p. 174.33ff.), in commenting on a later 
passage, explains this intention: "We, [that is, Vasubandhu], do not say that birth, and 
so on, do not exist. Rather, we say that they do not exist in the way in which they 
have been discriminated: [that is,] as real entities by nature." na brumo jiityiidayo na 
samvidyanta iti. yathii tu dravyarupe'T}a vibhajyante tathii na samvidyanta iti brumal;,. 
See also MVB 38 p. 198c22ff.: "The Dar~tiintikas claim that the characteristics of birth, 
and so on, do not exist as real entities. Factors like pots and cloth, and so on, that do 
not exist as real entities should not be discriminated in this way." 
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33 The same argument appears in the fifth chapter of the *Nytiytinusii:ra (NAS 51 
p. 626b29ff.) where Sanghabhadra criticizes Vasubandhu's interpretation of the three 
time periods: "[The Sutra master's) interpretation of the word 'exists' is definitely not 
acceptable. He does not allow that [factors) actually exist in the past and future time 
periods, and their provisional existence, as previously demonstrated, is not reasonably 
establishedj there is no possibility of yet another [third) category of existence." 

34 Shen-t'ai (Shen-t'ai 5 p. 334b15ff.) offers the following interpretation: "Since 
[Vasubandhu) rejects the first alternative of real existence, he must allow the second 
alternative that the nature of the characteristics of birth, and so on, is such that they 
exist provisionally. A third type of existence that is neither real nor provisional is neces
sarily unreasonable. The term 'distinctive characteristic' refers to the real or provisional 
existence of the characteristicsj this distinctive characteristic necessarily depends upon 
intrinsic nature. Since [Vasubandhu) denies their distinctive characteristic as either real 
or provisional, one should accordingly acknowledge that [the characteristics of birth, and 
so on), are not to be admitted because they would be absolutely without intrinsic nature. 
Therefore, it is apparent that there is some factor having intrinsic nature, aside from 
these factors of birth, and so on, [that performs these activities of birth, and so on)." 

35 The translation of this final phrase is uncertain. See Shen-t'ai 5 p. 334c1ff. 
36 See MVB 16 p. 79b26ff. For a similar discussion, see MVB 57 p. 293b21ff. 

Cf. SA 28 no . .787 p. 204a25ff.j AN 10.104 Bfjasutta 5: 213, both of which list various 
factors that are of the same category as false views but does not include the general term 
samsktira so important to Sanghabhadra's argument. 

37 Factors that operate on or occur in conformity with one object are classified in 
the same category. See MVB 29 p. 151a21ff., 30 p. 153a8ff. A characteristic and the 
characterized factor can be said to belong to the same category due to the identity of 
their time period, their shared effect, and the simultaneity of their operation. See MVB 
3 p. 10c28ff., 38 p. 198b8ff., 157 p. 797a9ff. 

38 See supra, translation and notes to NAB 13 p. 405c10. 
39 For Sanghabhadra, the repetition of the word 'conditioned' in the phrase 'three 

conditioned characteristics of conditioned [factors)' indicates that the characteristics exist 
as real entities apart from that which is characterized. On the relation between the 
characteristics and the factors characterized, see MVB 39 p. 202a9ff., esp. 39 p. 202a26-
27j AAS hsia p. 987c10ff., Sakurabe (1975b) 168ff.j Shen-t'ai 5 p. 334a18ff. 

40 See Shen-t'ai 5 p. 334c10ff.: "You who claim that the three conditioned charac
teristics of birth, and so on, do not exist as discrete real entities apart from the factors 
that they characterize would pervert this sutra passage. What is the purport of the 
phrases 'of conditioned [factors)' and 'also can be discerned'." 

41 See NAS 25 p. 482a5ff., 25 p. 482b1ff., 26 p. 488b5ff., 27 p. 493c10ff. The 
Sanskrit equivalents of the terms 'initial citation' and 'elaboration' are uncertain. See 
MVB p. 71b3ff. where both terms appear together in a discussion of the characteristics 
of the dissociated factor, p tid a, in the sense of a "phrase" or a "quarter-verse." It is 
possible that the term 'citation' corresponds to pratfka "citation by headword," literally 
"that which is towards" or the first part of an enunciation used as an abbreviation for 
the entire statement, and that the term 'elaboration' corresponds to anuka "that which 
follows," or the remainder of the statement implied by the pratfka. 

42 Shen-t'ai (Shen-t'ai 5 p. 334c15ff.) suggests that the term 'initial citation'. refers 
to the phrase 'characteristics of conditioned [factors)' and the term 'elaboration' refers 
to the phrase 'the arising of that which is conditioned,' and so on. 

43 Vasubandhu (AKB 2.46b p. 78.5ff.j SAKV p. 177.5ff.) gives several examples in 
which the genitive does not indicate a relationship between separately existing entities: a 
great person (mahtipuru§a) and the characteristics marking that great personj a cow and 
the characteristics of a cow; and the four fundamental material elements (mahtibhuta) 
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and their defining qualities. See also AKB 2.46c-d p. 79.23ff.j BAKV p. 179.29ff.j Kaido 
5 p. llOc26ff. 

44 See Shen-t'ai 5 p. 334c17ff.j BAKV p. 177.4-5. 
45 See supra, translation, NAB 13 p. 406cllff. 
46 Cf. AKB 9 p. 465.18. 
47 See MVB 39 p. 200a3ff., where the view that these three characteristics are not 

to be applied to a single moment is attributed to the Darl?tantikas. See also Kaido 5 
p. 109a29ff.j see infra, translation, NAB 14 p.413c24-25. 

48 See BAKV p. 174. 18ff. 
49 See AKB 2.46b p. 76.27ff.: "A fool knows the words, but does not know the mean

ing. It has been said by the Lord: 'The meaning is the reliance.' What is the meaning of 
this [sutra passage]? Fools blinded by ignorance are obsessed, being convinced that the 
uninterrupted series of conditioned forces [has the nature of] 'self' and of 'what belongs to 
the self.' For the sake of removing their conviction in false [views], the Lord, desiring to 
make it clear that that stream of conditioned forces has the nature of being conditioned 
and is dependently originated, made the following statement: 'There are three condi
tioned characteristics of conditioned [factors].' [He did] not [make the statement in order 
to suggest that the three characteristics] belong to a single moment, since the [three char
acteristics] of arising, and so on, belonging to a single moment cannot be discerned, and 
these that are not discerned do not not deserve to be established as characteristics. Thus, 
[since] it was further stated in this sutra that 'the arising of that which is conditioned also 
can be discerned,' [these conditioned characteristics must be capable of being discerned 
and, hence, must apply to the stream of conditioned forces, and not to a single moment.]" 
granthajiio devanam priyo na tv arthajiialJ,. arthas ca pratisaraTJ-am uktam bhagavata. 
kalJ, punar asya 'rthalJ,. avidyandha hi balalJ, samskarapravaham atmata atmryatas co, 
'dhimukta abhi/!vajante. *tasya mithyadhimokl!asya vyavarttanar_tham bhagavams tasya 
samskarapravahasya samskrf;atvam pratrtyasamutpannatam dyotayitukama idam aha trr
TJ-r 'mani samsk[f;asya samskrtalakl!aTJ-ani. na tu k/!aTJ-asya na hi k/!aTJ-asyo 'tpadadayalJ, 
prajiiayante na co, 'prajiiayamana ete lak/!aTJ-am bhavitum arhanti. ata eva 'tra sutre 
samskrtasyo 'tpado 'pi prajiiayata ity uktam. See also FAKB 4 p. 185c29ff.j BAKV 
p. 174.7ff.j Shen-t'ai 5 p. 335a3ff. For references to the four reliances, see infra, transla
tion, NAB 14 p.413c16 and "[Name, Phrase, and Syllable Sets]," note 35. 

50 The translation of these two sentences is uncertain. In particular, the referent 
of the term 'this,' which the Butra master claims is not observed, is unclear. 

51 See Shen-t'ai 5 p. 335b14ff. 
52 See supra, translation, NAB 13 p. 406c29ff. Cf. AKB 2.46b p. 77.3: "these 

that are not discerned do not deserve to be established as characteristics." na co, 
'prajiiayamana ete lak/!aTJ-am bhavitum arhanti. 

53 See AKB 2.46b p. 77.4ff.: "Further, the [repeated] word 'conditioned' should 
be understood as meaning that these characteristics [indicate the nature of factors] 
as conditioned. It should not be understood thus as meaning that these characteris
tics [indicate] the existence of a given conditioned entity as in the case of the water
fowl .... " punalJ, samskrtagrahaTJ-am samskrtatve lak/!aTJ-anr 'ti yatha vijiiayeta. mai 
'vam vijiiayi samskrtasya vastuno 'stitve lak/!aTJ-ani jalabalakavat .. .. See also BAKV 
p. 174.23ff.j P'u-kuang 5 p. 105a3ff.j Fa-pao 5 p. 549a26ff.j Shen-t'ai 5 p. 334d13ff.j Kaido 
5 p. 109a7ff. Determining the intended referents of the repeated use of the term 'con
ditioned' {samsk'fta} in the sutra passage, "conditioned characteristics of conditioned 
[factors]," {samskrtasya samskrtalak$aTJ-ani ... } is central to the difference between Va
subandhu's and Sanghabhadra's interpretations of these four characteristics of condi
tioned factors. Unlike Sangh,abhadra, Vasubandhu claims that one should not under
stand the second reference to "conditioned" as indicating the separate existence of the 
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characteristic apart from that which is characterized. If a characteristic (lak§a1}-a) indi
cated the separate existence of the thing characterized (lak§ya), then one could conclude 
that the characteristic and the thing characterized are separate entities. Instead, Va
subandhu maintains that the first reference to "conditioned," indicates that which is 
characterized-that is, conditioned factors-and the second reference indicates the na
ture of these conditioned factors as conditioned-that is, the quality that is indicated 
by these characteristics of conditioned factors. Thus, Vasubandhu concludes that this 
sutra passage does not prove that the characteristics and the thing characterized exist 
as separate entities. In addition to the example of the waterfowl, Vasubandhu offers 
the example of the virtuous maiden: that is, " ... as in the case of the characteristics 
of a maiden that indicate her nature as virtuous or unvirtuous." ... sadhvasadhutve va 
kanyalak§a1}-avad iti. By these two examples, Vasubandhu hopes to suggest that the 
characteristics should not be understood as indicating a quality of conditioned factors 
other than their nature as conditioned: that is to say, these characteristics should not 
be compared to a waterfowl that indicates the quality of existence of water nearby, 
nor to the characteristics of a maiden that indicate qualities such as virtue or lack of 
virtue other than her maidenness. Here Sanghabhadra omits the example of the maiden 
from his citation of Vasubandhu's statement and instead later cites an interpretation of 
Sthavira that represents this view. See infra, translation, NAB 13 p. 407b24ff. 

54 Since, according to the Sarvastivada-Vaibh~ikas, factors exist as real entities 
(dravya) in the three time periods, they exist even in the future time period when they 
have not yet been produced. Production, therefore, refers not to a factor's coming into 
existence, but to the arising of its activity, and when its activity arises, a factor is re
ferred to as present. Factors are then considered to be conditioned precisely because 
their activity arises and passes away. Thus, for Sanghabhadra, birth does not mark the 
existence of a conditioned factor. See MVB 76 p. 394b19ff. According to Vasubandhu, 
however, factors can be said to exist only in the present time period when they acquire 
their own nature, which is identified by Vasubandhti'with their particular activity. The 
arising and passing away of this nature or activity determines their existence or nonex
istence and constitutes their conditioned nature. Thus, Sanghabhadra concludes, if, as 
Vasubandhu suggests, the repeated reference to "cOIiditioned" indicates the conditioned 
nature of factors, it must also indicate the presence or absence of their activity and, 
hence, their existence. Therefore, Vasubandhu's position would, in the end, be identical 
to Sanghabhadra's own: that is, that the repeated reference to "conditioned" indicates 
the separate existence of the characteristics and the factor characterized. 

55 This is Vasubandhu's definition of production as used in reference to a single 
moment (AKB 2.46b p. 77.23): pratik§a1}-am abhUtvabhava utpadaiJ,. 

56 See Shen.~t'ai 5 p. 335c3ff. Whereas the Samastiv.ada,. Vaibh~ikas allow the _ 
existence of both conditioned and unconditioned factors in the three time periods, the 
Sautrantikas and here Vasubandhu allow the existence only of conditioned factors in 
the present time period. In this argument, Sanghabhadra suggests that if Vasubandhu 
claims that birth does not indicate existence, he should not define birth as the fact that 
something "exists not having existed." Further, if birth does not indicate existence, 
the existence of conditioned factors becomes impossible. Since Vasubandhu rejects the 
existence of unconditioned factors and does not allow the existence of conditioned factors 
at any time other than the present, he would then be forced to admit that nothing exists. 

57 Vasubandhu (AKB 3.85c p. 176.12ff.) defines a moment as "the time during 
which a factor acquires its own nature when there is a complete assemblage of conditions." 
samagre§u pratyaye§u yavata dharmasya 'tmalabhalJ, gacchan .... Thus, birth is marked 
by a factor acquiring its own nature. This nature is its activity, and also determines its 
existence. Sanghabhadra (NAB 32 p. 521b25ff.), criticizing Vasubandhu's definition, 
states: "One should consider whether or not a factor exists as a real entity before that 
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factor is produced. The Abhidharmikas maintain that factors are produced when there 
is the complete assemblage of conditions. They do not, however, acquire their own 
nature [at that time], since factors already have their own nature-[that is, exist as real 
entities]-when they are not yet produced." 

58 The translation of this sentence follows Shen-tai's (Shen-t'ai S p. 33Sc6-7) read
ing: "The nature of birth is to be equated with the state of being conditioned {yu
wei-hsing)." The Taisho and Chi-sha editions of the *Nyayanusam (NAS 13 p. 407b20j 
NAS-Chi-sha 39S p. 26b1) both have the following: "The nature of birth is to be equated 
with the existence of a conditioned factor {yu-wei yu-hsing)." Though, in view of ex
pected character divisions, Shen-tai's reading would indeed appear to be missing one 
character, the reading of the Taisho and Chi-sha editions make little sense in this argu
ment. 

59 For the probable identity of Sthavira as the Darstantika or Sautrantika master, 
SrTlata, see supra, historical introduction, "Sectarian Bucidhism- The Emergence of the 
Dari?tantika and Sautrantika Schools," and "Sectarian Buddhism," note 102. 

60 For Sailghabhadra, a single reference to the word 'conditioned' is sufficient to 
indicate both that the characteristics belong to conditioned factors and that they indicate 
the nature of factors as conditioned. The repeated reference, therefore, must indicate 
the separate existence of the conditioned characteristics and the factor characterized. 

61 The translation of this sentence is uncertain. Cf. TSP no. lS03ff. p. 620-621. 
62 See MVB 39 p. 200b16ff., which considers various opinions as to whether these 

characteristics should be considered particular inherent characteristics (svaZak$ary,a) or 
generic characteristics (samanyaZak$ary,a). The arbiter of the *Mahavibhal?a (MVB 39 
p. 200c9ff.) concludes that the four characteristics should be understood as generic 
characteristics. 

63 Sailghabhadra here alludes to Vasubandhu's rejection of the existence of the 
four characteristics as real entities: AKB 2.46b p. 76.22j supm, translation, NAS 13 
p. 406b16ff. 

64 AKB 2.46b p. 77.6ff.: "In that case, the beginning of the stream [of conditioned 
factors] is arising, its extinction is passing away, that very stream [of conditioned factors], 
which is occurring is continuance, and the distinction between the successive [moments] 
of this [stream of conditioned factors] is change in continuance." tatm pmvahasya 'dir 
utpado. nivrttir vyayal],. sa eva pravaho 'nuvarttamanal], sthitil],. tasya purvapamvise§al], 
sthityanyathatvam. YaSomitra (SAKV p. 17S.1ff.) explains passing away as the stopping 
of the stream (pmvahasyo 'pamtir vyayal],), continuance as the stream that is occurring 
due to a succession of similar moments (sadrsak$ary,anuvrtter anuvartamanal], pmvahal], 
sthitir iti ucyate), and change in continuance as the distinction between one moment 
and a prior one or between successive moments (purvasmad apamsya k$ary,asya visel?al],. 
purvaparayol], kl?ary,ayor va visel?al], ... ). The *Mahavibhal?a (MVB 3S p. 19Sa13ff.) gives 
several alternative interpretations of the four characteristics proposed by various Bud
dhist sects. Two are significant here: The Dari?tantikas (MVB 3S p. 19Sa14ff.j cf. MVB 
19S p. 977b9ff.) maintain that "the conditioned characteristics do not exist as real en
titiesj" and the Sautrantikas (MVB 3S p. 19Sb1ff.) claim that "the time when the five 
aggregates of form, and so on, emerge from the womb is birth, the time when they flow in 
a stream is continuance, the time when they deteriorate is senescence, and the end of life 
is desinence." Cf. TSS 7 no. 94 p. 2S9blSff. This view attributed in the *Mahavibha$a 
to the Sautrantikas would conform to the view presented here by Vasubandhu. Kat6 
JunshO (Kat6 JunshO (19S9) l1S-l1S), after comparing this passage with analogous pas
sages from the *Mahavibhal?a (MVB 19S p. 977bSff.) and the *Abhidharmavibha$asastm 
(A VB 20 p. 14Sb3ff.), notes that neither the specific view attributed to the Sautrantikas 
nor the reference to the Sautrantikas appears in these other passages. Kat6 tentatively 
concludes that Hsiian-tsang added this attribution to the Sautrantikas in his translation 
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of this passage from the *Mahavibha/?a on the basis of his knowledge of this position as 
cited in the Abhidharmakosabha/?ya. Vasubandhu does refer explicitly to the Sautrantikas 
(AKB 2.46b p. 76.23) earlier in his criticism of the conditioned characteristics, but not 
in this particular passage. 

65 AKB 2.46b p. 77.9ff.: "Feelings are indeed known by Nanda, the son of a good 
family, as arising; [feelings] are indeed known as abiding; [feelings] are indeed known 
as coming to an end, disappearing, or going to exhaustion." vidita eva nandasya kula
putrasya vedana utpadyante vidita avati/?thante vidita astarh parik/?ayarh paryadanarh 
gacchantif'ti. See AN 8.9 Nandasutta 4: 168; SA 11 no. 275 p. 73b24ff.; cf. MN no. 111 
Anupadasutta 3: 25. YaSomitra (SAKV p. 175.8ff.) explains that the feelings that 
are known, as mentioned in this sutra passage, are those in a stream, not those of a 
single moment. Two reasons are given: first, a single moment is difficult to delimit 
(k/?anasya duravadharatvat)- that is, it is difficult to distinguish one moment from the 
next, and thereby, establish the limits of any given moment within the experience of 
feelings; second, feelings here must apply to a stream, since it is impossible to establish 
a moment that is known (viditasya ca k/?aT}-asya 'vasthanasarhbhavat). See also Shen-t'ai 
5 p. 335c13ff. 

66 See supra, translation and notes to NAS 13 p. 404a20. 
67 See SA 12 no. 289 p. 81c13ff.; SN 12.61 Assutavasutta 2: 94. 
68 For nikayasabhaga in the sense of "homogeneous collection of components," see 

supra, translation, NAS 13 p. 403c15, 13 p. 404b20. These thre~the moment (k/?aT}-a), 
the state (avastha), and the homogeneous collection of components (nikayasabhaga)
appear together with the stream (sarhtati) as a fixed group of four at several points in 
the *Mahavibha/?a in discussions of dependent origination and of cause and effect rela
tions. See MVB 161 p. 816a24ff., 195 p. 976a23ff. Clues as to the significance .of this 
fixed group of four can be found in classifications of five varieties of or perspectives from 
which the term 'stream' (sarhtati) can be understood: namely, from the perspectives of 
the intermediate state, birth, stages, factors, or moments. See MVB 60 p. 310aI6ff., 138 
p. 711b23ff., 192 p. 961a13ff. Thus, the discussion here could represent four perspectives 
from which an entity or being can be viewed: a moment, a state, a homogeneous collec
tion of components, or as a stream. Given this fourfold perspective, there are two possible 
reasons for the opponent's objection: first, if the perspective of a "stream" were denied, 
the perspectives of a "state," and of the "homogeneous collection of components," which 
are both dependent upon a period longer than one moment, would also be undermined; 
second, since these three factors-the moment, the state, and the homogeneous collection 
of components--€xist in one moment, the stream could be said to be dependent on these 
three in any given moment. Consequently, even from the perspective of a single moment, 
the stream could be said to be dependent upon many factors; this would preserve its 
sense as a composite or provisional stream and would undermine Sanghabhadra's criti
cism that one cannot use the term 'stream,' which denotes a provisional entity, to refer 
to a single moment. 

69 Though a moment is not, in itself, dependent upon a stream of consecutive 
moments, a "state" (avastha) is only meaningful in the context of a series of states, 
and the "homogeneous collection of components" (nikayasabhaga) is only meaningful 
in the context of a series of collocations of related aggregates. Thus, if there were no 
continuance of the stream, both the state and the homogeneous collection of components 
would be untenable. 

70 See supra, translation, NAS 13 p. 407c29ff. 
71 The stream was defined (supra, translation, NAS 13 p. 407cI4ff.) as "the uninter

rupted flow of conditioned factors," in which "moments are mutually similar," and "occur 
in succession without termination." Since in the case outlined here by Sanghabhadra, 
the moments differ in moral quality and are not mutually similar, the term 'stream' is 
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unfounded. Accordingly, the "birth of such a stream" would also be meaningless. 
72 Ni'rvii:ry,a can be classified as of two types: first, that with remainder (sopadhiSe

~a), in which "vitality still exists, the stream of the fundamental material (mahabhuta) 
and derived material elements (bhautika) is not yet terminated, and the stream of thought 
occurs in conformity with the five sense organs and the body;" and second, that without 
remainder (nirupadhise~a), in which "vitality is destroyed, the stream of the material 
elements is termInated, and the stream of thought no longer occurs." See MVB 32 
p. 167c13ff. 

73 Again, Sanghabhadra returns to Vasubandhu's definition of a stream as a series 
of similar moments. Since virtuous, unvirtuous, and indeterminate moments of thought 
are dissimilar in moral quality, they cannot all be said to belong to one stream of similar 
moments. Thus, one birth and one desinence cannot be applied to all of them together 
as one stream. Each consecutive moment of differing moral quality must then undergo a 
distinct production and destruction. Further,given the fact that Vasubandhu does not 
admit the existence of factors as real entities in the past and future, the "stream" of each 
of these dissimilar moments of thought would be limited to one moment. Vasubandhu 
would then be forced to admit the simultaneous operation of birth and desinence in each 
moment. 

74 See MVB 39 p. 200a3ff.: "There are those, like the Darl?tantikas, who claim 
that the three characteristics of conditioned factors [are not to be applied to] a single 
moment. They claim that if there were three characteristics in a single moment, then 
one factor would be produced, grow old, and be destroyed at the same time." 

75 See AKB 4.2d p. 193.7ff.; BAKV p. 345.20ff. 
76 Sanghabhadra's criticism of the Darl?tantikas here focuses on the abstract suffix 

ta that appears within 'the word anityata 'desinence.' According to Sarighabhadra, this 
suffix indicates that desinence exists as a factor having intrinsic nature or as a factor 
that exists as a real entity (dmvya). The Darl?tantikas, however, maintain that desinence 
refers to a factor's mere absence or nonexistence. In that case, Sarighabhadra suggests, 
since all factors are accepted as "impermanent"-that is, as characterized by desinence-
all factors would be, by nature, nonexistent. 

77 Nonexistence, as an absence, does not itself exist as an entity capable of standing 
in a relation of connection to another entity and, therefore, cannot enter into a genitive 
relationship such as indicated by the phrase 'impermanence of form.' 

78 In this section, Sarighabhadra discusses the function of senescence in terms of 
the principle of dependent origination, that is, in terms of interrelations of cause and 
effect, which can then be described from several different perspectives. See NAB 25 
p. 480c7ff. One such perspective is the distinction between internal and external causes. 
See MVB 83 p. 430aI8ff., 132 p. 684b2ff. The *Mahavibha~a (MVB 138 p. 714aI2ff.) 
enumerates three methods of distinguishing internal from external: with regard to the 
life-stream; with regard to the conditions necessary for perception; and with regard to the 
distinction between factors included among those constituting sentient beings and factors 
included among those not constituting sentient beings. See also NAB 6 p. 360b20ff. Here, 
Sarighabhadra relies on the first of these three: that is, those factors within one's own 
life-stream are considered internal, and those factors in the life-stream of another as well 
as those not included among factors constituting sentient beings are considered external. 
Though both internal and external causes are required in the production of any entity, 
the internal causes predominate. See MVB 18 p. 88a16ff. In the following argument, 
Sanghabhadra places the characteristic of senescence and the other conditioned charac
teristics within the category of internal causes. He argues that if there were no cause of 
senescence within one's own life-stream, then there would be no internal cause to account 
for the fact of change. One of the following options would then result: (1) change must 
be attributed only to external conditions; (2) change must occur automatically without 
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a cause; (3) change must occur as a result of the homogeneous causal relation between 
moments of the same category; or (4) change must be explained in some cases through 
the first alternative, and in other cases through the third alternative. Sanghabhadra 
refutes, in turn, each of these options and, thereby, attempts to establish the existence 
of senescence as an internal cause of change. 

79 All conditioned factors act as homogeneous causes (sabhagahetu) in the produc
tion of similar effects of uniform outflow (ni~yandaphala) in the next moment. See MVB 
17 p. 85b27ff. 

80 Location unknown. 
81 See supra, translation, NAB 13 p. 407c11ff. 
82 Here Sanghabhadra offers reasons to counter Vasubandhu's attempt to use 

this sutra passage as proof that production, destruction, and so on, are discerned and, 
hence, must apply to a stream of conditioned forces as a whole rather than to a sin
gle moment. Sanghabhadra interprets this passage in terms of his own theory of the 
activity or capability of birth and desinence (infra, translation, NAB 13 p. 409b7ff.). 
Sanghabhadra maintains that the characteristic of birth manifests its capability of pro
duction immediately prior to the arising (that is, coming into the present) of the factor 
that it produces. It would be unreasonable to maintain that the act of production is to 
be applied to a factor in the present moment, because that factor, in the present moment, 
is already produced. Sanghabhadra's argument is identical for the case of destruction. 
Thus, "knowing production and destruction" implies that future and past factors can 
be discerned. However, since Vasubandhu maintains that past and future factors do not 
exist, he should not, Sanghabhadra argues, maintain that production and destruction 
are discerned. Therefore, he cannot use this sutra passage to support his application of 
production and destruction to the stream of conditioned forces as a whole. 

83 Sanghabhadra's intention here is unclear. Abiding and change in continuance 
are both mentioned. in Sanghabhadra's own quotation of this sutra passage as used by 
Vasubandhu (supra, translation, NAS 13 p. 407c11-12), and though deterioration is 
omitted in the passage as found in the extant sutra or agama collections, abiding is 
clearly mentioned. See AN 8.9 Nandasutta 4: 168; SA 11 no. 275 p. 73b24ff. It is, of 
course, possible that neither appeared in the sutra source that Sanghabhadra accepted, 
despite his earlier reference to Vasubandhu's quotation. 

84 The syntax of Hsiian-tsang's translation would suggest that this phrase functions 
as the reason for the previous statement. However, since abiding and deterioration 
would occur in the present moment, and not in the past or future, this phrase has been 
interpreted as a reason for the conclusion that follows. Elsewhere, (AKB 5.27c p. 299. Iff. ; 
SAKV p. 472.33ff.; see also NAB 51 p. 626b20ff.) Vasubandhu states: "We also say that 
the past and future exist, but the past is that which has existed and the. future. is. t.hat 
which will exist when there is a cause. [The Lord] used [the term] 'exists' in that sense, 
and not in the sense of existence as a real entity." vayam api bromo 'sty at?:ti'inagatam 
iti. at?:tam tu yad bhutapurvam anagatam yat sati hetau bhavi~yati. evam ca krtva 'st?: 
'ty ucyate na tu punar dravyataf},. Thus, Sanghabhadra suggests that even Vasubandhu 
would admit the "existence" of factors in the past and future, at least in the sense that 
a past or future tense verb can be used to describe them. 

85 AKB 2.46b p. 77.21ff.: "These characteristics of conditioned factors can also 
be applied to [each] moment if one does not imagine them to be discrete real entities. 
How so? Arising [as applied] to each moment [refers to the fact that it] exists not 
having existed. Passing away [refers to the fact that] having existed, it no longer exists. 
Continuance [refers to] the connection of each prior [moment] with subsequent moments. 
Change in continuance [refers to] the dissimilarity in that [connection]. In that case, 
when similar [factors] are produced, they are not without distinction." pratik~a'TJ-am 
ca 'pi samskrtasyai 'tani lak~a'TJ-ani yujyante vina 'pi dravyantarakalpanaya. katham 
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iti. pratik/?aTfam abhutva bhava utpadal}. bhutva 'bhavo vyayal}. purvasya purvasyo 
'ttarak/?aTfanubandhal} sthitil}. tasya 'visadr:satvam sthityanyathatvam iti. yada tarhi 
sadr:sa utpadyante na te nirvise/?a bhavanti. See also BAKV p. 176.7ff.; P'u-kuang 5 
p. 105b29ff.; Fa-pao 5 p. 549b22ff.; Shen-t'ai 5 p. 335d1Sff 

86 According to the *Mahiivibhii~a (MVB 39 p. 200a4ff.), the Darl?tantikas raise this 
fault that one factor undergoes birth, abiding, and so on, within the limits of one moment 
as a criticism of the Sarvastivada-Vaibh~ika position that the four characteristics apply 
to a single moment. Vasubandhu also uses the same criticism. See AKB 2.46b p. 7S.13ff. 
In this section, Sanghabhadra turns this criticism against Vasubandhu's own position: 
that is to say, if the four characteristics do not exist as real entities apart from the single 
factor to which they are applied and are still said to function within the span of one 
moment, they must function as aspects of that single factor, which would then itself 
carry out simultaneously the mutually conflicting activities of production, abiding, and 
so on. 

87 Here, in this criticism of Vasubandhu's position, Sanghabhadra follows the 
syntax of Vasubandhu's own criticism of the Sarvastivada-Vaibh~ika position (AKB 
2.46b p. 7S.16ff.): "First, at this point, this is to be determined: does the [characteristic 
of] birth exist as a real entity in the future, or not? Only afterward, should one establish 
whether or not it produces." idam tavad iha sampradharyam bhavet. kim anagatam 
dravyato 'sti na 'str 'ti pascaj janayati va na ve 'ti sidhyet. 

88 See supra, translation, NAB 13 p. 40Sc9-10. 
89 See supra, translation, NAB 13 p. 40SbSff. The fault referred to here is that such 

dissimilarity, or change, cannot be attributed solely to external conditions; therefore, an 
internal condition such as the characteristic of senescence is required. 

90 See supra, translation, NAB 13 p. 40Sb1ff. The fault referred to here is that 
factors could not be said to be impermanent by nature because their nature, as desinence, 
would be equated with nonexistence, and that which is nonexistent cannot be considered 
a factor. 

91 AKB 2.46b p. 7S.12ff.: "Moreover, if birth, and so on, existed precisely as 
discrete real entities, what would be unreasonable [in that]? One factor at one time 
would be produced, be maintained, decay, and be destroyed, since those [characteristics] 
exist together [with that factor]." atha 'pi nama dravyantaraTfye 'va jatyadifni bhaveyul}. 
kim ayuktam syat. eko dharmal} ekasminn eva kale jatal} sthito jrrTfo na$tal} syad e/?am 
sahabhutvat. See also BAKV p. 17S.2ff. 

92 See MVB 39 p. 200a9ff.: "Since the time of the activities [of these character
istics] is different, there is no contradiction. That is to say, birth has its activity when 
the factor is about to be produced; desinence has its activity only when [that factor] is 
about to be destroyed. Even though they exist as real entities at the same time, their 
activities are sequential; the limits constituted by the activities of the production and 
destruction of one factor are referred to as one moment. Therefore, the fault [that the 
characteristics perform their activities at the same time] is not incurred." Vasubandhu 
(AKB 2.46b p. 7S.14) cites a similar response: "[A factor is not produced, and so on, 
at one time] due to the temporal distinction in the activities [of these four character
istics]. For birth performs its activity when it is future, since what is already born is 
not produced. When the factor is already produced, [the characteristics of] continuance, 
senescence, and desinence perform their activities when they are present. It is not the 
case that when [a factor] is produced, it is also abiding, decaying, and being destroyed." 
karitrakalabhedat. anagata hi jatil} karitram hi karoti yasman na jatam janyate. janite 
tu dharme vartamanal} k/?ityadayal} karitram kurvantr 'ti. na yada jayate tad a ti/?thati 
jrryati vinasyati va. In the following discussion, Sanghabhadra develops his own inter
pretation of activity (karitra), of Its distinction from capability (samarthya), and of the 
possibility of the performance of capability in the future. 

---
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93 These two examples of fetal stages and seeds are used frequently to illustrate 
the process of dependent origination as applied, respectively, to internal and external 
factors. See AKB 2.52a p. 85. 12ff. The terms 'internal and external' could be used 
here to modify either these fetal stages and seeds, or their various assisting conditions. 
For a discussion of internal and external, see supra, translation and notes to NAB 13 
p.408b10. 

94 For the five stages of fetal development-kalala, arbuda, pe$in, ghana, and prasa
kha., see MVB 11 p. 55a28ff., 23 p. 119a6ff., 25 p. 126b23ff.; AKB 4.53a-b p. 231.11-12. 

95 The following rule determines that a conditioning relation obtains between two 
entities, A and B: When A is found, B is found; through the arising of A, B arises. If 
A is not found, B is not found; through the cessation of A, B ceases. See AKB 3.28a-b 
p. 139.1: asmin sati: 'dam bhavati asyo 'tpadad idam utpadyate .... See also Saigusa 
(1979). 

96 In this discussion, the predominant cause corresponds to the homogeneous cause 
(sabhagahetu): that is, a cause of one category that produces an effect of the same cat
egory in a subsequent moment. See MVB 17 p. 85b27ff. The fetal stages and the seeds 
act as homogeneous causes that produce subsequent similar effects. By the term 'pre
dominant condition' Sanghabhadra refers to the conditions that are essential in assisting 
the homogeneous cause in the production of its effect. In these examples, the assisting 
conditions are simultaneous with the effect. It is in this category of simultaneous as~ 
sisting conditions that Sanghabhadra would place the four characteristics of conditioned 
factors. 

97 Here, Hsuan-tsang's translation has the term chii-sheng-yin-that is, 'simul
taneously produced cause'-and not chii-yu-yin, which Hsuan-tsang uses as a transla
tion of sahabhilhetu, 'simultaneous cause.' In a general discussion of causal relations, 
Sanghabhadra (NAB 15 p. 419a1ff.) broadly distinguishes two categories of causes: 
those that ,are· simultaneously prod ucecL and.those. that. are . previously produced. Among 
the six varieties of causes established within the Sarv1istiv[din Abhidharma system, the 
associated cause (samprayuktahetu), the simultaneous cause (sahabhilhetu), and a cer
tain portion of the comprehensive cause (kara'T}-ahetu) are included in the first category 
of simultaneously produced causes. The remaining portion of the comprehensive cause 
and the other varieties of causes must precede their effect, and therefore fall within the 
category of previously produced causes. The specific variety of simultaneous causes (sa-

o habhilhetu) refers to thought and thought concomitants, the four fundamental material 
elements, and those factors that operate in conformity with thought (cittanuparivartin), 
including the characteristics of conditioned factors. See MVB 16 p. 81b4ff., esp. 16 
p. 82a10ff.: "All conditioned factors have the characteristic of birth, and so on, as simul
taneous causes (sahabhilhetu)," The .*Mahavibhii$i1 (MVB 16 p. 81hlOff., 16 p. 81c1ff .. , 
17 p. 85b22ff.) suggests that these simultaneous causes can be said to be reciprocal in 
the sense that they share the same effect or act for a single objective. Therefore, this 
causal taxonomy appears to imply that two simultaneous factors that do not serve as 
direct or reciprocal causes for one another may still be considered simultaneous causes. 
Sanghabhadra's use of the two terms 'simultaneously produced causes' and 'simulta
neous causes' is problematic. Kat6 Junsh6 (Kato Junsh6 (1989) 309-310) interprets 
Sanghabhadra as distinguishing simultaneous causes (sahabhilhetu) frorri simultaneously 
produced causes (*sahajahetu): that is to say, simultaneous causes {sahabhiihetu} refer 
to simultaneous factors that are reciprocally cause and effect; whereas simultaneously 
produced causes (*sahajahetu), though simultaneous with their own effect, are not them
selves reciprocally caused by that effect. However, Sanghabhadra, like the *Mahavibha$a, 
would appear to allow that factors that are not reciprocal effects can still be considered 
simultaneous causes (sahabhilhetu). The secondary conditioned characteristics would 
provide an example of a simultaneous cause (sahabhiihetu) that is not reciprocally caused 
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by its simultaneous effect. See NAS 15 p. 417c22ff. j cf. AKB 2.50c-d p. 83.23ff. 
98 See Mahiinidanasutra [Ta sheng-i ching} T 1 (52) p. 845b9ff. The final two 

characters in this passage from the Ta sheng-i ching are sheng-ch'i, or 'arise,' and not 
chu ku, or 'abide' with ku indicating a reason, as in the text here of the Taisho and 
the Chi-sha editions (NAS 13 p. 409a23j NAS-Chi-sha 398 p. 28b29). Cf. DN no. 15 
Mahiinidanasutta 2: 63; MA 24 no. 97 p. 580alff. 

99 Through this argument, Sanghabhadra has attempted to prove that the four 
characteristics are essential as simultaneously produced, internal conditions that enable 
factors to arise in the present from the future, to exert in the present their activity of 
projecting their effect, and to disappear into the past. 

100 NAS 50 p. 621c5ff., esp. 52 p. 631c5ff. 
101 The translation of this sentence is uncertain. As an alternative: "By holding 

in one's mind the excellent principle of dependent origination ... " . 
102 The phrase 'those [various states]' refers to external conditions. that have not 

yet acquired, are about to acquire, or have lost the activity of projecting their own effect. 
103 See infra, notes to translation, NAS 14 p. 410a6. 
104 Birth has its activity at the time when the characterized factor is in the state 

of being about to be produced: that is, when it is future. Continuance, senescence, and 
desinence have their activity when the factor is in a state of being about to be destroyed: 
that is, when it is present. Thus, these characteristics perform their activities at two 
distinct times, or states, of the characterized factor. It should be noted that since the 
four characteristics and the characterized factor are simultaneous, these states of the 
characterized factor correspond to the same states of the four characteristics: the state 
in which the characterized factor is about to be produced is also the state in which the 
characteristics are about to be produced, and so on. Thus, from the perspective of either 
the characterized factors or the characteristics themselves, the times of the activities of 
the four characteristics are distinct. 

105 AKB 2.46b p. 78.22-23: "Would this [factor] at that time abide, or decay, or 
be destroyed?" kim ayam tatra kale ti$thatv iihosvij jrryatu vinasyatu vii. 

106 The exact meaning of this key phrase so-wang, 'points of dependence' or pos
sibly 'desires' or 'objectives,' is unclear, and as a result, the meaning of Sanghabhadra's 
response is obscure. The term wang is used elsewhere in this section on the four char
acteristics from the *Nyiiyiinusiira, see supra, translation, NAS 13 p. 408cl1. 

107 AKB 2.46b p. 78.17ff.: "Even given the fact that this [future factor] exists, 
how is birth that is performing its activity established as future? [Since that char
acteristic of birth displays the characteristic of the present through this activity and 
yet is said to be future,] the characteristic of the future should be declared. How is 
[the characteristic of birth] that has arisen and whose activity has disappeared estab
lished as present? [Since that characteristic of birth displays the characteristic of the 
past through the disappearance of its activity,] the characteristic of the present should 
be declared." saty api tu tasmin jiitil;- kiiritram kurvatr katham anagatii sidhyatf 'ty 
aniigatalak$a7}am vaktavyam. uparatakiiritrii co 'tpannii katham vartamiinii sidhyatf 'ti 
vartamiinalak$a7}am vaktavyam. YaSomitra (SAKV p. 178.9ff.) explains the assump
tions underlying Vasubandhu's criticism: "Even when a future [factor] exists as a real 
entity, how is birth, which is p~rforming its activity in the future state, established as fu
ture? It is an accepted doctrine that [a factor] whose activity is not yet attained is future. 
That [accepted doctrine] would be contradicted [by your explanation of the activity of 
birth]. Therefore, that [characteristic of the future] is to be declared. How is the present 
[birth] established? It is held that [a factor] whose activity has disappeared is past. [The 
fact that the characteristic of] birth [performs its activity when it is] future results in 
the fact that in the present state, when its activity has disappeared, that [characteristic 
of birth] would not be present. The characteristic of the present is to be declared. If 
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[you defined] a present [factor] as one whose activity is not yet accomplished, even a 
past factor would be present, for it is held that a past [factor] has the activity of pre
senting its effect." saty api tu dmvyato 'nagate jatir anagatavasthayam kaT'itmm kurvat'f 
katham anagata sidhyati. apraptakaritmm hi anagatam iti siddhantaQ-. sa virudhyeta. 
tasmat tad vaktavyam. katham vartamana sidhyat'f 'ti. upamtakaT'itro 't'ita i~yate. jatis 
ca 'nagatai 'va. upamtakaT'itre hi vartamanavasthayam eva 't'fta prapnot'f 'ti na var
tamana bhaved iti. vartamanalak?ary,am vaktavyam iti. aparisamaptakaT'itm vartamana 
iti cet at'fto 'py vartamanaQ- syat at'itasya 'pi hi phaladanakaT'itmm i~yate. Vasubandhu's 
criticism is stimulated by the Sarvastivada-Vaibh~ika definition of the nature or extent 
of a moment, a definition that Vasubandhu does not accept. Vasubandhu (AKB 2.46b 
p. 78.24) gives the Sarvastivada-Vaibha~ika definition as follows: "According to our, 
[that is, the Sarvastivada-Vaibha~ika view], a moment is precisely [that time] during 
which [the activity of these characteristics] is completely realized." e~a eva hi naQ- k~ary,o 
yavatai 'tat sarvam samapyata iti. The *Mahavibha~a (MVB 39 p. 200a10ff.) corrobo
rates this as the view of the Sarvastivada-Vaibh~ikas. Yasomitra (SAKV p. 178.18ff.) 
offers the following gloss: "This means that [a moment] is defined as [a factor] ac
complishing its activity; it is not defined as destruction immediately after production." 
karyaparisamaptilak~ary,o na til 'tpattyanantamvinasalak~ary,a ity arthaQ-. For various 
theories concerning the definition of a k~aT}a, see MVB 136 p. 701b2ff. 

108 See supm, translation, NAS 13 409b4ff. Cf. NAS 52 p. 631c5ff. This distinction 
between capability (samarthya) and activity (karitm) is central to Sarighabhadra's expla
nation of the four characteristics and, more generally, to his ontological and causal mod
els. Sarighabhadra follows the Sarvastivada-Vaibh~ika position (MVB 76 p. 393c14ff.) 
that factors exist as real entities in the three time periods of past, present, and future. 
These time periods are distinguished or defined in accordance with a factor's activity: a 
factor that has not yet manifested its activity is future, one whose activity is just being 
performed is present, and one whose activity has disappeared is past. However, it is 
important to remember that Sarighabhadra divides the functioning of a factor into two 
varieties: whereas the performance of activity (karitm) always marks the present time 
period, a factor can have capability (samarthya) when it is future or past. Thus, the 
future characteristic of birth has the capability, not the activity, of assisting a factor in 
its production. Similarly, a past factor has the capability, not the activity, of delivering 
its effect. 

109 See MVB 76 p. 393c26ff.; NAS 52 p. 631c8ff.; TSP no. 1790-1792 p. 617. 
In this example, the eye performs its activity by functioning as a homogeneous cause 
(sabhagahetu) in producing an effect of uniform outflow (ni~yandaphala), that is, a 
similar eye, in the next moment. See MVB 17 p. 85b27ff. The *Mahavibha~a (MVB 76 
p. 393c27ff.) also uses this example of the eye: "Even though that [eye] is without the 
activity of seeing, and so on, it definitely has the activity of projecting, [or seizing,] its 
effect because it is the homogeneous cause of a future factor. All conditioned factors in 
the present are able to act as the cause that projects, [or seizes,] an effect of uniform 
outflow. This activity of projecting, [or seizing,] their effect pervades present factors, 
precluding any confusion [with past or future factors]. Therefore, through this, the 
distinction between the past, future, and present is established." However, in this passage 
from the *Mahavibha?a, there is no distinction, similar to that drawn by Sarighabhadra, 
between activity and capability. 

110 The translation of this clause and its relation to'the following statement is un
certain. It is perhaps referring to Sarighabhadra's distinction between a factor's activity 
and its capability as definite and indefinite, respectively. A factor exerts its activity as 
the homogeneous cause of future uniform outflow within a stream of conditioned forces 
of the same category; this exertion of activity is definite. Since Sarighabhadra considers 
activity to be a subset of capability, that activity can also be referred to as capability. 
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However, in the case of a stream of conditioned forces of a different category, a factor 
cannot function as a homogeneous cause and, therefore, cannot exert activity; that factor 
can only be said to exert capability, and that exertion as capability is indefinite. Cf. NAB 
52 p. 631c5ff. 

111 The *Mahavibha§a (MVB 3 p. 12b4ff.) states: "In general, those factors that 
are able to perform their activity in the future are of three varieties: (1) internal factors, 
such as the presentiment of the knowledge of the doctrine with regard to suffering; (2) 
external factors, such as the light of the sun, and so on; and (3) factors that are both 
internal and external, such as the characteristic of birth." See also NAB 13 p.409b26ff. 

112 Cf. supra, translation, NAB 13 p. 406c23; AKB 2.46b p. 76.27ff., 9 p. 456.18. 

113 In what seems a rather weak response, Sanghabhadra appeals to his previous 
definition of the temporal distinction in the functioning of each of the four character
istics: that is, the characteristic of birth, by nature, realizes its capability at the time 

·when both-it '81B:clthe·{actor it characterizes are about to he -produced, whereas the three 
characteristics of continuance, and so on, by nature, realize their capability when they 
and the characterized factor are in the present time period. It is important to note, how
ever, that whereas the opponent uses the term 'activity' in asking about the functioning 
of the characteristics, Sanghabhadra responds using the term 'capability.' 

114 See AKB 2.46b p. 79.6ff.: "Now, it might be that the non-destruction of a 
single factor that has been produced is continuance or' its destruction is desinence, but 
senescence cannot in any conceivable way [belong to one factor], because [senescence is] 
the distinction between prior and subsequent [moments, or is change [within the stream 
of conditioned forces). Therefore, when [a certain factor becomes] something other than 
itself, it is precisely another [factor). For it is said: 'If [a factor] were precisely as it 
is, senescence would not 'be established; when it becomes something other than it is, it 
is precisely another [factor]. Therefore, it is not justified to attribute senescence to one 
entity in one mode of being'." syac ca tavad ekasya dharmasyo 'tpannasya 'vinasal], sthitil], 
vinaso 'nityata jara tu khalu sarvathatvena na tatha pilrvaparavise§at vipari1}amac ca. 
atas tadanyathatve 'nya eva. uktarh hi. tathatvena jara 'siddhir anyathatve 'nya eva sal], 
tasman nai 'kasya bhavasya jara namo 'papadyate. See ADV no. 140a-b p. 105.10-11. 
Cf. MVB 39 p. 200a14ff. 

115 As a real entity, senescence cannot refer to or be based upon a provisional 
entity, namely, the stream of moments as a whole. 

116 See NAB 50 p. 621c5ff. 

117 Cf. MN no. 111 Anupadasutta 3: 25; BA 13 no. 335 p. 92c16ff. Vasubandhu 
(AKB 2.46b p. 77.23) defines birth as the fact that a factor "not having existed, ex
ists" (abhiltva bhava utpadal],), and desinence as the fact that a factor "having ex
isted, no longer exists" (bhiltva 'bhavo vyayal],). See also AKB 5.27c p. 298.17. Here, 
Sanghabhadra reinterprets this definition as applying not to its nature, or its very exis
tence, but rather to the presence of its activity. 

118 This statement that the activity of a factor is not different from its intrinsic 
nature opens the Sarvastivada-Vaibh~ika position to severe criticism by Vasubandhu: 
that is, if the activity were not distinguished from intrinsic nature, the activity, like the 
intrinsic nature, would also exist in all time periods, and the distinctions among factors in 
the three time periods would be undermined. See AKB 5.27c p. 298.8ff. Sanghabhadra 
(NAB 52 p. 632c7ff.) following the *Mahavibha§a (MVB 76 p. 394c5ff.) responds that 
the intrinsic nature and the activity of a given factor are neither identical nor absolutely 
distinct. Though the intrinsic nature of a factor remains constant, the factor can be said 
to exist in various "states" (avastha) of either performing, or not performing its activity. 
This difference in states, or modes of being (bhava), differentiates the three time periods. 
See TBP nos. 1790-1792 p. 616-617. 
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119 Here Sanghabhadra gives an alternative definition of senescence. Previously 
(supra, translation, NAB 13 p. 405c9), Sanghabhadra defines senescence as "a discrete 
factor that acts as the cause of the fact that subsequent [moments] within the stream 
of conditioned forces differ from prior ones." This alternative definition that appeals to 
the deterioration, decay, weakening, or injury of the activity of conditioned factors also 
appears in the *Mahiivibhii§a: MVB 39 p. 201c24ff. 

120 For a detailed discussion of this issue, see AKB 5.27 p. 297.18ff.; NAB 52 
p. 631c20ff. 

121 See AKB 5.27c p. 298.20ff.; NAB 52 p. 633c17ff. 
122 See MVB 39 p. 200a29ff.: "Further, there are two types of transformation: 

transformation in intrinsic nature and transformation in activity. If one speaks in terms 
of transformation in intrinsic nature, one should say that the conditioned forces are 
without transformation, because their intrinsic nature is without variation. If, however, 
one speaks in terms of transformation in activity, one should say that conditioned forces 
have transformation. That is to say, a factor in the future does not yet perform its 
activity; when it enters the present, it performs its activity; when it enters the past, its 
activity has ceased. Therefore, there is transformation of activity." 

123 Here, Sanghabhadra rephrases the verse introduced previously by Vasubandhu 
(AKB 2.46b p. 79.9ff.; supra, translation, NAB 14 p. 410a24ff.) as a challenge to the 
Sarvastivada-Vaibh~ika theory of senescence. This rephrasing reflects Sanghabhadra's 
theory of activity and the relation of activity to intrinsic nature: that is to say, the 
functioning of senescence should be distinguished from a factor's intrinsic nature. 

124 In this explanation, Sanghabhadra attempts to combine the two definitions 
of senescence offered thus far: first, as the cause of the distinction between consecutive 
moments in a stream (supra, translation, NAB 13 p. 405c9); and second, as the cause of 
the deterioration of a factor's activity (supra, translation, NAB 14 p. 410b14). Moments 
in a stream of conditioned factors are interrelated as cause and effect, and the apparent 
change from one moment to the next, or the change that appears at any point within 
the stream, can only be explained if there is a condition producing subsequent change 
within the prior moment of the cause. The effect of that transforming cause--that is, 
the change itself-will then become manifest in the succeeding moment referred to as 
the effect. . 

125 See supra, translation, NAB 13 p. 408b8ff. By using the phrase 'Darf?tantika 
master' here, Sanghabhadra could be referring to the Darf?ta:ntikas in general, implicitly 
identifying Vasubandhu as a Darf?tantika, or equating Vasubandhu's position with that 
of the Darf?tantikas. See also infra, translation, NAB 14 p. 412c24-25. 

126 See AKB 2.46b p. 78. 26ff. 
127 This interpretation could not be located in the *Mahavibhii§a ... See MV:B 39 

p. 200a14ff. 
128 In the following argument, Sanghabhadra, implicitly criticizing Vasubandhu's 

position, attempts to demonstrate that if the existence of factors in the three time periods 
is not admitted, their change, or impermanence itself, is untenable. Sanghabhadra's 
criticism focuses on Vasubandhu's claims that: (1) production and hence existence occur 
when a factor acquires its intrinsic nature, which is to be equated with its activity; and (2) 
production refers to the fact that a factor "not having existed, exists," and destruction, 
to the fact that a factor "having existed, no longer exists." See also NAB 33'p. 533a20ff., 
51 p. 630allff., 52 p. 634a4ff. 

129 Cf. NAB 52 p. 634a14ff. 
130 Since Vasubandhu and the opponents here maintain that factors do not exist 

in the past and since a nonexistent factor cannot change, any past factor that acts as 
the cause cannot change, and the present effect must also, therefore, be without change. 

131 See the argument beginning supra, translation, NAB 14 p. 410a26ff. 
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132 For this objection, see AKB 2.46c-d p. 79.17. Cf. MVB 76 p. 394c16ff. See also 
P'u-kuang 5 p. 107a2Bff.j Shen-t'ai 5 p. 337c17ff. Since, according to the Sarvastiva:da
Vaibha:ljiika interpretation, the four characteristics of birth, and so on, are discrete condi
tioned factors that exist in the three time periods, past and future factors would always 
be accompanied by their own characteristic of birth. If this characteristic of birth pro
duces its characterized factor in the future, what is to prevent all future factors from 
being produced simultaneously? See also TBP no. 1B2B-1B29 p. 626. 

133 See supra, translation, NAB 13 p. 409bBff. 
134 See AKB 2.46c-d p. 79.1Bff.: "[vs. 46c-d] Birth is the producer of that which 

is to be produced, but not without [other] causes and conditions." janyasya janikti jatir 
na hetupratyayair vina. See also GAKB p. BOj BAKV p. 179.16ff.j HTAKB 5 p. 2Bc6ff.j 
PAKB 4 p. 1B7aBff.j ADV no. 141 p. 106.26ff. 

135 Sanghabhadra (NAB 15 p. 419cllff.) presents the same argument in his defense 
of the efficacy of simultaneous causes (sahabhfihetu). 

136 See AKB 2.46c-d p. 79. 19ff. 
137 A similar objection is raised in the *MaMvibM§a (MVB 21 p. 105a6ff.) against 

the Sarvastiva:da-Vaibh8:ljiika theory of production due to multiple causes and, specifically, 
against their theory of the causal relation of non-obstruction, whereby all factors can act 
as the non-obstructing variety of comprehensive cause (kara1J-ahetu) in the production of 
every other factor: "Factors are produced due to an assemblage of causes and conditionsj 
they are destroyed due to an assemblage of causes and conditions. Since there is no time 
when the causes and conditions are not assembled, why are factors not produced and 
destroyed at all times?" 

138 In their previous objection, the opponents maintained simply that a factor is 
'produeeci ,from" an assemblage of causes and conditionsj they did not specify any cause 
or condition as predominant, did not distinguish among the various types of causes, and 
did not establish any criterion by which the assemblage of causes and conditions can 
be established as complete. Thus, as in the following example concerning the arising of 
the visual sense organ, if a certain effect is established as resulting from three or more 
causes, there is nothing to preclude its production from just two causes, which can also 
constitute an "assemblage." 

139 In the following section, Sailghabhadra considers the assemblage of causes and 
conditions that give rise to the visual sense organj specifically, he examines the role of 
the four fundamental material elements within this assemblage and gives four alterna
tives concerning their causal efficacy. All four alternatives are intended to represent 
the undesirable consequences that result from the opponents' attribution of the causal 
efficacy of production merely to an ill-defined assemblage of causes and conditions. See 
P'u-kuang 5 p. 10Ba10ff.j Fujaku 4 p. 169a6ff. The *MaMvibM§a (MVB 20 p. 102clOff.) 
explains the relationship among the previous visual sense organ, previous action, and the 
present four fundamental material elements, all of which function as different varieties 
of causes in the production of a visual sense organ: "According to the statement of the 
sfitra, action is the cause of the visual sense organ. The Abhidharma states that the 
four fundamental material elements are the cause. It is further stated that the [previous] 
visual sense organ is the cause. Aren't these three theories contradictory? [No], no fault 
of self-contradiction is incurred. In reference to the cause of maturation, it is said in 
the sutra that action is the cause of the visual sense organ. In reference to the cause 
of production, of support, of abiding, of maintenance, or of growth, the Abhidharma 
states that the four fundamental material elements are the cause. In reference to the 
homogeneous cause, it is further said that the [previous] visual sense organ is the cause." 

140 Explaining the causal relation between the four fundamental material elements 
and the visual sense organ, the *MaMvibM§a CMVB 131 p. 6B1c13ff., 131 p. 6B2b17ff.) 
states that the four fundamental material elements act as the cause of the visual sense or-
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gan in five ways: that is, in production, support, abiding, maintenance, and growth. The 
four fundamental material elements also act as its sovereign condition {adhipatipmtyaya}. 
The visual sense organ, however, only acts as a sovereign condition (or a non-obstructing 
condition) in the production of the four fundamental material elements. 

141 Through this example, Sanghabhadra intends to demonstrate that: (1) in the 
assemblage of three causes, including the prior visual sense organ, the four fundamental 
material elements, and previous action, none can be omitted if the effect is to arise; and 
(2) even though the capability of the four fundamental material ele~ents is not directly 
observed, it still functions as a necessary cause in producing the visual sense organ. Thus, 
Sanghabhadra emphasizes the role of the four fundamental material elements here in an 
attempt to prove that causal efficacy need not be observed; hence, the causal efficacy of 
the four characteristics should not be rejected simply because it is not observed. 

142 The term 'seeds of action' {*karmabtja} would appear to refer to seeds that 
result from action and provide the basis for the arising of the subsequent effect. Since 
this term is used extremely rarely in Abhidharma texts, its full implications and its 
specific function in the larger seed theory of the Dar~tantikas or Sautrantikas are not 
clear. See YBS 31 p. 454b17 esp. 28ff., where it appears together with seeds'of percep
tual consciousness, form, the six sense organs, and feelings. See also Funahashi (1954) 
114ff.1954) 114ff. 

143 See supra, translation, NAS 12 p. 397a12ff. 
144 The four characteristics and the characterized factor are classified as "simultane

ous causes" {sahabhuhetu}, which constitute a specific subset of a more general category 
of "simultaneously produced causes." For a discussion of the relation between these two 
types of "simultaneous" causes, see supra, translation, NAS 13 p. 409a22ff. and "[Four 
Characteristics]," note 97. 

145 In one's practice of the fourth application of observing factors {dharmasmrty
upas.thana} as a composite object (samastalambana, samb.hinnalambana), each .. of the.. 
four objects of the body, feelings, thought, and factors becomes an opportunity for 
observing impermanence, suffering, voidness, and non-self. See AKB 6.13 p. 343.6ff. For 
an examination of the four applications, see Schmithausen (1976); Cox (1992b). 

146 Location unknown. Cf. MVB 39 p. 201b23. 
147 See supra, translation, NAS 13 p. 407b19. 
148 See supra, translation, NAS 14 p. 411b19. 
149 See MVB 39 p. 201b24ff.: "Because [conditioned forces] do not abide forever, 

the phrase 'they do not abide' was used [in the sutra]. It does not mean that conditioned 
forces are without abiding [even] for a moment." 

150 The.. correct identification of the speakers in the following. dialogue is diffi
cult. The statement "those who claim that conditioned forces have continuance for a 
period" represents Sanghabhadra's own position. Thus, Sanghabhadra is attributing 
the other position-"those who claim that conditioned forces are completely without 
destruction"-to the opponent. Clearly, neither Vasubandhu nor Sthavira would sup
port this position. However, Sanghabhadra, in his argument against Sthavira, could 
be attributing this position to him; that is to say, since Sthavira uses the previously 
cited sutra passage to assert that conditioned forces are completely without continu
ance, Sanghabhadra, demanding consistency, points out that Sthavira would be· forced 
also to accept, in accordance with the statement in the sutm, that they are completely 
without destruction. 

151 See supra, translation, NAS 13 p. 409b15ff. 
152 Cf. SA 11 no. 273 p. 72c12ff.: "0 monks! Conditioned forces are like a mirage, 

like a flame. They are exhausted after the period of a moment; they do not come from 
reality, or go to reality." This sutm also refers to the example of hand-clapping (SA 11 
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p. 273 p. 72c8ff.). However, since continuance is not mentioned, this particular sutra 
passage differs significantly from the passage quoted here by Sanghabhadra. 

153 For a similar opinion attributed to the master Vasumitra, see MVB 39 p.201~ 
b25ff.: "The sutra merely uses the phrase ' [conditioned forces] do not abide' in order 
to deny continuance after [the present] moment. It does not mean that conditioned 
forces are without continuance for the period of one moment. If they were completely 
without continuance, then the Lord would not have been able to establish the provisional 
designations 'time period' and 'moment.' 

154 Cf. supra, translation, NAS 14 p. 411c26. 

155 Location unknown. Cf. P'in-p'o-so-lo wang ching T 1 (41) p. 826a4ff.: "It is 
to be known that form has production and destruction; it is discerned that this form has 
production and destruction." 

156 In this series of objections to the characteristic of desinence, the opponent is 
not explicitly identified as Sthavira, or SrIlata. Sthavira is, however, identified as the 
opponent supra, translation, NAS 14 p. 411b13 and again infra, translation, NAS 14 
p. 412c9 and, therefore, is at least a possible opponent in the intervening discussion. 

157 This objection arises from the possibility of confusing desinence (anityata) as 
one of the four characteristics of conditioned factors with impermanence (anityata) as 
one of the three or four generic characteristics (samanyalak?ary,a) of all factors: that is, 
including suffering, impermanence, voidness, and non-self. See SA 6 no. 127 p. 41a15ff.; 
MA 21 no. 86 p. 565c5ff.; MVB 7 p. 34c10ff., 79 p. 408c9ff. This objection does not 
appear explicitly in the Abhidharmakosabha?ya: cf. AKB 2.46c-d p. 79.22ff.; SAKV 
p. 180.8ff.; Shen-t'ai 5 p. 338a4ff., esp. 5 p. 338b1ff. For a discussion of the nature of 
the four characteristics as particular inherent characteristics (svalak?ary,a) or as generic 
characteristics (samanyalak?ary,a), see MVB 39 p. 200b16ff. 

158 The *Mahavibha?a (MVB 39 p. 203a9ff.) raises a related issue. The phrase 
'characteristic of impermanence' should, however, be interpreted in this quotation as 
referring to the "characteristic of desinence:" "Question: When conditioned factors are 
destroyed, are they destroyed because their intrinsic nature is that of an impermanent 
factor or are they destroyed because they meet with a 'characteristic of impermanence'? 
What is the fault in either option? If they were destroyed because their intrinsic nature 
is that of an impermanent factor, then the characteristic of impermanence would be 
established as being without a function. If they were destroyed because they meet with 
the characteristic of impermanence, then unconditioned factors that meet with imperma
nence would also be capable of being destroyed. Answer: One should make the following 
statement: They are destroyed because their intrinsic nature is that of an impermanent 
factor. Question: If this were so, then the characteristic of impermanence would be 
without a function. Answer: Even though their intrinsic nature is that of an imperma
nent factor, if they did not meet with the characteristic of impermanence, they would 
not be able to be destroyed. Therefore when that [factor] is destroyed, [its destruction] 
is due to meeting with impermanence, since impermanence is the predominant cause of 
its destruction. This is like the case of a factor that is capable of being produced and 
the cause of production that is able to produce [it]." 

159 The translation of this sentence is uncertain. See Shen-t'ai 5 p. 338b16ff. 
For references to the relation between impermanence and suffering, see SA 5 no. 104 
p. 31b17ff., 6 no. 121 p. 39c21ff., 10 no. 261 p. 66a15ff.; EA 30 no. 10 p. 715b4ff.; SN 
22.85 Yamakasutta 3: 112. 

160 See supra, translation, NAS 14 p. 411b27ff. Cf. Shen-t'ai 5 p. 338c4ff. 

161 See supra, translation, NAS 14 p. 411b28ff., for the remainder of the passage 
cited previously: " ... so also, [for us], this projection of the effect is necessarily established 
only when the aCtivity is projected in dependence upon another factor." 
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162 Hstian-tsang here (see also NAB-Chi-sha 398 p. 33b14) uses the term wu
eh 'ang-hsiang, which he ordinarily uses as a translation of anityatii in the general sense 
of "impermanence;" his translation of the 'characteristic of desinence' is usually mieh
hsiang. Nevertheless, Sanghabhadra here is clearly referring to the characteristic of 
desinence among the four characteristics. Shen-t'ai (Shen-t'ai 5 p. 338c9-10) paraphrases 
this passage with the phrase wu-ch 'ang mieh-hsiang. 

163 See MVE 21 p. 105a26ff.: "Are factors destroyed due to causes and conditions 
just as factors attain production due to causes and conditions? The Darl?tantikas make 
the following statement: 'Production is dependent upon causes and conditions, but de
struction is not so .... ' The Abhidharmikas say that both the production and destruction 
of factors is dependent upon causes and conditions, because both production and de
struction are activities." Vasubandhu (AKE 4.2c-d p. 193.2ff.) agrees that destruction 
is an expression of the momentariness of all factors and is, therefore, without a cause: 
"What is this moment? That which has destruction immediately after the acquisition of 
its own nature is momentary." ko 'yamk~aT}-o niima. iitmaliibho 'nantamviniisr. so 'syii 
'str 'ti k~aT}-ikam. Vasubandhu (AKE 4.2d p. 193.7ff.) continues: "The destruction of 
entities is causeless. Why is this? That which is to be done has a cause, [but] destruction 
is an absence. What is to be done by an absence?" iikasmiko hi bhiiviiniim vinasal],. kim 
kiimT}-am. kiiTyasya hi kiimT}-am bhavati. viniisas cii 'bhiival],. yas eii 'bhavas tasya kim 
kaTtavyam. YaSomitra (BAKV p. 345.20ff.) adds: "Occurrence not due to a reason is 
causeless; that means it is without a cause. Here the logical demonstration is as fol
lows: destruction is without a cause because it is an absence, as in the case of absolute 
nonexistence." akasmiidbhava akasmikal], ahetuka ity aTthal], siidhanam eii 'tm. ahetuko 
vinasah. abhiivatviit. atyantiibhavavat. 

164 The translation of this sentence is uncertain. 
165 See Shen-t'ai 5 p. 338c10ff. 
166 Location unknown. 
167 See supm, translation,NAS 13 p. 405c10ff., 13 p. 406a9ff. 
168 See Sanghabhadra's definition of existence (NAB 50 p. 621c19ff.): "To be 

an object-field that produces cognition (buddhi) is the true characteristic of existence." 
Therefore, for Sanghabhadra, something that can be known or discerned must also, as 
a result, be assumed to exist. This authoritative scriptural passage, which declares 
that these characteristics of conditioned factors can be discerned, thereby proves their 
existence. 

169 Cf. supm, translation, NAB 13 p. 409b13ff. 
170 Cf. AKE 2.46c-d p. 79.24ff.: "In order to establish notions such as one, 

two, great, small, separateness, conjunction, disjunction, nearness, remoteness, exis
tence, and so on, you should admit [factors having the nature of] number, exten
sion, separateness, conjunction, disjunction, nearness, remoteness, and existence, and 
so on, as falsely imagined by the heterodox masters." samkhyiipaTimiiT}-aprthaktva
samyogavibhiigapamtviipamtvasattiidayo 'pi t2Tthakamparikalpitii abhyupagantavyii eka
dvimahadaT}-uprthaksamyukta *vibhaktapaTiipamsadadibuddhisiddhyaTtham. The hetero
dox masters who hold this view are identified by YaSomitra (BAKV p. 180.16ff.) as the 
Vaises;ikas. 



Chapter 20 

[The N arne, Phrase, and 
Syllable Sets] 

We have finished extensively discriminating the characteristics of condi
tioned factors. What do the categories of the name set, and so on, mean? 
The verse states: 

[vs. 47a-b] The name set (namakaya), and so on, are the so
called collection (samuktijI of concepts (samj'fili), [collection ofl 
sentences (vakya) , and [collection of] phonemes (ak$ara).2 

20.1 [The Name, Phrase, and Syllable Sets
Nature] 

[413al} [Commentary:] The phrase 'and so on' Cadi) includes the phrase 
set (padakaya) and the syllable set (vyaiijanakaya), since the name, phrase, 
and syllable sets are mentioned in the sastra.3 The name set is precisely the 
collection of concepts, the phrase set is precisely the collection of sentences, 
and the syllable set is precisely the collection of phonemes.4 The term 'col
lection' (samukti) has the meaning of "gathering" (samavaya), because the 
verb root uc is used in the sense of "gathering." 5 ' 

Concepts [properly] refer to concepts that grasp (udgrahar;a) a factor 
through conceptual discrimination (vikalpa) [413a5] and are issued forth 
from phonemes that have been established in common: for example, the 
eye, the ear, a pot, clothing, a cart, and so on. 6 Such a concept set is 
precisely the name set: that is, the eye, the ear, and so on. 

377 
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Sentences refer to explications. Worldly treatises are interpretations 
consisting of inexhaustible explications 7 and containing various distinct 
sentences, [each of which] is able to bring to completion the explication 
of the object-referent that [one] desires to express (arthaparisamapti);8 for 
example, [the expression] "merit brings a pleasurable matured effect," and 
so on. Such a sentence set is precisely the phrase9 set. As has been said: 

[413al0] "Merit brings a pleasurable matured effect. All that 
one desires [is obtained] at will, and one quickly realizes the 
highest eternal and peaceful nirvar:w." 10 

Such is the phrase set. 

Phonemes refer to such phonemes as a, a, i, i; and so on. Such a 
phoneme set is precisely the syllable set: [it includes also] ka, kha, ga, and 
so on. l1 

20.2 [The Name, Phrase, and Syllable Sets
Existential Status] 

There are other masters who state: "It has been said in the sastra; 'What is 
the set of many names? It refers to names, appellations, and so on. ,12 Those 
masters of the sastra, desiring to discuss names, and so on, [413a15] as 
actually existing characteristics, do not raise this question with the assump
tion that [names] are provisional collocations. Therefore, their deliberative 
questions about the set of many names, and so on, should definitely be 
taken as questions about names, and so on, as characteristics that exist as 
real entities. In this consideration of names, and so on, as characteristics 
that exist as real entities, what use is it to question whether names, and so 
on, are provisional collocations?" 

Further, each of the three characteristics of name, [phrase, and syl
lable] are to be distinguished [as follows]. The characteristic, name, is 
manifested by articulated sound (gho§a) and is [then] able to manifest the 
object-referent. It is a specification established in common (krf,avadhi), 
which both manifests that which is produced by an intention (*asayaj13 
and is able to represent the intrinsic nature of object-fields (vi§aya) that are 
known, [413a20] in the same way as an echo. The characteristic, phrase, 
is able to explicate the object-field that is known from both a detailed and 
cursory perspective. The characteristic, syllable, when a speaker's articu
lated sound is in the state of having been destroyed, causes [that utterance 
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to be] fixed in memory, preserves [that utterance] precluding doubt, and 
allows [that utterance] to be transmitted to another. 

Here, name means that which "accords with" and "directs one back 
toward." 14 All names accord themselves with the intrinsic nature of and 
summon whatever the point of return is in what is uttered. [413a25] A 
phrase is able to explicate the object-referent that has been expressed [by 
name]; that is to say, [a phrase] is able to explicate the object-referent 
from the perspective of its distinctive characteristics. A syllable is able 
to act as the basis of that which manifests [the object-referent], because 
the [name and phrase] that manifest [the object-referent] depend upon and 
have their origin in this. 15 [The word] 'this' [in the previous sentence] is 
precisely this phoneme: that is to say, it causes [an utterance to be] fixed in 
memory [such that] there is no forgetting; or, further, it is able to preclude 
doubt because [name and phrase] are preserved through this [phoneme]; 
or it is able to preserve that [name and phrase] and transmit them to 
another. Consequently, there are those who say: "[Syllables are] like the 
characteristics of objects that serve as expedient means for those in a trance 
state; these objects that are to be realized in trance act as a ladder [serving 
as a support that allows one to progress through the trance states]. [413bl] 
Syllables function similarly with regard to name, phrase, and the object
referent." 

[Objection-I-Name, Phrase, and Syllable are not Dis
tinct] 

Certain masters claim: "Since phonemes such as a and i are able to man
ifest names and phrases, they are said to be syllables. [When] these very 
phonemes, either separately or together, are able to specify the intrinsic 
nature [of an object-referent], they are said to be names. [When] this very 
assemblage of [names] is able ,to bring to completion the explication of the 
object-referent from the perspective of its distinctive characteristics, these 
names are said to be phrases. [413b5] In this way, these three-[name, 
phrase, and syllable]-should be established as having the same nature. 
Further, they do not exist as real entities and, therefore, cannot be relied 
upon." 

Still other masters [claim]: "One and the same passage in the sutra con
tains the three characteristics, [name, phrase, and syllable]. For example, 
as the [sutra passage] states: 'Desire, I know you to be the root. ,16 In this 
[passage], the phonemes individually are syllables; 'desire' is a name; the 
collection [of names] is a phrase. Therefore, the sets of names, phrases, and 
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syllables are collected together [in a single place; the object-referent of the 
term 'set' or 'collection' should be understood in this way]." 17 

[Sanghabhadra's Response-Name, Phrase, and Syllable are not 
Distinct] 

These [positions] do not escape the fault mentioned previously: [that is, 
that the sutm and siistm use these terms assuming that they exist as real 
entities, not as provisional collocationsJ.l8 Therefore, the first explanation 
[that we offered] of the .. three .characteristics of name, and so on, is to be 
accepted because it withstands investigation. 

[Objection-II-Definition the Term 'Name'] 

[413bl0] "In the sutm, aren't the four non-material aggregates of feelings, 
concepts, forces, and perceptual consciousness collectively referred to as 
'name?'19 Also, the siistm has said: 'Corporeal activity and verbala:ctivity 
that are contained within the factors sense sphere are included within form. 
The other factors within the factors sense sphere are all included within 
name. ,20 Why is it claimed here that name is, by nature, only a factor 
dissociated from thought contained within the forces aggregate, [and that 
it does not include the four non-material aggregates or a variety of factors 
within the factors sense sphere]?,,21 

[Sanghabhadra's Response-Definition] 

[These passages from] the sutm and the siistm both attempt to include 
all factors within two categories: those having the nature of form are col
lectively referred to as form; the others that are not form are collectively 
referred to as name. [413b15] Since names are included in the group that 
is not form, [that category] is collectively referred to as name in accordance 
with this distinct instance [of name included within it].22 Now, [the variety 
of] name [that is under discussion] here refers only to an expression that 
is able to manifest a spe,cified object-referent, [and not name as a general 
category opposed to form]. Therefore, [this specifying variety of name] is, 
by nature, only a factor dissociated from thought that is included within 
the forces aggregate. 
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20.3 [Relation Between Names and the Ob
j ect-referent] 

[Objection-Direct Expression of the Object-referent] 

Is it possible for the object-referent, [or the meaning,] to be expressed [di
rectly], or not?23 

Actually, one should respond that the object-referent cannot be ex
pressed [directly]. 

If that were so, then how could one's understanding of the object
referent "elephant," and so on, based upon the word 'elephant,' and so 
on, not be mistaken? Further, [if a name cannot express the object-referent 
directly,] this would contradict the sutra which states: "I will briefly ex
pound the essence of the doctrine for you [413b20] with meaning and with 
syllables." 24 

[Sanghabhadra's Response-Direct Expression] 

This fault is not incurred because [the relation between expression and 
its object-referent] is established provisionally. That is to say, people at 
the beginning of a cycle establish in common particular concept-names for 
certain object-referents. [This established specification] is then handed 
down, and in this way, there is no mistake in understanding these name
concepts. 25 

Further, as it is said: "Speech is able to issue forth in name, and name 
is able to manifest the object-referent." 26 [Therefore, the object-referent, 
or the meaning, is expressed not directly, but indirectly.] 

Moreover, the sutra states: "The syllables and the meaning are skillful 
(*kausalya)." However, there is no statement [in the sutra], "with meaning 
and with syllables.,,27 

Even if we allow that [this passage, "with meaning and with syllables," 
does occur in the sutra], no fault is incurred because the Lord's statements 
[413b25] are complete in both syllables and meaning. That is to say, the 
teaching of the Lord is able to correctly manifest the object-referent from 
unlimited perspectives. The syllables are entirely complete and there are no 
omissions. For these reasons, one can make this statement ["with meaning 
and with syllables," and not because the meaning or the object-referent is 
expressed directly]. 
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20.4 [Names-the Three Time Periods] 

Further, all of the factors in the three time periods have names that belong 
to the three time periods. That is to say, in the case of past factors, past 
buddhas have already indicated them with past names. Future buddhas 
will indicate them again with future names. Present buddhas are now 
indicating them with present names. Future and present [factors] should 
be understood in the same way. 28 

20.5 [Scope of Names and Object-referents] 

[413c1] Further, there is no factor that is without a name. If there were, 
then it would result in the fallacy that [that factor] is not known. Thus, 
the Lord states as follows: 

"Name is able to illuminate all [factors]; there is nothing that 
eludes name. Therefore, the single factor, name, operat-esfreely 
in accord with [all factors]." 29 

[413c5] Some masters state: "Object-referents are few and names are 
numerous because there are many names for one object-referent." Other 
masters state: "Names are few and object-referents are numerous because 
names are included as a part of only one of the elements (dhiitu) , while 
object-referents encompass all eighteen elements.,,3o And still others state: 
"Both [names and object-referents are either] few or numerous. That is 
to say, [if considered] in terms of their inclusion of the [eighteen] elements, 
object-referents are numerous and names are few. [If considered] in terms 
of exposition of the teaching, object-referents are few and names are nu
merous. This is due to the fact that the Lord provisionally established an 
unlimited number of names with regard to each factor in accordance with its 
object-referent. Just as desire is referred to as love, [413c10] fire, a snake, 
a creeper, thirst, a net, poison, a spring, a river, long-reaching, widespread, 
a needle and thread, and so on, so also all things [can be referred to by an 
unlimited number of names]." 31 
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20.6 [The Siitra Master's Objections] 

[Objection-I-Name as Form] 

Next, the Sutra master makes the following statement: "Isn't it the case 
that since these three-[name, phrase, and syllable]-have speech as their 
intrinsic nature, they use sound as their essence and are included among 
those [factors] having form as their intrinsic nature? How can it be said 
that they are factors dissociated from thought included within the forces 
aggregate?" 32 

[SaIighabhadra's Response-Name as Form] 

This criticism is not reasonable. Why is this? It is known on the basis of 
both scriptural authority and reasoned argument that [name, and so on,] 
exist separately [apart from sound]. 

[The following sutra passages can be offered as] scriptural authority 
[proving that name and sound are distinct]. The sutra states: "The power 
of speech, the power of syllables." 33 [413c15] If syllables and speech were 
identical, then why would they have been mentioned separately? It is 
stated further: "One should preserve the syllables and the phrases of the 
true doctrine." 34 Further, it is said: "Rely on the meaning, do not rely 
on the syllable." 35 It is stated further: "The source of a verse (giithii) 
is meter (chandas) and syllables (ak$ara)."36 Meter means the measure 
through which a verse is composed; it has speech as its nature. Further, 
the sutra has said: "Know a factor and know the object-referent.,,37 A 
factor refers to names, and so on, and the object-referent is that which 
is specified. Further, the sutra has said: "The syllables and the meaning 
are skillful." 38 Further, it is said: "One should recite the true doctrine by 
using well-expressed syllables and phrases.,,39 If one were to recite the true 
dOGtrine by using poorly expressed syllables and phrases, [413c20] then the 
object-referent would be difficult to understand. Further, it is said: "The 
Tathagatas have acquired sets of names, phrases, and syllables that are 
extraordinary.,,4o Further it is said: "In each case, their comprehension of 
syllables and phrases is extraordinary." 41 From such scriptural references as 
these, it is proven that the sets of names, phrases, and syllables, which are 
able to specify various object-referents, exist separately [apart from sound], 
and that, like the sound of speech, they are real and not provisional. 

[The following] reasoned arguments [can be offered to prove that name 
and sound are distinct]. It is observed that at certain times one hears the 
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sound, and does not grasp the phoneme; at certain times one grasps the 
phoneme, and does not hear the sound. Therefore, one knows that [the 
phoneme] exists separately as a real entity [apart from sound]. 

Hearing the sound [413c25] without grasping the phoneme occurs in 
those cases in which one hears the sound, but does not apprehend the 
object-referent. It is observed that there are people who, only vaguely 
hearing what another has said, ask "what did you say?" In all such cases, 
[people] hear the sound of the speech, and do not apprehend the object
referent, because they have not yet comprehended the syllables that were 
issued forth. How, then, can one maintain that the syllable is not different 
from sound? 

Grasping the phoneme without hearing the sound occurs in those cases 
in which one apprehends the object-referent without hearing the sound. It 
is observed that there are people who apprehend what has been expressed 
by seeing the movements of the lips, and so on, without hearing what has 
been said. [414al] In all such cases, [people] apprehend the object-referent 
without hearing the sound because they have already comprehended the 
syllables that were issued forth. By these reasoned arguments it is proven 
that the syllable is necessarily different from sound. 

Further, it is commonly observed that incantations are muttered under 
one's breath. Therefore, one knows that the phonemes of these incantations 
are different from their sound. 

Further, it is commonly observed that even though the articulated 
sounds of the words used by two debaters may sound similar, one loses 
and one wins. The cause for this victory or loss must exist apart from the 
sound. 

Further, since the object-fields of the two types of special knowledge 
(pratisarp,vid)-[414a5] [that is, the special knowledge of] the teaching 
(dharmapratisamvid) and [the special knowledge of] expression (nirukti
pratisamvid)- are separate, it is known that the phoneme is different from 
sound.42 

Therefore, [in such cases], sound is merely the articulated sound of 
words; it is without any distinguishing characteristic. The variations within 
that [sound] necessarily depend upon [the classes of phonemes] ka, ca, ta, 
ta, pa, and so on. Phonemes, which are issued forth only in dependence 
upon the articulated sound of speech, combine in a [particular] sequence 
and produce a name. When this name is produced, it alone is able to man
ifest the object-referent.43 The following statement is made on the basis of 



20.6.2 Objection-II-Name and Speech 385 

this process of successive dependence: speech is able to issue forth in name, 
and name is able to manifest the object-referent. 

Therefore, it is unequivocally established by reasoned argument that 
name and sound are different. [414al0] It should be known that, in this 
case, sound is that which is able to express and the syllable is that which is 
expressed; the object-referent is neither of these two. In this way, [sound, 
syllable, and the object-referent] are established without confusion.44 

[Objection-II-Name and Speech] 

Next, the Sidra master makes the following statement: "It is not the case 
that mere articulated sound is always interpreted as speech. Only that ar
ticulated sound through which the object-referent can be apprehended is 
interpreted as speech. [Speech is] that specification established in common 
by speakers with regard to object-referents.,,45 [The Butra master contin
ues:] "If [one claims that] the object-referent of a phrase is manifested 
through name, [then we respond that] this function of manifesting has al
ready been explained [to occur] through sound. [414a15] What then is the 
use of positing that name exists separately as a real entity?" 46 

[Sanghabhadra's Response-Name and Speech] 

To what does the "specification established [in common by speakers with 
regard to object-referents"] refer? Doesn't it refer to those concept-names 
established in common with regard to object-referents? It is these [concept
names] that are considered to be the specifications established [with regard 
to object-referents]. That is to say, certain phonemes that speakers have 
previously set down in common with regard to certain object-referents are 
definitely able to specify those object-referents through a process of suc
cessive dependence. Since certain phonemes have been set down in com
mon, certain names are issued forth from those phonemes. It is precisely 
these .names that are the specifications established [with regard to object
referents]. When speakers [414a20] are about to issue forth speech, they 
must first reflect upon a certain specification. In this way, they are able 
to understand the object-referent manifested in their own speech or in the 
speech of others. Therefore, sound alone is not able to manifest the object
referent. Only when speech issues forth in phonemes, and phonemes further 
issue forth in names, are the names then able to specify the object-referent 
that one desires to express. Just as speech issues forth in phonemes, and 
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phonemes further issue forth in names, so in this way also one should con
sider the method of reasoning as to how a phrase is issued forth. 

[Objection-III-the Evolution of Name] 

Continuing, the Sutra master offers the following statement: "Further, it 
is not yet known how this name is issued forth by speech: [414a25] is it 
manifested by speech or is it produced by speech? If it were produced by 
speech, then since speech has articulated sound as its intrinsic nature, all 
articulated sound should be able to produce name. If one claimed that there 
is a particulararti.cmlated sound that produces name, then'that [particular 
articulated sound alone] would be sufficient to manifest the object-referent. 
How could it depend upon a discrete name? If [name] were manifested 
by speech, then since speech has articulated sound as its intrinsic nature, 
all articulated sounds should be able to manifest name. If one claimed 
that there is a particular articulated sound that manifests name, then that 
[articulated sound alone] would be sufficient to manifest the object-referent. 
How could it depend upon a separate name?,,47 

[Sanghabhadra's Response-Evolution of Name] 

If one maintained, [as the opponent does], that articulated sound [alone] is 
able to specify [the object-referent], then this objection would apply equally. 
[414bl] That is to say, if the nature of articulated sound were such that 
[articulated sound] alone is able to manifest [the object-referent], then there 
would be no articulated sound that is incapable of manifesting [the object
referent]. If one claimed that there is some particular articulated sound 
that is able to manifest [the object-referent], then that particular [artic
ulated sound] would be precisely [what we refer to as] name. Therefore, 
these deliberative questions [offered by the opponent concerning the pos
sible relations between speech and name] do not constitute a criticism [of 
our position]. 

[Our position should be understood in the following way.] Speakers 
first hold the intended name in thought and only then form [the following] 
intention: "I will issue forth such and such a word [414b5] and express such 
and such an object-referent to others." In this way, at a subsequent time 
speech is issued forth in accordance with one's intention, and phonemes 
are issued forth in dependence upon speech. Phonemes, further, issue forth 
in names, [but] only names manifest the object-referent. [The evolution of 
name, and so on], is reasonable, if established relying upon the perspective 
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of this principle of successive dependence such that "speech issues forth in 
names and names manifest the object-referent." If name were not first held 
in thought, even if one were to issue forth speech, there would be no definite 
specification, and [this speech] would not enable others to understand the 
object-referent. 48 

[Objection-IV-Only Syllable Exists] 

The 8utra master further states: "Or, [we] should maintain only [414bl0] 
the discrete existence of syllables as a real entities. Precisely the collocation 
ofthese [syllables] is considered to be the name set, and so on. To maintain 
further that the other [two-that is, names and phrases]-exist would then 
be useless." 49 

[Sanghabhadra's Response-Only Syllable Exists] 

This [position] is also unreasonable [for three reasons]: there is no [one 
moment of] time in which syllables operate simultaneously; a collocation 
[of syllables] is not reasonably established; and it is not the case that no 
single syllable can manifest an object-referent. 

[The dependence of name, and so on, upon a collocation of syllables is 
analogous to the case of a tree and its shadow.] It is like a tree that is estab
lished through the combination of fundamental (mahabhuta) and derived 
material elements (bhautika)} [and thus exists provisionally]. A shadow is 
not produced separately without depending upon [the tree]. Even though 
that shadow is issued forth in dependence upon a provisional entity, the 
nature of the shadow is not provisional. 50 In the same way, many syllables 
gather and produce a separate name and phrase. [414b15] Even though 
that name and phrase are issued forth in dependence upon a provisiemal 
entity-[that is, the collocation of syllables]-their nature is not provisional. 
This is the preferred interpretation because it is established unequivocally 
by reasoned argument. 

[0] If this were so, then all provisional factors could be established to 
exist as real entities possessed of intrinsic nature. 

[S] [Our assertion that names exist as real entities] is not subject to 
this fault. Why is this? It is due to the fact that there are [also] names 
consisting of one phoneme, [and, as the 8utra master has just admitted, 
phonemes, or syllables, can be established to exist as real entities]. [fur
ther ,] there is no provisionally existing factor that can be established as 
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identical to a real entity; [thus, names consisting of a single phoneme that 
must, therefore, be acknowledged to be real entities, cannot also be admit
ted to be provisional factors]. Therefore, name cannot be subsumed under 
the category of provisional factors. 

[0] Since a name can consist of a single phoneme, how much more 
impossible is it to acknowledge that names exist apart from phonemes! 

[S] [414b20] A single phoneme of the type [that is also a name] does 
not specify anything [by itself], just like a phoneme that is without an 
object-referent. A name arises separately taking this [single phoneme] as 
its condition, and only then is [that name] able to indicate the object
referent. However, jtlst as it is difficult to distinguish two patches of light 
on a wall, so also is it difficult to apprehend the separateness [of two things 
that] are extremely close, [such as a phoneme and the name that it issues 
forth]. 

20.7 [Objection-Articulated Sound Mani
fests the Object-referent] 

If one were to maintain that it is precisely articulated sound that is able to 
manifest the object-referent, without any separate name, and so on, then 
what fault is incurred? 

[Sanghabhadra's Response-Articulated Sound] 

It would contradict the characteristics of those particular factors; how could 
[such a position] not be fallacious? There is no articulated sound that can 
be grasped by mental perceptual consciousness alone; this is not the case 
for phonemes, and so on. Therefore, the intrinsic natures of [these factors
that is, articulated sound and names]-are not the same. 

Moreover, there are cases in which even though articulated sounds, 
[414b25] issued forth from a consensus established in common (*samketa), 
are heard with attention (manaskiim), nevertheless only the articulated 
sound is apprehended, and not the object-referent. That [object-referent] 
comes to be apprehended afterward in dependence upon this [articulated 
sound]. However, when the articulated sound is apprehended initially, and 
the object-referent is not apprehended, the object-referent cannot be under
stood afterward in dependence upon this [articulated sound] alone. There
fore, one knows that names, and so on, exist separately apart from artic-
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ulated sound. Initially, when mental perceptual consciousness has not yet 
grasped [the name, and so on], one does not apprehend what has been spec
ified. Only afterward, when mental perceptual consciousness has grasped 
[the name, and so on], is one able to apprehend the object-referent. 

One might object that [name is not grasped, but rather] mental per
ceptual consciousness becomes able once again at a later point to appre
hend the object-referent because it grasps a particular articulated sound, 
[414cl] and this particular articulated sound is nothing other than ar
ticulated sound; [it is not some separate name]. This [position] also is 
unacceptable because it is not reasonably established that this consensus, 
which is able to specify [the object-referent], is merely a particular articu
lated sound. If this consensus established in common that is able to spec
ify [the object-referent] were merely a particular articulated sound, [then 
these particular articulated sounds] should be like particular colors that 
are capable of being apprehended even though they are not established by 
common consensus. It is not the case that the two particular colors, blue 
and yellow, are apprehended only after being established by common con
sensus. [414c5] Even though the distinction between the two colors is not 
established initially by common consensus, since the distinguishing char
acteristics of the particular colors, blue and yellow, are not different from 
form, mental perceptual consciousness is able to apprehend each particular 
color through conceptual discrimination after they have been grasped by 
visual perceptual consciousness. 

Further, it would not be reasonable to construct yet another consensus 
[that is able to specify the object-referent] on top of that [first] consen
sus [that distinguishes the particular articulated sound from other sounds]. 
Therefore, one should not claim that even though this consensus that is 
able to specify the object-referent is not different from articulated sound, it 
is not established initially by some common consensus. [In that case,] even 
though one hears an articulated sound, because that [articulated sound that 
specifies the object-referent] depends upon yet another established consen
sus [for its distinctive identity], one would not yet be able to distinguish 
[414cl0] the distinctive characteristics of this articulated sound from an-. 
other articulated sound. 

Further, if the established consensus were nothingother·than aparticu
lar articulated sound, then one should be able to apprehend the distinction 
between sounds that have an object-referent and those without an object
referent even without initially establishing a common consensus [to deter
mine this distinction]. That is to say, one articulated sound would have 
that particular distinctive characteristic [indicating that it has an object--- ~ 
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referent], and another articulated sound would be without it. When the 
consensus with regard to the distinctive characteristics [of these sounds] is 
not yet established and one hears two articulated sounds, as in the case 
of two colors [414c15] then one should be able to grasp the characteristic 
distinguishing a particular articulated sound that has a consensus [estab
lished with regard to a particular object-referent] and one that does not, 
even without apprehending the object-referent. 

Therefore, [since the opponent's position has been proven to be un
tenable], it is known that the sets of names, phrases, and syllables exist 
separately, that they are produced in dependence upon articulated sound, 
and that they are able to manifest the object-referent. 

20.8 [Sthavira's Objections] 

[Objection-I-the Relation between 
Sound and Names] 

Articulated 

Moreover, Sthavita states further on this point: "Mental action, [or inten
tion,] occurs first; it arranges the phonemes and determines their distinctive 
characteristics in the state in which sound is about to be produced, and 
thereby, establishes names, and so on. It is unreasonable to assume that 
this [name, and so on,] exist separately through intrinsic nature apart from 
articulated sound." 

[Sru:igbabhadra's Response-Articulated Sound and Names] 

In the same way, on the basis of the previous reasoned arguments and 
[sutra passages cited as] scriptural authority, we should demonstrate that 
Sthavira's statements are untrue. [414c20] One cannot establish that the 
nature of name, and so on, is precisely articulated sound only on the basis 
of his vain prattle. If one were able to establish that name, and so on, are 
precisely articulated sound only on the basis of his vain prattle, then' one 
would, likewise, be able to establish that all factors that are unequivocally 
established as existing separately through intrinsic nature are without that 
discrete intrinsic nature. For example, [if one accepted mere vain prattle 
as a reason, one would be justified in asserting that] precisely that mois
ture (snehatva) that collects and congeals should be referred to as solidity 
(kharatva); precisely that solidity that is dispersed and dissolved should 
be referred to as moisture; precisely that solidity or moisture that deviates 
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from coolness [414c25] should be referred to as warmth (u$'f}atii); precisely 
those above three natures, when stirred slightly, should be referred to as mo
tion (rra'f}ii).51 [Or, one could assert that] the form element (rupadhiitu) per
ceived through visual perceptual consciousness should be included within 
the sense sphere of odor (gandhiiyatana),52 or that the four fundamental 
material elements should be possessed of an object-support (siilambana) 
and should be referred to as thought and thought concomitants. 53 In this 
way, one should be able to establish anything. 

Further, since an object-referent can be apprehended through the char
acteristics of odor and physical sensation, and so on, that act as present 
stimuli, one should not establish the name, phrase, and syllable sets as 
having only articulated sound as their intrinsic nature. 54 

Therefore, our position that the three [characteristics] of name, and so 
on, exist apart from sound [415al] can be demonstrated to be reasonable. 
If it could be validly demonstrated that [our position] is incorrect in any 
way, then I would concede. 55 [However ,] one is not able to overturn the valid 
principle [that name, and so on, exist separately as real entities] through 
[Sthavira's] vain prattle alone. 

[Objection-II-Speech Arises from Initial Inquiry and 
Investigation] 

[Sthavira] also maintains the following: "As the Lord has stated: 'Through 
initial inquiry (vitarka) and investigation (vicara) one utters speech (vac). 
One does not utter speech without initial inquiry and investigation.'56 Since 
sound is issued forth from sound, [and not from name,], the three [charac
teristics of] name, and so on, do not exist separately as real entities." 57 

[Sarighabhadra's Response-the Arising of Speech] 

This [sutra passage] does not result in a fault [in our position]. [415a5] 
[This sutra passage] should be understood like the [sutra that refers to] giv
ing (dana). As that sutra states: "Equanimity-giving results in pleasure." 
[In this case, equanimity is referred to by its effect, giving.]58 This [sutra 
passage offered by Sthavira should be understood in the] same way. The 
cause of speech, [or name,] is referred to [by the effect,] or speech, [and 
not by name, which would reflect its actual identity]. It is like the causes 
of contact, and so on, that are referred to [by the name of the effect], or 
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contact, [and not as the collocation of the three-that is, the sense organ, 
the object-field, and perceptual consciousness-as one would expect].59 

[Objection-Ill-Name, Phrase, and Syllable Are Not 
Commonly Apprehended] 

Further, that [Sthavira] raises the [following objection]: "[People think,] 'I 
will speak to another,' without commonly apprehending that these sets of 
names, phrases, and syllables are forces dissociated from thought. Since it 
is not commonly apprehended [that such factors as name, and so on, exist 
as forces dissociated from thought], in dependence upon what is speech 
issued forth 7" 

[Sanghabhadra's Response-Not Commonly Apprehended] 

This objection is not reasonable because in the world, [under ordinary cir
cumstances,] one is able to follow [a situation in general] even without any 
particular discriminative effort. 60 

As is said in the world, [415al0] [something] is burned by fuel or de
composed by mud. Even though, [under ordinary circumstances,] one does 
not understand [what actually happens], one is able to follow [the situa
tion generally]. [These names, and so on, that belong to the category of 
forces dissociated from thought] should also be [understood] in the same 
way: [that is to say, even though name, and so on, are not commonly ap
prehended, they can still actually function as the cause of speech]. Further, 
it is like the case of the eye observing light: one [normally] says "I see," not, 
"I apprehend form." Or, as in the case of the cause of a sound produced by 
clapping the hands, one says, "I have made a sound," not, "I have clapped." 
Further, those without knowledge say simply, "one defecates through a de
sire to purge oneself." The actual occurrence is that one begins the process 
of defecation through a desire to purge [oneself]; one is [then] able to issue 
forth an intention to exert pressure (*apanavayu); [415a15] this intention, 
in turn, issues forth pressure; only this pressure is able to purge [the body]. 

Thus, it is not the case that one is able to cognize object-referents with
out apprehending the cognition of names, and so on; it is simply that one 
is not able to be aware [of the process] because the characteristics of the 
cognition of names, and so on, are very subtle. Even though an unset
tled [moment of] thought is not capable of discriminating [subtle mental 
processes-that is], "this is the cognition of articulated sound," "this is the 
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cognition of names, and so on," and "this is the cognition of the object
referent"-still, actually, it is not the case that [these three stages] do not 
[occur]. Therefore, when one investigates the distinctive characteristics of 
factors in accordance with the truth, statements produced by untutored 
worldly thoughts are not sufficient to stand as proof. 

[415a20] Moreover, in the world, [under ordinary circumstances,] one 
is not [even] able to become aware of those object-fields within the range 
of one's own cognition. Therefore, the Lord Buddha expounds the follow
ing in accord with the way things really are: "All such considerations that 
grasp the self, and so on, arise merely with regard to the five appropriative 
aggregates.,,61 Thus, since [people of] the world are not even able to ap
prehend these gross and superficial matters without hearing the teaching, 
how much less can they understand the subtle name, phrase, and syllable 
as included among the factors dissociated from thought, within the forces 
aggregate without relying upon instruction! Therefore, Sthavira's objection 
is definitely unreasonable. 

20.9 [The Butra Master's Objection] 

[ObJection-the Evolution of the Name from the Sylla
ble] 

[415a25] The Butra master further states: "The various moments of sound 
(sabda) [that constitute a word] are not able to meet [one another], and 
there is no gradual production of a single factor part by part. How then 
can the production of name occur through speech issuing it forth?" 62 Next, 
he offers an interpretation himself: "How is the last moment [in a series] 
of manifest [actions] (vijiiaptik$a'I-;,a) able to' produce unmanifest [action] . 
(avijiiapti) in dependence upon those past moments of manifest [action]? 
[The production of name in dependence upon the last moment of sound 
could be explained in the same way.],,63 He next raises his own objection 
[against this suggestion]: "If this is so, then [since] sound in the last moment 
produces name, one should be able to apprehend the object-referent only 
by hearing the last moment of sound. If one maintains that speech is able to 
produce syllables, syllables further produce name, [415bl] and only name 
manifests the object-referent, then the fault in this would be the same as 
that stated previously, because the syllables in various moments cannot 
be assembled. If speech [is said to] manifest name [instead of producing 
it], then the fault would be the same as in the case of production. In 
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accordance with64 the [undesirable consequences that result regardless of 
whether] speech is [understood to] produce or to manifest syllables, it is 
not reasonable to allow that speech [operates on-that is, either produces 
or manifests-]name.,,65 

[Sanghabhadra's Response-Evolution of Name] 

[The Sutra master's last] objection [can also be used to] refute the accepted 
doctrine of his own school. He claims that [factors] are without intrinsic 
nature in both the past and the future. [Since] the prior and subsequent 
moments of a sound could not be produced at one time, [415b5] how 
would syllable, name, or phrase be established? If [he replied that] through 
the successive and mutual dependence of each of the prior moments, the 
last moment establishes the syllable, name, or phrase, then [he would be 
forced to admit that] one should be able to apprehend the object-referent 
by hearing only the last moment [of sound]. 

Moreover, [given his accepted doctrine,] there can be no mutual de
pendence [of successive moments] because no past or future [factor] exists. 
Since [he maintains that] there is always [only] the one moment [of the 
present], how can there be mutual dependence? If there were no mutual 
dependence, then the prior and subsequent moments would all be equiva
lent: that is to say, a subsequent moment, like the first moment, would be 
unable to specify [the object-referent]; one would be as incapable of appre
hending the object-referent when hearing the last moment as when hearing 
the first. Therefore, his claim that sound is able to specify [the object
referent] through a mutual dependence of prior and subsequent moments 
[415bl0] is not reasonably established. 

Since, according to our accepted doctrine, no [factor] fails to exist in 
all three time periods, the last [moment] is able to produce the name, and 
so on, in dependence upon prior [moments that still exist]. Even though 
name, and so on, are only [actually] produced in the last moment, one 
cannot apprehend the object-referent by hearing only that [last moment]. 
This is due to the fact that one has not heard all the [prior] sounds that 
were issued forth in accordance with an initial consensus established in 
common with regard to the name, and so on. However, there are cases of 
apprehending [the object-referent] even though [only] one sound is heard; 
this is due to custom. One compares the [sound heard] with other [sounds 
whose relation to an object-referent is established by custom]. 

Therefore, this objection raised by the Sutra master undermines his 
[own position], not ours. 
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20.10 [The Interpretation of N arne in the 
*Mahiivibhii$ii] 

The Vibha$a66 states that [415b15] the three [factors of] name, phrase, 
and syllable, have three varieties each. The three varieties of name are 
name, the name set, and the set of many names.67 Phrase and syllable 
should also be [understood to] be so. 

Names are found in many states: that is to say, [names] that are pro
duced from one phoneme, from two phonemes, or from many phonemes [in 
accordance with the three varieties listed above].68 Names produced from 
one phoneme [are explained as follows]. When one phoneme is uttered, 
only name is possible. When two phonemes are uttered, precisely that is 
a name set. Some claim that when three phonemes are uttered, precisely 
that is a set of many names. Others claim that only when four phonemes 
are uttered is there a set of many names. 69 

[Names that] are produced from two phonemes [are explained as follows]. 
[415b20] When two phonemes are uttered, only name is possible. When 
four phonemes are uttered, precisely that is a name set. Some claim that 
when six phonemes are uttered, precisely that is a set of many names. 
Others claim that only when eight phonemes are uttered is there a set of 
many names. 

Among those names that are produced from many phonemes, [those 
that] are produced from three phonemes [are explained as follows]. When 
three phonemes are uttered, only name is possible. When six phonemes are 
uttered,precisely that is a name set. Some claim that when nine phonemes 
are uttered, precisely that is a set of many names. [415b25] Others claim 
that only when twelve phonemes are uttered is there a set of many names. 
Through this method other names, name sets, and sets of many names 
that arise from many phonemes are to be explained in accordance with 
[this] principle. 

Phrases also [are found in] many states: 70 that is, middle-length phrases, 
beginning phrases, ending phrases, short phrases, and long phrases. If a 
[phrase] is produced from eight phonemes, it is referred to as a middle
length phrase because it is neither long nor short. Thirty-two phonemes 
produce four middle-length phrases; these four phrases form a verse (sloka). 
The sentences of the sutra and sastra largely depend upon this unit [of 
thirty-two phonemes]. [415cl] The [phrase] that is produced from the 
initial six phonemes is referred to as the beginning phrase. [The phrase] 
that is produced from the final twenty-six phonemes is referred to as the 
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ending phrase. A phrase that is produced having fewer than six phonemes 
is referred to as a short phrase, and those that are produced having more 
than twenty-six phonemes are referred to as long phrases. 

Moreover, there are three varieties of middle-length phrases. When eight 
phonemes are uttered, only [one middle-length] phrase is possible. When 
sixteen phonemes are uttered, that precisely is referred to as a phrase set. 
Some claim that when twenty-four phonemes are uttered, [415c5] precisely 
that is a set of many phrases. Others claim that only when thirty-two 
phonemes are uttered is there a set of many phrases. 

Since syllables are precisely phonemes, they exist in only one state. 
When one phoneme is uttered, only a syllable is possible. When two 
phonemes are uttered, precisely that is a syllable set. Some claim that 
when three phonemes are uttered precisely that is a set of many syllables. 
Others claim that only when four phonemes are uttered is there a set of 
many syllables. 

The following statements should be made in dependence upon this 
principle.71 When one phoneme is uttered, [415cl0] there is name, but 
there is no name set, or set of many names. There is no phrase, phrase set, 
or set of many phrases. There is syllable, but there is no syllable set, or 
set of many syllables. When two phonemes are uttered, there is name and 
there is name set, but there is no set of many names. None of the three, 
phrase, and so on, is found. There is syllable and there is the syllable set, 
but there is no set of many syllables. When four phonemes are uttered, 
there are the three, name, and so on. None of the three, phrase, and so on, 
is found. There are the three, syllable, and so on. When eight phonemes 
are uttered, there are the three, name, and so on. There is phrase, but 
there is no phrase set, or set of many phrases. [415c15] There are the 
three, syllable, and so on. When sixteen phonemes are uttered, there are 
the three, name, and so on. There is phrase and phrase set, but there is 
no set of many phrases. There are the three, syllable, and so on. When 
thirty-two syllables are uttered, the three, name, phrase, and syllable, each 
can appear in all three varieties. Through this method, other cases are to 
be explained in accordance with [this] principle. 

20.11 [Discrimination from Various Per
spectives] 

We have already briefly discussed these three [characteristics of name, and 
so on]. We should consider them further. To which [realm] are this name, 
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and so on, connected (pratisamyukta)? Are they factors included among 
those constituting sentient beings (sattvakhya), or included among those 
not constituting sentient beings (asattvakhya)? Are they produced as 
a matured effect (vip ak aja) , as the effect of accumulation (aupacayika), 
[415c20] or as the effect of uniform outflow (naiQ.$yandika)? Are they 
virtuous (kusala), unvirtuous (akusala), or indeterminate (avyakrta)? All 
these [points] should be discussed. The verse states: 

[vs. 47c-d] [Name, and so on, are connected to the realms of] de
sire and form (kamarupapta), are factors included among those 
constituting sentient beings (sattVakhya), are the effect of uni
form outflow (ni$yanda), and are indeterminate (avyakrta).72 

[Discrimination-Location] 

[Commentary:] These three, name, and so on, are connected only to the 
two realms of desire and form. 73 

Concerning [the location of name, and so on], within the realm of form, 
there are those who claim that these [three factors of name, and so on,] 
are found only in the first level of trance. Others claim that they extend 
throughout the three upper levels of trance. [415c25] [This difference in 
opinion results from the fact that] the region to which these three [factors 
of name, and so on,] are connected is determined either in accordance with 
speech (vac) or in accordance with the body (kaya) [of the one who produces 
them].74 

[Those of the first group who claim that name, and so on, are found 
only in the realm of desire and the first level of trance in the realm of form] 
claim that these three are connected [to a region] in accordance with speech. 
[For example], when one born in the realm of desire produces speech that is 
characteristic of the realm of desire, that speech, name, and so on, as well as 
the body, are all connected to the realm of desire. The object-referent that 
is being expressed by that [name] can be connected to [any] of the three 
realms or not connected to any realm. When that one [born in the realm 
of desire] produces speech that is characteristic of the first level of trance, 
that speech and name, and so on, are connected to the first level of trance, 
and the body is connected to the realm of desire. The object-referent [being 
expressed] is as was described previously: [that is, it is connected to any 
of the three realms or is not connected to any realm]. In the same way, 
the case of one born in the first level of trance [within the realm of form], 
who produces speech that is characteristic of the two regions [of the realm 
of desire or the first level of trance within t~e realm of form], should also 
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be considered in accordance with the same principle. [416al] The case of 
one born in the second, third, or fourth levels of trance [within the realm 
of form], who produces speech that is characteristic of these two regions [of 
the realm of desire and the first level of trance within the realm of form], 
should also be considered in accordance with the same principle. 

[Those of the second group who claim that name, and so on, extend 
throughout the three upper levels of trance within the realm of form] claim 
that these three factors [of name, and so on], are connected [to a region] in 
accordance with the body [of the one who produces them].75 [For example], 
for one born in the realm of desire or in any of the four levels of trance 
[within the realm of form], name, and so on, as well as the body, are each 
connected to the particular region [in which that being is born]. Speech 
is either connected to that particular region or to another region. The 
object-referent [being expressed] is as was described previously: [that is, it 
is connected to any of the three realms or is not connected to any realm]. 

[Discrimination-Range] 

Further, the three [factors of] name, and so on, are [factors] included among 
those constituting sentient beings (sattvakhya) because one does not have 
accompaniment of conditioned factors included among those not constitut
ing sentient beings. 76 [416a5] The speaker, and not [the object-referent] 
that is manifested, has accompaniment [of name, and so on].77 One only 
has accompaniment [of name, and so on] in the present; one does not have 
accompaniment of them in the past or future. 78 

[Discrimination-Type of Effect] 

The three [factors of] name, and so on, are only the effect of uniform outflow 
(nail},$yandika); they are neither the effect of accumulation (aupacayika) nor 
the effect of maturation (vipakaja) [resulting from action].79 Nevertheless, 
when it is said that name, and so on, are produced from action, it means 
that they ?re the sovereign effects (adhipatiphala) produced by action. 

[Discrimination-Moral Quality] 

Further, the three [factors of] name, and so on, are included only within 
[the group of] unobscured, indeterminate factors (anivrtavyakrta).80 Thus, 
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when those whose roots of virtuous factors have been eradicated (samuc
chinnakusalamula) express [the name of] a virtuous factor, even though 
they are accompanied by the name, and so on, of that virtuous factor, 
they are not accompanied by that virtuous factor itself. Likewise, one who 
has become free from passion (vi:taraga) is not accompanied by unvirtuous 
factors [simply by uttering the name of an unvirtuous factor]. [416alO] 
Those beyond training (asaik$a) are not accompanied by defilement [simply 
by uttering the name of a defilement]. [When one utters a name], one is 
accompanied by the name, and so on, that is able to specify [a certain 
factor], and not by the factor that is specified.81 

Notes 
1 Hsiian-tsang translates samukti as tsung-shuo, as if it were derived from the 

root vac- despite Vasubandhu's etymology from the root uc-. Cf. ASPS 8 p. 811a2. 
Paramartha (PAKB 5 p. 187b8) translates samukti as tsung-chi, reflecting Vasubandhu's 
etymology. 

2 See AKB 2.47a-b p. 80.12ff.: "[vs. 47a-b] The name set, and so on, are the 
collections of concepts, sentences, and phonemes." namakayadayaQ, samjiiavakyak§ara
samuktayaQ,. See also CAKB p. 80; SAKV p. 181.28ff.; HTAKB 5 p. 29a10ff.; PAKB 4 
p. 187b7ff.; ADV no. 142 p. 108.16ff. 

3 See ASPS 8 p. 811a3ff.; DS 10 p. 500c22ff.; PP (1542) 1 p. 692c8ff.; JP (1544) 
12 p. 981b4ff. This reason is not found in the Abhidharmakosabha.§ya: AKB 2.47a-b 
p. 80.14; HTAKB 5 p. 29al1; PAKB 4 p. 187b8). 

4 For these definitions, see AAS hsia p. 987c24ff.; Sakurabe (1975b) 169. For the 
meaning of kaya as set, or collection, see MVB 14 p. 71a3ff., where namakaya is defined 
as a meeting, or grouping, of more than one name. 

5 See AKB 2.47a-b p. 80.20ff.; SAKV p. 183.8ff.; Kaido 5 p. 122c4ff. See also 
TripathI (1965) 37. 

6 Concepts are defined as that which grasps the distinguishing mark of an object
field (vi§ayanimittodgraha). See AKB 2.24 p. 54.20ff.; AKB 1.14d p. 10.16ff.; $AKV 
p.37.5. 

7 The translation of this phrase is uncertain. See AAS hsia p. 988a4; Sakurabe 
(1975b) 170. 

8 Vasubandhu (AKB 2.47a-b p. 80.16ff.) offers an alternative interpretation: 
"[A sentence is that] by which the distinctive relations of verbal activity, quality, and 
tense are understood." yena kriyagur;,akalasambandhavise§a gamyate. See also SAKV 
p. 182.28ff.; ADV no. 142 p. 109.13ff. Yasomitra (SAKV p. 182.31ff.) adds: "Thus, in 
that way, it is said that name is that which indicates the particular inherent characteristic 
[of each word], and phrase is that which indicates the distinctive relations of verbal 
activity, and so on, [of words in an expression]." tad evam svalak§ar;,abhidyotakam nama 
kriyadisambandhavise§abhidyotakam padam ity uktam bhavati; 

9 The word pada can refer to one quarter of a verse or to an inflected word. 
In this case, pada, though illustrated by a passage in verse form, is explained as a 
combination of words that form a meaning bearing unit. Therefore, Yasomitra (SAKV 
p. 182.3) specifies that because the word pad a can refer to a word with declensional 
or conjugational endings, pada here is defined as a sentence long enough to bring the 
object-referent, or meaning, to completion. See also Tan'e 5 p. 868c25ff. 
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10 Location unknown. 
11 The topic in this section is the smallest unit of articulation, that is, syllables, here 

designated as vyaiijana. Therefore, vyaiijana does not simply refer to the category of 
consonants, but is equated with ak$ara, which is not to be understood here in the narrow 
sense as vowels, but in the wider sense as phonemes including vyaiijana, or consonants, 
and their inherent vowels. See AKB 2.47a-b p. 80.16-17, 23-24. 

12 JP (1544) 1 p. 920b15ff.; MVB 14 p. 69c23ff. The *Mahiivibhii$ii (MVB 14 
p. 70a4ff.) explains that the Jiiiinaprasthiina mentions the three factors of name, phrase, 
and syllable precisely in order to specify that they are actually existing real entities 
included within the category of dissociated factors. Through this interpretation, the 
*Mahiivibhii$ii undermines both the views of the Dar:;;tantikas, who maintain that name, 
phrase, and syllable do not exist as real entities, and that of the Sabdikas, who maintain 
that the nature of name, and so on, is sound. 

13 The translation of this phrase is uncertain. 
14 Sanghabhadra's interpretation here reflects an explanation of name found in the 

*Mahiivibhii$ii (MVB 14 p. 70c25ff.; cf. AVB 9 p. 57cllff.), which interprets name in 
three ways: it is that which accords with (sui), summons (chao), and joins with rho) the 
object-referent. Kaido (Kaido 5 p. l11allff.) suggests that three of the characters within 
the phrase here in the *Nyiiyiinusiira be read separately as sui 'to accord with,' kuei 'to 
return to,' and fu 'to move toward.' Cf. P'u-kuang 5 p. 108a23ff.; Fa-pao 5 p. 551c23ff.; 
Fujaku 4 p. 169b5ff. Yokoyama (Yokoyama (1964) 2-3) suggests an emendation in this 
passage in the *Nyiiyiinusiira to conform to this threefold meaning in the *Mahiivibhii$ii: 
that is, that ju be read as chao 'to summon.' Though Sanghabhadra's subsequent 
explanation of this activity of name as involving summoning is suggestive, the syntax of 
the Chinese sentence and parallelism of the expression ju ju with the following expJ;ession 
ju-shih ju-shih would not support this emendation. See NAB-Chi-sha 398 p. 34b29. See 
also P'u-kuang 5 p. 108c20ff.; Fa-pao 5 p. 551c23ff, which refers to four senses in which 
name is active. The activity of name as going toward or calling forth the object-referent 
is also mentioned in Sanghabhadra's discussion (NAB 76 p.751a5ff.) of the four varieties 
of special knowledge (pratisamvid), where the three-name, phrase and syllable-are 
said to constitute the first variety of special knowledge: that is, the special knowledge 
of the teaching (dharmapratisamvid). 

15 The syllable as phoneme is the basis of both name and phrase, which then 
manifest the object-referent; in its sense as the basis, the syllable too can be said to 
manifest the object-referent. Sanghabhadra (NAB 76 p. 751alOff.) explains: "A syllable 
is not able to relate directly to the object-referent; it is merely the basis of name and 
phrase, which specify the object-referent." See also P'u-kuang 5 p. 108c21ff.; Shen-t'ai 
5 p. 339d1ff.; Kaido 5 p. 112a15ff. 

16 Location unknown. Cf. MA 28 no. 113 p. 602c4; AN 8.83 Miilakasutta 4: 339, 
AN 10.58 Miilakasutta 5: 107. 

17 These two masters would suggest that because name, phrase, and syllable rep
resent merely different perspectives from which the same phenomenon can be described, 
they should not be understood as discrete real entities. The second master would also 
suggest that the word 'set,' or 'collection,' indicates precisely that the three-name, 
phrase, and syllable-are inseparable. Though Sanghabhadra does not identify these 
two masters, the *Mahiivibhii$ii (MVB 14 p. 70a4ff.) does cite the' Dar:;;tantikas as 
rejecting the existence of name, and so on, as real entities. 

18 See supra, translation, NAB 14 p. 413a13ff. 
19 For the identification of name and form with the five aggregates, see MA 7 no. 29 

p. 463c25ff.; Yiian-ch'i ching T 2 (124) p. 547c8ff. 
20 Location unknown. Here, corporeal activity and verbal activity refer to the 

unmanifest (avijiiapti) variety of action, which, though considered to be of the nature 
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of form (rupa), is included within the factors sense sphere. Cf. P P (1542) 2 p. 697a16ff. 
21 The opponent here refers to a twofold taxonomy of the five aggregates (skandha) 

as name (niiman), including the four non-material aggregates offeelings, concepts, forces, 
and perceptual consciousness, and as form (rupa), or the aggregate of form. In this clas
sification, name is not the factor dissociated from thought, but rather refers to thought 
and thought concomitants. Cf. MVB 15 p. 73blff. 

22. See the *Mahiivibhiiljii (MVB 15 p. 73b2ff.): "The Buddha categorized condi
tioned factors generally in two groups: form and not-form. Form is the form aggregate; 
not-form is precisely the four aggregates of feelings, and so on. The group that is not
form is referred to as name because names, which are able to manifest all factors, are 
included within it." 

23 This objection concerns the relation between an expression and its object
referent. If expression were direct-that is, if the specified object-referent or meaning 
were inherent in or identical with the expression-then uttering that name would bring 
forth the object itself. However, if there were no intrinsic relation, then expression would 
be indefinite or arbitrary. See MVB 15 p. 73allff.: "If it were possible to express [the 
object-referent, or meaning, directly], then saying 'fire' should burn the tongue, saying 
'knife' should cut the tongue, saying 'impure' should soil the tongue, saying 'drink' 
should quench thirst, and saying 'food' should satisfy hunger, and so on. If it were not 
possible to express [the object-referent, or meaning, directly], then how is what is sought 
not mistaken? If one seeks an elephant, one might get a horse; if one seeks a horse, 
one might get an elephant, and so on." Name as that which is able to manifest should, 
therefore, be clearly distinguished from the object-referent as that which is manifested: 
MVB 15 p. 72c23ff. See also AAS hsia p. 987c26ff.; Sakurabe (1975b) 169. 

24 Here, the opponent attempts to demonstrate that since the Buddha is said to 
have expounded the meaning, the meaning, or object-referent, can be said to be directly 
expressed. 

25 See MVB 15 p. 73a18ff. This passage is important in indicating the Sarvastivada
Vaibhai?ika view that specific names originate from consensual determination and are, 
therefore, established only provisionally. 

26 Cf. MVB 15 p. 73a20ff.: "It is said that speech is able to give rise to name, and 
name is able to manifest the object-referent. Even though it cannot be said that speech 
attains the object-referent directly, through an indirect relation of successive dependence, 
as in the case of a son and a grandson, there is no misunderstanding in [object-referents] 
that are sought, such as elephants, and so on." Cf. MVB 15 p. 74a26ff., 126 p. 659b8ff. 

27 For a reference to this sutra passage in the discussion of name, see MVB 15 
p. 73aI5ff., esp. p. 73a22ff. See also MVB 77 p. 894a4. For a similar sutra passage, see 
SA 12 no. 297 p. 84cl2ff.,.13 no. 305 p. 87a28ff., passim. Ya5.0mitra(SAKV p ... 652.15ff,} 
also quotes a similar formula in his discussion of the special knowledge of the teaching 
(dharmapratisamvid): "Accordingly, 0 monks, I will expound the teaching, propitious in 
the beginning, the middle, and the end, having excellent meaning and excellent syllables, 
exclusive, complete, purified, cleansed, the pure life, I will manifest it .... " tadyathii 
dharmam va bhikljava desayiljyiimi. iidau kalyiiry,am madhye kalyiiry,am paryavasiine 
kalyiiry,am svartham suvyaiijanam kevalam paripurry,am parisuddham paryavadiitam brah
macaryam samprakiisayiljyiimf 'ti. The difference between this passage cited by San
ghabhadra and that cited previously by the opponent would' appear to lie in the fact 
that the opponent's reference to "expounding with meaning and syllable" is lacking in 
Sanghabhadra's reference. The opponent's sutra passage would appear to be similar 
to the Pali sutta (MN no. 148 Chachakkasutta 3: 280), which uses the phrase 'having 
meaning and having syllables' (siittham savyaiijanam). Sanghabhadra's rejection of the 
opponent's appeal to scriptural authority here might be taken as evidence of the fact 
that he and the opponent accepted different collections of sutras. 
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28 See MVB 15 p. 72b25ff. There is a difference of opinion as to whether or not the 
time period of a given name is determined by the time period during which the name 
is uttered or by the time period during which the object-referent appears. See MVB 15 
p. 74aI9ff., 15 p. 74b2ff., 15 p. 74b23ff., 15 p. 74c4ff. If, however, a factor is to have 
names that belong to the three time periods, then the time period of that name must 
be determined by the time period during which the name is uttered. For example, all 
names of any factor-past, present, or future-:--uttered in the present time period are 
considered present names. Those uttered in the past are past names, and so on. As 
Sanghabhadra explains (infm, translation, NAS 14 p. 416a5), from the perspective of 
the speaker, one has accompaniment of (samanvagama) or utters a name only in the 
present while one is speaking. However, from the perspective of the object to which the 
name refers, that object-referent can be described as having past, present, and future 
names because it can be referred to by anyone at any time, that is, in the past, present, 
or future. 

29 This verse appears elsewhere in the *Nyayanusam (NAS 11 p. 396a6ff.) where 
an opponent appeals to the verse's use of the term 'single factor' as proof of the fact 
that thought and thought concomitants are not distinct. In that section, therefore, 
the opponent would appear to be understanding name in this verse as referring to the 
four non-material aggregates. Here, however, Sanghabhadra understands this verse as 
referring to name as a dissociated factor. See also NAS 29 p. 503a3ff. For this sutm 
passage, see SA 36 no. 1020 p. 266a24ff.; SN 1.7.1 Namasutta 1: 39. Cf. Atthasalini', 
Bapat and Vadekar (1943) 310. 

30 These two views are presented in the *Mahavibhaqa: MVB 15 p. 72c11ff. The 
*Mahavibhaqa offers two reasons for the second view that the scope of object-referents 
exceeds that of names. The first is included here: whereas .any of the eighteen .elements 
can serve as an object-referent, or meaning, name, as a factor dissociated from thought, 
is included only within the single element of factors (dharmadhatu). As a second reason, 
the *Mahavibhaqa (MVB 15 p. 72c18ff.) suggests that names can also themselves serve 
as object-referents, or meanings. 

31 For similar examples, see MVB 72 p. 371a21ff. 
32 See AKB 2.47a-b p. 80. 24ff.: "Since these [three, name, and so on], have 

speech as their intrinsic nature and, therefore, take sound as their essence, don't they 
have form as their intrinsic nature? Why are they said to be [factors] dissociated from 
thought?" nanu cai 'te vaksvabhavatvac chabdatmaka iti rupasvabhava bhavanti. kasmac 
cittavipmyukta ity ucyante. Yasomitra (SAKV p. 183.10) attributes this question to the 
Sautrantikas. Cf. TSS 7 no. 94 p. 289c1ff.; P'u-kuang 5 p. 109b4ff.; Fa-pao 5 p. 552b18ff. 

33 Location unknown. 
34 Location unknown. 
35 This refers to one ofthe four reliances (pmtisam7}a). For an extensive discussion 

of these four reliances using primarily Pali and Sanskrit textual materials, see Lamotte 
(1949) 341-361; SAKV p. 704.20ff.: catvari' 'mani bhikqava!}, pmtisam7}ani. katamani 
catvari. dharma!}, pmtisam7}am na pudgala!},. artha!}, pmtisam7}am na vyaiijanam. nfta
rthasutmm pmtisam7}am na neyartham. jiianam pmtisam7}am na vijiianam iti. 

36 See SA 36 no. 1021 p. 266b9ff.; SN 1.6.10 Kavisutta 1: 38. Cf. MVB 126 
p. 659a6ff. 

37 See *Mahaparinirva7}asutm [Pan-ni-yiian ching}T 1 (6) p. 176c20ff.; Ch'i-chih 
ching T 1 (27) p. 81Oa9ff.; MA 1 no. 1 p. 421a16ff. Cf. MVB 31 p. 160c9ff. 

38 See supm, translation, NAS 14 p. 413b23. 
39 Location unknown. 
40 Location unknown. 
41 Location unknown. 
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42 For the four varieties of special knowledge, see MVB ISO p. 904aSff.j NAS 76 
p. 751alff.j AKB 7.37b p. 41S.9ff.j SAKV p. 652. 14ff. Names, phrases, and syllables 
serve as the object-field of the special knowledge of the teaching, and speech serves as 
the object-field of the special knowledge of expressionj therefore, they must be distinct 
from one another. 

43 See MVB 76 p. 395c20ff.: "When one utters an ordered stream of phonemes, 
name and phrase are projectedj [name and phrase then] manifest the object-referent that 
is expressed. Even though those phonemes cannot be collected [in one moment], they 
are able to project name and phrase, which then manifest the object-referent." 

44 The distinction between expressing, or articulating, on the one hand, and in
dicating, or manifesting, on the other should be carefully noted. The object-referent is 
manifested, or indicated, by name, but not expressed directly. See MVB 15 p. 72c23ff.: 
"If names can also be an object-referent, [or a meaning,] then what is the difference 
between a name and the object-referent? That which is able to manifest is namej 
that which is manifested is the object-referent." The Sarvastivada-Vaibhai?ika response 
to Vasubandhu's initial criticism offered in the Abhidharmakosabhii$ya (AKB 2.47a-b 
p. SO.25ff.) summarizes Sanghabhadra's position: "Those [three-name, phrase, and 
syllable]-do not have speech as their intrinsic nature. Indeed, speech is articulated 
sound, but the object-referent is not indicated by articulated sound alone. How then [is 
it indicated]? Speech issues forth in name, and the name manifests the object-referent?" 
nai 'te vaksvabhaval},. gho$o hi vak. na ca gho$amatrery,a 'rthal}, prati:yante. kim tarhi. 
van namni pravartate nama 'rtham dyotayati. See also SAKV p. IS3.10ff. 

45 See AKB 2.47a-b p. SO.27ff.: "[We do not claim] that speech is merely ar
ticulated sound. Speech is only that articulated sound by which the object-referent is 
indicated. By what articulated sound is the object-referent indicated? It is that spec
ification established [in common] by speakers with regard to object-referents." nai 'va 
gho$amatram vag yena tu gho$ery,a 'rthal}, prati:yate sa gho$o vak. kena punar gho$ery,a 
'rthal}, prati:yate. yo 'rthe$u krtavadhir vaktrbhis. See also SAKV p. IS3.14ff.j P'u-kuang 
5 p. 109bllff.j Fa-pao 5 p. 552c24ff.j Shen-t'ai p. 339d9ff.j Kaido 5 p. 113allff. 

46 See AKB 2.47a-b p. S1.4ff.: "If [one maintains that name] is that by which the 
object-referent is indicated, then, since it has been proven that that by which the object
referent is indicated is sound alone, what is the use of positing name as a discrete entity?" 
yadi prati:tapadarthakam bhavati: 'ti. tac cai 'ta cchabdamatrad eva prati:tapadarthakat 
sidhyati: 'ti kim arthiintaram nama kalpayitva. See also SAKV p. IS3.1Sff. 

47 See AKB 2.47a-b p. S1.6ff.: "This is not yet known: how does speech is
sue forth in name? Now, does [speech] produce [name] or does it manifest [name]? 
If [speech] produces [name], since speech has articulated sound as its intrinsic nature, 
all articulated sounds alone will produce name. Or, whatever particular articulated 
sound is held to produce name, that [articulated sound alone] will manifest the object
referent. If [speech] manifests [name], since speech has articulated sound as its intrinsic 
nature, all articulated sounds alone will manifest name. Or, whatever particular ar
ticulated sound is held to manifest name, that [articulated sound alone] will manifest 
the object-referent." idam ca 'pi na jnayate katham van namni pravartata iti. kim 
tavad utpadayaty ahosvit prakasayati. yady utpadayati gho$asvabhavatvad vacal}, sarvam 
gho$amatram namo 'tpadayi$yati. yadrso va gho$avise$a i$yate namna utpadakal}, sa 
eva 'rthasya dyotako bhavi$yati. atha prakasayati. gho$asvabhavatvad vacal}, sarvam 
gho§amatram nama prakasayi§yati. yadrso va gho§avise§a i§yate namnal}, prakasakal}, 
sa eva 'rthasya dyotako bhavi$yati. See also SAKV p. IS3.21ff.; Shen-t'ai 5 p. 339d17ff. 

4S In this explanation, Sanghabhadra attributes a double role to name. First, one 
holds a name, or a name-concept, in thought, and only then is one capable of uttering 
speech. Thereafter, one issues forth a verbal name. Sanghabhadra does not explicitly 
propose that there are two distinct types of names: one as spoken and one as mental 
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concept. However, the association between name and concept (samjiiJi) coupled with 
the frequent provision that name is issued forth from speech does lead to ambiguity as 
to the true nature of name. 

49 See AKB 2.47a-b p. 81.26ff.: "Let [us] assume that syllable alone exists as 
a discrete real entity. The name set, and so on, will be only collocations of those 
[syllables]. The designation of that [name, and so on, as discrete real entities] would 
be llseless." astu va vyanjanarriiitrasya dravyantarabhiivaparikalpanii tatsamuha eva 
namakayiidayo bhavi$yantJ: 'ty aparthika tatprajnaptily,. See also SAKV p. 185.29ff.j 
Shen-t'ai 5 p. 340c18ff. 

50 Cf. NAS 50 p. 622a5ff. 
51 See MVB 127 p. 663b8ff. Here, Sanghabhadra refers to the four fundamen

tal material elements (mahiibhuta) that are accepted as real entities characterized by 
discrete intrinsic natures. These four include the following: (1) the element of earth 
(prthivJ:dhiitu), characterized by solidity (kharatva)j (2) water .(abdhatu), characterized 
by moisture (snehatva)j (3) fire (tejodhiitu), characterized by warmth (u$7}ata)j and (4) 
wind (vayudhiitu), characterized by motion (J:ra7}ii). The apparent transformations of 
congealing, dispersion, or displacement occur when the elements characterized by solid
ity, moisture, or motion come to predominatej they do not indicate that moisture is itself 
solidity, or itself becomes solidity, and so on. 

52 The form element (rupadhatu) is the object-field of the element of visual per
ceptual consciousness (cak$urvijnanadhatu). The sense sphere of odor, which is identical 
to the odor element (gandhadhatu), is the object-field of the element of olfactory per
ceptual consciousness (ghra7}avijnanadhatu). Each object-field corresponds to a specific 
variety of perceptual consciousness and cannot be perceived by another varietYj hence, 
the object-fields of form and odor .. cannot both be ,perceived by the single variety of 
perceptual consciousness. 

53 Only the six varieties of perceptual consciousness and the mental element, 
or thought and thought concomitants, are said to be possessed of an object-support 
(siilambana). See AKB 1.34a p. 23.1ff.j NAS 4 p. 350b29ff.j AKB 2.34c p. 62.4ff.j NAS 
11 p. 394c14ff. 

54 Here, Sanghabhadra also implies that apprehending an object-referent, or mean
ing, requires awareness of its name. Since the object-referent, or meaning, can be appre
hended and its name grasped through stimuli other than sound, name must be distinct 
from articulated sound. 

55 The translation of this sentence is uncertain. 
56 See AKB 2.33a p. 61.6: vitarkya vicarya viicam bha$ate na 'vitarkya 'vicarya. 

Cf. SA 21 no. 568 p. 150a28ff.j SN 41.6 Dutiyakamabhiisutta 4: 293j MN no. 44 Cu/a
vedallasutta 1: 301. 

57 Sthavira suggests that since speech arises directly from initial inquiry and in
vestigation without name as an intermediary stage, one need not assume that name 
pre-exists, being held in thought before speech is uttered. 

58 Location unknown. Cf. SA 30 no. 857 p. 218b7ff. The same method of argument 
employing the figurative use of the effect to refer to the cause (kara7}e kiiryopaciira) 
appears in the Abhidharmakosabhii$ya (AKB 1.10d p. 7.12ff.) in an explanation of the 
terms 'hunger' (jighatsii) or 'thirst' (pipasii), both of which figuratively employ the name 
of the effect, the state of hunger or thirst, to refer to the cause of that state. 

59 See MVB 149 p. 760a17ff.j AKB 3.30b p. 143.20ff. The existential status of 
contact (sparsa) became a point of disagreement for the Sarvastivadins and Dars;tantikas. 
In their interpretation of contact, both rely upon a siUm passage, which states, ya e$iim 
traya7}am samgatily, samnipataly, samavayaly, sa sparsaly, ... , but each reads the passage 
differently. Sthavira suggests that this passage simply identifies contact as the collocation 
of the three (that is, the sense organ, the object-field, and perceptual consciousness)j 
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therefore, contact cannot exist as a discrete real entity. The Sarvastivadins, however, 
claim that contact exists as a discrete real entity that arises from the threefold collocation. 
They explain the sutra passage either by adopting another reading, "[contact arises) 
from the coming together, the collocation, the conjunction [of the three)" (samgate1! 
samnipi'iti'it samavi'iyi'id iti) or by suggesting that this siitra passage figuratively employs 
the name of the effect, or contact, for the cause, or the collocation of the three. Cf. NAS 
10 p. 384b12ff., 26 p. 487a17ff., 29 p. 505a12ff., for a lengthy refutation of Sthavira's 
view. See also MVB 197 p. 983b25ff. 

60 In the following section, Sanghabhadra gives four examples, all of which illustrate 
that people frequently carry out an activity, or come to some general understanding of a 
situation, without being aware of its actual cause. Hence, though speech actually arises 
in causal dependence upon names, which do exist separately, people are able to speak 
without any awareness of names as forces dissociated from thought. 

61 See SA 2 no. 45 p. llb3ff., 3 no. 63 p. 16b15ff.; SN 22.47 Samanupassani'isutta 
3: 46. See also AKB 5.7 p. 282.1ff., 9 p. 467.6ff. 

62 See AKB 2.47a-b p. 81.11ff.: "Indeed, [in the utterance of a word,) there 
can be no complete assemblage of sounds meeting as one [factor) within a moment, 
and the production of one [factor) part by part is not reasonable. How would that 
speech that is producing, produce name?" na khalv api sabdi'ini'im si'imagryam asti 
k$a17-aikamilanam. na cai 'kasya bhi'igasa utpi'ido yukta iti katham utpi'idayantf vi'in ni'imo 
'tpi'idayet. Cf. Sakurabe (1969a) 348; PAKB 4 p. 187c12. See also SAKV p. 183.28ff.; 
P'u-kuang 5 p. 109c2ff.; Fa-pao 5 p. 558a8ff.; Shen-t'ai 5 p. 340a8ff. YaSomitra (SAKV 
p. 183.33ff.) explains: "'When [speech) produces that [name], how would [speech) pro
duce it at that time?' Thus is the meaning of the sentence. For speech that produces 
name would produce it [only when that speech) is present, but not all moments of the 
sound of speech are present at one time. For in saying the word rupa, when the sound 'r' 
is present, the 'u,' 'p, ' and 'a' are, at that time, [still) future. When the 'u' is present, the 
sound 'r' has [already) been uttered at that time and the 'p'and 'a' are [still) future. In 
this way, when the 'p' and 'a' are present successively, the others are not present at that 
time. Thus, speech should not produce name." yadi'i tad utpi'idayati tadi'i katham si'i tad 
utpi'idayatf 'ti vi'ikyi'irtha1!. vartami'ini'i hi vi'in ni'imo 'tpi'idayanty utpi'idayet. na ca sarve 
vi'icchabdak$a7fi'i yugapad vartami'ini'i bhavanti. yadi'i hi rupam iti rasabdo vartami'ino 
bhavati tadi'i uki'irapaki'iri'iki'iri'i ani'igati'i bhavanti. yadi'i uki'iro vartami'ino bhavati tadi'i 
rasabdo 'tfta1! paki'iri'iki'iri'iv ani'igatau. evam paki'iri'iki'iri'iv api kmmaso yadi'i vartami'inau 
bhavata1!. tade 'tare na vartami'ini'i iti. evam si'i vi'in ni'ima nai 'vo 'tpi'idayet. 

63 See AKB 2.47a-b p. 81. 12ff.: "First, how does the last [moment of) mani
fest [action) produce unmanifest [action] in dependence upon past [moments of mani
fest action)?" katham ti'ivad atfti'ipek$a1! pascimo vijiiaptik$ar;,a utpi'idayaty avijiiaptim. 
YaSomitra (SAKV p. 184.11ff.) explains: "When one undertakes the pri'itimokl?a vows 
of discipline, the manifest actions of body and speech operate, [or issue forth,) and there 
is no complete assemblage of those [manifest actions in a given moment). Then, the last 
moment of manifest action produces the unmanifest action imparted by the pri'itimokl?a 
vows in dependence upon past [moments of) manifest action of body and speech. In the 
same way, the last moment of the sounds of speech produces name in dependence upon 
past [moments) of sound." pri'itimok$asamvamsami'idi'ine ki'iyavi'igvijiiaptaya1! pravar
tante. ti'isi'im ni'i 'sti si'imagrayam. atha ci'i 'tftaki'iyavi'igvijiiaptik$ar;,i'ipek$a1! pascimo 
vijiiaptik$ar;,a1! pri'itimokl?asamvarasamgrhfti'im avijiiaptim utpi'idayati. evam atftasabda 
k$ar;,i'ipekl?a1! pascimo vi'icchabdak$a17-a ni'imo 'tpi'idayatf ti. 

64 Here, Sanghabhadra appears to have omitted a phrase from the Abhidharma
kosabhi'i,l?ya (AKB 2.47a-b p. 81.16ff.; see the following note): vyaiijanam ci'i 'pi vi'ig 
[iti} visi$taprajiii'i apy avahitacetaski'i lak$ar;,ata1! paricchettum no 'tsahanta iti .... See 
also ASPS 8 p. 812b21ff.; HTAKB 5 p. 29b18ff.; PAKB 4 p. 187c17ff.; P'u-kuang 5 
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p. 109c22ff.; Fa-pao 5 p. 553a24ff.; Shen-t'ai 5 p. 340b17ff. 
65 See AKB 2.47a-b p. 81.13ff.: "In that case, as a result of to the production 

of name in the last [moment of sound], one who hears only that one [last moment of 
sound) should be able to understand the object-referent. Now, if one imagines that 
speech produces syllables and that syllables further [produce) name, in this case also 
the same undesirable conclusion would result due to the absence of a complete assem
blage of various syllables [in one moment). Precisely this undesirable conclusion would 
result in the case of speech manifesting name. Since even those with special insight 
and applied thought are not able to discriminate syllables and speech from the stand
point of [their) characteristics, it is not reasonable that speech be either the producer or 
manifester of syllables." evam tarhi pascima eva sabde namna utpadad yo 'pi tam evai 
'kam s'("f}-oti so 'py artham pratipadyeta. atha 'py evam kalpyeta vag vyafijanam janay
ati vyafijanam tu name 'ti atra 'pi sa eva prasango vyafijananam samagyrabhavat. e§a 
eva ca prasango namnal} prakasakatve vacal}. vyaiijanam ca 'pi vag [iti] visi§taprajiia 
apy avahitacetaska lak§a'T}atal} paricchettum no 'tsahanta iti vyaiijanasya 'pi vak nai 'vo 
'tpadika na prakasika yujyate. See also SAKV p. 184.14ff.; Fujaku 4 p. 171b5ff. 

66 See MVB 14 p. 71a7ff.; A VB 9 p. 57c19ff. See also P'u-kuang 5 p. 110aI3ff.; 
Fa-pao 5 p. 553b22ff.; Shen-t'ai 5 p. 340dI6ff.; Kaid5 5 p. 113c26ff.; Fujaku 4 p. 172-173 
(chart). 

67 The phrase to-ming-shen (bahunamakaya) can be interpreted in two ways: (1) 
many sets of names (bahu-namakaya)i or (2) a set of many names (bahunama-kaya). 
The explanation offered in the *Mahiivibhii§a (MVB 14 p. 71a4ff.) appears to follow the 
second interpretation: "What does [the phrase) 'set of many names' mean? It means a 
collection of many names. One elephant or two elephants are not referred to as a set 
of many elephants. Only when there is a group of many elephants is it referred to as a 
set of many elephants. Horses, and so on, should be understood in the same way." For 
similar explanations of the phrase 'set of many phrases,' see MVB 14 p. 71a23ff. ; for the 
'set of many syllables,' see MVB 14 p. 71 bl7ff. 

68 As Sanghabhadra explains, names and phrases are found in many states because 
they can be formed from one or more phonemes. By contrast, a syllable is precisely a 
phoneme and cannot be formed from more than one phoneme. 

69 For those who interpret bahunamakaya as "a set of many names," three names are 
sufficient to constitute such a set of many, that is, three or more, names. For those who 
interpret bahunamakaya as "many sets of names," three names would also be sufficient 
if these 'many sets' are understood in the following way: the first and second names, 
the second and third, and the first and third each combine to form one set, constituting 
three or 'many sets.' However, others claim that names are to be combined only in 
consecutive order, the first with the second, the second with the third, and so on; for 
these others, four names would be necessary to constitute a set of many names. See 
P'u-kuang 5 p. 110b26ff.; Fa-pao 5 p. 554b20ff. 

70 See MVB 14 p. 71bllff. 
71 See MVB 14 p. 71c2ff. 
72 See AKB 2.47c-d p. 82.3: "[vs. 47c-d) [Name, and so on], are connected to 

the realm of desire and the realm of form, are factors included among those constituting 
sentient beings, are [effects of) uniform outflow, and are indeterminate." kamarupapta
sattvakhya nil],§yandavyakrtal],. See also CAKB p. 80; SAKV p. 186.2ff.; HTAKB 5 
p. 29c7ff.; FAKB 4 p. 188a5ff.; ADV no. 149 p. 113.20ff. 

73 This is declared to be the view of the Sarvastivada-Vaibhi'U?ikas, as opposed to 
those who claim that name, and so on, extend throughout the formless realm: SAKV 
p. 186.5-6; Fa-pao 5 p. 555a7ff.; Shen-t'ai 5 p. 341b14ff. 

74 Both views are presented in the *Mahiivibhii§a: MVB 15 p. 71c28ff.; VB 9 
p. 58c28ff. It would appear that the first interpretation-that is, that name, and so 
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on, are limited to the first level of trance within the realm of form-represents the 
view preferred by the KasmIra Sarvastivada-~aibh89ikas. See MVB 15 p. 72allff., 15 
p. 72a26ff.j VB 9 p. 59a14-15, 9 p. 59a29j ASPS 8 p. 813a22-23j P'u-kuang 5 p. ll1a10ff.j 
Fujaku 4 p. 133b23ff.j Kaido 5 p. ll4a16ff. According to this first interpretation, names, 
phrases, and syllables are limited to the realm of desire and the first level of trance in the 
realm of form because the realm to which they are connected is determined in accordance 
with speech. Speech, as described previously (supra, translation, NAS 14 p. 415a3), is 
produced only in dependence upon initial inquiry (vitarka) and investigation (vicara), 
which are present only in the realm of desire and the first level of trance within the 
realm of form. See MVB 52 p. 269c19ff.j SAKV p. 139.2. Thus, if the location of name 
is determined in accordance with speech, it too must be limited to these two regions. 
According to the second interpretation, name can exist in regions lacking initial inquiry 
and investigation, and therefore, speech. Those who maintain that name, and so on, 
exist in the upper levels of trance in the realm of form, or in the formless realm, would 
also claim that these names, and so on, though existent, are not expressed. Shen-t'ai 
(5 p. 341b16ff.), quoting Paramartha, attributes this view to the SammatIya who claim 
that name exists in these regions only as concept, and not as expression. However, if 
names are not expressed, they would have no function and could not be known to exist. 
For this reason, the KasmIra Sarvastivada-Vaibh89ikas opt for the first interpretation. 
See MVB 15 p. 72 all ff. , 15 p. 72a26ff.j VB 9 p. 59a14-15, 9 p. 59a29j AKB 2.47c-d 
p. 82.4j SAKV p. 186.4ff. 

75 The *M ahtivibhti~a (MVB 15 p. 72a14ff.) in its discussion of this opinion 
transliterates the term pudgala 'individual,' and does not use the term' shen 'body' 
(kaya). 

76 See MVB 15 p. 72bl-2j P'u-kuang 5 p. ll1b19ff.j Fa-pao 5 p. 555b10ff. YaSomitra 
(SAKV p. 186.6-7) explains: "They are only factors included among those constituting 
sentient beings, because they have, as their intrinsic nature, the letters, and so on, 
that proceed from the efforts of sentient beings." sattvakhya eva ca sattvaprayatna
bhinirvrttavar'Q-adisvabhavatvat. 

77 YaSomitra (SAKV p. 186.9-10) explains: "Just as the one who sees is accompa
nied by the visual sense organ, and not the sentient being who is seen, accordingly, the 
one who manifests [an object-referent] is accompanied [by the name, and so on], and not 
that which is manifested." yatha cak~urindriye'Q-a dra~tai 'va samanvagato na drsyal], 
sattval], tathti dyotayitai 'va tail], samanvagato na dyotyal],. The *Mahtivibhti~a (MVB 
15 p. 72bll) cites the view of an opponent who claims that whether names accompany 
the one who expresses them or that which is expressed by them, a fault is incurred. In 
brief, if names accompany the one who expresses them, then an arhat who expresses the 
name 'defiled factors' should be accompanied by defiled factors, and. ordinary, persons. 
who express the name 'noble one' should be accompanied by noble factors, and so on. 
If, on the other hand, names accompany that which is expressed, then external objects 
and unconditioned factors should also be accompanied by names because they can be 
referred to in speech. The *Mahavibha~a responds to this objection by claiming that 
names accompany the one who expresses them, and not the object-referent expressed. 
Nevertheless, the opponent's fault that an arhat who expresses the name 'defiled factors' 
should be accompanied by defiled factors, is not incurred because names are separate 
from the object-referent that they specifyj therefore, the name 'defHedfactors' and the 
defiled factors that are expressed by that name are quite distinct. The names themselves 
are always of indeterminate moral quality, and therefore, an arhat would not become de
filed simply by uttering the name 'defiled factors.' For the view of those of other schools 
as well as non-Buddhists who maintain that names abide in the object-referent, or the 
meaning, see Shen-t'ai 5 p. 342a7ff. See also supra, translation, NAS 14 p. 413b17ff.j 
infra, translation, NAS 14 p. 416a9ff. 



408 20. Name, Phrase, -and Syllable Sets-

78 Though the names themselves can be past, present, or future, they can be 
expressed by a speaker only in the present. Thus, the speaker can have only present 
accompaniment of them. See supra, translation, NAS 14 p. 413b26ff. 

79 See MVB 15 p. 72b3ff. YaSomitra (SAKV p. 186.10-11) explains: "They are 
the effect of uniform outfiow because they are produced by homogeneous causes. They 
are not the effect of maturation because they are issued forth in accordance with [one's] 
desire. They are not the effect of accumulation because that which is not form is not 
subject to accumulation." naii),/?yankikai), sabhagahetujanitatvat. na vipakaja icchatai), 
pravrttei), nau 'pacayika arupi'T)ani cayabhavad iti. See also P'u-kuang 5 p. 111c4ff.; 
Fa-pao 5 p. 555b23ff.; Shen-t'ai 5 p. 342a8ff. 

80 See MVB 15 p. 72b8ff. P'u-kuang (P'u-kuang 5 p. 111c12ff.) explains: "Why do 
name, and so on, not have three varieties [of moral quality-that is, virtuous, unvirtuous, 
and indeterminate]-in accordance with the [moral quality of] the sound [that expresses 
them]? One desires to issue forth verbal activity as a result of attention (manaskara). 
Therefore, articulated sound is of three moral qualities in accordance with the [moral 
quality of the moment of] thought that issues forth speech. But proper attention does 
not project names, and so on. Therefore, they are only indeterminate." See also Fa-pao 
5 p. 555b27ff.; Shen-t'ai 5 p. 342alOff. 

81 See MVB 15 p. 72b14ff.; SAKV p. 186.12ff. 



Chapter 21 

[Discrimination From Various 
Perspectives] 

21.1 [Remaining Conditioned Forces Disso
ciated From Thought] 

Now, I will briefly discuss [the various modes of discrimination] that have 
not yet been explained for the remaining factors dissociated from thought 
mentioned above. The verse states: 

[vs. 47d-48] Homogeneous character(sabhiigatii) is also thus; it 
is further [connected to] the formless realm! and is a matured 
effect (vipiika). Possession(priipti) and the [conditioned] char
acteristics (lak$arJa) have these three varieties.2 Non-possession 
and [the two states of] equipoise are effects of uniform outflow 
(ni$yanda).3 

[Commentary:] [416a15] The term 'is also thus' (tathii) indicates that 
homogeneous character, like the name set, and so on, extends through the 
realm of desire and the realm of form, is a factor included among those 
constituting sentient beings, is the effect of uniform outflow, and has .. an. 
unobscured, indeterminate nature. The phrase 'it is further [connected to] 
the formless realm' indicates that it is not only [connected] to the realms 
of desire and form. The expression 'it is further a matured effect' indicates 
that it is not only an effect of uniform outflow. That is to say, [viewed from 
the perspective of] the realm [to which it is connected, homogeneous charac-
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ter] has three varieties, and [viewed from the perspective of its classification 
as an effect, it has] two types. 4 

Which [homogeneous character] is a matured effect? It is that homoge
neous character [which determines] the rebirth state, [such as] hell, and so 
on, and that [homogeneous "character which determines] the type of birth, 
[such as] birth from an egg, and so on. 5 Which [homogeneous character] is 
the effect of uniform outflow? It is the homogeneous character that belongs 
to those in a certain realm, a region, a place, a family, or caste; or [the ho
mogeneous character that belongs to] a sramary,a, or a briihmary,a, [416a20] 
or to one in training (saik~a), or to one beyond training (asaik~a), and so on. 
Other masters state: "AmoIlg[the various types of] homogeneous charac
ter, that homogeneous character which is projected by action in a previous 
[birth] is a matured effect; that homogeneous character which arises from 
application in the present life is the effect of uniform outflow." 

Possession and the [conditioned] characteristics each have three vari
eties. That is to say, they can be momentary, the effect of uniform outflow, 
or the effect of maturation.6 Non-possession and the two states of equipoise 
are only the effect of uniform outflow. The word 'only' is used in order to 
clarify that they are not matured effects, and so on. 

The remaining [topics] that should be discussed and yet will not be 
discussed [here include, first, the two factors of] vitality and the state of 
non-conception, [which will not be discussed here] because they have been 
discussed previously, and [second] other perspectives [from which the fac
tors mentioned here could be discriminated]. [These will not be discussed 
here] because they can already be inferred from previous [discussions]. For 
example, since possession and [non-possession] are said to be precisely ac
companiment and [non-accompaniment], it can be inferred that they are 
factors included among those constituting sentient beings. Since all condi
tioned factors have birth, and so on, it can be inferred that these condi
tioned characteristics are factors both included among those constituting 
sentient beings and included among those not constituting sentient beings. 
The other perspectives have already been indicated at an appropriate place. 
Therefore, there is no need to mention them again here.7 

Notes 
1 Pradhan's Sanskrit edition (AKB 2.48a-b p. 82.9) contains no reference in this 

verse to the connection of homogeneous character to a particular realm. Both Gokhale's 
Sanskrit edition (CAKB 80 no. 48) and Paramartha (PAKB 4 p. 188all-12) refer to its 
connection to the three realms. As the translation indicates, Hsuan-tsang (HTAKB 5 
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p. 29c13j ASPS 8 p. 813b3) explicitly refers to its connection to the formless realm and 
implies its connection to the other two realms through the phrase 'is also thus.' 

2 Pradhan's (AKB 2.48b p. 82.11) and Gokhale's Sanskrit editions (CAKB 80 
no. 48) as well as Paramartha's translation (PAKB 4 p. 188a15-16) refer only to two va
rieties. Hsuan-tsang translates 'three' throughout: HTAKB 5 p. 29c14j ASPS 8 p. 813b4. 

3 See AKB 2.47d-48 p.82.8ffj CAKB 80 no. 47-48: "[vs. 47d-48] Homogeneous 
character is also thusj it is further a matured effect and is connected to the three realms. 
Possession is of two varieties [as are] the characteristics. The two states of equipoise 
and non-accompaniment are effects of uniform outflow." tatha sabhagata vipako 'pi 
trai dhtituky aptayo dvidhti lak~a1Jani ca nil}~yandal} samapattyasamanvayal}. See also 
CAKB 80j SAKV p. 186.17ff.j HTAKB 5 p. 29c13ff.j PAKB 4 p. 188a11ff.j ADV no. 149 
p. 113.20ff. 

4 See MVB 27 p. 138a9ff. 
5 See MVB 27 p. 138a13ff. 
6 Pradhan's edition (AKB 2.48c-d p. 82.15ff.) and Paramartha (PAKB 4 p. 188a-

14ff.) state that possession and the four characteristics are of only two varieties: that 
is, they are the effect of uniform outflow or are the effect of maturation. Hsuan-tsang's 
translation of the Abhidharmakosabhti~ya (HTAKB 5 p. 29c18ff.) also refers to three 
varieties, perhaps under the influence of the *Nyayanusara. By momentary, Hsuan-tsang 
here refers to that possession and those conditioned characteristics that arise together 
with the first moment of thought not tending toward the fluxes: that is, the first moment 
of the path of vision in which one attains presentiment of the knowledge of the doctrine 
with regard to suffering (dul}khe dharmajiianak~anti). Such possession and conditioned 
characteristics are only momentary: that is, they arise without being preceded by a cause. 
See AKB 1.38b p. 26.7ff. All factors can, thus, be classified into five groups according 
to their status as an effect: (1) effect of uniform outflow (nail};;yandika),. (2) matured 
effect (vipakaja),. (3) effect of accumulation (aupacayika),. (4) existing only as a real entity 
{dravyavat)i (5) momentary (k~a1JikaJ'. See AKB 1.37-38p: 25.6ff; These particular 
varieties of possession and conditioned characteristics in the first moment of the path of 
vision are not effects of uniform outflow (nail};;yandika) resulting from a homogeneous 
cause (sabhagahetu) in the previous moment nor are they the matured effects (vipakaja) 
of previous action. They are also not the effect of accumulation (aupacayika) because 
they are not form and, therefore, are not composed of atoms. Finally, since they are not 
unconditioned, they are not classified as existing only as real entities (dravyavat). They 
are, therefore, merely momentary (k;;a1Jika). See also P'u-kuang 5 p. 112a11ff.j Shen-t'ai 
5 p. 342b8ff. 

7 Cf. AKB 2.48c-d p. 82. 16ff. YaSomitra (SAKV p. 187.1ff.) identifies these 'other 
factors' as possession, the conditioned characteristics, the two states of equipoise and 
non-accompanimentj the remaining discriminative perspectives from which the factors' 
mentioned in this verse could be discriminated include connection to a realm (dhatvap
tata) , classification among factors included among those constituting sentient beings or 
included among those not constituting sentient beings (sattvasattvakhyata), and moral 
quality (kusalakusalavyakr:tata). See also P'u-kuang 5 p. 112b3ff. 
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A-p'i-ta-mo tsang hsien tsung fun rtprmlt4 1i!iitii#.ffl:ir:=r'?A [,HJ ~ti5"Jj~i$t;;;Y;;iilHl 

ch'eng-chiu SGkf';iL 

ch'j illi 

chao =B 
chen shih-i ~W~ 

chengfan-yu fan-wen ~!Jt~Jt3t 

chengi ~~ 

chieh *E 
ching-chu M~~:t. 

chu ku 1±tO<: 
chui wen ~3t 

Chu-she pao fun 1~~:m~ifB 

chu-sheng yin 1~~1ZS! 

chu-yu-yin 1~1§1ZS! 

fu ili 

ho & 

ho-ho ~O& 

hsiang-tai *EH~ 

hsien' m 
hsien" % 

huo 1i 

ju tlo 

ju ju tlDtiD 
ju-shih ju-shih tlD~tlD~ 

ku to<: 
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kuang 7\:; 

Kuang san-mo-yeh lun 7\:;=~IfE~i11i 

kuei ~i 

kung-neng Jj]~g 

kuo * 
lei ~ 

Ii * 
Iii JJI 

mieh-hsiang mti'E3 
pishou ~5t 

san-mo-yeh - ~IfE 

Se-chien-ti-Io ~9tt-fu*i 

shang fi1IT 

sheng ±. 
sheng-ch'i ±.illi 
shih-fen B~7t 

Shun cheng-Ii lun JllWlEJ:I§i11i 

so-wang J5Jf~ 

ssu m JD'\. 

SUI Jli 
sui shou i-ch'u Jli5t~JIi 

sui shou i-shou Jli'3t~'3t 

S " h"h I i1':S~""A UI S I un P.lJ35't Ii/lll 

ta-ja *$ 

te f~ 

te-f(uo f~* 

teng ~ 
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to-ming-shen §7-i5:!lr 

tsa ~ 

tso-yung it m 
-== tsung ~ 

tsung-chi ~~ 

tsung-shuo ~~ 

tui-fa !fit 
tzuhsueh ~~ 

wang ~ 

wu-ch'ang mieh-hsiang ~mWZf§ 

wu-ch'ang-hsiang ~mf§ 

wu-pi-Ja ~tut; 

yu-wei yu-hsiang ~~~tt 

yu-wei-hsing ~~lli 
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Lankiivatiirasutra, 63 
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263, 277, 278, 281, 297, 
378 

Index 

with remainder, 364 
without remainder, 323, 364 

nirvedhabhagfya, 74, 225 
Nishi, Giyu, 27 
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non-disappearance, 96, 189, 197 
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