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Abstract 

 
A Less Traveled Path: 

Meditation and Textual Practice in the Saddharmasm!tyupasth"na(s#tra) 
 

by 
 

Daniel Malinowski Stuart 
 
 

Doctor of Philosophy in Buddhist Studies 
 

University of California, Berkeley 
 

Professor Alexander von Rospatt, Chair 
 

 
This dissertation is a study of a third/fourth-century Buddhist Sanskrit text, the Saddharmasm!ty-
upasth"na(s#tra), which reveals a unique literary culture at an important transitional moment in 
the religious and philosophical life of early Northwest Indian Buddhists. I argue that meditative 
practice, rhetoric, and philosophy were intimately tied to one another when the Saddharma-
sm!tyupasth"na(s#tra) was redacted, and that the text serves as an important yet unnoticed 
historical touchstone for an understanding of the development of a Buddhist mind-centered 
metaphysics. The study suggests that such philosophical developments grew organically out of 
specific meditation practices rooted in the early canonical Buddhist tradition, and that the 
Saddharmasm!tyupasth"na(s#tra) offers perhaps the clearest evidence available attesting to this 
process. Further, the text evidences an emergent historical ideology of cosmic power, one that 
ties ethical conduct, contemplative knowledge, and literary practice to a spiritual goal of selfless 
cosmographical sovereignty. This development is historically significant because it marks a 
major shift in Indian Buddhist religious practice, which conditioned the emergence of fully 
developed Mah!y!na path schemes and power-oriented tantric ritual traditions in the centuries 
that followed the text’s compilation. As part of this study, I critically edit and translate the 
second chapter of the Saddharmasm!tyupasth"na(s#tra) based on a recently discovered codex 
unicus. 
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Conventions 
 
All references to P%li texts are to the page numbers of the P%li Text Society editions. However, 
most of the P%li text reproduced here is that of the Burmese edition (Be) of the canon presented in 
the Cha00ha Sa-g+yana CD-ROM from Dhammagiri, Version 3. 1999. Dhammagiri, Igatpuri: 
Vipassana Research Institute. Due to the fact that these romanized versions of the Burmese 
edition are punctuated poorly—because they were based on an original Nagari transcription—I 
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often repunctuate the texts according to my own conventions and understandings. See below for 
the details of references to the P%li Text Society editions. 
 
References to the Taish( edition of the Chinese Buddhist canon are to the CBETA 
電子佛典集成光碟 2011 version. I often re-punctuate the texts according to my own 
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INTRODUCTION 
 

__________________________________ 
 

 
This dissertation is a study of a text, a practice, and an ideology. In it I explore a particular 
moment in the history of the Indian Buddhist tradition through the lens of a single text, the 
Saddharmasm!tyupasth"na(s#tra) (hereafter Saddhsu). A remnant of a textual tradition that 
seems closely connected to meditative practices on the ground, but also presents evidence of a 
budding philosophical tradition, this text is an informative transitional witness to a number of 
developments in Indian Buddhism during the first half of the first millennium of the Common 
Era—what has come to be called the ‘middle period’ of Indian Buddhism. It fills a historical gap 
between the somewhat obscure early Buddhist canonical literature1 and the elaborate 
speculations or doxographical proofs of classical exegetical sources. In interweaving descriptions 
of meditative practice, literary figurations, rhetoric, and philosophy, it reveals a vivid and 
multilayered vista of a little-known sphere of Indian religious life. A manuscript of this 
voluminous text in its original Sanskrit was only recently discovered. In this study, I critically 
edit and translate its second chapter to examine the intricacies of a unique Indian Buddhist 
contemplative tradition that developed during the first four centuries CE.2 

Despite recent scholarly critiques of textually oriented studies of Buddhism,3 historians 
and scholars of religion still remain largely dependent on textual works, preserved in various 
languages, without which the landscape of ancient Indian Buddhism would appear as a desolate 
wasteland. While attempts to glean data from archaeological, epigraphic and art historical 
evidence have offered valuable insights, they have not replaced the need for close textual studies. 
Almost all of the major recent advances in the understanding of the history of Indian Buddhism 
come to us through the study of texts, the discovery of new textual sources, or the 
contextualization of art and archeological data in relationship to or against textual materials. The 
present study of the Saddhsu is first and foremost a study of a text, a historical engagement with 
a literary form that must be read within the context of a protracted and complex development of 
Indian literary tradition. 
 Indian Buddhist literature consists of various types of material; it is a matrix of oral 
teachings, recitations, narratives, poems, and treatises that intermingle within many different 
transmission traditions. The Saddhsu stands out within this matrix because it is situated between 
the revelatory, narrative and regulatory canonical literature of the Buddhist tradition 
(dharmavinaya)—originally transmitted in an entirely oral literary context—and the fully 

                                                
1 The concept of canon in the Buddhist context is fraught with problems, as various schools of Buddhism have very 
different ideas about what might constitute a canon. I employ the term “canonical” here to refer to the foundational 
textual traditions of the !gamas, Nik"yas, and Vinaya texts, which served as central foundational referents for all of 
the early Buddhist schools, and were transmitted in various permutations in different regions, and in different 
languages and dialects. 
2 I have edited the second chapter of the Saddhsu as part of a collaborative project with several other scholars, who 
are working on other sections of the text. Presently, Vesna Wallace of the University of California at Santa Barbara 
is working on the first chapter of the text, and Mitsuyo Demoto of Philipps-Universität in Marburg is working on the 
third chapter. 
3 SCHOPEN 1991. 



 

 2 

developed scholastic literature, which is a decidedly written enterprise.4 The text was produced 
between the second and fourth centuries CE,5 at a time when newly evolving forms of Buddhist 
literature were coming into their own, as evidenced by the production of new and creative 
texts—best exemplified by Mah"y"na s#tra-s—and a growing field of scholastic literary 
production. In these texts, traditional Buddhist teachings and categories are reformed, 
transvalued and transposed within a dynamic field of literary and doctrinal contestation. The 
Saddhsu incorporates elements drawn directly from the canonical s#tra literature of the early 
Buddhist tradition, as well as cosmological narratives, didactic poetry and philosophical queries, 
the synthesis of which is characteristic of these later, more developed layers of Buddhist 
literature. It stands at the threshold between an older, more traditional framework of scholastic 
categories, and new and evolving doctrinal and philosophical concepts. 

At the same time, the Saddhsu is also significant because it preserves a unique tradition 
of meditation hitherto largely unexplored by modern scholarship. This tradition develops 
organically from an ancient canonical representation of Buddhist meditation—the practice of 
distinguishing the six elements ($a%dh"tu) of human psychophysical life. The 
authors/compilers/redactors of the Saddhsu expand upon this representation to outline a broadly 
figured framework of mental cultivation, one that is integrally tied to ethical practices and 
embedded in an elaborate cosmography. Positioned as it is historically, and standing apart from 
the mainstream of Buddhist scholastic literature, the Saddhsu provides scholars with a new lens 
through which to envision middle period Indian Buddhist meditation practice.  
  The practices represented in the text moreover construct, and are reinforced by, an 
ideology of cosmic power, one that ties ethical conduct, contemplative knowledge and 
scholasticism to a spiritual goal of selfless cosmic sovereignty. This ideology reflects the 
convergence of the ascetic, the literary, the philosophical, and the cosmographical in the 
meditative practices of individual practitioners. The soteriology of the Saddhsu allows scholars a 
glimpse of a shifting field of religious discourse, as the text documents a dynamic tension 
between a foundational Buddhist ethic of spiritual relinquishment and an emergent ethic of 
individual spiritual power. We thus see a singular meditation practice at the center of a 
soteriological power play, presented within a vast landscape of spiritual possibility. Text, 
practice, and power uncloak themselves in collusion, revealing an unprecedented world of 
spiritual thought, action, and experience. 

In this study, I present the reader with an interpretation of the Saddhsu, focusing 
particularly on its second chapter, the most archaic layer of the text. I argue that the text presents 
early evidence for an important set of historical developments within Indian Buddhism, 
developments that reveal continuity with the early Buddhist tradition, instantiate a number of 
transitional conceptions of the Buddhist path of practice, and prefigure a philosophical and 
soteriological shift in Buddhist thought that flowered in the early medieval period. I demonstrate 
how the text’s presentation of a path of practice is incorporated into a comprehensive vision of 
the Indian cosmos, and a clearly defined framework of ethical practice, presented as a theory of 
                                                
4 Here I use the word “scholastic” in a rather narrow sense, to refer to textual traditions devoted to comprehensive 
exegetical analyses of Buddhist doctrines, practices, and textual traditions. More broadly, one can see a large swath 
of Buddhist didactic literary productions—both oral and written—as forms of scholasticism. However, the practice 
of producing comprehensive analytical treatises (&"stra), which began in earnest around the first century CE, marks 
an important historical development in India. Tied to the development of writing, and often involving citation and 
cross reference, this mode of literary production became central to a wide range of religious and secular literary 
traditions. I refer to the production of such treatises as scholasticism proper. 
5 See Chapter 1, pp. 27-29 for a more detailed dating of the text. 
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cause and effect, action (karma) and result (phala). By the time the Saddhsu was composed, 
something of an obsession with karma theory had developed within Indian Buddhism, and the 
entire text, and its vision of the world, is shot through with this concern.  

This interest in karma theory is accompanied by a preoccupation with the workings of the 
mind, and the way the mind constructs human experience. In the Saddhsu, this issue gets worked 
out in a description of a regime of meditative practice, suggesting that such issues emerged 
within the context of engagement with such a regime. I thus show how the philosophical 
preoccupation with building a model of mental activity connects with spiritual cultivation to 
reveal an emergent mind-centered epistemology. This epistemology depicts the world of 
experience as fundamentally a production of the mind, a representation produced in the mind. In 
so doing, it raises questions about the very existence of the external sense objects experienced by 
the mind, but does not yet fully or explicitly deny the existence of the external world, as the 
philosophical school of the Yog"c"ra-vijñ"nav"da went on to do.6 Engaging with traditional 
Buddhist philosophical categories, the authors/compilers/redactors of the Saddhsu were in a 
struggle for understanding, working out a provisional ontology, which allowed for new 
philosophical questions to colonize traditional Buddhist frameworks of thought and practice. The 
text gives readers a glimpse of this process. 

I additionally demonstrate that these philosophical and practical developments were part 
of an expanding Buddhist soteriology, steeped in ascetic values, centered on the figure of the 
yog"c"ra or meditation practitioner, and influenced by a developing conception of bodhisattva 
practice. The protracted path of practice represented in the Saddhsu may in fact be an example of 
a veiled attempt to map bodhisattva practice while keeping within the basic frameworks of 
traditional Buddhist scholastic categories. Though the Saddhsu does not explicitly profess a 
Mah"y"na ideology, it nonetheless surreptitiously partakes in many of the attitudes that came to 
characterize Mah"y"na Buddhism in the first four centuries CE, and its path of practice pushes 
beyond traditional mainstream Buddhist path models. Further, I show that certain aspects of the 
practice represented in the Saddhsu eventually came to be understood, within certain traditions, 
as constitutive aspects of bodhisattva practice, but that some Mah"y"nists explicitly disavowed 
such practices. In this way, the content of the Saddhsu can be best understood as representing a 
quiet voice in a developing dispute over what constituted Mah"y"na Buddhist practice. 

In the following chapters, I draw out these concepts, presenting the broad contours of the 
Saddhsu as a text, analyzing the details of its program of meditation, outlining its soteriological 
agenda, and discussing its ideology in the context of the history of Buddhist ideas. 

 
 
1. Relevant Prior Scholarship on Buddhist Meditation in India 
 

…One who wants to take a particular meditation subject should take it from someone with fluxes 
destroyed, who has, by means of that particular meditation subject, produced the fourfold or 
fivefold absorption and reached the destruction of the fluxes by developing insight that has 
absorption as its proximate cause… 

                                                
6 Due to the idiosyncrasies of the text, and the general distrust I have of attempts to understand specific traditions 
through the lens of doxography, I do not devote serious attention to sorting out the philosophical school affiliation of 
the Saddhsu. It is probably appropriate, however, to mention that a number of philosophical concepts in the text 
seem to correlate with a putative “Sautr"ntika” position. Thus, the text may be one of the few historical documents 
extant that presents an actual work of masters connected to the somewhat elusive Sautr"ntika school, if such a thing 
ever truly existed. On the Sautr"ntikas, see KRITZER 2003. 
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 If someone with fluxes destroyed is available, that is good. If not, then one should take 
the [meditation subject] from a non-returner, a once-returner, a stream-enterer, a worldling who 
has attained absorption, one who knows three Pi#akas, one who knows two Pi#akas, one who 
knows one Pi#aka, in descending order [as available]… 
 Now, those beginning with one whose fluxes are destroyed, mentioned above, will 
describe only the path they have themselves realized. But with a learned man, his instructions and 
his answers to questions are purified by his having approached various teachers, and so he will 
explain a meditation subject showing a wide path (mah"magga), like a great elephant in the 
jungle, selecting discourses and examples, enjoining what is useful and [prohibiting] what is not 
useful.7 

Visuddhimagga, 3. Kamma''h"naggaha(aniddeso, 42 
 

The above quote from the Path of Purification, a seminal P"li text on Buddhist meditation, 
makes clear the fundamental and longstanding connection between meditative attainment, the 
teaching of the Dharma, and the role of textual learning within the Buddhist tradition. This is 
something that all scholars of Buddhism now take for granted. Further, training in Buddhist 
meditation is now commonly accessible throughout the Western world. It is remarkable to realize 
that little over one hundred years ago the conception of a concrete regime of Buddhist meditation 
practice in the West was hardly an inkling of an idea in the minds of a few eccentric spiritualists 
and several interested scholars. As early as 1896, referring to his edition of A Yog"vacara’s 
Manual of Indian Mysticism as Practiced by Buddhists, Rhys Davids commented that “We have 
no other works in Buddhist literature, either in Pali or Sanskrit, devoted to the details of Jh"na or 
Sam"dhi.”8 His words evidence that, at the end of the nineteenth century, western scholars knew 
next to nothing about the details of Buddhist meditation traditions.9 

During the late nineteenth century, and the first half of the twentieth century, scholars of 
Buddhism principally devoted their attention to simply unearthing and accounting for the 
massive and diverse range of sources, in various countries and languages, available to modern 
scholarship. In the years that followed Rhys Davids’ foundational work on the Sri Lankan P"li 
                                                
7 My translation is adapted from Ñ!$AMOLI 1999 [1956], p. 99. Vism 98-99 (Be): …ya) kamma''h"na) 
gahetuk"mo hoti, tass‘ eva vasena catukkapañcakajjh"n"ni nibbattetv" jh"napada''h"na) vipassana) va%%hetv" 
"savakkhayappattassa kh*("savassa santike gahetabba)… 

…sace kh*("sava) labhati, icc eta) kusala). no ce labhati, an"g"misakad"g"misot"pannajh"nal"bh*-
puthujjanatipi'akadharadvipi'akadharaekapi'akadharesu purimassa purimassa santike…  

pubbe vuttakh*("sav"dayo cettha attan" adhigatamaggam eva "cikkhanti. bahussuto pana ta) ta) 
"cariya) upasa+kamitv" uggahaparipucch"na) visodhitatt" ito cito ca suttañ ca k"ra(añ ca sallakkhetv" 
sapp"y"sapp"ya) yojetv" gahana''h"ne gacchanto mah"hatth* viya mah"magga) dassento kamma''h"na) 
kathessati. 
8 RHYS DAVIDS, T.W. 1896, pp. vi-vii. 
9 It should be noted that in his masterful 1844 Introduction a l’Histoire du Buddhisme Indien, Eugene Burnouf, who, 
in addition to his work on the Sanskrit sources from Nepal, was also a consummate student of the P"li Buddhist 
tradition, gives almost no attention to the subject of meditation or Buddhist spiritual practice. While Heinrich Kern 
(1882, pp. 467-536) gave more attention to the topic of meditation in his Buddhismus und Seine Geschichte in 
Indien, he built his conception of Buddhist meditation largely on comparisons with the yoga tradition of Patañjali, 
and did not devote serious energy to understanding the systems of Buddhist meditation on its own terms. (This is a 
trend that continued among many European scholars for a number of years). It is not until Louis de La Vallée 
Poussin’s pioneering studies were published that we see a serious attempt to understand the intricacies and 
problematics of Buddhist meditation, as an early tradition of ascetic practices and as a developed system that is a 
constitutive aspect of Buddhist doctrinal history. (This was perhaps initiated by his 1898 Bouddhisme—Études et 
Matériaux. See particularly pp. 82-100). 
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tradition, vast amounts of material—texts, art, archaeological and numismatic discoveries—were 
excavated from India’s hoary antiquity, making previously uncharted religious worlds more 
accessible to scholars. As part of this process, a great number of works dealing with Buddhist 
meditation came to light, and the doctrines of Buddhism came to be properly contextualized 
within their original Indian ascetic milieu.10 The work of the Belgian scholar Louis de La Vallée 
Poussin was perhaps most instrumental in this process, first in making available a large number 
of materials that informed the study of Indian Buddhist meditation traditions, and secondly in 
exploring the historical implications of the diversity of Buddhist meditative techniques. In his 
1937 article, ‘Mus%la et N"rada: Le Chemin du Nirv"&a’, de La Vallée Poussin identified a 
tension in early Buddhist s#tra-s between two models of the path of practice: one that gives 
primacy to ecstatic meditative states, and another that emphasizes cognitive understanding 
regarding the true nature of reality.11 While the tension imagined by de La Vallée Poussin may 
have been a red herring, his work nonetheless inaugurated a protracted scholastic engagement 
with the subject of Buddhist meditation techniques, and their relationship to the experience of 
reality or truth, as well as their connection to the doctrinal edifices of Buddhism.12 De La Vallée 
Poussin’s work outlined the contours of the diverse visions of Buddhist meditation that are 
presented in the earliest sources available to scholars, and set the stage for a number of further 
studies.13  

De La Vallée Poussin’s interests—like those of most Buddhologists of his day— lay 
primarily in the field of Buddhist doctrinal history, and were heavily focused on philological 
analyses of philosophical texts. In contrast, Mircea Eliade’s famous Yoga: essai sur les origines 
de la mystique indienne, published in the year just prior to that of de La Vallée Poussin’s 
publication referred to above, brought the spiritual practices of India onto a wider stage.14 While 
others had studied India’s mystical traditions, Eliade’s book, including its chapter on ‘Yoga 
Techniques in Buddhism’, captured both the popular and the scholastic imagination, 
inaugurating an illustrious trend in the study of the history of religions.15 With his book, Eliade 
brought Indian meditation traditions to the center of a dialogue on comparative religion, positing 
a primeval Indian spirituality as a stark example of a universal religious urge. 

The study of Buddhist meditation traditions since the time of de La Vallée Poussin and 
Eliade can be seen as an outgrowth of their two scholarly approaches, and a continuation of the 

                                                
10 A representative sample of materials relevant to the study of Buddhist meditation traditions, which were first 
edited or studied during the first half of the twentieth century, might be presented by the following list of 
publications: DE LA VALLÉE POUSSIN 1898, 1907, 1909, 1923-26, 1925, 1930b 1930c, 1930d, 1931, 1936-7a and 
1936-37b; BENDALL 1897-1902; SENART 1900; TAYLOR 1905; Ñ!$ATILOKA 1906; WOODWARD 1916; Magdalene 
and Wilhelm GEIGER 1920; RHYS DAVIDS, C.A. F. 1920-21 (TIN trans. 1922-31), 1927 and 1933; PRZYLUSKI and 
LAMOTTE 1932; WOGIHARA 1936; DUTT 1934 and 1939-1959; LAMOTTE 1944 and 1949; DEMIÉVILLE 1929-1937; 
LIN and DEMIÉVILLE 1949. 
11 DE LA VALLÉE POUSSIN 1936-37a. This article followed upon a number of earlier works in the first decades of the 
twentieth century, in which de La Vallée Poussin explored the doctrinal history of Buddhism. See, for example, de 
La Vallée Poussin 1909. 
12 For an apt rebuttal to de La Vallée Poussin’s delineation of the cognitive and the mystical (as represented by 
Mus%la and N"rada), see BODHI 2003. I have also dealt with this issue myself, from a slightly different angle, in 
Stuart forthcoming-a. Problems remain on all sides of this debate, and one can simply say that the early Buddhist 
texts present a plethora of obscurities, which make them all the more interesting to read and think about. 
13 De La Vallée Poussin’s work was also instrumental in contextualizing Buddhist practice within the larger field of 
Indian yoga traditions. See, for example, his article on "Le Bouddhisme et le yoga de Patañjali" (1936-37b). 
14 ELIADE 1936. 
15 ELIADE 1936, pp. 166-198. 
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tension between them. Buddhologists continued to bring out more and more relevant material for 
the study of Buddhist contemplative traditions, while the field of comparative mysticism has 
become a veritable cottage industry among scholars of religious studies.16  

Rooted in this historical soil, a thick forest of scholarship on Buddhist contemplative 
traditions has grown up in the second half of the twentieth century. Here I will only be able to 
sketch the rough contours of the most influential trends in such scholarship, and those works 
directly relevant to the present study.17 Since this study deals with Buddhism in India through the 
first 800 years of its history, I will also only deal with studies relevant to that time frame.  

After the work of de La Vallée Poussin, the first scholastic landmark that stands out is the 
work of Lin Li-kouang, who studied the Chinese translation of the Saddhsu in the 1930s and 
1940s, but died prematurely so that his unfinished study did not appear in print until 1949. While 
Lin’s work was primarily devoted to the history of Buddhist doctrine, it engaged tangentially 
with the topic of Buddhist meditation.18 Lin also exposed a whole milieu of early meditation 
practitioners (yog"c"ra), and a genre of textual sources—texts on the stages of meditation 
practice (yog"c"rabh#mi)—produced by communities of such practitioners in the northwest of 
India. While Lin perhaps underemphasized the role of meditation in the construction of the 
Saddhsu, he nonetheless brought many of the text’s details to light. It is the shortcoming of 
scholars who came after him that very little attention has been given to his work, and to the 
Saddhsu in general.  

Paul Demiéville, a close colleague of Lin, perhaps made the single most important 
contribution to instigating the development of an understanding of the history of middle period 
Indian Buddhist meditation traditions. Demiéville’s 1954 study, ‘La Yog"c"rabh#mi de 
Sa'gharak(a’, brought to light a meditation text from northwestern India, produced during the 
early centuries of the Common Era, and a number of systems of practice developed in similar 
texts. He built on Lin’s work to reveal the rough outlines of several different textual traditions 
oriented around the practice of meditation, traditions connected with the cult of the bodhisattva 
Maitreya and active during first half of the first millennium CE.19 Demiéville also raised 
scholastic awareness about the importance of the now famous Yog"c"rabh#mi&"stra for an 
understanding of the history of Buddhist meditation in general.20 Demiéville’s work was an 
important early call to study middle period cults of Buddhist meditation practitioners. 

In another scholastic trajectory of the 1960s and 70s, Lambert Schmithausen devoted 
substantial energy to studying both the earliest traditions of Buddhist meditation as preserved in 
Buddhist canonical texts, and the role of meditation in the development of specific philosophical 
schools, in particular the Yog"c"ra-vijñ"nav"da school. Further, in opening up the dense and 
difficult Yog"c"rabh#mi&"stra to serious study, Schmithausen’s work was instrumental in 

                                                
16 A good example of this mystical urge within the field of Buddhist studies is the self-proclaimed ‘modern gnostic’ 
Edward Conze, whose work on Buddhist meditation traditions and the Prajñ"p"ramit" corpus of literature was 
foundational to the modern enterprise of Buddhist Studies. See, for example, CONZE 1956 and 1962. 

While the present study is more of a Buddhological work than it is a study of mysticism, it nonetheless 
defies such (facile) categorizations, allowing for the (sometimes) uncomfortable complicity of the Buddhologist and 
the serious student of mysticism. 
17 Here I also must admit that, due to my ignorance of the Japanese language, I am unable to include the ample 
scholarship in Japanese on the subject of middle period Buddhist meditation traditions. 
18 See particularly LIN and DEMIÉVILLE 1949, pp. 118-127 
19 DEMIÉVILLE 1954, pp. 376-395. 
20 DEMIÉVILLE 1954, pp. 339-340. 
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exposing a lost aspect of the history of middle period Indian Buddhism.21 By stratifying the text 
historically, and showing its emphasis on specific meditation techniques, he tied the rarified 
scholastic developments of one of the most influential schools of Buddhist philosophical thought 
to techniques of meditation that emerged from the early Buddhist tradition. Schmithausen’s 
wide-ranging work influenced a whole generation of scholars to think critically about Buddhist 
texts and to take meditative experience seriously as a dominant factor in the history of Buddhist 
thought.22  

Schmithausen’s works, and those of his students, have profoundly enhanced modern 
scholarly understanding of the theoretical and historical aspects of representations of Indian 
Buddhist meditation practices. At the same time, his focus on first establishing a putative 
‘authentic’ early tradition of meditation, and secondly tracing the development of meditation 
practice through the history of ideas—primarily employing heavily redacted scholastic 
philosophical texts—has led to something of a binary and teleological mode of framing and 
analyzing the diverse models of practice that are represented in the historical record.23 A given 
model of meditation, cultivation, or liberation thus comes to be interpreted as either a corruption 
of an earlier authentic practice, or a steppingstone towards a fully developed scholastic or 
‘philosophical’ model of practice, with an implicit set of value judgments privileging more 
sophisticated developments of doctrine.24 This binary model of interpretation, exemplified in 
Schmithausen’s scholarship, has been a powerful structural force in the history of Buddhist 
Studies.   
 Since the 1980s, a plethora of studies have greatly expanded and nuanced the western 
scholastic understanding of Buddhist meditation traditions, clarifying terms, concepts and the 
historical frameworks within which Buddhist teachings were transmitted. Notable in this regard 
is the work of Tilmann Vetter (1988), Johannes Bronkhorst (1986, 1993 and 2009), Bhikkhu 
An"layo (2003), Alexander Wynne (2007) and Tse-fu Kuan (2008), all of whom attempted to 
discern the earliest Buddhist teachings on meditation through the text-historical method, giving 
great importance to canonical sources preserved in P"li.25 They each come to different 
conclusions, however, and this diversity of opinions is representative of the state of the field 
today. In a less historicist vein, yet not abandoning the project of understanding Buddhist 
meditation in history, Lance Cousins (1973, 1984 and 1996) and Rupert Gethin (1992) look more 

                                                
21 The work of the Indian scholar Vidhushekhara Bhattacharya (1957) set the stage for Schmithausen’s work. Alex 
Wayman, an American scholar, should also be credited with helping to bring the Yog"c"rabh#mi&"stra, particularly 
its most archaic section, the ,r"vakabh#mi, to a wider audience. See WAYMAN 1961. 
22 See, in particular, SCHMITHAUSEN 1969, 1973, 1976a, 1976b, 1981 and 1982. The work of many of 
Schmithausen’s students has perpetuated his careful scholastic approach to the study of Buddhist meditation. See, 
for example, VON ROSPATT 1995 and forthcoming; MAITHRIMURTHI 1999; DELEANU 1992, 1993, 1997, 2000, 2006, 
forthcoming-a, forthcoming-b and forthcoming-c. Of particular importance for the development of a better 
understanding of the foundational meditative practices presented in the well-known Yog"c"rabh#mi&"stra, see 
DELHEY 2006 and 2009, as well as SUGAWARA forthcoming. 
23 Most representative of these two approaches are SCHMITHAUSEN 1976a and SCHMITHASUEN 2007.  
24 This binary approach to the history of Buddhism is pervasive in the scholastic record. For a rather prescient 
example of an approach that creates a slightly different problematic binary, presenting a specific philosophical 
model as a renewal of a putative authentic early practice, see GÓMEZ 1976. For a clear instance of the 
doctrinalization of Buddhist practice traditions, see GÓMEZ 1983 and 1987. Gómez, like Schmithausen in Europe, 
has been an important figure in the history of Buddhist Studies in America. 
25 I have also participated in this approach to the study of the early tradition. See Stuart forthcoming-a. 
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broadly at the meditative practices preserved within the Therav"da tradition.26 Unlike Vetter, 
Bronkhorst and Wynne, Cousins and Gethin engage the Therav"da textual tradition as a coherent 
whole, a set of ideas and practices that has many historical layers to it, but can be discerned most 
clearly through the commentarial traditions that have primarily structured traditional Therav"da 
understandings of meditation. While the work of these scholars is certainly more faithful to an 
actual lived tradition of meditative practice than that of the aforementioned scholars—whose 
conceptions are basically imagined reconstructions of a putative earliest (set of) practice(s)—the 
homogenizing force of the Therav"da commentarial project tends to drown out the voices of the 
individual meditative traditions that most likely made up a very colorful fabric of religious 
practice during the first half of the first millennium in India, Sri Lanka and elsewhere.27  

In these different approaches to the study of Buddhist meditation, we again find evidence 
of the binary model I detect in Schmithausen’s work. Due to the intellectual projects of the 
scholars involved in these studies, as well as the limitation of their source materials, the specific 
frameworks of individual practice traditions, particularly those from the middle period of Indian 
Buddhism, remain obscured. 

An additional and significant development in the study of the history of Buddhist 
meditation traditions is the work of Paul Harrison, who recently (1995a and 2003) brought the 
subject of meditation to bear on the historical development of Mah"y"na Buddhism. Through a 
wide reading of early-middle Mah"y"na texts—texts composed or redacted roughly between 100 
CE and 300 CE—Harrison posited an emphasis on hard-core meditation practice as one 
fundamental aspect of a core set of values central to the Mah"y"na traditions that produced such 
texts.28 While Harrison seldom dwells on the details of the meditative traditions prescribed or 
practiced by these early communities of practitioners, his work nonetheless opens up an 
important avenue of inquiry.29 Like Schmithausen, Harrison places the practice of meditation at 
the center of important religious developments within the history of Buddhism, instead of 
marginalizing it in the shadows of purely doctrinal diversions. And yet, because of his historical 

                                                
26 Tse-fu Kuan’s approach is perhaps the most nuanced of the scholars represented here, simply because he broadly 
accesses the early !gama material extant only in Chinese translation. We might also add Richard Gombrich (1997) 
to this scholastic trajectory, although his methodology fluctuates between the P"li traditionalist approach and the 
more historicist text-critical approach. ZAFIROPULO 1993 should also be included, and WEN 2009. Of the scholars 
mentioned, Bhikkhu An"layo’s more recent work is perhaps the best informed, since he has gone on to rather 
exhaustively catalogue the extant !gama/Nik"ya literature in the various languages in which it is extant. See, for 
example, AN!LAYO 2009, 2010 and 2011a. An"layo’s work gives scholars a much better sense of the diversity of 
the early materials. However, his somewhat reductive text-historical approach—particularly his assumptions about 
the earliness of the Nik"ya/!gama materials—is haunted by the phantom of “early” Buddhism. 
27 The period between 150 CE and 400 CE has been called a time of “crisis of P"li studies” (VON HINÜBER 1996, p. 
126) because there is very little from the scholastic record to draw on. The one possible exception to this is the 
Pa'isambhid"magga, a mysterious yet influential text whose dating is uncertain. Cousins’ (1996) work on the 
influence of this text on the development of a classical Therav"da insight meditation program is perhaps the single 
most important contribution to an understanding of this dark period of Therav"da meditation history. 
28 On this topic, see also DELEANU 2000. Deleanu’s work unfortunately privileges another reificatory dichotomy, 
that of non-Mah"y"na traditions verses Mah"y"na traditions, when treating the meditation practices he sees as 
fundamental to the early Mah"y"na. Harrison’s work is more nuanced in showing a powerful continuity between, 
and an overlap in outlook of, the non-Mah"y"na traditions and Mah"y"na traditions. Also relevant to his 2003 article 
is the work of BRAARVIG 1993 and PAGEL 1995, whose respective studies of the Ak$ayamatinirde&a and the 
Bodhisattvapi'aka reveal the foundational role of mainstream meditation practices, such as the practice of the four 
sm!tyupasth"na-s, as foundational to their notions of the bodhisattva path (HARRISON 2003, p. 118, footnote 6). 
29 A useful work by Harrison that does engage in a bit more detail with the specifics of contemplative traditions is a 
1992 article on the practice of buddh"nusm!ti. See HARRISON 1992b. 
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interests in sorting out a Buddhological problem—the long-problematized issue of the origins of 
Mah"y"na Buddhism—Harrison does not present a detailed account of the practices presented in 
the texts upon which he bases his arguments.30 In many ways, the dichotomizing force of the 
categories )r"vakay"na (mainstream or non-Mah"y"na) Buddhism and Mah"y"na Buddhism 
serves to blot out the details of the regimes of meditative practice developed in Buddhism’s 
middle period precisely because such regimes served as common loci for various strands of the 
Buddhist tradition and are not easily categorized within this dichotomy.31 Despite this issue, 
Harrison’s analysis of the role of meditation within the larger social structures of Indian 
Buddhism, and of the powerful continuities between archaic practices and Mah"y"na practices, is 
perhaps the most nuanced work available on the topic to date. 

As a final scholastic landmark in the field of Buddhist Studies, I would call attention to 
the work of Florin Deleanu (1992, 1993, 1997, 2003, 2006 and forthcoming-b) and Yamabe 
Nobuyoshi (1999 and 2009), both of whom have studied the details of North Indian meditation 
traditions preserved in Chinese translation.32 Their works give serious attention to the specific 
textual traditions of meditation practitioners in the first half of the first millennium CE, and they 
have made a good start in following up on Demiéville’s early attempt to outline the traditions 
represented by a number of early yog"c"rabh#mi texts.33 Deleanu’s work in particular draws out 
a range of important details of the meditative traditions preserved in the ,r"vakabh#mi, a 
foundational section of the Yog"c"rabh#mi&"stra. And yet these scholars both reinforce the 
problematic dichotomies previously mentioned and, due to the obscure nature of their sources, 
particularly those preserved only in Chinese, are limited in their ability to draw out the specifics 
of these traditions. While Deleanu has focused primarily on distinguishing these traditions from 
their later philosophical counterpart, the Yog"c"ra-vijñ"nav"da tradition, Yamabe has primarily 
examined the ways in which such traditions were elaborated in central Asia and China. 

The foregoing survey only partially accounts for the plethora of studies on Buddhist 
meditation that has been produced over the past 100 years within the academic field of Buddhist 
Studies. For instance, I have not taken into account non-Buddhological studies on Indian 
mystical traditions or the burgeoning recent developments in the Buddhism and 

                                                
30 Such a detailed account is generally lacking in the texts to which Harrison refers, and one must assume a 
framework of practice chiefly known through recourse to mainstream Buddhist sources. While Harrison (2003, pp. 
117-122) asserts that early-middle Mah"y"na traditions were drawing on mainstream Buddhist practices, particularly 
the practice of sm!tyupasth"na, the material he then presents from the Pratyutpannabuddhasa)mukh"vasthita-
sam"dhi and the Larger Sukh"vativy#has#tra is mostly incidental to what might be considered a real regime of 
meditation practice. 
31 This problem of categorial stricture is pervasive, as the hermeneutic emphases of the later chapters of the present 
dissertation will attest. Notions of authenticity, a teleological anticipation of sophisticated doctrinal developments, 
and the reification of &r"vakay"na and Mah"y"na traditions hold scholars of Buddhism, including myself, in their 
grasp. 
32 The texts most relevant to the present study are T606, the Yog"c"rabh#mi of Sa+gharak$a (Xiuxing daodi jing 修
行道地經), and T618, the Yog"c"rabh#mi of Buddhasena (entitled Dharmatr"ta Dhy"nas#tra [Damoduoluo chan 
jing 達摩多羅禪經]). The first is dated to some time during the first century of the Common Era, and the second is 
dated to the end of the fourth century of the Common Era. Both are considered to be from the northwest of India, 
either Kashmir or G"ndh"ra. Deleanu’s work on the ,r"vakbh#mi and Yamabe’s work on the Yogalehrbuch have 
also connected these traditions preserved in Chinese translation to literature that is extant in Sanskrit. 
33 The scholarship of Aramaki Noritoshi, though mostly written in Japanese and beyond my reach, is also 
noteworthy. Aramaki is one of a few scholars who have carefully studied the corpus of early “&r"vakay"na” 
yog"c"rabh#mi texts. His primary agenda in studying such texts, like that of Deleanu, is to connect such traditions 
with the development of the Yog"c"ra-vijñ"nav"da philosophical school. See ARAMAKI 2000. 
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psychology/science discourse, as these studies are not directly relevant to an understanding of the 
historical material I engage here.34 I focus on the materials presented above because they have all 
influenced the field of Buddhist Studies, continue to be relevant as the field develops, and form 
the foundational framework for much of what I am able to do in the pages that follow.   

The present study contributes to this protracted scholastic process by presenting in detail 
the fundamental practices—textual memories, bodily norms, cognitive techniques, ideological 
structures and cosmological mythoi—of a single tradition of meditation practitioners who lived 
and practiced between 100 and 400 CE in the northwest of the Indian subcontinent. By editing 
and translating the core chapter of the Saddhsu, available for the first time in its original Sanskrit, 
I help rescue this tradition from the obscurity of India’s fortuitous historical record. While Lin’s 
important early contribution to the study of the Saddhsu, and its place in Buddhist doctrinal 
history, was groundbreaking, it was also limited.35 The present work expands on Lin’s study to 
expose the intricacies of the text in connection with its specific treatments of meditative practice, 
and to make available the linguistic context in which the tradition was transmitted in India. It 
returns to fill in the rough outlines sketched by Demiéville, to give more substance to his cogent 
early suggestions about northwestern yog"c"ra Maitreya cults. It complements the work of 
Schmithausen and his students by bringing a lesser-known tradition—outside of the scholastic 
mainstream but perhaps as influential as the early materials preserved in the 
Yog"c"rabh#mi&"stra—into the broader dialogue on the history of middle period northern 
Buddhism, as practice, doctrine and ideology. Finally, it dovetails with the more recent work of 
Paul Harrison and others on early-middle Mah"y"na Buddhism, showing the connection between 
textual and meditative practices, the emergence of explicit Mah"y"na ideologies, and the 
colonization of the mainstream of Buddhist thought by such ideologies. 

This study shows the vital role of meditation within a regime of practices based on ethical 
cultivation and culminating in rarified and purificatory modes of discernment. It thus supports 
the findings of scholars such as Schmithausen and Harrison who place the practice of meditation 
at the center of their doctrinal and social hermeneutics of the Buddhist tradition during its middle 
period in India. Yet, it complicates previous scholarship by showing how the details of the 
tradition preserved in the Saddhsu defy or at least challenge the accepted hermeneutic categories 
within the field of Buddhist Studies. I show that the authors/compilers/redactors of the Saddhsu 
participated in a culture of s#tra production prevalent among early-middle Mah"y"na traditions, 
engaged in the categorial classifications of traditional "bhidharmika-s, developed a philosophical 
trajectory similar to that of the early Yog"c"ra-vijñ"nav"dins, and gave primary importance to a 
practice of meditation aimed at mastery of the universe through a very wide application of 
discernment (prajñ"). All of these religio-philosophical elements come together in an elaborately 
structured composition, the doctrinal thrust of which cannot be separated from its literary 
construction. 
 

                                                
34 For a small sampling of publications within this new and fast-growing field of scientific inquiry, which has 
infiltrated the realms of psychology, cognitive science and neuroscience, see VARELA ET AL. 1991, BAER 2003, 
KABAT-ZINN 2003, TEASDALE ET AL. 2003, DIMIDJIAN AND LINEHAN 2003, WARREN AND RYAN 2003, BISHOP 
2004, CAHN AND POLICH 2006, BRUYA 2010, KABAT-ZINN 2011, SAHDRA ET AL. 2011, MAEX 2011, BREWER 2011, 
WALLACE 2003 and 2011. 
35 See also DEMOTO 2009. 
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2. Problems of Perspective 

 
Practices of spiritual cultivation have been central to the Buddhist tradition since its inception, 
and, as the above survey shows, early scholarship on Buddhism gave a good deal of emphasis to 
interpreting the tradition as a religion chiefly devoted to the cultivation of spiritual techniques of 
liberation.36 However, in recent years, scholars of Buddhism have called into question the 
centrality of contemplative cultivation, instead giving increased attention to the social, political, 
economic and philosophical aspects of the Buddhist tradition, and downplaying the mystical and 
experiential components of Buddhist practice. This trend has allowed for an enriched 
understanding of Buddhism as a (set of) multifaceted religious tradition(s), and has laid open the 
fact that it cannot be reduced to a simple set of spiritual techniques. However, this shift in 
emphasis has also engendered a lack of sensitivity to the influence that conceptions and 
experiences of contemplative cultivation have had on various doctrinal, narrative, political and 
practical aspects of Buddhism throughout its history. 

This problem is reflected in the work of Gregory Schopen. In a discussion of Sanskrit 
Buddhist literature dealing with the rules of monastic conduct, Schopen writes: 

 
Our code, for example, does refer to ascetic, meditating monks, but when it does so in any detail, 
such monks almost always appear as the butt of jokes, objects of ridicule, and—not 
uncommonly—sexual deviants. They are presented as irresponsible and of the type that give the 
order a bad name. There are texts in our Code where, for example, ascetic, cemetery monks 
manage only to terrify children; where ascetic monks who wear robes made from cemetery cloth 
are not even allowed into the monastery, let alone allowed to sit on a mat that belongs to the 
Community; tales whose only point seems to be to indicate that meditation makes you stupid; 
texts about monks who meditate in the forest and cannot control their male member and so end up 
smashing it between two rocks, whereupon the Buddha tells them, while they are howling in pain, 
that they, unfortunately have smashed the wrong thing—they should have smashed desire…37 

 
Schopen offers these examples of references to meditation in the M#lasarv"stiv"da-vinaya only 
to dismiss them out of hand, implying that those who compiled the monastic codes were in fact 
not concerned with meditation. I think this mode of interpretation is problematic. These stories, 
and numerous other references to meditation in the monastic codes, reveal a certain set of social 
concerns about meditation that need to be taken seriously. 
 To make this point more concrete, I would like to highlight one of the examples Schopen 
presents in the above passage. Citing the story of the great disciple C*+apanthaka, Schopen 
states that his monastic Code contains “tales whose only point seems to be to indicate that 
meditation makes you stupid.” A close analysis of the tale of C*+apanthaka, however, reveals 
that this is a serious misinterpretation of it.  

The story of C*+apanthaka is well known, and exists in a number of different versions in 
various strata of Buddhist literature.38 All of the stories agree, however, that before he became an 
                                                
36 This fact is perhaps most clearly expressed by Edward Conze when he writes (1967a, p. 213): “The cornerstone of 
my interpretation of Buddhism is the conviction, shared by nearly everyone, that it is essentially a doctrine of 
salvation…each and every proposition must be considered in reference to its spiritual intention and as a formulation 
of meditative experiences.” 
37 SCHOPEN 2004, p. 26. 
38 For example: Th 59; Ap I 58; Vin IV 54; T II 585c4-586c2; T XXIII 794a19-799c13; Ja I 114; Vism 387-389; 
Dhp-a I 239; Ap-a 317. 
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arhat, C*+apanthaka was a dimwit, unable to memorize even a single verse of the Dharma. The 
story to which Schopen refers presents a unique take on why he was stupid, one that reveals a 
number of important social and doctrinal concerns that are directly relevant to concepts of 
meditation and issues of soteriology.  

The narrative presents a group of monks questioning the Buddha as to why 
C*+apanthaka, a great disciple who has become a master of supernormal powers, as well as 
scripture, was born stupid, unable to remember even a single verse of scripture up until his 
attainment of arhatship.39 In response, the Buddha explains that C*+apanthaka was born stupid 
because he 1. was stingy in a past life, when he learned the Dharma from the Buddha K",yapa 
and refused to teach even one verse to anyone else, 2. was then born as a pig dealer and 
participated in killing pigs, and 3. in the same life as a pig dealer practiced meditation leading to 
rebirth in the realm of impercipient deities (asa)jñisattvadeva).40 The final item on the list is 
what Schopen alludes to when claiming that the point of this story is to show that “meditation 
makes you stupid.” In order to assess whether Schopen’s claim holds up, let us look more closely 
at the section of the text describing C*+apanthaka’s practice of meditation in a past life as a pig 
dealer: 

 
The [pig dealer] hog-tied a number of pigs and ascended a boat [with them]. Because those [pigs] 
were moving about, the boat sunk. There itself, because of this, the pig dealer experienced 
calamity, being submerged by the current. On the bank of the river dwelt 500 solitary buddhas. 
One of them came to the river for water, and saw him (the pig dealer). He thought: “Is he dead or 
alive?” Seeing that he (the pig dealer) was still alive, the [solitary buddha] extended his arm[s] 
like the trunk of an elephant, pulled him (the pig dealer) [from the water], made a beach of sand, 
and deposited him face down there. Water flowed out of his body. [After some time], he arose, 
and saw footprints.  He followed them until he saw the 500 solitary buddhas. He began to serve 
them with leaves, flowers, fruits, and tooth sticks. They gave him an extra bowl, which he used to 
eat. Then those solitary buddhas sat cross-legged and meditated. At that time, he also sat cross-
legged and meditated in seclusion (ek"nte). Having given rise to the impercipient state 
("sa)jñikam) there, he was [later] reborn among the impercipient deities…Because he did not 
teach even a four-line verse [of Dharma] to anyone in one life, because of killing pigs in another, 
and because of being reborn here [during the time of the Buddha Gautama] from the realm of 
impercipient beings, the monk Panthaka was subpar (c#%a), supremely subpar, stupid (dhanva; 
read dhandha), supremely stupid.41 
 

                                                
39 COWELL AND NEIL 1987 [1886], p. 504.16-19. 
40 COWELL AND NEIL 1987 [1886], pp. 504.25-505.29. 
41 COWELL AND NEIL 1987 [1886], p. 504.25-505.8-29: sa prabh#t"n s#kar"ñ j"nu$u baddhv" n"vam "ropya 
sa)prasthita- | s" naus tai- parispandam"nair b"%it" | tatraiv"nayena vyasanam "panna- | so ’pi saukariko ’tra 
srotenohyam"na- | tasy" nady"s t*re pañcapratyekabuddha&at"ni prativasanti | te$"m eka- pratyekabuddha- 
p"n*yasy"rthe nad*) gata- | tena sa d!$'a- | sa sa)lak$ayati | ki) t"vad aya) m!tah "hosvij j*vat*ti | pa&yati y"vaj 
j*vati | sa tena gajabhujasad!&a) b"hum abhipras"ryoddh!tya b"luk"y"- sthala) k!tv" tatr"vam#rdhaka- 
sth"pita- | tasya k"y"t p"n*ya) ni-s!tam | sa vyutthita- | manu$yapad"ni pa&yati | sa tena p"d"nus"re(a gato y"vat 
pa&yati pañcam"tr"(i pratyekabuddha&at"ni | sa te$") pattre(a pu$pe(a phalena dantak"$'hena copasth"na) 
kartum "rabdha- | te tasya p"tra&e$am anuprayacchanti | tena bhuktam | atha te pratyekabuddh"- parya+ka) 
baddhv" dhy"yanti | tad" so ’py ek"nte sthitv" parya+ka) baddhv" dhy"yati | sa tatr"sa)jñikam utp"dya 
asa)jñisattve$u deve$#papanna- || … yad anena m"tsarye(a na kasyacic catu$padik" g"th" uddi$'" yac ca s#kar"n 
pragh"tya asa)jñisattvebhya ihopapannas tasya karma(o vip"kena c#%a- paramac#%o dhanva- paramadhanva- 
sa)v!tta- || 
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The details of this passage reveal a fairly complex set of circumstances leading to our pig 
dealer’s engagement with meditation, circumstances that have very broad conceptual and social 
implications. For example, the fact that the subject of this story is a pig dealer, who does not 
participate in the most basic practices of Buddhist ethics, is emphasized as one major factor in 
the narrative, and would certainly have been significant for the Code-carrier monks 
(vinayadhara) who transmitted the M#lasarv"stiv"da-vinaya. Further, the context of the pig 
dealer’s meditation among solitary buddhas is also significant; in it we may find echoes of a 
Mah"y"nist denigration of solitary buddhahood. Finally, the specific type of meditation that the 
pig dealer practiced, the meditation of impercipience ("sa)jñika)), adds a third significant point 
of detail to the narrative.42 When we put these factors together, it becomes clear that Schopen 
misrepresents the story when he states that the tale’s “only point seems to be to indicate that 
meditation makes you stupid.” On the contrary, the point of the story is that certain types of 
meditation, in certain contexts, will lead to certain results, results which fit quite nicely with the 
basic doctrines of cause and effect found throughout the mainstream Buddhist literature.43 This 
story is a critique of the practice of meditation in that it presents the dangers of the wrong type of 
meditation, meditation outside of the parameters generally condoned by the Buddhist tradition. 
At the same time, however, it presents C*+apanthaka’s great spiritual power as an indirect result 
of such practices. The narrative thus describes C*+apanthaka as the best of the Buddha’s 
disciples with respect to skill in the transformation or devolution of the mind 
(cetovivartaku&ala),44 and his unique mental capacities—ostensibly partially the result of his past 
meditative practice of impercipience—allow him to bring others to awakening by teaching them 
just a single verse of the Dharma.45 C*+apanthaka, therefore, is not the butt of a joke, as Schopen 
would have it, but an example of a spiritual master who, though born stupid, overcame the odds 
and surpassed even the most learned with his spiritual power.46 If there is any single point to the 

                                                
42 On the state of impercipience, see Akbh II.41-42, pp. 68-69. Of particular importance is the notion that the 
meditative state of impercipience is not practiced by realized Buddhists, "rya-s (Akbh II.42, p. 69). 
43 There is an inclination to read the story as a simple critique of the meditation of impercipience, as this technique 
was considered to be out of the range of realized Buddhists. This is definitely one aspect of the narrative. As the text 
clearly states, one of the main reasons C*+apanthaka is born stupid is that he practiced this specific meditative state. 
At the same time, however, C*+apanthaka’s great supernatural powers, which arise once he has overcome his 
stupidity, are also implicitly associated with his past practice of impercipience. (See COWELL AND NEIL 1987 
[1886], p. 494.16-26 and p. 508.8-22. In these episodes, C*+apanthaka is described carrying out supernormal acts in 
precisely the same way as the solitary Buddha in the story above is described saving him [COWELL AND NEIL 1987 
(1886), p. 505.15]: gajabhujasad!&a) b"hum abhipras"rya… This phrase is found only a few other times in the 
Divy"vad"na, also in the context of supernormal activity. It is notable that a similar variant of this phrase in the 
Avad"na&ataka [SPEYER 1906-1909], gajabhujasad!&a) suvar(avar(ab"hum abhipras"rya…, is used repeatedly to 
describe the Buddha himself.). This indicates that the story cannot be interpreted as a simple criticism of the 
meditative state of impercipience, since the state is also presented as having powerful positive karmic consequences. 
We thus see a perfect example of how complex and ambiguous references to specific meditation practices, and their 
narrative purpose, can be. 
44 COWELL AND NEIL 1987 [1886], p. 495.20-22. In the P"li literature as well, C*-apanthaka is given this 
designation. See AN I 24 (Be): etadagga), bhikkhave, mama s"vak"na) bhikkh#na)…cetoviva''akusal"na) 
yadida) c#.apanthako. 
 It seems quite likely that the authors/compilers/redactors of the C*+apanthaka story of the Divy"vad"na 
conceived a direct conceptual connection between the state of impercipience practiced by C*+apanthaka in his past 
life, and his skill in the transformation or devolution of the mind. 
45 COWELL AND NEIL 1987 [1886], pp. 494.16-495.8. 
46 COWELL AND NEIL 1987 [1886], pp. 506.1-509.5. 
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story, it is perhaps the idea that the law of karma is very complex, and defies simple 
correspondences. 
 Most importantly, the specific reference to the meditative state of impercipience in this 
story indicates that its author(s) was in fact well versed in theories of meditation, and engaged 
such theories in constructing a plausible karmic framework for C*+apanthaka’s prehistory. Yet 
Schopen adduces this story as evidence that the compilers/authors/redactors/transmitters of the 
M#lasarv"stiv"da-vinaya were either not interested in meditation, or disdainful of it. This 
example shows how the interests of modern western scholars can distort an understanding of the 
Buddhist tradition just as much as the earlier apologists that Schopen critiques.47 When it comes 
to the topic of meditation, scholars often have no frame of reference for truly understanding the 
tradition. 

Another problematic approach to the study of Buddhist meditation is exemplified by the 
writings of Eli Franco in a recent volume of articles on the topic of Yogic Perception, Meditation 
and Altered States of Consciousness (2009). Referring to descriptions of supernatural powers 
found in relatively archaic strata of Indic texts, Franco writes: 

 
Such claims of extraordinary knowledge and supernatural bodily capacities were presumably not 
made, at least for the most part, by the persons to whom they are attributed, the Buddha, the Jina, 
or other accomplished yogis, but by their pious followers. They are primarily due, I assume, to 
the natural propensity to aggrandize one’s teachers, and even more so, the mythical founder of 
one’s tradition…One has to distinguish here between theory and practice: In theory, the Buddha, 
the Jina and many others, although certainly not all founders of traditions, gained their deep 
insights into the nature of reality while absorbed in meditation, but in practice we see that also in 
India metaphysical theories were conceived and developed—is this really surprising?—by 
philosophers philosophizing…For the traditional practicing yogis, such as the followers of the 
Buddha and the Jina, the question of gaining new knowledge through meditation usually does not 
arise, at least not theoretically. For them there is nothing new to discover in the course of their 
meditation; the objective of meditation is to gain deeper understanding of the truths handed down 
by tradition.48 
 

The assumptions evident in this quotation reflect something of a dissociative engagement with 
the data of the Buddhist tradition as presented in Buddhist canonical texts and the material found 
in the more developed post-canonical sources dealing explicitly with descriptions of meditative 
practice. While it is quite possible that the founders of India’s religions were silent on the topic 
of supernormal powers, it is equally likely that the claims of the texts do indeed reflect the ideas 
of these masters. To make conjectural assumptions about this, particularly when all available 
evidence suggests the contrary, is problematic. While we obviously cannot take all the texts and 
the representations therein at face value, the overwhelming presence in the extant textual record 
of descriptions of meditation and supernormal powers in practice suggests that a hermeneutic 
approach chalking up such descriptions to pious fictions or metaphysical theories does not do 
justice to the material.49  
                                                
47 The quotation cited above, from SCHOPEN 2004, is embedded in a general critique of scholars who have preceded 
him, and who have treated Buddhism as a tradition whose central focus is meditation. 
48 FRANCO 2009a, pp. 8-9. 
49 As Rupert Gethin (1992, pp. 11-12) points out, western attempts to construct a chronology of early Buddhist 
textual sources have almost always been attended by certain modernist assumptions about how the magical aspects 
of the tradition could not possibly be original. He also shows that such assumptions are not well supported by the 
sources themselves. 
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I have no easy solution to the question of how insights in meditation, supernormal 
powers, and metaphysical theories can be connected to the foundational teachings of Indian’s 
great religious founders. However, the textual strata referred to by Franco suggest that these 
three aspects of spiritual life in early India were not considered distinct spheres of interest. 
Practice and theory are not as easily separated as scholars would presume. It is not surprising, 
however, that western scholars feel more comfortable with the idea that metaphysical theories 
are the result of philosophers philosophizing. This is, after all, precisely what most western 
scholars are doing when they attempt to engage and understand Buddhist texts. However, the 
practice/theory dichotomy finds no significant parallel within early Indian yogic traditions. In the 
early Buddhist context, “philosophizing” or discussing doctrine was considered one aspect of a 
comprehensive spiritual practice, composed of ethical cultivation, learning, and meditation.50 
Nonetheless, scholars who study the philosophical traditions tend to unduly prioritize the 
theoretical. Franco exemplifies this tendency when he writes of the purely theoretical origins of 
the doctrine of dependent origination (prat*tyasamutp"da), one of the central doctrines of the 
Buddhist tradition: 

 
Concerning the former [i.e. the doctrine of dependant origination], there is hardly any need to 
argue that it did not directly arise from meditation or spiritual practice…Schmithausen himself 
has contributed a fundamental study of this doctrine, where he argues that the list of twelve 
members as we know it today is the result of three different lists that were put together in the 
course of a development that is reflected in the heterogeneous materials of the P"li canon (cf. 
Schmithausen 2000). In this case, I assume, Schmithausen himself would argue for 
systematizations of earlier lists and redactional motives, rather than spiritual practice, as decisive 
for the origin of the doctrine. As for the doctrine of rebirth as such that is reflected in most if not 
all these lists, it is pre-Buddhist in origin and is presupposed and taken for granted in the earliest 
strata of the P"li canon. Thus, it too cannot have risen from meditation, at least not from Buddhist 
meditation.51 
 

This passage reveals numerous methodological problems, but it suffices to point out the simple 
interpretive fallacy found in the assumptions that 1. systematization and redaction are spheres of 
activity necessarily distinct from spiritual practice, and 2. there is such a thing as a single 
decisive motive for the origin of any doctrine. As the basic doctrine of prat*tyasamutp"da itself 
indicates, no event arises based on a single cause. Rather, the world of human experience arises 
due to a collocation of psychophysical causes and conditions. Similarly, redactional motives 
might be rooted in conceptions of the world gleaned through traditional spiritual practice, while 
new spiritual practices might be justified through recourse to redaction.52 Likewise, redaction 
itself was likely understood as a form of spiritual practice in its own right, a practical meditation 
of constructing the theoretical.53 I see no good reason to believe, against the vast litany of 
                                                
50 See, for example, MN 43 at MN I 294 (Be): “pañcahi kho, "vuso, a+gehi anuggahit" samm"di''hi 
cetovimuttiphal" ca hoti cetovimuttiphal"nisa)s" ca, paññ"vimuttiphal" ca hoti paññ"vimuttiphal"nisa)s" ca. idh‘ 
"vuso, samm"di''hi s*l"nuggahit" ca hoti, sut"nuggahit" ca hoti, s"kacch"nuggahit" ca hoti, samath"nuggahit" ca 
hoti, vipassan"nuggahit" ca hoti. imehi kho, "vuso, pañcah‘ a+gehi anuggahit" samm"di''hi cetovimuttiphal" ca 
hoti cetovimuttiphal"nisa)s" ca, paññ"vimuttiphal" ca hoti paññ"vimuttiphal"nisa)s" c"” ti. 
51 FRANCO 2009b, p. 100. 
52 Richard Gombrich (1997) similarly argues that focusing on single determinative motives is a problematic 
historical approach to the history of Buddhist thought.  
53 We also cannot preclude the possibility that the Buddha himself was an active agent in the early “redaction” 
process, developing new modes of teaching for various different types of disciples. We will never be able to know 
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evidence in the early textual sources, that spiritual practice generally, and meditative experience 
more specifically, was not one decisive factor in the formation of the classical doctrine of 
prat*tyasamutp"da. 

Franco’s work, then, is an example of the way in which modern scholarly interests 
contribute to certain problematic methodological choices. Much of Western scholarship on 
Buddhism tends to favor or prioritize the scholastic, the philosophical or the textual, ignoring the 
deep interconnected historical relationships between philosophy, ethical practices, recitation, 
learning, cosmology and traditions of meditation in Buddhism. By contrast, I try in my treatment 
of the Saddharmasm!tyupasth"na(s#tra) to deal with practice, theory and ideology as indelibly 
linked, forming a coherent and holistic framework represented through a distinct literary form. 
 I dwell on these issues at length because the approaches referenced here, and others 
similar to them, have had a strong impact on the field of Buddhist Studies, and on a number of 
recent trends in the study of Buddhism more broadly. While I agree that it is useful to emphasize 
that meditation practice was only one aspect of the spiritual and social lives of Indian Buddhists, 
one should not overstate the extent to which such practice was marginalized within the larger 
field of Indian Buddhist culture, or to efface the possibility of meditative experiences as a 
formative aspect of the socio-religious lives of Buddhist practitioners and the philosophical 
traditions that developed over the centuries. Literary sources of all genres—S*tra, Vinaya, 
Abhidharma, &"stra and apocrypha—as well as art historical and archaeological sources, attest to 
the perennial importance of the practice, theory, and representation of meditation for Indian 
Buddhists. The present study attempts to walk a meditative middle path, looking closely and 
seriously at a specific tradition of contemplative cultivation, but also contextualizing that 
tradition within a complex matrix of literary, social, doctrinal, ideological and discursive spheres 
of interest. 
 
 
3. A Few Comments on Method 
 
With the foundation of many excellent scholarly studies of Indian texts, philosophical trends, 
material and ritual cultures, and meditation traditions over the past 125 years, we are in a 
privileged position to study the Saddhsu. We have a host of sources to draw on, and a good 
historical framework within which to situate the tradition evidenced in the text. At the same time, 
the obscurities of the Saddhsu, and the fact that it comes down in a single manuscript, present the 
scholar with various difficulties. While the text draws on a common core of received Buddhist 
categories and conceptions, its idiosyncratic historical and scholastic position, as well as its 
unique literary format, create difficulties of interpretation. Further, the Sanskrit manuscript of the 
Saddhsu, which serves as the central source for this study, is the outcome of a long and 
protracted transmission history. It is full of textual problems and, even with corrective recourse 
to its Tibetan and Chinese translations, sometimes evidences serious problems of coherency. 
Because of these fundamental issues of simply understanding and reconstructing both medium 
and message, the primary methodological tool used in this study is textual and text-historical 
criticism. I establish the text of the second chapter of the Saddhsu, outline a literary-historical 

                                                                                                                                                       
how much of what comes to us today might be directly attributed to the Buddha. However, a hermeneutic of utter 
suspicion is about as productive as one that posits all the teachings in the canonical sources as the direct word of the 
Buddha. 
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context within which the larger text was produced, and attempt to elicit historical religious data 
from its presentation of meditative practice.   

I approach the textual world of the Saddhsu comparatively, as an intertextual and 
orthopractical matrix with a number of historically emergent conceptual properties. I read it both 
within and against the literature of the early mainstream Buddhist canonical and scholastic 
traditions, focusing primarily on the literary construction of the text, its reliance on earlier textual 
models, and the inseparability of its doctrinal and contemplative program from its literary 
structure. A close reading of the text, therefore, involves a particular sensitivity to its 
idiosyncratic literary format.  My method is thus not simply text-critical, but also engages with 
the text’s unique form of literariness, and the way that that form serves to construct a mode of 
rhetoric, a contemplative outlook, and ultimately a doctrine of power. 

This means that to truly understand the practices prescribed in the Saddhsu, we have to 
take seriously the question of its textual genre. More broadly speaking, the role of textuality—the 
specific ways that texts are constructed—must become a central hermeneutic device in 
approaching historical representations of Buddhist meditation, which mainly come to us through 
specific textual traditions. Touching tangentially on this issue, Florin Deleanu writes about the 
literary classification of texts devoted to meditation: 

 
“From a thematic point of view, the &r"vakabh#mi belongs to the substantial corpus of texts 
dedicated to the presentation and elucidation of the [sic] spiritual cultivation. As far as I know, 
there is no traditional Indian term denoting this genre. The Chinese Buddhists, faced with an 
impressive number of such translations (as well as apocrypha), coined terms like chan jing 禪經 
‘meditation scripture’, chan dian 禪典 ‘meditation writ’, or chan yao 禪要 ‘meditation 
summary’(see DELEANU 1992, 43). This large output is quite natural for a religion in which 
meditation was a paramount spiritual concern.”54 

 
Deleanu’s comments highlight the fact that Indian Buddhists never grouped meditation texts into 
a single genre. Representations of the stages of meditation can be found in texts from all genres, 
be it early lyric poetry, didactic s#tra literature, formal poetics, &"stra-s, debate texts, or the more 
developed literary s#tra literature of the Mah"y"na and mainstream Buddhist traditions. Scholars 
have often discussed such literature under the general heading of m"rga texts, texts dealing with 
the path of meditation. I would argue, however, that this categorization obscures the variety of 
types of textual production and the diverse contexts in which such literature was fashioned.55 
What is more, such a category also cloaks the divergent aims and approaches of the authors and 
redactors who produced texts about meditation. A good example of this problem can be found in 
the work of Robert Sharf. Sharf groups texts such as the Visuddhimagga, the Bodhisattvabh#mi, 
the Bh"van"krama, the Lam rim chen mo, and the Abhisamay"la+k"ra into a single genre 
category of “m"rga treatises.”56 On one level, it is useful to point out that such texts all 
participate in what might be called the ,"stric calenture, a predilection for the production of 
philosophical treatises that took hold among Buddhists in India beginning in the early centuries 
                                                
54 DELEANU 2006, p. 157. 
55 For an attempt to deal with the question of the dynamic nature of m"rga, see BUSWELL AND GIMELLO 1992. 
Unfortunately, nowhere in this volume do we find an explicit discussion of how different kinds of Indian literary 
forms might impact representations of meditative practice. An interesting attempt to think about the literary forms of 
early canonical Buddhist literature was made by MANNÉ 1990. She attempted to look at different formulas in the 
canonical literature and the way that such formulas were constructed for different didactic purposes. 
56 SHARF 1995b, p. 236. 
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of the Common Era and never let up until the tradition’s demise. On the other hand, such a 
categorization obscures the striking differences between these texts, the possible distinct contexts 
in which they were produced, and the varied unique relationships to meditative experience each 
text reveals. 

Robert Buswell has touched on this issue in a brief comparison of the alternative analyses 
of meditative cultivation presented in two prominent scholastic treatises, the 
*Abhidharmamah"vibh"$"&"stra and the Visuddhimagga.57 He points out how these two massive 
texts embody two divergent hermeneutic perspectives on spiritual cultivation, the former 
retrospective and hyper-scholastic and the latter developmental and practical. Although he does 
not say so explicitly, Buswell is drawing attention to the way in which textual representations of 
spiritual practice, and the socio-literary or scholastic contexts in which they are produced, 
actually condition the soteriological and practical programs that emerge relationally through 
them. This means that any assessment of a given historical program of meditative practice must 
be accompanied by close attention to the literary, philosophical or scholastic format in which 
representations of that program are presented.58 What also follows from such an understanding is 
that totalizing genre categories such as that of “m"rga treatise” end up causing more problems 
than they solve, often blotting out important distinctions that allow for a more nuanced historical 
understanding of how such texts negotiate their individual soteriological or scholastic projects. 
Following on this basic insight into the sources available for the study of the early history of 
Buddhist meditation traditions, I read and interpret the Saddhsu employing the specific modes of 
textuality and textual practice found in it as constitutive aspects of my hermeneutic approach. 
While I treat the text historically in connection with a number of other yog"c"rabh#mi texts, 
texts presenting the practices and meditative progressions of meditation practitioners (yog"c"ra), 
I do not emphasize these connections at the expense of the details of the individual traditions, 
which must be treated closely and carefully on their own terms. In approaching the Saddhsu, I 
begin with the basic methodological assumption that the text’s own structure and ideological 
positioning must be a primary defining principle in conditioning how one reads it. 

So, while the Saddhsu is a “m"rga text” of sorts in that it presents a Buddhist path of 
meditative practice, it truly stands on its own, unique in its literary eclecticism, narrative format 
and doctrinal outlook. I therefore read the text and present my interpretations of it following on 
cues presented by the text itself, building my methodological engagement with the text through a 
dialogical engagement with its own narrative framework and doing my best to leave aside 
totalizing scholastic categories that do not allow the specifics of the textual tradition to speak for 
themselves.59 This is the great strength of text-historical criticism, which serves as the 
fundamental methodological tool employed in the present study. With recourse to this method, I 
expose the contours of the Saddhsu, and show how it expresses a unique culture of meditative 
practice, an exceptional soteriology, and an expansive vision of individual spiritual power during 
a relatively obscure period of Buddhist history. 
 
 

                                                
57 BUSWELL 1997, p. 607-609. 
58 I think this is the point that SHARF (1995b) ultimately intended to make. It is unfortunate that this basic and very 
useful idea gets somewhat obscured by the polemical framing of the broader article. 
59 My analysis of the soteriology of the Saddhsu in the third chapter of the dissertation might be viewed as 
something of a departure from this methodology, as I (perhaps foolhardily) impose the totalizing category of 
“Mah"y"na Buddhism” on my reading of the text. 
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4. Outline of the Dissertation 
 
The dissertation consists of three parts: a historical study of the Saddhsu, a critical edition and 
translation of its second chapter, and a series of supporting appendices.  

Part I consists of four chapters. In the first chapter, I present a general overview of the 
Saddhsu as a text, including a discussion of its date, the sources employed for its study, and a 
summary of its contents. This chapter provides background information for the more detailed 
engagement with the second chapter of the text that follows in later chapters.  

In the second chapter, I explore the details of the fundamental meditative practice 
outlined in the second chapter of the Saddhsu, arguing that the details found in the text’s 
descriptions of meditative experience allow scholars new insight into the dynamic processes and 
construction of Buddhist practice traditions. In particular, I show that the division between 
mystical states, cognitive insights and philosophical developments may never have been as cut 
and dried as scholars have assumed. I demonstrate how the text was constructed on the basis of 
canonical precedents, and trace the numerous allusions and metaphors in it, displaying their 
indebtedness to early canonical formulas. 

In the third chapter, I argue that the soteriology of the Saddhsu is best understood as 
tacitly underwriting a Mah"y"na agenda. While the text as we have it was formalized between 
the first and fourth centuries CE—when the Mah"y"na had been around in incipient form for 
several centuries—it preserves within it a treatment of stages of meditative practice that can be 
read as transitional between an earlier framework of primitive Buddhist practice and a fully 
developed notion of Mah"y"na practice as exemplified by later stage (bh#mi) texts. I also show 
how the primary model of spiritual cultivation presented in the text underwrites an agenda of 
universal spiritual sovereignty, and individual mastery. 

In the fourth chapter, I place the Saddhsu, and the imagined community of scholar-
practitioners who transmitted it, in historical context, situating them within the broader history of 
the Buddhist tradition in India. I argue that the text can be read in dialogue with a number of 
dominant Buddhist discourses of the first half of the first millennium CE, and that it presents 
clear evidence of the centrality of meditative practice in the dialogical development of its 
philosophical agenda. I show how the category of the meditation practitioner (yog"c"ra) was a 
constitutive element in the text’s construction, and that the central thrust of its contemplative 
program is geared towards a practitioner becoming a yog"c"ra, a master practitioner whose 
spiritual presence can be interpreted as an instantiation of the power of the Buddha in the world. 
I show how such conceptions of spiritual power are linked to a unique notion of meditative 
discernment (prajñ"), one that posits knowledge of karma as a central aspect of such 
discernment. Finally, I demonstrate how the text evidences a philosophical preoccupation with 
conceptions of the mind that can be read as an incipient instantiation of a fully developed 
Yog"c"ra-vijñ"nav"da metaphysics—a metaphysics that posits all phenomenal and ontological 
distinctions as governed and produced by mental activity. 

In Part II, I offer a critical edition and annotated translation of the second chapter of the 
Saddhsu as found in the newly discovered Sanskrit manuscript. I establish the Sanskrit text with 
recourse to all three extant versions of the text—the Sanskrit manuscript, a Tibetan translation 
and a Chinese translation—and present along with it philological commentary and testimonia. 
This is the first time the text has been edited or translated into English, and the data gleaned from 
this section of the text serves as the foundational core of the dissertation. 
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Part III contains six appendices. Appendix 1 is a diplomatic transcription of the 
manuscript of the second chapter of the Saddhsu. This is to be employed in conjunction with the 
second part of the dissertation, by those who would like to more clearly understand the state of 
the original manuscript. Appendix 2 is a critical edition of the Tibetan translation of the second 
chapter of the Saddhsu. This edition is based on nine witnesses to the Tibetan Buddhist canon 
(bka' 'gyur), accounting for the Tshal pa, Them spangs ma, and Mustang transmissions, as well 
as one archaic manuscript witness from the independent proto-canonical Gondhla collection. 
This appendix is important because, due to the status of the text within the Tibetan tradition, the 
transmission of the Saddhsu in Tibetan translation is rather poor. A critical edition of the second 
chapter makes the text accessible to a much wider audience, structured and punctuated to 
conform with the original Sanskrit edition. In Appendix 3, I present the Chinese translation of 
the second chapter of the Saddhsu, based on the Taish. edition. I re-punctuate the text, and 
structure it in conformity with the Sanskrit edition. Additionally, I offer a number of new 
readings based on Taish. variants. Appendix 4 is a synoptic presentation of three versions of the 
*/a%dh"tuvibha+gas#tra—transmitted in P"li, Chinese and Tibetan respectively—in connection 
with selected sections of the Saddhsu. This appendix clearly exhibits the way in which the 
Saddhsu was constructed based on canonical precedents. It also makes the Tibetan translation of 
the */a%dh"tuvibha+gas#tra more accessible to readers. Appendix 5 is a critical edition, 
diplomatic edition, and translation of a passage—from the sixth chapter of the Saddhsu—
describing the process of attaining the first stage of Buddhist realization, the stage of stream-
entry. This passage displays how a traditional soteriological model from the standard Buddhist 
Abhidharmic tradition can be found embedded within the more radical soteriological model 
presented in the broader structure of the Saddhsu. Like the second chapter of the text, this 
passage has never been published. This work makes it available for the first time in print. 
Appendix 6 is a critical and diplomatic edition of a passage—representing an interpolated 
alternate version of a short section of the second chapter of the Saddhsu—found on one side of a 
single folio (Ms 96) of the Saddhsu manuscript. A reading of this short section of the text, and a 
comparison with its parallel in the second chapter, allows readers a glimpse into the subtle 
dynamism of the text’s transmission tradition.60 

                                                
60 On this issue, see Chapter 1, pp. 26-27. 



 21 

 
 
 
 
 
 
 
 
 
 
 

PART I 
 

The Nuts and Bolts of an Indian Buddhist Contemplative Tradition: 
A Historical Study the Saddharmasm!tyupasth"na(s#tra) 
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CHAPTER 1 

 
The Content and Structure of the Saddharmasm!tyupasth"na(s#tra) 

 
__________________________________ 

 
 

Introduction 
 
This study engages a single text in order to broaden scholastic knowledge of the history of Indian 
Buddhist meditation traditions. While the focus of the study is primarily one section of the 
Saddhsu—its second chapter—an understanding of the broader contours of the text, as well as its 
literary context, is necessary for a proper understanding of its treatment of meditation. This first 
chapter is aimed at providing the necessary details to allow the reader a solid frame of reference 
for the later chapters, which deal with specific text-critical, meditational, soteriological, and 
historical issues confronted in a reading of the Saddhsu. I present a discussion of the title of the 
text, the sources available for its study, and its date. I also provide an overview of its structure, 
and a cursory summation of the contents of its chapters. By offering these various details, I 
furnish the reader with sufficient background to engage meaningfully with this voluminous and 
intriguing text, and the valuable insights it offers into the history of middle period Indian 
Buddhism. 
 
 
1.1 The Title 
 
It is fitting to begin our discussion of the Saddhsu with an analysis of its title. In the opening 
frame story of the text, the Buddha proclaims that he will teach a Dharma discourse 
(dharmapary!ya) known by the name of Saddharmasm"tyupasth!na. This is a compound title 
made up of four elements: the adjectival prefix sad- (true or correct), and three nouns: dharma 
(component factor, thought, thing, nature, law or teaching), sm"ti (awareness, mindfulness, 
attention, or memory)1 and upasth!na (presence, appearance, foundation, or setting up).2 The 
                                                
1 The mental factor of s#rti is defined in the following way in the Saddhsu itself (Ms 218a7 [T XVII 192a27-a28; D 
ra 255a4]): “Sm"ti is the state of discourse with an object, that is: presence of mind.” (sm"tir 
n!m!lambanasy!bhilapanat!sa#pramo$a% cetasa&.) This is the most basic definition of sm"ti, and in this context 
the term must be understood as a fundamental aspect of all conscious experience. Norman (1992 [1988], pp. 257-
259) comes to the conclusion that the P!li verb apilapati (Skt.: abhilapati) means “to recite.” However, in the 
context of this basic definition of sm"ti here in the Saddhsu, the term abhilapanat! would perhaps be better 
understood as a type of subtle mental advertence. 
 Additionally, the Saddhsu defines sm"ti in a more developed fashion when it becomes a quality of mind 
conducive to awakening, a factor of awakening (sambodhya'ga) (Ms 217b7 [T XVII 191c13-15; D ra 243b6-7]): 
“What is the characteristic of awareness as an awakening factor? Namely: it is aware of, according to reality, the 
truth or untruth of the affliction of a conditioned dharma, and it increases the peace of nirv!(a. It is the state of 
awareness of this [peace].” (tatra sm"tisambodhya'gasya ki# lak$a(a#? yaduta sa#sk"tasya dharmasy!d)navasya 
saty!satya# tatvata& smarati. nirv!(añ ca %!ntam upacinoti. smara(at! c!sya bhavati.) 
 While sm"ti might be translated in a number of ways, such as “mindfulness,” “memory,” or “cognizance,” I 
find “awareness” the most suitable because of its versatility. Its semantic range covers both the definitions presented 
in the above two contexts, and it can be employed productively in a wide range of other contexts. While the 
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latter two nouns come together to form the compound sm"tyupasth!na, a well-known term 
referring to the meditative practice of cultivating awareness.3 Traditionally, this practice is 
applied to four spheres of mental and physical phenomena: 1. the body (k!yasm"tyupasth!na), 2. 
feelings (vedan!sm"tyupasth!na), 3. the mind (cittasm"tyupasth!na) and 4. dharma-s 
(dharmasm"tyupsth!na).4 The title obviously refers to the last of these four, and would therefore 
be straightforward if it did not contain the additional adjectival prefix sad-.  

About this element of the compound Mitsuyo Demoto writes: “I do not take the 
compound’s prefix sad- to refer to dharma, rather [I take it to refer] to sm"tyupasth!na.”5 
Although this is one way to correctly parse the compound, it is in fact the possibility of a dual 
interpretation that makes the compound powerful. I would argue that the prefix sad- can be 
applied to either dharma or sm"tyupasth!na, depending on the context in which it is used. In the 
                                                
translation “awareness” does downplay the sense of remembering, in the context of sm"tyupasth!na practice, the 
idea of being aware of the characteristics of phenomena in the present moment is more fundamental than the idea of 
recollecting specific characteristics. In other contexts, however, “memory” is often a more suitable translation than 
“awareness.” On the difficulty of discerning a clear early Buddhist conception of memory, see JAINI 1992 and COX 
1992. 
2 While the term upasth!na is most commonly translated as “foundation” or, in its causative sense, “establishment,” 
it also has the etymological sense of “appearance,” “emergence,” or “presence.” K.R. Norman (1992 [1985], p. 92) 
gets at the ambiguity of the term when he translates the compound satipa**h!na as “the raising up (or establishment) 
of mindfulness.” Lambert Schmithausen (1982, p. 66) goes further, suggesting the compound be translated as 
“Präsentsein der Aufmerksamkeit” or “the state of presence of attention,” against his earlier (1976a) suggestion of 
“Konzentration der Aufmerksamkeit” or “the concentration of attention.” When the term refers to the meditative 
practice of cultivating awareness, Schmithausen’s interpretation is the one I follow. However, to bring out the sense 
of sm"tyupasth!na as a practice, a process of cultivation, I also understand the term upasth!na to have an implied 
causative sense, as Norman does above, such that sm"tyupasth!na might be understood as the practice of “bringing 
awareness to presence” or “keeping awareness at hand.” 
3 On the traditional analysis of the compound satipa**h!na, see GETHIN 1992, pp. 29-36. The P!li commentators 
suppose two possible modes of understanding the compound: “awareness as a foundation” or “awareness along with 
presence.” See, for example, Spk III 179 (Be): pati**h!t) ti pa**h!na#, upa**h!ti okkanditv! pakkhanditv! pavattat) ti 
attho. sati yeva pa**h!na# satipa**h!na#. athav! sara(a**hena sati, upa**h!na**hena pa**h!na#, iti sati ca s! 
pa**h!nañ c! ti pi satipa**h!na#. 
 The Sanskrit compound, however, does not present the ambiguity of the P!li form. Further, as Gethin 
points out, the contexts of practice to which this term refers all support the interpretation of the compound as 
containing the second element -upa**h!na, with the initial u- elided due to sandhi. An!layo (2003, pp. 29-30) also 
concurs with this interpretation. 
 The term is defined as follows in the *Abhidharmamah!vibh!$!%!stra (Apidamo da piposha lun 阿毘達磨
大毘婆沙論), in a description of the relationship between the power of discernment (慧力 *prajñ!bala) and the 
power of awareness (念力 *s#rtibala) (CBETA, T27, no. 1545, p. 724a19-22): “Discernment uses the power of 
awareness to allow the abiding of the object [of attention]; therefore it is called the ‘abiding of awareness.’ Or, this 
power of discernment causes awareness to abide [on] the sphere [of attention] (*vi$aya?); therefore it is called the 
‘abiding of awareness.’ Because these two [modes of engagement] with the sphere[s of attention] each support the 
other in [repeated] succession, [they] are explained as ‘abidings of awareness.’” 「慧由念力得住所緣故名念住。
或此慧力令念住境故名念住。此二於境展轉相資勝於餘法故說念住。」 
4 The term dharma is notoriously difficult to translate. In the context of sm"tyupasth!na practice, it is often 
understood to refer to mental factors. This is one reasonable translation in the context of the Saddhsu as well. 
However, the use of term has a very wide scope in the Saddhsu, and I therefore often leave the term untranslated, so 
that the context in which it is embedded can itself reveal the way in which we ought to interpret it. On the broad 
range of definitions and uses of the term dharma in Buddhism and in India more generally, see GEIGER AND GEIGER 
1920, GEIGER 1921, GLASENNAPP 1938, HORSCH 2004 [1967], CARTER 1976 and 1978, ERGARDT 1987, GETHIN 
1987, 2001 [1992] (especially pp. 147-154) and 2004, AGOSTINI 2010, and HILTEBEITEL 2011. 
5 DEMOTO 2009, p. 61 footnote 2: “Das Kompositumsvorderglied sad- beziehe ich nicht auf dharma, sondern auf 
sm"tyupasth!na.” 
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title of the text, both meanings are enjoined. To elaborate, a “meditation practitioner” or “master 
of yoga” (yog!c!ra) is one who practices the bringing to presence of dharma-s 
(dharmasm"tyupasth!na) in a true or proper way (sad- as adverbially governing 
sm"tyupasth!na). Likewise, such practices can be described more generally as bringing a 
practitioner’s awareness into accord with (sm"tyupasth!na) the true law of nature (saddharma: 
sad- adjectivally governing dharma), the teaching of the Buddha.  

These two modes of parsing the compound saddharmasm"tyupasth!na can be seen in 
various contexts within the text itself. For example, at the beginning of the second stage of 
meditative practice, we find the following sentence: iha bhik$u& svayam eva k!ya# 
yath!sth!na# saddharmatay! pa%yati.6 This sentence makes it quite clear that a monk observes 
his own body (k!ya)—one of a number of possible dharma-s to bring to awareness—according 
to the true law of nature (saddharmat!), the way things are. Here we cannot divorce the prefix 
sad- from the word dharma, as Demoto suggests we do in instances of the larger compound. 
Further, the repeated references to the true law of nature (the true teaching of the Buddha: 
saddharma) throughout the text make it difficult to believe that this idea is not being invoked in 
the title of the s+tra. I would argue that ultimately the assigning of governance of the prefix sad- 
to either dharma or sm"tyupasth!na takes us away from the larger overlapping purpose of the 
compound. That is, according to the text, when one properly (sad-) brings dharma-s to 
awareness (sm"tyupasth!na), he inevitably cultivates that awareness according to the true law of 
nature (saddharma). We thus might unpack the compound saddharmasm"tyupasth!na in the 
following way, with a Sanskrit paraphrase: yena saddharmatay! dharme$u sm"tim 
upasth!payati, tat saddharmasm"tyupasth!na#. That is: saddharmasm"tyupasth!na is the 
practice of the bringing to presence of the awareness of dharma-s according to the true law of 
nature.7 It refers to a process of engendering such awareness and the state of such awareness 
being present. I therefore translate the title of the text as “The Presence of Awareness of the True 
Dharma(s).” 

Lin Li-kouang elucidates the broad implications of the title of the text when he writes: 
 
The term saddharma-sm"tyupasth!na, which serves as the title of the s+tra, is not meant to refer 
to the four sm"tyupasth!na-s as a practical technical process of meditation, but rather to all the 
knowable dharma-s of the universe, to the extent that they are objects of human thought. The 
second chapter, dedicated to the analysis of the elements of the human body, sensations etc., 
might be considered a special chapter on the four sm"tyupasth!na-s, a primitive stratum of the 
text, which would have given it its title; but this chapter, which is entitled birth and death, in fact 
contains only a certain number of dharma-s that comprise the classical scholastic notion of 
sm"tyupasth!na: It is a particular composition of reflections, unique to this text and not a 
complete exposition of the different stages of the meditation known as the four sm"tyupasth!na-s 
as they are discussed in the Abhidharma. The term sm"tyupasth!na of the title ought, therefore, to 
be understood in its broadest sense, that is to say in the sense of the third of three definitions of 

                                                
6 Saddhsu II §2.3 (Ms 13a1; T XVII 12c8-9; D ya 110b4). 
7 The term sm"tyupasth!na does not literally have a causative sense. However, because the term is generally 
employed as a description of a practice, and not a state, I employ a causative verb in my paraphrase to reveal the 
actual meaning of the term within the context of the process of meditation. This interpretation of the phrase is well 
supported in the canonical texts, where the causative gerund upa**h!petv!/upasth!pya is regularly employed in 
descriptions of the actual practice of sm"tyupasth!na. 
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the four sm"tyupasth!na-s, according to which sm"tyupasth!na, taken as an object (!lambana-
sm"tyupasth!na), is identified with all dharma-s.8 

 
As should be clear from what I have stated above, I do not entirely agree with this assessment. I 
believe that the title of the text does refer explicitly to the practice of the meditative technique of 
sm"tyupasth!na. Lin is correct, however, when he explains that in the Saddhsu’s title we have to 
understand the term sm"tyupasth!na according to its broadest implications, as referring to the 
awareness of all dharma-s. Yet Lin mistakes the letter of the primitive sm"tyupasth!na practice 
for its spirit when he insists on a categorical difference between the contemplative techniques 
presented in the "gamas, those presented in the Saddhsu, and the doctrinal conceptions of 
sm"tyupasth!na outlined in such treatises as the *Abhidharmamah!vibh!$!%!stra (Apidamo da 
piposha lun 阿毘達磨大毘婆沙論; hereafter Mah!vibh!$!).9 The four spheres of 
sm"tyupasth!na practice account for all mental and physical life in the knowable universe, and 
the Saddhsu’s emphasis on the fourth sm"tyupasth!na of dharma-s or mental factors is simply an 
extension of that notion of comprehensiveness. Making present an awareness of dharma-s 
according to the true law of nature (saddharmasm"tyupasth!na) refers to the mastery of the basic 
meditative technique of the four sm"tyupasth!na-s—all of which can ultimately be classed as 
dharma-s—and which consists of discernment of and mastery over the entire universe as it 
presents to human experience. 
 
 
1.2 Sources for the Study of the Saddharmasm!tyupasth"na(s#tra) 
 
The most important source for the present study is the recently discovered Sanskrit manuscript of 
the Saddhsu. Little is known about its origins, but it is clear that it was preserved over the 
centuries in Tibet, and that it was recently exported, in the form of photographs, to the West.10 
Written in proto-Bengali script, the 236 extant folios of the text comprise approximately one half 

                                                
8 LIN AND DEMIÉVILLE 1949, p. 1: “Par le terme saddharma-sm#tyupasth!na, qui sert de titre au s+tra, on n’entend 
pas les quatre sm#tyupasth!na en tant que procédé technique de meditation, mais bien tous les dharma 
connaissables de l’univers, en tant qu’objets (!lambana) de la pensée humaine. Le deuxième chapitre, consacré à 
l’analyse des elements du corps humain, des sensations, etc., pourrait être considéré comme un chapitre special sur 
les quatre sm#tyupasth!na, noyau primitif de l’ouvrage qui lui aurait donné son titre; mais ce chapitre, qui est 
intitulé La naissance et la mort, ne porte en fait que sur certains des nombreux dharma qu’embrasse dans la 
scolastique classique la notion de sm#tyupasth!na: c’est un ensemble particulier de réflexions, propre à ce texte, et 
not pas un exposé integral des différentes étapes de la meditation dite des quatre sm#tyupasth!na, telles qu’elles 
sont traitées dans l’Abhidharma. Le terme sm#tyupasth!na du titre doit donc s’entendre au sense le plus large, c’est-
à-dire au sense de la troisième des trois definitions des quatre sm"tyupasth!na, selon laquelle le sm"tyupasth!na, en 
qualité d’objet (!lambana-sm#tyupasth!na), s’identifie avec tous les dharma.” 
9 LIN AND DEMIÉVILLE 1949, p. 122: “Nous croyons cependent que, m,me selon la conception sans doute la plus 
ancienne, celle qui fait des quatre sm#tyupasth!na un simple procédé de brahmacary!, ce procédé n’est pas encore 
le noyau primitif: le quadruple sm#tyupasth!na constitue déjà selon nous, une catégorie développée à partir du 
k!ya-sm#tyupasth!na, ‘le corps en tant que point d’appui de la reflexion.’” 
 The *Abhidharmamah!vibh!$! (T 1545) is one of three Vibh!$! compendia extant, all of which descend 
from a common textual antecedent, share common material, but also present a number of differences. These texts 
are preserved in the Taish$ as T 1545, T 1546 and T 1547. In the present study, when speaking of the Mah!vibh!$!, 
I refer to T 1545, which is the most complete of the three compendia, and also the latest. Lin likewise focused 
primarily on T 1545 for his research work on the Saddhsu. 
10 I am uncertain about the present location of the manuscript and have produced my edition based on digital 
reproductions of it. 
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of the entire text. Because the latter half of the text is missing, there is no colophon. This means 
that the date of the copying of the manuscript is not known. However, based on paleography we 
can assume that the text was copied some time between the eleventh and thirteenth centuries 
CE.11 This means that the text as we have it today is the result of a long history of scribal 
transmission. When one begins to read it, this fact becomes apparent rather quickly. The text is 
full of corruptions—orthographical, grammatical, conceptual and otherwise. For this reason, to 
properly understand and establish the text, we must take recourse to other extant witnesses: a 
Chinese translation (T) from the mid-sixth century CE,12 and a Tibetan translation (B) from the 
end of the eleventh or early twelfth century CE.13 My recourse to the Chinese and Tibetan 
translations, however, is singly in the service of an understanding of the Sanskrit text, and what it 
can tell us about the history of Indian Buddhism. 

Because the extant manuscript of the Saddhsu is a codex unicus, it is difficult to say much 
about its transmission history. However, one important aspect of that history can be gleaned from 
the fact that a single displaced half-folio from an alternate recension of the manuscript survives 
within the manuscript itself. This half-folio, though found in the fourth chapter on hungry ghosts 
(Ms 96b1-7), was in fact originally part of the second chapter and is directly parallel to Ms 20b3-
21a2.14 Since both the Chinese and Tibetan translations of the text have translated this displaced 

                                                
11 See BÜHLER 1959 [1904 (1886)], p. 77, on the development of the proto-Bengali script. The script(s) used in the 
Saddharmasm"tyupasth!na manuscript closely resembles that of the Vimalak)rtinirde%a manuscript studied by the 
Study Group on Buddhist Sanskrit Literature (2004, p. 73 and pp. 91-121). The script of that manuscript was 
described by Kouda Ryoshi more specifically as “Proto-Bengali-cum-Proto-Maithili.” I have not made a detailed 
analysis of the paleography of the manuscript of the Saddharmasm"tyupasth!nas+tra, and can therefore only place it 
generally within the larger corpus of proto-Bengali scripts. 
 The Saddhsu manuscript evidences a number of distinct scribal dialects. I have been able to identify at least 
four hands at work in the folios of the manuscript that are extant. The following sections of the manuscript are 
broken by shifts in scribal dialect: 1. Ms 1-93; 2. Ms 94-131; 3. Ms 132-182; 4. Ms 183-225; 5. Ms 226-227; 6. Ms 
228-234. The scribal dialects of scribes 1, 4 and 6 resemble each other, and may very well represent a single hand, 
though a detailed analysis would be required to confirm this. This is a very rough assessment, and must be followed 
up on by paleographic specialists. Due to the nature of the present study, I will not devote serious energy to a 
paleographical analysis of the manuscript. Such analysis is an important job for the future. 
12 T no. 721, Zhengfa nianchu jing 正法念處經. The Zhengfa nianchu jing was translated during the years 542 and 
543 CE in the city of Ye (鄴城) by the Indian translator Gautama Prajñ!ruci (Qutan Banruoliuzhi 瞿曇般若流支), 
who was aided by the Chinese redactor Tanlin 曇林. For an overview of the texts translated by Prajñ!ruci and 
Tanlin, see LIN AND DEMIÉVILLE 1949, pp. 262-271. 
 For the present study I have utilized the Taish$ edition of the Zhengfa nianchu jing. I am aware of the 
shortcomings of this edition. Although in recent years valuable efforts have been made to show that the readings and 
punctuation of the Taish$ can be vastly improved upon (see, for instance, SILK 1994, DELEANU 2006 and 
KARASHIMA 2011), I am satisfied with what it offers for the purposes of my work, which prioritizes the Sanskrit 
version of the text. 
13 The 'Phags-pa dam-pa'i chos dran-pa nye-bar gshag-pa was translated by a team of Indians and Tibetans: 
A%itacandra, Abhay!karagupta (spelt "bhay!karagupta in D), Subh&ticandra, Vidy!kara'!nti, (!kyarak)ita, 
(!nt!karagupta, and Tshul khrims rgyal mtshan. See Appendix 2, where I present a critical edition of the second 
chapter of the 'Phags-pa dam-pa'i chos dran-pa nye-bar gshag-pa. The canonical editions of the text are full of 
problems, but for the most part serve my present purposes. When referring to the Tibetan translation of sections of 
the text beyond the second chapter, I refer to the Derge edition. The text is Derge no. 287, located at mdo sde ya 
82a1-sha 229b7 (vols. 68-71). 
14 The most obvious indicator of this fact is the mention of the fifth bh+mi at the beginning of the passage in 
question, when the context in which it is embedded, within the chapter on envisioning the realm of hungry ghosts 
(preta), is treating the thirteenth bh+mi. Content-wise, this passage also has no relationship with what comes before 
it or after it in the manuscript. 
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half-folio, we can state with a fair amount of certainty that our manuscript and the Tibetan and 
Chinese translations are witnesses to a single recension of the Saddhsu, a recension into which 
the displaced half-folio was mistakenly copied.15 This fact becomes clear enough when reading 
the second chapter of the Saddhsu in its three versions.16 

It is, of course, quite likely that there were more than just two different recensions of the 
Saddhsu, but we have no evidence for any other versions of the text. However, the 
Dharmasamuccaya (Dhs), a collection of verses extracted from the Saddhsu, is extant in several 
Nepalese manuscripts and is available in two modern editions.17 These manuscripts serve as late 
witnesses to the versified portions of the Saddhsu. Unfortunately, the historical relationship 
between the Saddhsu manuscript and the extant manuscripts of the Dharmasamuccaya remains 
somewhat murky. 
 
 
1.3 The Date of the Saddharmasm!tyupasth"na(s#tra) 
 
As is the case with many Indian Buddhist texts, the date of the composition/redaction of the 
Saddhsu cannot be determined with any certainty. I suggest that the text was produced some time 
between 150 CE and 400 CE, for reasons I will briefly sketch out below.  

The hardest line we can draw in dating the Saddhsu is provided by the Chinese 
translation of the text, which can be dated to the years 542-543 CE.18 Because there is a general 
recensional agreement between our three extant witnesses, we can say with a fair deal of 
certainty that the text as it stands in these three witnesses was more or less fixed by the time of 
the Chinese translation. Although we find numerous scribal corruptions in the extant manuscript, 
and many minor discrepancies between it and the Chinese and Tibetan translations, still the 
broad contours of the three versions are in agreement. 

The text as we know it today was most certainly compiled long before the date of the 
Chinese translation. However, its heterogeneous qualities suggest that it was compiled over 
many years, if not centuries. As Lin states: 

 
The 2nd and the 7th chapters respectively represent two extreme tendencies of the [Saddhsu]: The 
second chapter is simple and remains close to the canonical texts (-gama-Nik!ya); the seventh is 

                                                
15 The Chinese translators translated the displaced half-folio exactly as it is found in Ms and even indicated, in a 
parenthetical comment, that this passage seems to be out of place in that it refers to the fifth bh+mi rather than the 
thirteenth (T XVII 99a21): 觀眼色第五地於十三不相開. The Tibetan translators, on the other hand, effaced this 
issue, possibly deliberately altering the text to read (D ya 302b1): de nas yang rnal 'byor spyod pa nang gi chos la 
chos kyi rjes su lta zhing gnas pa dge slong des sa gzhan bcu bzhi pa la ji ltar 'jug snyam nas… Based on the 
agreement between Ms and T, there can be little doubt that the Tibetan translators also read pañcama# 
bh+myantara#. However, noticing the inconsistency, they altered it in translation to the fourteenth bh+mi (sa gzhan 
bcu bzhi pa) in order to conform to the context in which the displaced half-folio is found.  
16 What is interesting about the presence of this displaced half-folio is that a comparison of it with the passage in the 
second chapter that corresponds to it gives us evidence of an alternate recension of the text that was slightly different. 
I offer an edition and diplomatic transcription of this half-folio in Appendix 5. 
17 See LIN (published with the editorial help of Bareau, De Jong and Demiéville) 1946, 1969 and 1973, and CAUBE 
1993. Mr. Quoc-Bao Do, a doctoral candidate at the University of Marburg, is presently preparing a new edition of 
the Dharmasamuccaya. 
18 There is a slight discrepancy between the date of the translation according to the preface to the translation itself 
(542-543 CE) and the date of the translation according to the scriptural catalogues (539 CE). See LIN AND 
DEMIÉVILLE 1949, p. 268. 
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developed and resembles the vaipulya texts. Between these two extreme tendencies, the third 
chapter represents an intermediate position. We catch sight of a consequential evolution of the 
text that, in the course of time, must have been reworked many times before assuming the form in 
which it has come down to us. In these conditions, it becomes difficult, if not impossible, to fix a 
general date for the entire work.19 

 
Lin’s findings outline the basic problem that scholars face when trying to date an authorless 
compendium such as the Saddhsu. I agree with Lin that it is impossible to fix a general date for 
the text. However, I do think it is possible to outline a window of time during which the text was 
compiled, while allowing for the possibility that much of the material incorporated into it may 
predate that period, and some bits may have been added later.  

Certain aspects of the text’s structure and content allow us to situate it in terms of its 
genre. Lin writes: 

 
The [Saddhsu], as a s+tra of the h)nay!na, is unique in its structure and its dimensions. If it has to 
be situated, as one is led to believe, between the -gamas, which are unsystematic collections of 
small s+tra-s, and the full-blown treatises of the Abhidharma, then the [Saddhsu] can be 
considered as without precedent in Buddhist literature. 20 
 

I will return to the question of the “–y!na” affiliation of the Saddhsu below, in chapters three 
and four. What is important to bring out here is that the Saddhsu is an example of a transitional 
literary form. As Lin notes, it stands between the originally oral "gamas and Nik!yas of the 
earliest period of Buddhism and the fully developed classical %!stra-s, most of which date to 
some time around the fourth century CE or later. Additional analyses by Lin show that the 
Saddhsu contains a number of scholastic elements that cannot have predated the compilation of 
the Mah!vibh!$!,21 a text that scholars generally date to the middle of the second century CE.22 
Further, work by the Japanese scholar Mizuno on specific sections of the Saddhsu shows that the 
text must predate the work of the famous %!strak!ra Vasubandhu, who lived from 350/360 CE to 
430/440 CE.23 This terminus ante quem of the text is further supported by the first known 
                                                
19 LIN AND DEMIÉVILLE 1949, p. 111: “[L]e IIe et le VIIe chapitres représentent respectivement deux tendances 
extrêmes du SUS: le IIe chapter est simple et reste proche des -gama-Nik!ya; le VIIe est élaboré et s’apparente à 
des ouvrages vaipulya. Entre ces deux tendances extrêmes, le IIIe chapitre se présente dans une situation 
intermédiaire. On entrevoit ainsi toute une évolution du texte du SUS qui, au cours du temps, a dû subir maints 
remaniements avant d’assumer l’aspect sous lequel il nous est parvenu. Dans ces conditions, il s’avère difficile, 
voire impossible, de fixer une date globale pour l’ensemble de l’ouvrage.” 
20 LIN AND DEMIÉVILLE 1949, p. 2: “Le SUS, en tant que s&tra h)nay!niste, est unique par son plan comme par ses 
dimensions. S’il doit ,tre situé, comme tout porte à le croire, entre les "gama, qui sont des collections non 
systematisées de petits s+tra, et les traités proprement dits d’Abhidharma, le SUS, pris dans son ensemble peut ,tre 
considéré comme sans précédent dans la littérature bouddhique.” 
21 LIN AND DEMIÉVILLE 1949, pp. 110-114. 
22 The Mah!vibh!$! is itself subject to many of the same problems of dating as the Saddhsu. However, scholars have 
agreed that most of the material in the extant versions of the text can be dated to approximately 150 CE. See 
ICHIMURA ET AL. 1996, p. 511-12. 
23 MIZUNO 1964. I am grateful to Eric Greene for summarizing Mizuno’s article (written in Japanese) for me. I 
follow Florin Deleanu’s dating of Vasubandhu, found in DELEANU forthcoming-a, p. 22. 
 Strictly speaking, Mizuno’s article shows that the sections of the text that he studied, not the entire text, 
must predate Vasubandhu. However, the lists of dharma-s he looked at are culled from the most developed section 
of the text, its sixth chapter. and I have not found additional evidence to suggest that the text was compiled any later 
than Mizuno suggests. There of course remains a chance that some of the sections that I have not read carefully may 
contain such evidence. 
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citations of the Saddhsu, in a collection of s+tra quotations entitled S+trasamuccaya.24 Although 
this text is traditionally ascribed to N!g!rjuna, and some have dated it to the second century CE, 
recent work by Paul Harrison suggests that it was more likely produced sometime in the fifth 
century.25 If the Saddhsu was known and quoted authoritatively in a compendium of s+tra-s in 
the fifth century, it must have been compiled before that time. Based on this cumulative data, I 
think we can say with a fair amount of certainty that the text as we know it today was compiled 
between 150 and 400 CE.26 
 
 
1.4 The Structure of the Saddharmasm!tyupasth"na(s#tra) 
 
Although the Saddhsu is a heterogeneous text, its broader structure nonetheless evidences a clear 
organizational format. It is framed as a discourse of the Buddha on how a meditation practitioner 
or master of yoga (yog!c!ra) fully understands action (karma) and its result (phala), and can 
also be seen as a compendium of cosmology, loosely modeled on the structure of the five realms 
of rebirth (gati/loka). The discourse describes the way in which a yog!c!ra disciple of the 
Buddha understands the entire range of worldly and supramundane experiences available in the 
flow of existence (sa#s!ra). It details how a regular practitioner first develops the ethical 
practices of the ten paths of wholesome action (da%aku%alakarmapatha), goes on to master the 
discernment of the constituents of human experience, and finally gains an ability to experience 
and understand all the realms of existence, including the hells (naraka), the realm of hungry 
ghosts (pretaloka), the animal realm (tiryagloka), and the realm of deities (devaloka). In a final 
section of the extant text, we find a detailed treatment of meditation on the body 
(*k!yasm"tyupasth!na; shen nianchu 身念處; lus dran pa nye bar gzhag pa). Aside from this 
final chapter, the broader structure of the Saddhsu is, as I have argued elsewhere, an outgrowth 
of its early textual core: the second chapter of the text, to which I will return below. 27 

The following table provides an outline of the structure of the text, based primarily on the 
chapter headings supplied by the Chinese translators:28 

                                                
24 The Saddhsu is quoted twice in the S+trasamuccaya. The details of these citations have been noted in DEMOTO 
2009, p. 63, footnote 8. 
25 HARRISON 2007, pp. 15-16. 
26 Demoto (2009, p. 63) dates the Saddhsu to approximately the same time period, with slight variations in her 
argumentation. 
27 See STUART forthcoming-b. In Chapter 2 of the present study, I offer a detailed analysis of the second chapter of 
the Saddhsu. 
28 It is important to note that the Sanskrit manuscript of the Saddhsu rarely marks such divisions. Nonetheless, due to 
the voluminous size and convoluted structure of the text, I find the Chinese chapter breaks useful as a general 
framework within which to discuss the content of the text. 
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Table 1.1: An Outline of the Saddharmas$rtyupasth"na(s#tra) 
 
Chapter (following the divisions of the 
Zhengfa nianchu jing 正法念處經) 

Bh+mi Ms T B29 

1. Understanding what constitutes unwholesome acts 
and their results30 

 1b1 1b23 D: ya 82a131 
 

2. The core meditation practice (the realm of humans)32 1-10 12a5 12a16 D: ya 109a2 
3. Envisioning the hell realms (naraka) 8-13 27b4 27a17 D: ya 147a3 
4. Envisioning the realm of hungry ghosts (pretaloka) 14 (B)-15 88a633 92a1434 D: ya 286a7 
5. Envisioning the animal realm (tiryagloka) 

-animals 
-n!ga-s 
-asura-s 

 
17 (em. to 
16?)35 

 
102b1 
105a1 
107a6 

 
103b21 
105b6 
107a10 

 
D: ya 314a436 
D: ra 2b5 
D: ra 7b3 

6. Envisioning the realm of deities (devaloka) 
-The Realm of the Four Great Kings 
-The Heaven of the Thirty-three 
-The Realm of Y!ma deities37 

 
 
17-18… 

 
130a538 
154b4 
not extant 

 
125a6 
142b19 
209a18 

 
D: ra 53a6 
D: ra 106b639 
D: ra 284a3 

7. Observation of the Body  not extant 379a10 D: sha 109b7 
                                                
29 In Appendix 2, I present a critical edition of the Tibetan translation of the second chapter of the Saddhsu. For that 
edition I have utilized nine different versions of the Tibetan translation. In the rest of the study, I make reference to 
the Derge edition: D No. 0287, mdo sde, ya 82a1-sha 229b7. 
30 This section contains a description of a yog!c!ra’s understanding of: 1. the threefold harmful bodily action 
(k!yada(.a), 2. the fourfold harmful vocal action (v!gda(.a)  and 3. the threefold harmful mental action 
(manoda(.a). A yog!c!ra ultimately understands how a lay practitioner comes to see the danger of these forms of 
karma, abstains from them, becomes disgusted with sa#s!ra, and gives rise to the aspiration for renunciation 
(pravrajy!citta). 
31 Although there is no chapter marker for this section in Ms, we do find the end of this chapter marked in B. The 
text reads (D ya 109a2; Q *u 115a6): dge ba bcu'i las kyi lam le'ur bcad pa'o. 
32 For a more detailed treatment of the second chapter of the Saddhsu, see Chapter 2. At the beginning of that 
chapter, on p. 73, I present a chart that outlines the ten stages of meditative practice treated in that section of the text. 
33 Although the Chinese translation begins the section on hungry ghosts (preta) at T XVII 91a27, corresponding to 
Ms 87b4, we find a chapter marker, which reads narakak!(.a# sam!pta#, at Ms 88a6, corresponding to T XVII 
92a14 and D ya 286a7. This is an important aspect of the manuscript because, as far as I am aware, nowhere else 
does it indicate chapter divisions. There is also no sign of this chapter marker in the Tibetan translation.  
34 Although there is no chapter marker for this section in Ms, we do find the end of this chapter marked in B. The 
text reads (D ya 313b1; Q *u 327a5): yi dags kyi le'u ste gnyis pa rdzogs so. This strangely suggests that the chapter 
on hungry ghosts should be considered as the second chapter. It is perhaps because the realm of hungry ghosts is 
described as the second realm (gati) that this mistake is made. If we take this statement seriously, then the second 
chapter of the text would include the second, third and fourth chapters as outlined in the Chinese translation.  
35 The meditator enters upon the seventeenth bh+mi for the first time while envisioning the fourth bh+mi of the 
asura-s. See Ms 130a3 (T XVII 124c14-24; D ra 53a2-6). Since we find no mention of a sixteenth stage, I am 
inclined to believe that this reference to a seventeenth stage should be emended to refer to a sixteenth stage. 
36 Although there is no chapter marker for this section in Ms, we do find the end of this chapter marked in B. The 
text reads (D ra 53a6; Q yu 58b5): dud 'gro'i le'u rdzogs so. 
37 The sixth chapter ends abruptly, in the middle of its treatment of the Y!ma deities. This indicates that the text as it 
has come down to us may represent only part of what was originally a much longer text. Based on a summary of 
behaviors leading to rebirth in various heavenly realms—found at the beginning of the section treating the trida%a 
deities—we can surmise that the text originally treated all six deity realms of the sensual sphere or k!madh!tu. See 
Ms 154b5-7 (T XVII 142b22-29; D ra 107a1-5) and section 1.5.7 of the present chapter, particularly footnote 150.  
38 The manuscript is not complete, and only continues up until the 233rd folio, which corresponds to T XVII 206b29 
and D ra 278b4. That is, the manuscript breaks off in the middle of its treatment of the Heaven of the Thirty-three. 
39 Although there is no chapter marker for this section in Ms, we do find the end of this chapter marked in B. The 
text reads (D ra 284a2; Q yu 309b7): sum cu rtsa gsum pa rnams kyis rnams rdzogs so. 



 31 

The Saddhsu is an enormous text, and this table can only give a very general sense of it as a 
whole. Its chapters are filled with diverse treatments of ethical practices, meditation, cosmology, 
karma theory, narratives, and didactic verses in anu$*ubh meter. It is a veritable storehouse of 
(M&la-)Sarv!stiv!da40 teachings from the early centuries of the Common Era.41 One thing about 
the text is clear, however: it is framed primarily as a description of meditative practice. As we 
discuss the various details of the text, it is important not to lose track of this basic structuring 
principle. 
 As the table indicates, we can divide the Saddhsu into seven chapters or sections. 
Chapters two through six can be correlated with the five realms of rebirth mentioned above, 
while chapter one serves as an introduction to, and description of, the basic phenomenology of 
karma—summarily presenting an essential aspect of the Buddhist path, the cultivation of moral 
virtue (%)la). Chapter seven stands structurally on its own—it even has its own nid!na or frame 
story42—as an extremely elaborate description of meditation based on the body, wherein many of 
the cosmological materials found in the other chapters of the text are revisited. It is also 
stylistically distinct from the first six chapters in that it contains no versified portions, while the 
first six chapters are regularly punctuated by delightful verses in anu$*ubh meter.43 

                                                
40 In the present context, I use the term (M&la-)Sarv!stiv!da somewhat loosely to refer to a wide range of Buddhist 
philosophical schools, which drew on a common heritage of Sarv!stiv!da Abhidharma thought. This is, in fact, the 
only way I think such designations should be used, as it is quite clear that even among those who claimed adherence 
to the Sarv!stiv!da there were a great deal of differences. The term Sarv!stiv!da represents a massive 
conglomeration of traditions, groups, schools and practices. I apply the foregoing (M&la-) to the more basic rubric 
Sarv!stiv!da in order to indicate that there may have been an overlap of the identifications of sectarian affiliation 
based on the use of specific Vinaya traditions, and the identifications of philosophical school affiliation. On this 
issue, see COX 1994, pp. 24-29. See also WILLEMEN ET AL. 1998, pp. 36-137 (particularly pp. 93-123). 
41 Lin’s book is a good place to begin if one wants to get a more detailed sense of the content of the text. He presents 
an overview on pages 1-63 of his study (LIN AND DEMIÉVILLE 1949). I summarize additional aspects of the text in 
the following pages. 
42 Here I translate the nid!na of chapter seven of the Chinese translation of the Saddhsu (CBETA, T17, no. 721, p. 
379, a10-18): “At one time the World-honored One was wandering in the city of R!jag#ha, in the Brahmin village of 
N!lati. He spoke to the monks: ‘I will now teach you the [practice of] establishing awareness on the body. It is good 
in the beginning, the middle, and the end, good in meaning and flavor, full and complete, related to the pure holy life; 
to wit: the Dharma Teaching of Establishing Awareness on the Body. Listen well now, pay proper attention, I will 
speak to you.’ 
 “The monks said: ‘Yes, World-honored One.’ They were eager to hear [the teaching]. 
 “The Buddha spoke to the monks: ‘What, monks, is this “Dharma Teaching of Establishing Awareness on 
the Body”?  One observes the body in the internal body (*!dhy!tmike k!ye k!y!nupa%y)). Having seen [in this way], 
a monk does not dwell in the realm of M!ra and can remove the defilements. Observing the body as it is, he attains 
knowledge and vision, realization according to Dharma. I call this person one who is subsumed within nirv!(a (涅
槃所攝; Cf. D: mya ngan las 'das pa yang mthar byed par [*nirv!(am asy!ntike bhavati?]).’”「爾時世尊遊王舍
城。在那羅帝婆羅門聚落。告諸比丘: 我今為汝說身念處。初善中善後善。善義善味。純備具足。清淨梵行。
所謂身念處法門。汝今諦聽。善思念之。當為汝說。諸比丘言: 唯然世尊。願樂欲聞。佛告諸比丘:  云何名
為身念處法門。所謂內身循身觀。比丘觀已。則不住於魔之境界。能捨煩惱。如實觀身。既得知見證如是

法。 我說是人。涅槃所攝。 」 
 The Tibetan translation of this passage, at D sha 109b7-110a4, is largely consonant with the Chinese 
translation. 
43 About the seventh chapter, Lin writes (LIN AND DEMIÉVILLE 1949, p. 108): “Or, ce chapitre, comme on l’a vu 
plus haut, s’ajuste assez mal dans la cadre general du SUS; il y joue une role tautologique et, d’autre part, la place 
qu’il y occupe est anormale, car, selon l’ordre normal des cinq gati, l’exposé relatif au corps et au monde humain 
devrait précéder et non suivre l’exposé du monde céleste. On ne peut s’empêcher de penser à une addition.” 
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 Another aspect of the text’s structure is the three-tiered narrative framework of the first 
six chapters. Firstly we have an outer narrative frame: the Buddha giving a discourse in response 
to the questions of his disciples. In his response, he brings in the second narrative frame, which I 
refer to as the middle frame. In this narrative, we find a portrayal of a yog!c!ra progressing 
through an elaborate series of meditative observations that comprehensively detail the law of 
karma, first as it pertains to the ethical and meditative practices of the human realm, and then as 
it pertains to the other four realms of existence described above. This description of the 
yog!c!ra’s discernment of the law of karma, however, is presented as the observation of a third 
narrative, which I refer to as the inner frame. That is, the yog!c!ra envisions the path of practice 
of a lay practitioner, who first develops the ethical practices of the ten paths of wholesome action 
(da%aku%alakarmapatha), goes on to become a monk, masters the discernment of the constituents 
of human experience, and finally gains an ability to experience, according to scriptural 
knowledge, all the realms of existence, from the hells to the realm of deities.  

Within this third narrative, which serves as the fundamental substance of the text, we find 
another structuring principle: a scheme of meditative stages (bh+mi) through which the main 
actor of the text progresses, as envisioned by the yog!c!ra of the middle frame. We might 
therefore term the Saddhsu a yog!c!rabh+mi (a text outlining stages of meditative practice), and 
class it among a whole genre of such texts produced during the first five centuries of the 
Common Era in India.44 Uniquely, in the Saddhsu we find a scheme of eighteen stages, 
beginning with the second chapter and continuing into the sixth chapter. An analysis of the stage 
scheme allows us to discern the composite nature of the text. In particular, the second chapter 
stands out as a single coherent treatment of meditative practice in ten stages. Chapters three 
through six present an additional ten stages, proceeding from an eighth stage and leading up to 
stage eighteen.45 This progression in the text is somewhat puzzling, and I discuss it further 
below, first in my analysis of the second chapter and again when dealing with the question of the 
Saddhsu’s relationship to a Mah!y!na-oriented soteriology. It should be emphasized as well that 
the text ends abruptly in the sixth chapter, leaving incomplete its treatment of the realm of the 
Y!ma deities. This means that the original text must have been much longer, and that the stage 

                                                
 Although I generally agree with Lin’s assessment of the distinct textual identity of the seventh chapter—an 
assessment that is best supported by the existence of a separate frame story at the beginning of the chapter (see 
footnote 42)—I do not agree with his suggestion that the practice of the awareness of the body should necessarily 
precede the envisioning of the celestial realms. I see no problem with a system of practice in which a meditator first 
develops powerful concentration—allowing for him to psychically envision and sympathize with beings in various 
realms of existence—and subsequently applies that psychic force to the radical discernment of the body with an aim 
of directly seeing the various aspects of bodily functioning. In many ways, this is precisely the way that the earliest 
s+tra-s outline the progression of practice, such that once sam!dhi is perfected as reflected in the psychic powers, 
such psychic force is then applied to discernment (prajñ!) of the body and mind. This is perhaps the logic behind 
why the text is ordered as it is. On another note, the seventh chapter does have a structure of its own, which directly 
involves the development of cosmological awareness mapped to awareness of the body. 
44 On the yog!c!rabh+mi as a textual genre, see DEMIÉVILLE 1954, YAMABE 1999, and DELEANU 2006. 
45 In the second chapter, the meditation practitioner covers the initial ten stages of meditative accomplishment. After 
having accomplished these ten stages, he somehow ends up again in the eighth stage, and proceeds from there to 
cover all eighteen. This shift in the meditator’s trajectory may in fact indicate the incorporation of two distinct 
modes of practice, or two distinct soteriologies. I am inclined to interpret it as delineating a distinction between a 
nirv!(a-oriented %r!vaka practice of ten stages, and a broadly figured practice of discernment in eighteen plus stages, 
oriented towards complete mastery of the universe, a species of omniscience. For a more detailed discussion of this 
issue, see section 2.10 of Chapter 2, and Chapter 3. 
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scheme as we have it is incomplete. The first part of the text (chapters 1-6) therefore lacks a 
conclusion and never returns to its outer frame to close out the initial narrative.46 

An additional narrative element of the text’s scheme of stages can be seen at the end of 
each stage, where we find a description of how the accomplishments of the monk progressing 
through the stages come to the notice of various supernatural forces, such as earth spirits 
(bhaumayak$a), flying spirits (antarik$acarayak$a) and various types of deities. As the narrative 
progresses through the various stages, such notice extends to higher and higher realms in the 
cosmological order. For example, a monk first gains the notice of the lowest deities of the realm 
of sensuality (k!madh!tu), the Four Great Kings (catv!ro mah!r!j!na&) and the deities in the 
Retinue of the Four Great Kings (c!turmah!r!jak!yikadeva), when he attains right view just 
prior to engaging in serious meditative practice. He gains the notice of (akra and the deities of 
the Heaven of the Thirty-three (trayastrim%adeva), as well as the Y!ma deities (y!madeva), 
when he progresses to the third stage of meditative practice, and he gains the notice of the 
bodhisattva Maitreya and the deities of Tu)ita Heaven (tu$itadeva) when he accomplishes the 
fourth stage. The mention of Maitreya in this progression is particularly interesting because it 
indicates that the authors/redactors/compilers of the Saddhsu were one of a number of yog!c!ra 
Maitreya cults that were prevalent in the Northwest of India during the first few centuries CE.47 
The progression continues—if somewhat unevenly—into the later stages, with the practitioner 
ultimately gaining the notice of beings as lofty as the deities of Minor Aura (par)tta%ubhadeva), 
who abide in the higher realms of the sphere of subtle materiality (r+padh!tu), when he 
progresses to the eighteenth stage.48 This narrative element of the stage scheme of the text can be 
read as a textual allusion, echoing the canonical Dharmacakrapravartanadharmapary!ya, the 
first sermon of Gautama the Buddha according to tradition. That sermon comes to a close with 
the following: 

 
[When "jñ!takau+,inya had realized the Dharma after hearing it from the Buddha,] the earth 
spirits raised a cry and spread the word: “Good sirs, at V!r!+as-, in the deer park of .)ivadana, in 
accordance with Dharma and for the welfare and happiness of many people, out of compassion 
for the world, for the benefit and happiness of deities and humans, the Blessed One has set in 
motion the wheel of the Dharma—with its three rounds and twelve permutations—which 
conforms with the Dharma and cannot be turned back by [any] ascetic, br!hma(a, deity, m!ra, 
brahma, or anyone in the world. In this way, the divine hosts (divy!& k!y!&) are increasing, the 
hosts of demons (!s+r!& k!y!&) are perishing.” Having heard [this] cry of the earth spirits, the 
flying spirits spread it [onward, and it spread respectively to] the deities of the Retinue of the 
Four Great Kings, the deities of the Heaven of the Thirty-three, the Y!ma deities, the deities who 
delight in creation and the deities who delight in wielding power over the creations of others. In a 
moment, an instant, a short interval, the cry reached the brahma-world. The deities of Brahma’s 
Retinue [likewise] raised a cry and spread the word: “Good sirs, at V!r!+as-…In this way, the 
divine hosts are increasing, the hosts of demons are perishing.” [Because] “the blessed one set in 

                                                
46 There is of course a conclusion at the very end of the text, but this clearly belongs to the seventh chapter, which, 
as I pointed out above, should be read as a distinct s+tra (CBETA, T17, no. 721, p. 417c17-18 [D sha 227b6-7]): 
“At that time, the monks heard the teaching of the World-honored One and were all overjoyed. They gave rise to a 
mind of faithful delight towards the teaching of the World-honored One. They rejoiced, accepting the practice.” 
「時諸比丘。聞世尊說。皆大歡喜。於世尊說。生信樂心。歡喜奉行。」 
47 DEMIÉVILLE 1954, pp. 376-395. 
48 For an overview of the fundamentals of Buddhist cosmology, see KIRFEL 1967 [1920], pp. 178-209, KLOETZLI 
1983 (especially pp. 23-50), and SADAKATA 1997, pp. 19-112. A useful outline can be found at: 
http://en.wikipedia.org/wiki/Buddhist_cosmology, last accessed on May 21, 2012. 
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motion (pravartita#) the wheel of the Dharma—with its three rounds and twelve permutations—
which is in conformity with the Dharma,” therefore the name of this Dharma discourse is the 
“Setting in Motion of the Wheel of the Dharma (dharmacakrapravartanam).”49 

 
A comparison of this passage with the refrains that occur at the end of each stage in the Saddhsu 
shows that the Saddhsu’s narrative framework is indebted to this classical literary form of the 
early tradition. This allusion also reveals that the authors/compilers/redactors of the Saddhsu 
were attempting to equate the spiritual power of their gradualist approach to Buddhist meditation 
with the spiritual power of the Buddha’s act of teaching the Dharma. (I discuss this issue further 
in Chapter 3). This idea is highlighted in the text’s narrative refrains, when the deities proclaim 
to one another that the meditating monk’s progress is an indication that “M!ra’s faction is 
waning, the faction of the True Dharma is waxing.”50 These statements frame the monk’s 
practice as a power play in a cosmic battle with evil, a war for the sake of the Dharma. 
 The preceding outline of the text’s skeleton should suffice to give the reader a general 
idea of its larger structuring principles. Within this broader structure, we find numerous 
discernible micro structures, and clear cases in which distinct textual forms—which may very 
well have originally stood on their own—have been incorporated into the larger work. Below I 
present a cursory summary of the content of the chapters of the Saddhsu, following on Lin’s 
careful 1949 study. In so doing, I focus particularly on the text’s elaborate framework of action 
and its results, and give less importance to the descriptive cosmological aspects of the text. One 
should therefore consult Lin’s preliminary study in order to gain a more complete sense of the 
content of the text.51 

                                                
49 Sbhv I 136-137 (my punctuation): bhaum! yak$!& %abdam ud)rayanti, gho$am anu%r!vayanti: “etan, m!r$!, 
bhagavat! v!r!(asy!m "$ivadane m"gad!ve triparivarta# dv!da%!k!ra# dharmya# dharmacakra# pravartitam 
apravartya# %rama(ena v! br!hma(ena v! devena v! m!re(a v! brahma(! v! kenacid v! loke !sahadharmata&" 
bahujanahit!ya bahujanasukh!ya lok!nukamp!yai arth!ya sukh!ya devamanu$y!(!m. iti divy!& k!y! 
abhivardhi$yante, !s+r!& k!y!& parih!syante” iti. bhaum!n!# yak$!(!# %abda# %rutv! antarik$!vacar! yak$!s 
!tam anu%r!vayanti", c!turmah!r!jak!yik! dev!& tr!yastri#%! y!m!s tu$it! nirm!(arataya& 
paranirmitava%avartino dev!&. tena k$a(ena, te(a lavena, tena muh+rtena, tena k$a(alavamuh+rtena y!vad 
brahmaloka# %abdo 'gamat. brahmak!yik! dev!& %abdam ud)rayanti, gho$am anu%r!vayanti: “etan, m!r$!, 
bhagavat! v!r!(asya#…iti divy!& k!y! abhivardhi$yante, !sur!& k!y!& parih!syanta” iti. “pravartita# bhagavat! 
v!r!(asy!m "$ivadane m"gad!ve triparivarta# dv!da%!k!ra# dharmya# dharmacakram” iti, tasm!d asya 
dharmapary!yasya “dharmacakrapravartanam” ity adhivacana#. 
 This discourse survives in a number of parallels in different strata of Buddhist literature. Three very close 
parallels to the above passage can be found in the S&tra and Vinaya literature, all with (M&la-)Sarv!stiv!da 
affiliations: S" 379 at T II 104a13-28, T 1450 at T XXIV 128a14-b1 and T 1435 at T XXIII 448c19-449a7. The P!li 
parallels of this passage (SN 56.11 V 423-424 and Vin I 11-12) are quite similar, though less embellished, and 
notably lack explicit reference to the notion that the act of teaching the Dharma is connected to a shift in the 
cosmological balance of powers. Such reference is also absent in the Mah-'!saka-vinaya parallel (T 1421 at T XXII 
104c16-23) and the Dharmaguptaka-vinaya parallel (T 1428 at T XXII 788b28-c7). This is an important difference, 
as the Saddhsu, in its cosmological refrains, explicitly draws on this particular motif of the (M&la-)Sarv!stiv!din 
textual tradition. See footnote 50. 
50 Saddhsu II §1.5.2: “h)yate m!rapak$a&. abhyuddh"yate saddharmapak$a&.” Such refrains appear in a number of 
different permutations throughout the Saddhsu. 
51 Much of what I present below serves merely as a summary of the Saddhsu, and overlaps with the overview of the 
Chinese translation of the Saddhsu presented in Lin’s work (see LIN AND DEMIÉVILLE 1949, pp. 1-71). What I 
present cannot be seen as a replacement of Lin’s work, however. His analysis of the historical developments within 
the cosmology of the Saddhsu is extremely useful, and I do not provide the kind of scholastic comprehensiveness 
that Lin’s treatment of the material affords. However, my analyses are based on the extant Sanskrit manuscript, to 
which Lin did not have access. Further, the emphasis I give to certain aspects of the text serves to orient the reader 
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1.5 The Content of the Saddharmasm!tyupasth"na(s#tra) 
 
1.5.1 The Frame Story 
 
Let us begin the overview of the text’s content by translating its nid!na or frame story. In this 
way the reader can familiarize herself with the narrative context in which this voluminous set of 
Dharma teachings is couched:52 
 

Thus have I heard. At one time the Blessed One was staying in R!jag#ha, in the Brahmin village 
of N!lati. At that time the venerable (!radvat-putra entered R!jag#ha in the early morning for 
alms with a large number of monks. When [one group of] many monks was going around for 
alms, they approached some wanderers and mendicants of another school. Engaging in cordial 
and delightful talk on the Dharma with the wanderers and mendicants of the other school, they 
questioned one another. The wanderers and mendicants of the other school [said]: “Is it true, good 
(!kyas, that your ascetic Gautama teaches that harmful bodily action (k!yada(.a)53 is bad—with 
unwanted, undesirable, and wretched results54—and does not approve of [such action] for others? 

                                                
in a way that will be conducive to an understanding of my arguments in the later chapters of the present study. Lin’s 
concerns differed substantially from mine. 
52 Ms 1b1-2a7 (T XVII 1b24-2b14; D ya 82a2-84b4). This translation is based on a critical edition (in progress) of 
the first chapter, prepared by Vesna Wallace. For a summary in French of this nid!na, based on the Chinese 
translation of the Saddhsu, see LIN AND DEMIÉVILLE 1949, pp. 237-239. 
53 The use of the term da(.a in the Saddhsu, to refer to harmful action, is a telling historical marker, since this 
appears to be a term originally employed within the Jain tradition. The term literally means “stick” or “rod,” and 
refers to a means of punishment. However, it was also clearly employed in the sense of harmful act. For instance, we 
find this definition in an old canonical text, describing an exchange between D-gha Tapass-, a follower of the leader 
of the Jains (Niga+%ha N!taputta), and the Buddha. (My translation is adapted from Bodhi and Ñ!+amoli 1995, p. 
477 [MN 56 at MN I 372 (Be)]): “Friend Gotama, Niga+%ha N!taputta is not accustomed to using the description 
‘action, action.’ He is accustomed to using the description ‘rod, rod (da(.a).’” 
 “Tapassi, how many rods does he describe for the carrying out of evil action, for the production of evil 
action?” 
 “Friend Gotama, Niga+%ha N!taputta describes three rods for the carrying out of evil action, for the 
production of evil action; namely: the bodily rod, the vocal rod, and the mental rod.” 
(“na kho, !vuso gotama, !ci((a# niga(*hassa n!*aputtassa ‘kamma#, kamman’ ti paññapetu#. ‘da(.a#, da(.an’ 
ti kho, !vuso gotama, !ci((a# niga(*hassa n!*aputtassa paññapetun” ti.  
 “kati pana, tapassi, niga(*ho n!*aputto da(.!ni paññapeti p!passa kammassa kiriy!ya p!passa kammassa 
pavattiy!” ti?  
 “t)(i kho, !vuso gotama, niga(*ho n!*aputto da(.!ni paññapeti p!passa kammassa kiriy!ya p!passa 
kammassa pavattiy!ti, seyyathida#: k!yada(.a#, vac)da(.a#, manoda(.an” ti.) 
 In its employment of the term da(da in precisely the way it was once used by the early Jains, the Saddhsu 
is a perfect example of how interreligious influence directly impacts the developments of terminology within 
specific South Asian traditions. This also indicates that the somewhat stock description of the back and forth 
between the ascetics of other schools and Buddhist monks in the frame story may not be all that far away from 
historical reality. In my translation of the term da(da here in the Saddhsu, I employ the somewhat innocuous 
“harmful action,” which brings out two fundamental aspects of the term’s meaning. An!layo (2011a, p. 321) 
suggests that the word da(.a may have had the derived meaning of “control” or “restraint,” which he thinks is the 
meaning best suited to the context of the Up!li-sutta quoted above. However, the context in which the term is 
employed in the Saddhsu seems very clearly to refer uniquely to negative actions, as opposed to the sense of 
restraint. 
54 k!yada(.am a%ubham ani$*am ak!ntam aman!pa# phala# de%ayati ] This sentence presents something of a 
grammatical problem in that both k!yada(.am and phala# would here seem to stand apart, each as separate objects 
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We also teach that harmful bodily action is bad—with unwanted, undesirable, and wretched 
results—and do not approve of [such action] for others. Sirs, your ascetic Gautama teaches that 
harmful vocal action (v!gda(.a) is bad—with unwanted, undesirable, and wretched results—and 
does not approve of [such action] for others. We also teach that harmful vocal action is bad—with 
unwanted, undesirable, and wretched results—and do not approve of [such action] for others. 
Sirs, your ascetic Gautama teaches that harmful mental action (manoda(.a) is bad—with 
unwanted, undesirable, and wretched results—and does not approve of [such action] for others. 
We also teach that harmful mental action is bad—with unwanted, undesirable, and wretched 
results—and do not approve of [such action] for others. What is the difference between the 
Dharma and Discipline of your ascetic Gautama and our own [Dharma and Discipline]? What is 
the divergence and the distinction by which the Dharma and Discipline of the ascetic Gautama is 
distinguished from ours, [such that] he proclaims himself to be ‘omniscient’?” When thus 
questioned by the wanderers and mendicants of another school, the newly renounced monks on 
their alms round, being without [their preceptor] the venerable (!riputra and the other monks, 
were dismayed, and did not respond. 
 Then, when those many monks had finished their alms-round, they went to the village of 
N!lati without the venerable (!riputra. When they arrived, those many monks who had finished 
their alms round stayed [there]. Then the venerable (!radvat-putra, after taking his alms, went to 
the village of N!lati. Those many monks approached the venerable (!radvat-putra. When they 
had approached, they related to him [what had happened]. Then the venerable (!radvat-putra said 
this to those many monks: “If I, good sirs, had been with you in R!jag#ha at that crossroad, and 
had eventually come into the presence of those wanderers and mendicants of another school, then 
I would have used the Dharma to debate (vigraha& k"to) those wanderers and mendicants of 
another school. Alas, going for alms at a different crossroad, I have arrived here and this set of 
questions went unknown to me. [Instead,] you all spoke with those wanderers and mendicants of 
another school. The Blessed One, with all-pervading vision, to whom all is evident, who knows 
the ripening of the fruit of action,55 has conquered the seers of all schools, and teaches the 
Dharma of the ripening of the fruit of action to disciples, lay followers, gods and humans, not far 
[from here]. You should ask him [about this]. He will teach you the entirety of the ripening of the 
fruit of action. He will teach you that Dharma which is not seen in this world, with its deities, 
m!ra-s, and brahma-s, [not seen] in this generation with its ascetics and br!hma(a-s. The 
Blessed One, the knower of the supremely mysterious56 ripening of the fruit of action, will teach 
you that Dharma which is not apparent even to us. 
 Then that group of monks approached the Blessed One. The Blessed One, absorbed in his 
daily meditation, [looked] like [mount] Sumeru, glowing with a halo of light. [He] was like the 
daytime sun, glittering with splendor, and like the pleasure-producing moon at night, [shining] 
with cool luster. He was translucent like a lake, deep like the ocean, unmoving like [mount] 
Sumeru, valiant like a lion. Like a mother and a father, he was a refuge, having [fully] cultivated 

                                                
of de%ayati. The sense of the passage, however, indicates that we should probably understand phala# and its 
accompanying adjectives as qualifying k!yada(da#. A more (classically) grammatical presentation of what (I 
assume) the text is saying might be presented in the following way: k!yada(.am a%ubham ani$*aphalam 
ak!ntaphalam aman!paphala# de%ayati. One might also take a%ubham to refer to phala#, as the other three 
adjectives do, though parsing the sentence as I have helps ameliorate the grammatical issues it presents. 
55 To whom all is evident, who knows action, its fruit and its ripening ] Here I follow Wallace’s emendation of Ms: 
sarvapratyak$a!&" karmaphalavip!kajña&. Ms reads: sarvapratyak$akarmaphalavip!kajña&. 
 It remains a question throughout the text whether to interpret the second compound presented here as a 
dvandva or a tatpuru$a compound. That is, is the Buddha one who “knows action, its fruit, and its ripening” or one 
who “knows the ripening of the fruit of action”? Ultimately, this distinction is merely semantic, since one who 
knows ripening must also know action and fruit. In my translations, I play with this interpretation, allowing for both 
possibilities, depending on the context in which the compound is embedded. 
56 Supremely mysterious ] I read at)va parok$a# karma˚ after Ms. Wallace suggests at)va parok$akarma˚. 
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great compassion towards all beings. He was a kinsman of all beings, having become a repository 
of friendliness, compassion, sympathetic joy, and equanimity. His body ornamented with the 
thirty-seven factors conducive to great awakening,57 just delighting [people’s] eyes with the 
translucence of all [his] bodies, surpassing the glories of the sun and the moon, the son of the king 
of the (!kyas was one with all-pervading vision. With eyes free of the three stains [of craving, 
aversion and ignorance], a teacher of the two truths, a knower of the two sufferings, his direct 
vision was cultivated (bh!vita) with the two meditations. Having realized the path and its fruit, a 
knower of the truth of cessation, he was one who perceives what is hidden of the three realms, 
and who shows the three realms to others. He was a knower of the reality of the eighteen 
elements, a knower of the reality of firm attention, a flood of good qualities, perfect in his own 
eighteen good qualities. He was free from the bonds of existence, having perfected the ten 
powers, and fearless due to the four self-confidences. He was perfect in [his] great compassion, 
with mind saturated with great compassion. What is more, he was endowed with the three 
presences of awareness. [In this way, those monks] saw the Blessed One.58 
 Then those many monks arranged their robes over one shoulder, kneeled down on the 
ground, and bowed to the Blessed One with their heads at [his] feet. Then they stood to one side 
with heads bowed [according to] discipline. Then one monk, designated by the others, came 
closer to the Blessed One, saluted him again with his head at the Blessed One’s feet, and said this: 
“Now we, Blessed One, took up our robes and bowls in the morning and entered R!jag#ha for 
alms…as previously.” [Thus the monk] explained to the Blessed One the entire foregoing 
discussion with the wanderers and mendicants of another school on the topic of harmful physical, 
vocal, and mental action, as previously stated. At that time, the Blessed One said this to those 
monks, and to the leading brahmins of the village of N!lati [who had joined them]:59 “Monks, I 
will teach you the Dharma, which is auspicious in the beginning, auspicious in the middle, and 
auspicious in its conclusion, and which is good in both the word and the letter. I will illuminate 
[for you] the holy life, which is complete, full, purified, and cleansed. That is, [I will teach] the 
Dharma discourse called ‘The Presence of Awareness of the True Dharma(s) 
(Saddharmasm"tyupasth!na).’ Listen well to it, and pay proper attention. I will speak.” 
 The monks replied to the Blessed One, [saying:] “Yes, venerable sir.” 

The Blessed One said this to them: “What, monks, is this Dharma discourse called ‘The 
Presence of Awareness of the True Dharma(s)’? It is: [One] sees Dharma as Dharma, and what is 
not Dharma as not Dharma. Awareness is permanently present with respect to that [Dharma], and 
doubt does not arise for him. He is one who delights in hearing the Dharma, and he respectfully 
serves his elders. That ascetic is one who knows action, its fruit, and its ripening in birth and 

                                                
57 This description of the Buddha’s body (g!tra) as adorned by the thirty-seven mental factors or dharma-s 
conducive to great liberation calls up questions about the notion of dharmak!ya, which became central to certain 
Mah!y!na schools and was formalized in the trik!ya doctrine. On this issue, see HARRISON 1992a, who argues that 
the term dharmak!ya in early Mah!y!na literature should be understood as a bahuvr)hi adjective, describing the 
Buddha as one who has the Dharma as his body. This idea is perhaps also being alluded to in the present passage, 
although here the Buddha’s actual physical body (g!tra) is described as being adorned by a plurality of dharma-s, 
and the grammatical construction is not comparable to those discussed by Harrison. On the influence of Mah!y!nist 
conceptions of the Buddha’s body on mainstream Buddhist literature, see RADICH 2010. We might also compare this 
phrase to standard descriptions of the Buddha’s body as adorned with the thirty-two marks of a great man 
(dv!tri#%at mah!puru$alak$a(a). Here we see a twist on those descriptions in that the supreme mental factors of 
awakening instead seem to somehow reflect themselves in the body of the Buddha. 
58 The preceding paragraph is, in the original Sanskrit, one very long sentence, in which the monks are the subjects, 
seeing the Buddha, who has all of the qualities described. I have broken up this sentence for the sake of clarity. 
59 The leading brahmins of the village of N!lati ] It is a bit puzzling to find reference to these brahmins here, since 
we have heard nothing of them previously in the narrative. I interpret their presence in the narrative as a deliberate 
attempt to show that the Buddha’s teaching of the Saddharmasm"yupasth!na is not necessarily only for monks. 
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death, of [all] three types of action: physical, vocal, or mental. His vision is not inverted. He is 
not led [astray] by another [teacher]. 

 
This frame story shows that the Saddhsu is undeniably a s+tra, despite its various '!stric 
characteristics. From a historical perspective, it is certain that this story did not originate from 
the time of the Buddha, and must have been composed many centuries after him. It is in fact 
likely that the story was composed outside of the heartland of Buddhist India, even though the 
frame story places the teaching in (!riputra/(!radvat-putra’s hometown, N!latigr!ma (P!li: 
N!la/N!laka/N!lik!)60 in the Magadha region.61 The literary quality of this frame story, 
particularly the description of the Buddha, is remarkable. Such ebullience of language suggests 
that the text was produced within the context of a developed Buddhist literary culture, a culture 
willing to generate original frame stories for the Buddha’s teachings, and present them in new 
and creative language. These new narratives apparently correspond to situations that were 
familiar to the practitioners of the time, and obviously served the needs of those practitioners. 
The fundamental content of the Saddhsu suggests that the question or problem of action (karma) 
and its results was of paramount concern to its authors.62 Further, if we take the rhetorical 

                                                
60 See MALALASEKERA 1983 [1937-38] vol II, p. 55. 
61 As Lin has shown (LIN AND DEMIÉVILLE 1949, pp. 42-52), all evidence in the Saddhsu points to the text’s origin 
in the region of greater Gandh!ra. 
62 This concern with conceptions of karma seems to have taken hold of Buddhist practitioners in all schools starting 
in the early Abhidharma period. Thus, texts such as the Puggalapaññatti of the Therav!dins, the Dharmaskandha of 
the Sarv!stiv!dins, and the Karmavibha'gas+tra of the Sa/mit-yas (?) show an increased interest in the role of 
karma within all doctrinal fields. See, for example, MORRIS 1883, SPEYER 1906, COWELL AND NEIL 1987 [1886], 
DIETZ 1984, and KUDO 2004. The centrality of the theme of karma in the development of Buddhist thought, even 
very early on, is also well attested by Bhikkhu An!layo’s comparative study of the C+/akammavibha'ghasutta (MN 
135) and its parallels. An!layo (2011a, pp. 767-775) shows that this discourse has the most parallels of any other 
discourse in the Majjimanik!ya collection. This indicates that the topic of karma was indeed a central concern of the 
Buddhist tradition as it developed, and provides evidence for an increasing engagement with karma as a topic of 
religious and philosophical inquiry. 
 We might illustrate this issue more concretely by an example. In the Mah!saccakasutta of the P!li 
Majjhimanik!ya, which is parallel to the K!yabh!van!s+tra of the Sanskrit (M&la-)Sarv!stiv!da D)rgh!gama (see 
LIU 2010), the Buddha accounts the various practices he tried before attaining awakening. In so doing, he describes 
a time when he was fasting, on the verge of death, and several deities came to him, offering him divine food to keep 
him alive. In the two versions of the story, the accounts of the Buddha’s response to the offer differ slightly. The 
P!li version, which I consider to reflect a more archaic form of the s+tra, is simple (MN 36 at MN I 245): 
“Aggivessana, it occurred to me: ‘If I were to vow to abstain from food, and then these deities were to have me 
imbibe divine energy through the pores [of my body] and I were nourished by that, that would be a falsehood on my 
part.’” (“tassa mayha#, aggivessana, etad ahosi: ‘ahañ c‘ eva kho pana sabbaso ajaddhuka# pa*ij!neyya#, im! ca 
me devat! dibba# oja# lomak+pehi ajjhohareyyu#, t!ya c!ha# y!peyya#, ta# mamassa mus!’ ti.”  
 The D)rgh!gama version of this passage reveals a karma-focused development, an expansion of the text 
(LIU 2010, p. 104 [my translation]): “Agnive'y!yana, it occurred to me: ‘If I were to vow not to partake of human 
food, and then deities were to offer me divine [food] through all the pores [of my body] and I were to accept it, that 
would be a falsehood on my part. If there were a falsehood on my part, there would then be wrong view on my part 
[as well].  Because of wrong view in this life, some beings die and are reborn in an unfortunate state, a bad 
destination, a lower realm, in the hells.’” (tasya mam!gnive%y!yanaitad abhavad !|" aha# cen 
manu$ye(!n!h!rarat!# pratij!n)(y!# de)vat!% ca (ma)ma sarvaromak+pe($)u divya{r+pa}m upasa#hareyus tac 
c!ha# sv)kury!# tan mama sy!n m"$! !|" yan mama sy!n m"$! tan mama sy!# mithy!!d"$*i& |" 
mithy!d"$*ipratyaya# khalv ihaike satv!& k!yasya bhed!t para# mara(!d ap!yadurgati(v)inip!ta# 
nara(k)e$+papadyante |) 
 Here we see a clear example of how concerns with karma became increasingly prominent, reflected even 
within the canonical strata of literature, and in depictions of the Buddha’s own attitudes. 
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construction of the frame story seriously—as I think we should—this specific emphasis on 
karma most likely emerged as a response by Buddhists to interactions with other schools of 
ascetics holding similar views on this topic. We see in the Saddhsu a clear need, expressed 
somewhat shrilly at times, to mark off the Buddhist Dharma as the Dharma to be followed, while 
at the same time branding other schools and traditions as purveyors of a counterfeit Dharma.63 
This comes across most clearly in statements found in the first chapter of the text, in which the 
Buddha claims that he does not see anyone other than his meditation practitioner disciples 
(yog!c!ro macchr!vaka&) who can observe and understand the intricacies of the way in which 
actions ripen.64 Such statements might also be interpreted as tacit criticisms of those within the 
Buddhist community who did not live up to the strict ideals of the meditation practitioners who 
transmitted the Saddhsu.65 

Rife with evidence of these socio-religious issues, the Saddhsu is one example of an 
emergent literary discourse, a dynamic world of textual production in which the old oral forms of 
the Buddhist teachings were being manipulated and transvalued in an unprecedented literary 
moment. Among Buddhists, this involved shifts not only in philosophical engagement with the 
teachings of the master, but also in language usage. In particular, the ancient oral traditions, 
preserved for the most part in Middle Indian languages, were being transposed into Sanskrit.66 
The Saddhsu is a specimen of a textual form that has one foot firmly planted in the older oral 
forms of expression, and one foot forward, delving into new scholastic and more literary 
expressions. The compendious nature of the Saddhsu affirms this historical positioning. It 
contains elements of the early s+tra literature, traditional Sarv!stiv!din Abhidharmic categories, 
cosmological narratives, and '!stric queries. In this way, the Saddhsu is what one might call a 
mixed-genre text, a literary synthesis of different historical and methodological approaches to 
Buddhist practice, teaching, and scholasticism. Such a text could only be produced in a context 
where literary production was common, and the multiple references in the text itself to books, 
and the production of %!stra-s, are good evidence of this.67 Yet the frame story brings all of this 
new and expansive material under the purview of the omniscient (!kyamuni Buddha. 
                                                
63 See, for instance, the simile of the counterfeit gem in bh+mi seven of the second chapter of the Saddhsu (Saddhsu 
II §7.7.2 [Ms 23b5-6]). Here, the Dharma of other schools is compared to a counterfeit gem: evam ev!nyat)rthasya 
dharmapratir+pakasya dharmasya savra(asya ma(e&… 
64 Ms 3b7 (T XVII p. 3c10-11; D ya 88a4-5): n!ham anyat pa%y!mi ya eva# karmadharmavip!kam anupa%yati 
yath! m!mako yog!c!ro macchr!vaka& | 
 Wallace emends the text to read anya#. 
65 Criticisms of this sort are made explicit at a number of points in the text. See, for instance, Saddhsu II §5.1.21.1-
19 (Ms 20a3-20b1), where we find a harsh criticism of monks who wear the robe and live on alms, but do not follow 
the ideals of asceticism. Such monks are said to be monks only in their appearance (kevala# vastram!tre(a ‘bhik$u& 
sa’ iti kathyate). 
66 On evidence of the Sanskritization of Buddhism and Buddhist texts, see BROUGH 1954, FUSSMAN 1989, and 
SALAMON 2001. A bit more recently, Sheldon Pollock has connected the Sanskritization of Buddhist texts to a larger 
literary movement, resulting from the way in which power was publicly enacted through various forms of literature. 
See POLLOCK 2006. 
67 Some of the more interesting references to the production of %!stra-s are in the context of a critique of br!hma(a-
s from other traditions, who compose treatises based on wrong views. For instance, Ms 209b3-5 (T XVII 183b28-
c14; D ra 223b1-5) reads: “That deity, powerful and with curiosity piqued, ascends a powerful peacock. With the 
unhindered ability to enjoy pleasure and to visit all realms, he descends to Jambudv-pa. Like a second sun, garbed in 
divine garlands, he surveys the entire island—endowed with groves, parks, tanks, lotus clusters, rivers, trees, cities, 
villages and settlements—with curiosity. Having seen that deity, br!hma(a-s conceive of him thus: ‘this is Vi)+u 
mounted upon Garu,a.’ Others think: ‘This is Kum!ra, mounted on a peacock. [He] protects the world.’ Other 
br!hma(a-s or ascetics of other schools conceive that ‘this is Mahe'vara ((iva), mounted on a bull, accompanied by 
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1.5.2 Overview of Chapter One of the Saddhsu: Ethical Cultivation68 
 
The first chapter of the Saddhsu describes the way in which a Buddhist yog!c!ra knows and 
understands the cultivation of moral virtue, and the results of such cultivation. Such 
understanding entails knowledge of three forms of harmful action (da(da)—harmful physical 
action (k!yada(.a), harmful vocal action (v!gda(.a), and harmful mental action (manoda(.a)— 
and the harmful karmic results accruing to one who engages in such unwholesome actions. These 
three forms of harmful action are further subdivided to make up the ten paths of unwholesome 
action (da%!ku%alakarmapatha). After understanding the harmful results of unwholesome action, 
a yog!c!ra secondly understands the beneficial karmic results accruing to one who abstains from 
engaging in such actions. Finally, he understands how the mastery of worldly actions becomes 
the basis for one to aspire for renunciation (pravrajy!). I summarize this first chapter of the 
Saddhsu at length because in it we find a foundational outlook that runs through the entire text. 
Those who produced and transmitted the Saddhsu were clearly preoccupied with one main issue: 
the question of karma, action of body, speech and mind. 
 The ten paths of unwholesome action are: 1. killing (pr!(!tip!ta), defined as consciously 
depriving another being of life;69 2. stealing (adattad!na), defined as taking what belongs to 
another, intending it for oneself;70 3. sexual misconduct (k!mamithy!c!ra), defined as partaking 
in non-vaginal intercourse (ayonigamana# kurute) with one’s own wife or the wife of another;71 
4. lying (an"ta), defined as a false assertion about oneself or another;72 5. slander (pai%unya), 
defined as speaking with the intention of dividing those who are in harmony;73 6. verbal abuse 

                                                
Dev-. [He] creates the worlds, protects, and sustains [the worlds]. He creates and likewise destroys. Further, [he is] 
the sustainer, arranger, creator of the worlds.’ In this way br!hma(a-s wrongly conceive that deity in various ways. 
[Then] they compose laudatory verses, and fashion [them] into treatises. They see what is not true as true. Speaking 
in an unbridled manner, with minds supremely deluded, they bring others in contact with falsehood.” (sa devaputra& 
sa#j!takau[tu]ko mah!prabh!va% ca {|} mah!prabh!ve ca may+re !r+.ha& k!mopabhoge sarvagati[$v 
a]pratihatabalai& kautuake[na] sa devo yena jamb+dv)pa# ten!vatarate | dvit)ya iva s+ryo 
divyam!ly![mba]radhara& sa k"tsnam ima# ja#b+dv)pa# kautukena pa%yati {| sa} 
vanopavanata.!gapadmavananad)v"k$anagaragr!mapa**anasa#panna# !| tad! ta# deva#" d"$*vaiva# 
br!hma(!& sa#kalpayante yathai$a garu.!var+.ho vis(ur !|" anye sa'kalpayante yathai$a kum!ro may+r!r+.ho 
loka# rak$ati | br!hma(!% c!pare kalpayanti, anyat)[rth]y! v!, yathai$a vra$abh!bhir+.ho mahe%varo dev)sah!yo 
lok!n s"jati {|} rak$ati dh!rayati !|" s"jati punar api sa#harati | punar api dh!t! vidh!t! sra$*! lok!n!m !|" eva# 
ta# devam anekaprak!ra# br!hma(!& parikalpayanti | stotr!(i nibadhnanti | %!str!(i pra(ayanti | atatvan tatvavat 
pa%yanti | te sa#bhinnapral!pina& paramavy!m+.hamanasa& par!n api mithyena sa#yojayanti |) 
 I emend the above passage based on T (XVII 183c3-4), D (ra 223b2) and a nearly parallel passage at Ms 
209b7 (閻浮提中。諸婆羅門。邪見外道。諸相師等。見此相已…; de nas bram ze de dag gis de rnams mthong 
nas…; tad! te br!&ma(! vane car!& pratyak$a# t!n dev!n d"$*v!…). 
68 Vesna Wallace and Mitsuyo Demoto have collaborated on a diplomatic transcription of the first chapter of the 
Sanskrit manuscript of the Saddhsu. Wallace is currently preparing a critical edition of it. 
 For a summary of Chapter 1, based on the Chinese translation of the text, see LIN AND DEMIÉVILLE 1949, 
pp. 245-257. 
69 Ms 2b1 (T XVII 2b15-6; D ya 84b4-5). 
70 Ms 2b3 (T XVII 2c3; D ya 85a5). 
71 Ms 2b7 (T XVII 2c19-21; D ya 85b5-6). The text explicitly states that sexual misconduct refers to non-vaginal 
intercourse with one’s own wife or the wife of another. However, we should probably understand implicitly that sex 
of any kind with the wife of another would be considered sexual misconduct. That the text is primarily concerned 
with the type of sex one partakes in is nonetheless telling of the preoccupations of its authors/compilers/redactors. 
72 Ms 3a2 (T XVII 3a3-5; D ya 86a4). 
73 Ms 3a2-3 (T XVII 3a5-7; D ya 86a5-6). 
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(p!ru$ya), defined as speech that is unpleasant to the ear, and which brings about a fissure;74 7. 
unbridled prattle (abaddhapral!pa), defined as unclear or excessive speech;75 8. covetousness 
(!bhidhy!), defined as desiring the wealth of another; 9. hatred (vy!p!da), defined as corruption 
of mind upon seeing the wealth of another; 10. wrong view (mithy!d"$*i), which is twofold: 1. 
annihilatory view (satpra(!%aka; karmaphalavisa#v!dika) and 2. baseless view 
(vipraty!g!mika; asatpratyayika).76 

The text is not simply concerned with defining these transgressions, but also with sorting 
out what form of them is acceptable, or will not be a barrier to progress in cultivating moral 
virtue. For example, in the case of killing, murdering an arhat is a heavy form of killing, 
murdering a person who is established on the path77 is a middling form of killing, and killing an 
animal is a minor from of killing. This classification presents a clear hierarchy of values, the life 
of an arhat having the utmost value and the life of an animal having the least value.78 Further, we 
find discussion of forms of killing that do not adhere (lipyate samlipyate) to one who performs 
them. These are: 1. unknowingly killing insects while walking down the road, 2. striking with a 
sword where it was not intended to strike and causing death, 3. a doctor offering medicine that 
precipitates death, 4. a mother killing her son while beating him for the sake of discipline, and 5. 
small beings falling into a fire and dying.79 Similar issues are raised with respect to the other 
paths of unwholesome action, with a focus on avoiding or mitigating the karmic retribution of 
such acts. In concluding its treatment of the first three unwholesome paths of action, the text tells 
us that this mitigation of the results of action is not accessible to followers of other schools. In 
this way, the text claims for Buddhism and the Buddha the unique power of understanding that 
allows for mastery of the results of actions. 
 The text goes on to offer many details of the way in which a person can cultivate these 
unwholesome behaviors, and the horrific results they bring in present and future lives. All of 
these ten unwholesome paths of action lead to the hells, the realm of animals, or the realm of 
hungry ghosts. However, they can also lead to unpleasant rebirths among humans, and the details 
of such rebirths are the focus of the second half of the first portion of this chapter.80 For instance, 
one who engages in killing, if he is born among humans, will have a short life span. One who 
steals will be reborn as an impoverished human. One who engages in sexual misconduct will be 
reborn as one destined to have wives that are disobedient hermaphrodites and so on.  
 This list of actions, their definitions and their results, presents a basic and rather predictable 
scheme of cause and effect, one that allows us a glimpse of fundamental notions of karma that 
were prevalent among Buddhists during the first few centuries of the Common Era. What is 
                                                
74 Ms 3a5-6 (T XVII 3a20-21; D ya 86b4-5). 
75 Ms 3a6 (T XVII 3a26-28; D ya 86b7). 
76 Ms 3a7-3b1 (T XVII 3a29-b9; D ya 87a2-5). See also Ms 6b5 (T XVII 6b23-28; D ya 95a6-7): An annihilatory 
view involves a denial of the efficacy of practices that serve as the basis for traditional spiritual obligations, such as 
offerings, oblations, family duties etc. A baseless view involves the proposition that the pain and pleasure 
experienced by beings is the creation of a deity, not the product of cause and effect. 
77 This refers to anyone who has attained to the first path (m!rga) of Buddhist awakening, the path of stream entry, 
or has progressed beyond such a stage. 
78 Lambert Schmithausen (2000b, pp. 30-43) has discussed such a hierarchy of values more generally in connection 
with the early Buddhist tradition. He remarks that a clear hierarchy is not explicitly outlined in the early sources, but 
draws a number of conclusions about the general value of all life within the Buddhist tradition, and the ultimate 
value of the end of death. Here in the Saddhsu, we see a more developed and explicitly graded notion of value with 
respect to life, and the taking of life, in a context of purely ethical concerns. 
79 Ms 2b2-3 (T XVII 2b22-27; D ya 85a1-2). 
80 Ms 3b1-4b2 (T XVII 3b9-4b3; D ya 87a5-89b5). 
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unique about the treatment of these ideas in the Saddhsu’s first chapter, however, is that in it the 
Buddha claims that his meditator disciples are able to observe and understand the workings of 
these actions and their results.81 This emphasis of the text raises the specter of an ancient 
canonical injunction that the nature of the law of karma is inconceivable (P!li: acinteyya; Ch.: 不
可思議), and that attempts to conceive of it will lead to madness.82 Traditionally, a complete 
understanding of the law of karma is considered to be the exclusive purview of fully self-
awakened Buddhas. We thus see a development in which a certain group of Buddhist meditation 
practitioners seem to be appropriating for themselves powers traditionally attributed only to the 
Buddha himself.83 

                                                
81 See above, footnote 64. See also my discussion of this issue in Chapter 3, pp. 135-139. 
82 AN 4.77 at AN II 80, the Acinteyyasutta# (Be): “catt!rim!ni, bhikkhave, acinteyy!ni, na cintetabb!ni, y!ni 
cintento umm!dassa vigh!tassa bh!g) assa. katam!ni catt!ri? buddh!na#, bhikkhave, buddhavisayo acinteyyo, na 
cintetabbo, ya# cintento umm!dassa vigh!tassa bh!g) assa. jh!yissa, bhikkhave, jh!navisayo acinteyyo, na 
cintetabbo, ya# cintento umm!dassa vigh!tassa bh!g) assa. kammavip!ko, bhikkhave, acinteyyo, na cintetabbo, 
ya# cintento umm!dassa vigh!tassa bh!g) assa. lokacint!, bhikkhave, acinteyy!, na cintetabb!, ya# cintento 
umm!dassa vigh!tassa bh!g) assa. im!ni kho, bhikkhave, catt!ri acinteyy!ni, na cintetabb!ni, y!ni cintento 
umm!dassa vigh!tassa bh!g) ass!” ti. sattama#. 
 Compare a parallel example of this s+tra, preserved in Chinese translation (CBETA, T2, no. 125, p. 657, 
a19-25): 爾時。世尊告諸比丘。有四事終不可思惟。云何為四。眾生不可思議。世界不可思議。龍國不可思
議。佛國境界不可思議。所以然者。不由此處得至滅盡涅槃。 云何眾生不可思議。此眾生為從何來。為

從何去。復從何起。從此終當從何生。如是。眾生不可思議。 
 The differences between these two versions of the text are noteworthy. The Chinese version expands on 
what is simply a short list with repeated pericopes in its P!li form. Firstly, it is not clear whether the Chinese term 眾
生, “living beings,” should here be understood to imply the karma of beings, or beings themselves. On this 
ambiguity, see the list of six types of conception in the 0r!vakabh+mi, presented in the following paragraph. 
Secondly, we find the puzzling difference between the sphere of n!ga-s (*n!gavi$aya; 龍國) of the Chinese text and 
the sphere of meditative absorption (jh!navisayo) of the P!li text. In the Chinese text we find an elaboration of what 
it would mean to attempt to conceive of the *n!gavi$aya, in which a practitioner is said to wonder whether rain is 
produced by n!ga-s, or by powerful deities. This description makes it clear that if the Chinese text is an expanded 
version of a prototype more akin to our P!li parallel, the original list already contained reference to the *n!gavi$aya 
as opposed to the jh!navisaya. Another interesting addition found in the Chinese text is the phrase 所以然者。不由
此處得至滅盡涅槃, which can be translated as: “Why is that? [Because] one does not need these to attain the 
cessation of nirv!(a.” We find no analogous phrase in the P!li version. 
 That the concept of the ripening of karma was considered the most profound of topics is evidenced in the 
Mah!vibh!$! (referenced in DHAMMAJOTI 2007, pp. 480-481, footnote 1; CBETA, T27, no. 1545, p. 586b20-25):
「一切如來所說經中。無有甚深如業經者。十二轉中無有甚深如業轉者。佛十力中無有甚深如業力者。於

八蘊中無有甚深如業蘊者。四不思議中無有甚深如業不思議者。」  
 An expanded '!stric example of the list of inconceivable subjects can be found at (rbh Je I, p. 234: cintan! 
katam! / yath!p)haikatyas t!n eva yath!%rut!n dharm!n ek!k) rahogata&, $a. acinty!ni sth!n!ni tadyath!, 
!tmacint!# sattvacint!# lokacint!# sattv!n!# karmavip!kacint!# dhy!yin!# dhy!yivi$aya# buddh!n!# 
buddhavi$aya# varjayitv!, svalak$a(ata& s!m!nyalak$a(ata% ca cintayati. 
83 Such a development mirrors a shift that had already begun within the later Therav!da canonical literature, and was 
further developed in the P!li commentarial literature, in which the spiritual feats of disciples begin to resemble those 
of the Buddha more and more. See, for instance, the treatment of Mah!mogall!na and N!rada’s engagement with the 
karmic retribution of devas and pretas depicted respectively in the P!li commentaries to the Vim!navatthu and 
Petavatthu. For example, towards the beginning of the commentary on the Vim!navatthu, we find the following 
passage (cited in GIFFORD 2003, p. 75; Vv-a 7 [Be]): “ath‘ ekasmi# ussavadivase devat!su yath!saka# 
dibb!nubh!vena uyy!nak)/anattha# nandanavana# gacchant)su s! devat! dibbavatthanivatth! 
dibb!bhara(avibh+sit! acchar!sahassapariv!r! sakabhavan! nikkhamitv! ta# p)*havim!na# abhiruyha mahatiy! 
deviddhiy! mahantena sirisobhaggena samantato cando viya s+riyo viya ca obh!sent) uyy!na# gacchati.  
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 The second part of this chapter describes the yog!c!ra’s observation of the benefits that 
accrue to one who abstains from the unwholesome acts previously described. The text describes 
two forms of wholesome action: those connected to the fluxes, and those free from fluxes84 
(s!sravanir!srava)—those pertaining to worldly life and those pertaining to awakening.85 One 
who abstains from killing is free from danger, and is at peace. He will be reborn as a human 
being with a long life span, and will be protected from the affliction of demons and favored by 
deities. One who abstains from killing naturally experiences loving kindness, compassion 
sympathetic joy, and equanimity, and comes to be a master of his intentions.86 One who abstains 
from stealing is free from desire, and is trusted. He is respected in the communities of men, and 
will be reborn in heaven, and so on, with similar results accruing to those who abstain from the 
first seven paths of unwholesome action.87 What is of particular importance here is the idea that 
if a practitioner orients his actions towards the pleasant abiding of meditation free of fluxes 
(dhy!nasukhavih!re nir!srave), he attains any of the three forms of awakening (tis"(!# 

                                                
 tena ca samayena !yasm! mah!moggall!no he**h! vuttanayeneva devac!rika# caranto 
t!vati#sabhavana# upagato tass! devat!ya avid+re att!na# dassesi. atha s! devat! ta# disv! 
samuppannabalavapas!dag!rav! sahas! palla'kato oruyha thera# upasa'kamitv! pañcapati**hitena vanditv! 
dasanakhasamodh!nasamujjala# añjali# paggayha namassam!n! a**h!si. thero kiñc! pi t!ya aññehi ca sattehi 
yath+pacita# kusal!kusala# attano yath!kamm+pagañ!(!nubh!vena hatthatale *hapita!malaka# viya 
paññ!balabhedena paccakkhato passati, tath! pi yasm! devat!na# upapattisamanantaram eva: “kuto nu kho aha# 
cavitv! idh‘ +papann!, ki# nu kho kusalakamma# katv! ima# sampatti# pa*ilabh!m)” ti at)tabhava# 
yath+pacitañ ca kamma# uddissa yebhuyyena dhammat!siddh! upadh!ra(!, tass! ca y!th!vato ñ!(a# uppajjati, 
tasm! t!ya devat!ya katakamma# kath!petv! sadevakassa lokassa kammaphala# paccakkha# k!tuk!mo… 
 In the Vim!navatthu itself, which is presented in simple verses without any prose, we find a simple set of 
questions and answers in which Moggall!no asks various deities what merit (puñña) they performed to be born as a 
deity. The commentary, however, insists that Moggall!na already knows the answer to these questions due to his 
supernormal knowledge of karma (adapted from HORNER 1974, p. 3): “Even though the Elder, by means of the 
diversity of the power of his discernment, saw clearly for himself as though beholding a myrobalan fruit placed upon 
the palm of his hand the good and bad deeds that had been accumulated by the deity as well as by other beings, on 
account of the power of his knowledge of correspondent results and deeds, nevertheless…wanting to make clear the 
fruit of the deed to the world with its deities, [he] made this deity tell about the deed she had done and spoke the 
words that follow.” This passage presents us with a shift in outlook from the earliest tradition, where we find the 
Buddha as the primary source for the knowledge of the retribution of acts. Here, however, in this late textual stratum, 
we see Moggall!na exhibiting powers generally reserved for the Buddha in earlier strata of texts. The Vim!navatthu 
itself does not indicate that Mah!moggall!na can discern the karmic retribution of the deities. Rather, he must ask 
them about what act they performed to be born in such a state. 
 In some ways, chapters three through six of the Saddharmasm"tyupasth!nas+tra can be read as an attempt 
to outline in more complexity, and within a specific mode of practice, the same kind of narrative notions found in 
the Vim!navatthu, Petavatthu, and their commentaries. Like the P!li commentaries in their treatment of 
Mah!mogall!na, the Saddharmasm"tyupasth!nas+tra presents a conception of spiritual practice in which the 
yog!c!ra disciple seems to appropriate Buddha-like powers. It should, of course, be noted that these P!li 
commentaries were written several centuries after the Saddharmasm"tyupasth!nas+tra was composed (see VON 
HINÜBER 1996, pp. 136-142). Additionally, on the lateness of the Vim!navatthu and Petavatthu with respect to the 
rest of the Nik!ya literature, see GEHMAN 1974 [1942], pp. ix-xii. 
84 I translate the term !srava as “fluxes,” a translation I first came across in the work of Collette Cox (1995). I prefer 
this translation because I remain uncertain about the sense of the affix !-, which can be interpreted to add the sense 
of either inward movement or outward movement. Thus we find such translations as “influx,” “outflow” etc. Since 
both of these senses seem to be applicable in different contexts, I prefer the simple solution of “flux.” 
85 Ms 6b6 (T XVII 6c6-7; D ya 95b1-2). 
86 Ms 6b6-7a6 (T XVII 6c6-7a16; D ya 95b1-96b5). 
87 Ms 7a6-7b1 (T XVII 7a17-7a29; D ya 96b5-97a4). 
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bodh)n!#).88 Thus the text emphasizes that not only does abstaining from unwholesome 
behaviors have beneficial karmic results, but such abstentions are also treated as positive karmic 
forces in their own right, which can also be converted or transformed (pari(!mayati) towards the 
state of awakening (bodhi). 
 In its treatment of the final three paths of wholesome action—those pertaining to mental 
action—the text waxes elaborate, and it becomes clear that a progression of practice is being laid 
out. The yog!c!ra understands that a Buddhist practitioner first masters physical actions, then 
vocal actions, and finally mental actions. It is in the mastery of mental actions that one becomes 
a true master of action, with the ability to orient one’s behavior towards any goal. For the authors 
of the Saddhsu, the fundamental goal of this early stage of the path becomes the penetrative 
aspiration for renunciation (nirvedhabh!g)ya# pravrajy!citta#), the fruition of right view 
(samyagd"$*i), which serves as the basis for the practice of meditation. Of particular importance 
here is the emphasis on mastering the first nine paths of wholesome action, which come to 
completion with abstention from hatred. Such mastery serves as the karmic basis for the future 
attainment of rebirth as a wheel-turning monarch (r!j! cakravart)), and sets the stage for full 
mastery of moral virtue, culminating in the attainment of right view (relinquishment of wrong 
view).89 This reference to karmic mastery leading to rebirth as a wheel turning monarch is 
relevant to conceptions of bodhisattvahood, and I will return to this idea below in Chapter 3. 
 Abstention from covetousness is treated briefly. The text explains that when one abstains 
from covetousness he is never subject to the covetousness of others, and has things that have 
been lost restored to him. When he dies, he will be reborn among deities, but will never be 
troubled in battle with asura-s,90 and will be delightful to other deities. One who abstains from 
covetousness can also orient his actions towards awakening. 91 The text’s treatment of abstention 
from hatred is elaborate. It explains that one who abstains from hatred dwells happily in the 
present life, is rich, and loved by all. When he dies, he is reborn as a powerful deity, and enjoys 
constant pleasure. Here the text opens up into a revealing discussion of the way in which one 
who has cultivated moral virtue to the extent of abstaining from hatred can wield his moral 
mastery in his karmic trajectory. The text states: “If [he] transforms [his wholesome action] 
towards the liberatory pure supramundane path, he therefore falls from the realm of deities, and 
becomes a wheel-turning monarch,92 a ruler of four continents who enjoys the seven treasures.”93 

                                                
88 Ms 8a3-8a7 (T XVII 7c24-8a22; D ya 98b6-99b3): The references here to three forms of awakening refer to three 
distinct possible soteriological goals: 1. the goal of becoming an arhat, 2. the goal of becoming a lone Buddha 
(pratyekabuddha), and 3. the goal of becoming a self-awakened teaching Buddha. I will discuss this issue below in 
chapters 3 (pp. 138-140) and  4 (pp. 175-177). We find a similar reference to these three options at Ms 8b4 (T XVII 
8b13-14; D ya 100a4-5). 
89 See also Ms 7a2 (T XVII 6c16-20; D ya 95b5-96a1); Ms 7a8-7b1 (T XVII 7a27-29; D ya 97a3-4); Ms 8b6-7 (T 
XVII 8b29-8c3; D ya 100b5).  
90 One narrative theme of the Saddhsu is the constant warfare between deities (deva) and demons (asura), 
instantiating the battle between good and evil, the forces of Dharma and the non-Dharmic forces. A description of 
such a battle can be found in Chapter five of the Saddhsu (Ms 116b5-130a4; T XVII 114c12-124c24; D ra 26a4-
53a6). On this topic, see also LIN AND DEMIÉVILLE 1949, pp. 28-29. 
91 Ms 8b2-8b4 (T XVII 8a27-8b14; D ya 99b7-100a5). 
92 It is worth noting here the parallelism between the structure of the first chapter of the text and the structure of a 
canonical Madhyam!gama s+tra, entitled “discourse on the stages of the foolish and the wise” (Chihuidi jing 癡慧
地經 [M" 199 at T I 759a19]). On this s+tra and its parallels, see AN"LAYO 2011a, pp. 741-746. In that s+tra, the 
Buddha is said to describe various foolish and wise actions, and their accompanying results in hell and heaven. The 
Buddha then presents the figure of a wheel-turning monarch as an example of the pinnacle of pleasure in the human 
world, describing such pleasure as meager in comparison with the great delights of heaven. So, while the 
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The text then goes on to describe, at length, various attributes of the seven treasures that appear 
to a wheel turning monarch.94 These are understood to be the karmic results of abstaining from 
hatred. These seven treasures accord more or less with the traditional list, found in various 
canonical sources.95 The text further describes an additional seven subsidiary treasures that 
appear to a wheel-turning monarch, and his thousand brave and powerful sons.96 
 In this way, the text outlines how a yog!c!ra discerns the laws of karma, and the way in 
which abstention from hatred—oriented towards awakening—can bring about a desirable state of 
rebirth as a wheel-turning monarch. This is the ideal position from which to practice for eventual 
full self-awakening, and the emphasis on the possibility of wielding karmic mastery in such a 
direction presents us with soteriological possibilities that serve as foundational to the project of 
developed Mah!y!na Buddhism. 
 Finally, the text explains how a yog!c!ra sees that abandoning wrong view leads one to 
turn away from the flow of existence (sa#s!ra). Leaving behind wrong view allows one to see 
the world correctly, with right view (samyagd"$*i). In so doing, one approaches nirv!(a 
(nirv!(am antike c!sya bhavati).97 Generating right view, which is explicitly based on an 
understanding of the law of karma, i.e. conditionality, brings about the penetrative aspiration for 
renunciation (nirvedhabh!g)ya# pravrajy!citta#).  Once one has become firm in such an 
aspiration, one cultivates that mental state, approaches spiritual guides or “good friends” 
                                                
Madhyam!gama s+tra and the first chapter of the Saddhsu are structurally parallel to a certain extent, the notion of 
rebirth as a wheel turning king is not presented as simply a rhetorical device in the Saddhsu. Rather, it is presented 
as a worldly attainment that might be possible in the future through the cultivation of the ten paths of wholesome 
action. Finally, though we should probably not make much of it, the Chinese title of the s+tra, “discourse on the 
stages of the foolish and the wise” 癡慧地經, indicates that this s+tra may have been conceived of as an early 
example of a sort of “stage” text, perhaps prefiguring the yog!c!ra stage texts that became prominent around the 
time of the composition of the Saddhsu. However, the title might also be a simple embellishment of the Chinese 
translators, since we find no reference to stages in the title of the P!li parallel or in the title of an additional 
individual Chinese parallel (T no. 86). 
93 Ms 8b6-7 (T XVII 8b29-8c3; D ya 100b5): yadi nairy!(ike ni!&"kle%e lokottare m!rge pari(!mayati sa tasm!d 
api dev!n!# !lo"k!c cyutv! r!j! cakravart) bhavati aneka%as c!turdv)paka& saptaratnopabhokt!… 
94 Ms 8b7-10a4 (T XVII 8c3-10a2; D ya 100b5-104a1). These seven treasures are: 1. the woman treasure 
(str)ratna#), 2. the gem treasure (ma(iratna#), 3. the wheel treasure (cakraratna#), 4. the elephant treasure 
(hastiratna#), 5. the horse treasure (hayaratna#), 6. the advisor treasure (pari(!yaratna#), and 7. the steward 
treasure (g"hapatiratna#). The text describes the desirability of these treasures in great detail. 
95 See, for instance, the B!lapa(.itasutta# (MN 129 at MN III 173-176), where we find the seven treasures 
described in the following order: 1. the wheel treasure (cakkaratana#), 2. the elephant treasure (hatthiratana#), 3. 
the horse treasure (assaratana#), 4. the gem treasure (ma(iratana#), 5. the woman treasure (itthiratana#), 6. the 
steward treasure (gahapatiratana#), and 7. the advisor treasure (pari(!yakaratana#). While this list is not present 
in the other known northern parallels of this s+tra, the very same list, in the same order, can be found in a Sanskrit 
version in the Divy!vad!na (COWELL AND NEIL 1987 [1886], p. 548). 
 Bhikkhu An!layo (forthcoming) discusses the conception of these seven treasures in a forthcoming article 
on the cakravartin motif as it is found in an Ekottarik!gama s+tra preserved in Chinese translation (T 125). He 
shows, following a number of scholars before him, that the notion of the seven treasures was pan-Indian, and goes 
back to the Vedic period (pp. 12-13). He also presents evidence for a number of lists of subsidiary treasures in Jain 
and Hindu literature (p. 33, footnote 58). These lists are similar to those of the subsidiary treasures presented here, 
but not exactly the same. He also takes for granted the idea that the subject of a wheel-turning king, and his 
accoutrements, became an increasingly central topic of discussion as Buddhist textual traditions developed. 
96 Ms 10a4-10b6 (T XVII 10a2-10b24; D ya 104a1-105b2). These seven subsidiary treasures are: 1. the sword 
treasure (kha.goparatna#), 2. the shield treasure (carmoparatna#), 3. the bed treasure (%ayyoparatna#), 4. the 
grove treasure (vanoparatna#), 5. the house treasure (g"hoparatna#), 6. the raiment treasure (vastroparatna#), and 
7. the sandal treasure (up!naharatna#).  
97 Ms 10b7 (T XVII 10c2; D ya 105b4-5). 
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(kaly!(amitra), leaves home, and finally takes full ordination by cutting off hair and beard and 
accepting the training of the pratimok$a rules. Here we see that the Saddhsu ultimately treats the 
ten paths of wholesome action as a means to an end. That is, a yog!c!ra understands how 
abstaining from unwholesome acts and engaging in wholesome acts yields good karmic results, 
and that one can become a master of such results to the extent that he can control his destiny. 
Ultimately, in line with traditional Buddhist dogmatics, one must see such ethical practices as 
aspects of lay life that eventually give way to the aspiration for full renunciation and the taking 
up of a monastic code of ethics.98 
 This introductory portion of the text explicitly asserts the necessity of discerning the 
machinations of karma in all their permutations, and puts forth the notion that a full 
understanding of karma begins with a full understanding of the way in which unwholesome and 
wholesome acts of body, speech and mind are the basic substance of a Buddhist practitioners 
spiritual trajectory. Finally, it is once again important to bear in mind that all of these 
descriptions of karma and their results are presented in the text as the object of a yog!c!ra’s 
observations and realizations about the activity of dharma-s (dharme dharm!unupa%y) viharati). 
The yog!c!ra observes the way in which an average practitioner attains mastery of lay ethics, 
becomes a monk, and then goes on to practice meditation. 
 
 
1.5.3 Overview of Chapter Two of the Saddhsu: The Core Meditation Practice and The 
Human Realm 
 
The second chapter of the Saddhsu follows seamlessly upon the first chapter, and depicts the 
yog!c!ra observing how a monk of right view proceeds to distinguish the constituents of the 
human person through meditation. In doing so, and through the engagement of a series of 
contemplative practices oriented toward the understanding of the law of karma, the monk 
successively progresses through ten stages (bh+mi) and attains meditative absorption (dhy!na). 
As he progresses through these stages, his activity successively comes to the attention of various 
beings of the supernatural world as far as the Brahma realms corresponding to the first 
meditative absorption.99 Here I will only summarize the second chapter very briefly, as I will 
present a detailed and close reading of it in Chapter 2 below. As mentioned above, this chapter is 
structured as a series of ten meditative stages through which a monk progresses. The first four 
stages are basically a reworking of a canonical discourse attributed to the Buddha, the Discourse 
on Distinguishing the Six Elements (*1a.dh!tuvibha'gas+tra),100 in which the Buddha describes 
how a monk distinguishes between the four gross elements that make up materiality, the element 
of space which fills the gaps between material phenomena, and the consciousness element which 
is the immaterial substance of mental life.101 In the first stage, the monk understands the eighteen 
modes of mental activity (manovyabhic!ra), a process that entails seeing how the mind reacts 

                                                
98 Bhikkhu An!layo (forthcoming, p. 18) points out how this soteriological outlook is present in the representations 
of the cakravartin in several early canonical texts. 
99 These deities are the deities of Brahma’s Retinue (brahmak!yikadeva), the deities who are ministers of Brahma 
(brahmapurohitadeva), and the great Brahmas (mah!brahma). 
100 M" 162 at T I 690a-692b; D mngon pa ju 34b6-43a3; MN 140 at MN III 237-247 (Dhvi).  
101 It remains a question whether these delineations of phenomena are to be understood as descriptions of the world 
per se or descriptions of the world of human experience. My reading of the meditation literature suggests that these 
categories are typically used to portray the experience of embodied existence, not an ontology. 
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positively, negatively or ignorantly to sense phenomena.102 In the second stage, he discerns the 
six elements, understanding that they have the characteristic of not being a self. He likewise 
understands that all sense consciousnesses are bound up with the mind-element (manodh!tu) and 
are the product of the mind-consciousness element (manovijñ!nadh!tu).103 In the third stage, the 
monk observes the five types of feelings (vedan!),104 and their arising and passing away, in order 
to become dispassionate towards such feelings.105 In the fourth stage, he continues to observe 
feelings, understanding the way in which all feelings are dependant on mental contact (spar%a). 
He sees that even the subtlest feelings of equanimity, experienced in the attainment of immaterial 
meditative states, are subject to change and produced by karma. He then goes on to distinguish 
specific feelings as connected with specific sense faculties, and this results in his ridding himself 
of a whole range of fundamental mental defilements, those that are stated to be eradicated at the 
stage of arhatship in traditional texts.106  

In the fifth stage, the monk observes the functioning of the faculty of perception 
(sa#jñ!). This stage is divided into two parts. In the first part, a question is raised about the 
relationship between the material sense objects and the immaterial faculty of perception. This 
question is answered through a description of the way in which the faculty of perception marks 
specific characteristics of material phenomena—such as colors and shapes—in order to construct 
perceptual experience. This stage also marks the point at which the monk is able to orient 
himself towards nirv!(a.107 In the second part of the fifth stage, the monk observes the ten 
material sense spheres as subsumed within the sphere of dharma-s (dharm!yatana).108 By 
discerning the sphere of dharma-s, he comes to the conclusion that though immaterial 
consciousness and material objects are utterly distinct, they nonetheless interact to produce the 
impression (pratimudr!) of sense experience.109  

In the sixth stage, the monk orients his meditation towards understanding the cause and 
effect relationships between various dharma-s, particularly those that pertain to karma and its 
results. He understands the way various sorts of actions bring about various results in the present 
life and in future existences.110 In the seventh stage, a monk becomes one who understands 
karma and its results (karmaphalavip!kajña). He engages in a series of metaphor-based 
realizations, seeing the mind as the force behind the generation of the world, and comparing it to 
a painter, a monkey, a performer, and a river fish. This stage culminates in the monk’s practice 
of three basic meditation techniques, oriented towards the purification of the mind.111 In the 

                                                
102 Saddhsu II §1.1-1.5.3 (Ms 12a5-12b7; T XVII 12a16-12c3; D ya 109a2-110b2) 
 As far as I am aware, the eighteen modes of mental activity can only be found in three canonical s+tra-s: 
MN 140, MN 137 and AN 3.61 at AN I 173-177. For a detailed list of parallel passages, from other genres of 
Buddhist literature, treating the mental explorations, see AN"LAYO 2011a, p. 798, footnote 195. 
103 Saddhsu II §2.1-2.10.7, (Ms 12b7-14a1; T XVII 12c3-13c6; D ya 110b2-113a5). 
104 The five types of feelings are: 1. pain (du&kha), 2. pleasure (sukha), 3. joy (saumanasya), 4. sadness 
(daurmanasya), and 5. equanimity (upek$!). 
105 Saddhsu II §3.1-3.6 (Ms 14a1-7; T XVII 13c7-14a7; D ya 113a5-114a5). 
106 Saddhsu II §4.1.1-4.2.33 (Ms 14a7-18b1; T XVII 14a8-17c5; D ya 114a5-123b2). 
107 Saddhsu II §5.1.1-5.1.24 (Ms 18b1-20b3; T XVII 17c13-20a17; D ya 123b2-129b1). 
108 The three unconditioned dharma-s are: 1. cessation through observation (pratisa#khy!yanirodha), 2. cessation 
through absence of observation (apratisa#khy!yanirodha),  and 3. space (!k!%a). 
109 Saddhsu II §5.2.1-5.2.12.25 (Ms 20b3-22b2; T XVII 20a17-22a7; D ya 129b1-134a6). 
110 Saddhsu II §6.1-6.8 (Ms 22b2-23a6; T XVII 22a8-22c3; (D ya 134a6-136a2). 
111 Saddhsu II §7.1-7.21 (Ms 23a6-25b3; T XVII 22c4-25a17; D ya 136a2-142a4). 
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eighth stage, the monk observes the way in which beings’ minds are overcome with ignorance. 
He engages in two simile-based realizations. In the first, he considers the ignorance of most 
beings as similar to the suffering of a greedy dog that, out of greed for the taste of blood, will 
happily eat its own tongue. In the second, he considers the stature of a yog!c!ra as similar to an 
aged domesticated elephant who breaks his bonds and returns to the wild.112 In the ninth stage, 
the monk again engages in several simile-based realizations about the realm of sensuality 
(k!ma). He sees the realm of desire as similar to a rotting fruit tree on a dangerous mountain 
slope. He sees desire as similar to a flame into which a moth foolishly flies. He understands the 
way in which beings of various realms live on various types of food, and are bound by the bonds 
of their defilements, immersed in the changeability of pain and pleasure arising from sense 
experience. With such an understanding, he sees the faults of the flow of existence (sa#s!ra) 
and dwells in equanimity (upek$ako viharati).113 In the tenth stage, the monk attains meditative 
absorption.114 Upon attaining these absorptions, he somehow finds himself again in the eighth 
stage, delighting the Deities of Brahma’s Retinue (brahmak!yikadeva) to the extent that they 
themselves emerge from meditation. He destroys many thousands of births and is again said to 
attain proximity to nirv!(a.115 
 
 
1.5.4 Overview of Chapter Three of the Saddhsu: The Hell Realms116 
 
The third chapter of the Saddhsu is extensive,117 and here I will only be able to give a very 
general description of its contents. The narrative continues seamlessly from the second chapter, 
but now we find fewer references to the middle narrative frame referring to the yog!c!ra’s 
practice. The inner narrative begins to dominate the text, and at times we see a somewhat 
confusing conflation of the two narratives. This structural feature of the third chapter might be 
interpreted as evidence that the extant framework of the text came about through a process of 
cobbling together preëxisting textual material. The narrative framework is fairly coherent 
through the first two chapters, and it is likely that they represent the original archaic core of the 
text.  

In the third chapter, the monk continues with his meditation practice in the eighth stage, 
as he now proceeds to experience and envision the metamorphoses of karmic results 
(karmadharmavik!r!ntara) and the way in which they ripen for beings in the hell realms. It is 
worth emphasizing here that these meditations are not presented simply as the imaginations of a 
practitioner. Rather, these visions of hell are portrayed as actual experiences of the horrific 

                                                
 The three basic meditation techniques are: 1. the impurity contemplation (a%ubha) to counteract the 
defilement of craving, 2. the contemplation of loving kindness (maitr)) to counteract the defilement of hatred, and 3. 
the contemplation of causality (prat)tyasamutp!da) to counteract the defilement of ignorance. 
112 Saddhsu II §8.1-8.7 (Ms 25b3-26a6; T XVII 25a18-25c12; D ya 142a4-143b7). 
113 Saddhsu II §9.1-9.7.2-6 (Ms 26a6-27a2; T XVII 25c13-26b13; D ya 143b7-145b4). 
114 This attainment is described as sixfold: 1. threshold concentration, 2. the (preliminary) first absorption, and 4-6. 
the four absorptions. For a more detailed discussion of this taxonomy, see Chapter 2, section 2.10 below. 
115 Saddhsu II §10.1-6 (Ms 27a2-27b4; T XVII 26b13-27a15; (D ya 145b4-147a3). 
116 Mitsuyo Demoto at the University of Marburg is currently preparing a critical edition of the third chapter of the 
Saddhsu based on the Sanskrit manuscript. 
117 The third chapter covers approximately sixty folios of the Sanskrit manuscript of the Saddhsu: Ms 27b4-88a6. 
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nature of existence in hell.118 Such experiences serve to bring the practitioner to a deep and 
abiding understanding of the woes of the flow of existence (sa#s!ra).119 The monk brings about 
these realizations by successively envisioning the eight great hells (mah!naraka),120 each of 
which is comprised of sixteen distinct sub-hells (utsedha) or annexes.121 The monk, therefore, 
proceeds to envision and thereby experience various forms of suffering in a total of 136 different 
hell realms.122 While doing so, he progresses through five stages—stages nine through thirteen—
and gains the attention of deities as exalted as the Deities of Minor Lustre (par)tt!bhadeva), 
whose abode corresponds to the attainment of the second meditative absorption. 
 As Lin points out, this chapter is somewhat disorganized, containing a vast and 
haphazard litany of descriptions of suffering in the hells. The stage scheme, which is a 
fundamental structuring principle of the second chapter, becomes much less prominent, and at 
times the wealth of detail in the text causes the reader to lose track of its larger narrative 
framework.123 The basic message of the text here is simple: specific types of unwholesome 
karma cause rebirth in specific hells. As Lin explains, and Demoto presents in a useful chart, 
rebirth in the eight major hells is the result of specific actions or a collocation of such actions:124 
 
Table 1.2: Actions Leading to Rebirth in the Hells 
 

The Eight Principle Hells Wrong Actions Conducive to Rebirth Stage (bh#mi) 
Sañj-vana killing 
K!las&tra killing and stealing 
Sa/gh!ta killing, stealing and sexual misconduct 

 
9 

Raurava killing, stealing, sexual misconduct and alcoholism 10.1 
Mah!raurava killing, stealing, sexual misconduct, alcoholism and 

lying 
10.2 

Tapana killing, stealing, sexual misconduct, alcoholism, lying 11.1 

                                                
118 For example, at Ms 78b5-6 (T XVII 82c21-23; D ya 266a4-5) we find the following description of how a 
meditator monk observes the hell realms by in fact experiencing (prativedayam!na) the suffering of those realms (I 
have punctuated the text): “Monks, that very monk, experiencing the suffering of Av-ci hell, recoils [with the 
religious urge to escape] from the entire flow [of existence], and brings to presence a mind cultivated with supreme 
loving-kindness and compassion. He ascends to the eleventh stage.” (sa eva, bhik$avo, bhik$ur !v)cika# du&kha# 
prativedaya{te}m!na& sarvasa#s!r!d udvigna& parama/(78b6)maitr)karu(!bh!vitacittam upasth!paya{n}ty. 
ek!da%amabh+myantaram !rohate.) 
119 At the very end of the third chapter, for instance, we find the following passage (Ms 88a4-5): eva# sa bhik$u/#r 
abhimat!m pa[r]alokehalokahit!# buddhim !sth!ya sarvalokahit!# buddhi# k"tv! narakadu&kham abhisam)k$ya 
satv!n anukampayaty anuvidh)yate !|" mai/#tr!bh!vitena cittena sa k"tsnanarakabhayasa'ka*am abhisam)k$ya 
karmmaphalavip!ka{?a}ñ ca jñ!tv! paramodvignena cetas!m avalo(88a5)kayate | 
120 The eight great hells are: 1. the hell of repeated revival (sañj)vana), 2. the black-string hell (k!las+tra), 3. the 
crushing hell (sa#gh!ta), 4. the howling hell (raurava), 5. the hell of great howling (mah!raurava), 6. the hell of 
burning (tapana), 7. the hell of fierce blazing (prat!pana), and 8. Av-ci hell. 
121 For a detailed analysis of the system of hells in the Saddhsu and its relationship to the textual history of 
representations of hell in Buddhist literature, see DEMOTO 2009. 
122 For a useful chart outlining this scheme of hells, see DEMOTO 2009, pp. 72-78. Both Lin (1949, p.6 footnote 1) 
and Demoto point out that there are some irregularities with the total number of the hells. However, the original 
system of the Saddhsu seems to have been one of 136 hells. 
123 The diminishing structuring role of the stage scheme from chapter three onward may indicate that the scheme of 
ten stages of the second chapter was itself originally a coherent textual treatment of practice in ten stages, which was 
then built upon to compose the less coherent larger text. 
124 See LIN AND DEMIÉVILLE 1949, pp. 3-4; DEMOTO 2009, p. 66. 
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and wrong view 
Prat!pana killing, stealing, sexual misconduct, alcoholism, lying, 

wrong view and having sex with a nun 
11.2 

Av-ci The five !nantarya-s125 12 (11.3)-13 
 
This chart outlines the way in which the suffering resulting from unwholesome karma increases 
with the number of precepts one violates. The monk’s vision of these various hell realms allows 
him to experientially understand this process, and to develop distaste for such suffering, 
compassion for those who suffer in the lower realms, and equanimity through direct knowledge 
of such experiences. 
 
 
1.5.5 Overview of Chapter Four of the Saddhsu: The Realm of Hungry Ghosts 
 
In the fourth chapter of the Saddhsu, the monk scrutinizes the realm of hungry ghosts (pretagati), 
progressing to the fifteenth stage of meditative practice126 and gaining the attention of deities as 
exalted as the Radiant Deities (!bh!svaradeva) of the realm of subtle materiality (r+padh!tu).127 
He conceives of two different types of hungry ghost: those that can be seen at night in the human 
realm, and those that dwell exclusively in the realm of hungry ghosts, which is located 500 
yojana-s beneath the earth and extends for 26,000 yojana-s.128 He then envisions thirty-six types 
of hungry ghost, according to scripture.129 These beings are, for the most part, characterized by 

                                                
125 In the Saddhsu, as in earlier Buddhist literature, these are 1. killing one’s mother, 2. killing one’s father, 3. 
intentionally spilling the blood of a Buddha, 4. killing an arhat, and 5. causing a schism in the monastic community. 
On these heinous acts, and their role within Buddhist ethical thought, see SILK 2007. 
126 It is worth noting that we find no reference to a fourteenth stage in the Sanskrit manuscript of the Saddhsu, or in 
the Chinese translation. We do, however, find such a mention in the Tibetan translation. Based on a comparison of 
the three texts, I think it is likely that the Tibetan translators altered the text in translation, in order to deal with the 
discrepancy of an interpolated passage from another version of the text, in which we find reference to the fifth stage. 
See Appendix 5. 
127 Like the abode of the Deities of Minor Luster, the abode of Radiant Deities corresponds to the second meditative 
absorption.  
128 Ms 88a6-7: A reference to these two types of hungry ghosts, and the location and size of the realm of hungry 
ghosts, can be found in a marginal insertion at the bottom of folio 88a (T XVII 92a15-19; D ya 286b1-3). The 
Chinese translation translates the extent of the realm of hungry ghosts as 36,000 yojana-s as opposed to 26,000 
yojana-s. 
129 While the text states that the variety of hungry ghosts is unlimited, it nonetheless outlines, in brief (sa#k$epe(a), 
thirty-six main types. For a list of these thirty-six types, see Ms 88a7-88b2 (T 92a25-92b21; D ya 286b5-287a2). 
The list in Ms contains only 34 items. I conjecture two additional items based on the Chinese translation (against the 
Tibetan translation) and later instances of these forms when they are explicated at Ms 89b1 (v!nt!sina&) and Ms 
97b1 (ojobhak$i(a&):[88a6]punar api sa bhik$u& karmmaphalavip!kajña& pretagatim avalokayati | kiyanta& pret!& 
pre/[7]tavi$aye bhavanti | sa pa%yati %rutamayena jñ!nena pret!s tv anekavidh!& sa#k$epatas tu $adtri#%atiprak!r! 
sarva eve$y!m!tsaryahetuk!s tatropapadyante vividh!%ayajanak! vividh!%ayadu&kh!nu%ay!nubhojina& 
vividhace$*! vividhasth!n! vividhak$utpip!s!dagdhatanava& sarva eva# sa#k$epe||     ||(a t{a}!e" 
$adtrim%atprak!r!s tadyath! ka!bha"llik!& s+c)mukh!!&" pret!& !v!nt!%ina& pret!&" pur)$!h!r!& pret!& 
nir!/[88b1]h!r!& pret!& gandh!h!r!& pret!& | dharmmad!n!h!r!& | p!n)y!h!r!& pret!& | !s!sak!& | khe*!h!r!& | 
m!ly!h!r!& | rakt!h!r!& | m!#s!h!r!& | dh+p!h!r!& | abhic!ruk!& cchidrap[r]ek$i(a& | p!t!laniv!sina& | 
pretamaharddhik!& | ni%iprajvalitag!tr!& | cchidraprek$i(o manu$y!(!# k!mar+pi(a& | antardv)paniv!sina& | 
yamada(.ik! b!labhak$i(a& | !ojobhak$i(o"  brahmar!k$as{a}!!"& | ku(.!sina& | a%ucirathy!niv!sina& |[2] 
v!yv!h!r!&129 | a'g!r!sina& | vi$!sina& | ara(yaniv!sina& | %ma%!naniv!sina& | v"2$aniv!sina& | 
catu$pathaniv!sina& | m!rak!yik! et!& $advi#%atpretaj!tayo bhavanti | 
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what they eat or where they dwell. Being born as a hungry ghost is the result of abstention from 
performing wholesome acts, such as giving to ascetics and Brahmins, out of envy or stinginess 
()r$y!; m!tsarya). Similarly, one is born as a hungry ghost as a result of performing 
unwholesome acts, such as indulging in sexual misconduct, out of envy or stinginess. 130 The 
realm of hungry ghosts is said to be largely made up of women, ostensibly because they are more 
prone to envy and stinginess than men.131 
 The following chart presents the basic cause and effect framework presented in this 
chapter: 
 
Table 1.3 Actions Leading to Rebirth Among Hungry Ghosts 
 

Types of hungry ghost Action leading to Rebirth as a specific type of hungry ghost 
1. Kabhallika: These hungry ghosts 
have heads and bellies the size of 
mountains and narrow necks. 

One butchers living beings due to greed, without remorse. 

2. Pin-hole-mouth (s+c)mukha) One participates in killing for money, and does not make 
offerings. 

3. Eater of vomit (v!nt!%in) A wife does not serve her husband properly, and a husband 
does not treat his wife and children with affection. 

4.  Eater of excrement (pur)$!h!ra) Overcome by stinginess, one does not make offerings to 
ascetics and br!hma(a-s. 

5. Those who are foodless (nir!h!ra) One kills someone out of stinginess and envy, without remorse 
or confession. 

6. Eater of scents (gandh!h!ra) A man prepares nice food and enjoys it himself, without 
sharing it with wife and child. 

7. Eater of Dharma offerings 
(dharmmad!n!h!ra) 

One who is greedy by nature teaches the Dharma simply for the 
sake of livelihood, not out of faith. 

8. Eater of alcohol (p!n)y!h!ra) One drinks alcohol due to immoderate desire, and does not 
practice giving and ethics. 

9. Those who live on air (!%!saka) One has others make offerings and delights in them, while not 
doing so oneself, and abstaining from taking up the practice of 
Dharma.  

10. Eater of spittle (khe*!h!ra) One offers leftover food to ascetics, telling them that it is not 
leftover. Delighting in that act, one does not [continue to] give. 

11. Eater of garlands (m!ly!h!ra): 
These beings live in st+pa-s or in the 
abode of yak$a-s. 

One carries off garlands offered to the Buddha. 

12. Eater of blood (rakt!h!ra) One enjoys eating bloody meat, does not share it with wife and 
child, and kills [animals] because of it. 

13. Eater of flesh (m!#s!h!ra) One cheats others while selling them meat. 
14. Eater of incense (dh+p!h!ra) A greedy merchant cheats others by selling them inferior 

incense. 
15. Trickster (abhic!ruka) One with poor morals dresses as an ascetic and obtains 

offerings. 

                                                
 See LIN AND DEMIÉVILLE 1949, pp. 17-18, for a reconstruction of this list based on the Chinese translation. 
These reconstructions are seldom correct, but often quite close to what is found in Ms. 
130 Ms 88a5-6 (T XVII 92a5-10; D ya 286a4-7). 
131 Ms 88a6 (T XVII 92a11-13; D ya 286a7). 
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16.  Fault-finder (cchidrap[r]ek$in) Out of envy, one goes about the country accusing others of 
offenses, while not doing good deeds oneself.  

17. Subterranean (p!t!laniv!sin) In a prison, one binds prisoners in a dark underground cell and 
leaves them. 

18. Of great power 
(pretamaharddhika)  

One steals from others and uses what has been stolen to make 
an efficacious offering. 

19. Night-flamer 
(ni%iprajvalitag!tra)  

One kills, cheats, steals and harms one’s family. He dies and is 
born in a situation where he cannot practice giving or ethics, 
has no access to scripture, and despises holy men. Upon dying 
there, he is then reborn among night-flamers. 

20. Fault finders of the human realm 
(cchidraprek$in manu$y!(!#): 
These beings steal newborn infants. 

In a past birth, one has killed a child. One considers that he or 
she will become a yak$a as a result of that act. 

21. Shape-shifter (k!mar+pin) A woman or a eunuch dresses up in various feminine outfits in 
order to procure wealth from others. They make offerings of 
the wrong type to the wrong people at the wrong place and 
time. 

22. Ocean-dweller 
(antardv)paniv!sin) 

One cheats those who are travelling in the wilderness, leaving 
them destitute. 

23. Enforcers of Yama’s realm 
(yamada(.ika) 

With an impetuous mind, one is an unlawful arbiter of justice. 

24. Consumer of children 
(b!labhak$in) 

One curses others that they might become sick or lose their 
belongings, prays to the gods or makes a goat sacrifice for that 
purpose. This leads to rebirth in the Hell of Repeated Revival. 
Upon exiting that hell, one is reborn as a consumer of children. 

25. Consumer of vital energy 
(ojobhak$in) 

One promises to protect others in times of need, but abandons 
them when war comes. 

26. Brahma-demon (brahmar!k$asa) A sacrificer kills a living being. One sells common things as 
more valuable than they are. 

27. Eater of hot coals (ku(.!%in) Pretending to be an auspicious friend (kaly!(amitra), a spiritual 
teacher, one partakes of the food and drink of the monastic 
community. One is thus reborn in the hells and, upon release 
from there, is born among eaters of hot coals. 

28. Impure-alley-dweller 
(a%ucirathy!niv!sin) 

A community attendant eats the leftovers of the monastic food. 
One offers impure food to pure brahmac!rin-s. 

29. Eater of wind (v!yv!h!ra) One promises to offer a day’s meal to ascetics and br!hma(a-s, 
then omits to do so. As a result, those ascetics suffer hunger 
and thirst, and experience sensations like cold wind. 

30. Eater of charcoal (a'g!r!%in) A man in the royal service causes people to be bound, such that 
they suffer hunger and thirst and find themselves helpless. 

31. Eater of poison (vi$!%in) One gives poison to others intent on their possessions. As a 
result of that act, one is born in the Hell of Repeated Revival, 
and subsequently is born among the hungry ghosts that are 
eaters of poison. 

32. Forest-dweller (ara(yaniv!sin) Encountering a caravan party in the harsh wilderness, one robs 
them and allows them to die. 

33. Charnel-ground-dweller 
(%ma%!naniv!sin) 

One steals flowers that have been offered to the Buddha. 

34. Tree-dweller (v"2$aniv!sin) One cuts down trees, which serve as dwelling areas for the 
monastic community, and which offer refuge to people. 
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35. Crossroad-dweller 
(catu$pathaniv!sin) 

A thief robs food and drink form people in the forest, who then 
suffer immensely. 

36. M!ra’s minion (m!rak!yika): 
These hungry ghosts harass monks 
who are practicing seriously. 

One practices according to a false path, is a rogue, and insults 
the true path [taught by the Buddha]. 

 
The examples provided here reveal many unique aspects of the socio-religious culture prevalent 
in early India. Within the rhetorical construction of the text, however, it should once again be 
emphasized that this analysis of hungry ghosts, their qualities, and the actions leading to rebirth 
as various of their types, serve the meditating monk to bring about total disgust with stinginess 
and envy. 
 
 
1.5.6 Overview of Chapter Five of the Saddhsu: The Realm of Animals 
 
In chapter five, the monk continues his practice by envisioning the animal realm according to 
scriptural knowledge. In the process, he progresses to the seventeenth stage of meditative 
practice (though we should consider emending the text to read the sixteenth stage here), gaining 
the attention of deities as exalted as the deities of Minor Aura.132 This chapter is not very well 
organized, and presents a hodgepodge of different animal taxonomies. The text states that there 
are 340 million types of animals, born under the influence of specific mental states and appearing 
in diverse forms.133 The psychologization of animal behavior is constitutive of the text’s 
treatment of animals. Beasts, birds, fish and insects behave according to mental proclivities 
based on past actions. Animals are described according to categories such as confrontational, 
friendly, hostile, solitary and given to fellowship, and examples of human behavior 
corresponding to such proclivities are presented.134 For example, humans who spend their days 
thinking and arguing about treatises representing ignorant views die and are reborn as 
confrontational animals. These examples reveal important early attitudes about Indian social 
norms, and the anthropomorphization of animals.135 
 The text presents a number of animal taxonomies, classifying animals according to their 
modes of birth (yoni), their means of sustenance (!h!ra), and their habitats (jalacara, sthalacara, 
antar)k$acara). The following tables briefly present the relationships between these categories 
and examples of specific actions leading to certain forms of rebirth as an animal:136 
 
Table 1.4: Actions Related to the Four Modes of Birth 
 

Mode of Birth (yoni) Action Leading to Such a Birth 
1. Spontaneously born animals (upap!duka) One drowns silk worms to make cloth. A sacrificer 

throws many small bugs, known as agnic+.aka-s, on the 

                                                
132 We find no reference to the sixteenth stage in the text. This omission, along with the fact that the monk ascends to 
the seventeenth stage in the following chapter, justifies an emendation. 
133 Ms 102b1 (T XVII p. 103b25-27; D ya 314a6-7). 
134 Ms 102b1-2 (TXVII p. 103b27-28; D ya 314a7-b1). 
135 This was a theme that was also developed quite extensively in the late canonical narrative literature of the J!taka 
and Avad!na collections. 
136 Ms 103a2-103b1 (T XVII 104a6-b2; D ya 315b1-316a6); Ms 103b1-104a3 (T XVII 104b3-c15; D ya 316a7-
317b6). 
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sacrificial fire. One is then first born in hell, and 
afterward is born as various types of spontaneously born 
insects. 

2. Moisture-born animals (sa#svedaja) For the sake of wealth or for a sacrificial offering, one 
removes fish, turtles, lizards and crabs from a place 
where moisture-born insects are born, and kills them. 
After being born in hell, he is then reborn among 
moisture-born insects. 

3. Egg-born animals (a(.aja) One obtains mundane meditative absorption, 
suppressing craving, aversion and ignorance, [without 
fully doing away with them entirely]. At some point and 
for some reason, that person gives rise to anger and 
thereby brings ruin on the country.137 This brings about 
rebirth in hell, after which one is then born among egg-
born animals, such as vultures and crows. 

4. Placenta-born animals (jar!yuja) Overcome by desire, one causes horses and cows to 
copulate. Or he causes forest fires. Or one participates 
himself in inappropriate sexual acts.  

 
Table 1.5: Actions Related to the Four Means of Sustenance 
 

Means of Sustenance ("h"ra) Animal Types Action Leading to Such a Birth 
1. Material food 
(kava.ik!h!ra) 

Cows, buffaloes, mules, boars, 
dogs, jackals, camels, elephants, 
horses, rams, deer, goats, s"mara-
s, m!ndaka-s, kadamba-s, 
ma(itu(.a birds, j)vaj)vaka birds, 
v!.abha-s and ka(.aka-s 

One offers gross material food to 
thieves, convincing them to 
commit murder in exchange. 

2. Contact (spar%a) flying birds, aquatic birds, 
sambandhin-s, t)raruha-s, 
samudraruha-s, n!ga-s, snakes 
and animals that live in holes 

One thinks of giving a donation 
but does not speak of it, and dies 
before carrying out the act. 

3. Mental intention 
(mana&sa#cetana) 

fish, snails (makar!rohita), 
crocodiles, alligators, oysters, 
conch etc. 

One promises to make an 
offering to a poor person, 
causing him to be thrilled. When 
the time comes, he prevaricates. 

4. Rapture (pr)ti) boa constrictors, gadflies, pubic 
crabs 

One kills based on an outpouring 
of hostility. 

 
These are just a few examples. Beyond these, this chapter contains a great miscellany of 
descriptions of actions leading to rebirth as different types of animals. These animals can be 
found in the human realm, the hells, and the realm of hungry ghosts. 
 N!ga-s (mythical serpents) and asura-s (demons) are treated as part of the animal realm, 
and a great majority of this chapter is devoted to a description of these types of animals, who live 

                                                
137 The idea that ascetics with supernormal power can bring harm to a place based on their mental intention can be 
found in various narratives in South Asian religious literature. In the early Buddhist literature, we find this idea 
expressed as a given fact by the Buddha in the Up!li-sutta (MN 56 at MN I 377-78; BODHI AND Ñ"0AMOLI 1995, p. 
483).  
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in the depths of the ocean and beneath the ocean respectively.138 The city of the n!ga-s is known 
as Bhogavat-, and is 3000 yojana-s in extent. Acting upon anger is said to bring about rebirth as a 
n!ga. But n!ga-s are of two types: those that follow Dharma (dh!rmika) and those that do not 
(adh!rmika), those that protect the world and those that destroy it.139 The section on n!ga-s is 
largely devoted to a description of meteorological events on the different continents (dv)pa) of 
the world, ostensibly caused by n!ga-s.140  

The treatment of the asura-s is extensive, covering some 23 folios of the Sanskrit 
manuscript. The monk envisions four different levels (bh+mi) of asura-s, extending 84,000 
yojana-s beneath the ocean, each 21,000 yojana-s deep, one on top of the other, and each with 
two cities over which asura kings rule: 

 
Table 1.6: Actions Leading to Rebirth Among Asura-s 

 
Bh#mi King Main City Examples of Action Leading to that 

Bh#mi 
R!hubh&mi (home of the 
R!hu asura-s) 

R!hu Jyoti)mat-  

Candram!l! (home of the 
D!maka+%haka asura-s) 

Pu)pam!la (?) Yamakr-,! A heretic, who has not perfected ethical 
practices, and has not cultivated proper 
intentionality when giving, makes 
many food offerings.141 

Sun!bh! (home of the 
Kr-,!vih!rin asura-s) 

Pu)pam!la (?) Gambh-r! One uses divination and, in accordance 
with that, makes offerings.142 

Acal! (home of the 
Sarvasaha asura-s) 

Prah!sa 
(Vemacitra)143 

(obhavan!144 One with wrong view, disinterested in 
the Buddha’s teachings, puts extreme 
effort into the cultivation of ethical 
practices. He receives food offerings 
but does not consider them to be 
efficacious. 

                                                
138 On asura-s dwelling in the animal realm, see Ms 107a6-107a7 (T XVII 107a10-16; D ra 7b3-6): punar api sa 
bhik$u& karmmaphalavip!kajña& n!galokam avalokayati | sa bhogavaty!# samudran!tik!sa#yukt! 
samudrasy!valokayitv! samudrasy!dhast!d bh+mim avalokayati | ke samudrasy!dhobh+mau prativasanti | sa 
pa%yati %rutamayena jñ!nena samudrasy!dhast!dbh+mau prativasa!7"[nti] de[vapratispa]rddhino !’"sur! n!ma !|" te 
sa#k$epe(a dvividh!& pretagatisa#g"h)t!s tiryaggatisa#g"h)t!% ca !|" tatra {gati} pretagatisa#g"h)t! m!rak!yik! 
pret!& pretamaharddhik!% ca !|" tiryyaggatisa#g"h)t! ye samudrasy!dhobh+mau prativasanti | 
 Asura-s are of two types, those belonging the realm of hungry ghosts, and those belonging to the realm of 
animals. In the realm of hungry ghosts, asura-s are subsumed within M!ra’s minions (m!rak!yikapreta) and those 
of great power (pretamaharddhika). 
139  Those that follow the Dharma are said to be composed of people who in a past life were not followers of the 
Buddha, took up mundane ethical practices, made imperfect offerings, and aspired for rebirth as n!ga-s. See Ms 
105a5 (T XVII 105b29-c7; D ra 3b2-4). 
140 In this regard, see footnote 82, where I give reference to a s+tra from the Zengyi Ahan Jing 增壹阿含經 or 
Ekottarik!gama (T II at 657b5-14), which lists the realm of n!ga-s as one of four inconceivable topics. In this s+tra, 
there is an elaboration of what it would mean to conceive of the *n!gavi$aya, in which a practitioner is said to 
wonder whether rain is produced by n!ga-s, or by powerful deities. 
141 Ms 113a6-7 (T XVII 111c20-26; D ra 19b1-4). 
142 Ms 115b6-7 (T XVII 113c25-114a3; D ra 24a6-24b2). 
143 We find the reading Prabh!sa at Ms 116a1. D reads rab spro (*Pras!ha), while T reads 缽呵娑 bohesuo 
(*Prah!sa). Elsewhere we find reference to Vemacitra as the name of this king (Ms 130a2; T XVII 124c10; D ra 
52b6). 
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The text contains descriptions of the meditating monk envisioning the abodes of asura-s and 
their cities. He also envisions how asura-s are compelled to wage war with the deities of the 
sensual sphere. He sees that asura-s from the various realms join together to fight the deities, and 
the text goes into a fair amount of detail in its description of this battle.145 This section of text 
brings its broader narrative—a meditator monk waging war against M!ra on the side of the 
Dharma faction—into relief against a larger perennial cosmological narrative.146 This becomes 
particularly apparent when, towards the end of the battle, (akra explains to the asura-s that they 
vainly wage battle at the wrong time and place because, when humans of Jambudv-pa are 
practicing in accord with the Dharma, the deities will be victorious.147 Though rather 
disorganized, the chapter concludes with the victory of the deities, and the return of the different 
groups of beings to their own realms. By envisioning such cosmic warfare, the monk comes to 
understand the way that actions, driven by mental intention, condition a vast and destructive 
range of oppositional cosmological forces. Such an understanding brings about dispassion 
towards the flow of existence,148 and he attains to the seventeenth (sixteenth?) stage of practice. 
 
 
1.5.7 Overview of Chapter Six of the Saddhsu: The Realm of Deities 
 
1.5.7.1 The Sevenfold Abstention 
 
 The sixth chapter covers approximately two thirds of the Saddhsu as it stands in its Chinese and 
Tibetan translations (not including the seventh chapter), one third of which is extant in 104 folios 
of the Sanskrit manuscript. Here the monk envisions the realm of deities of the sensual sphere 
(k!madh!tu), beginning with the deities in the Retinue of the Four Great Kings 
(c!turmah!r!jak!yikadeva) and proceeding through various abodes of the deities of the Heaven 
of the Thirty-three (trayoda%adeva) and the Y!ma’s deities (y!madeva). The text cuts off in the 
middle of its treatment of the Y!ma deities, but it is likely that a putative earlier and more 
complete text contained a treatment of at least all six realms of the deities of the sensual 
sphere.149 In what remains of the text, the monk attains to a(nother) seventeenth stage of practice 
upon completing his survey of the Retinue of the Four Great Kings, and attains to the eighteenth 
stage upon completing his survey of the Heaven of the Thirty-three. In this process, his practice 
gains the attention of deities as exalted as the deities of infinite lustre (apram!(!bha) and the 
deities of radiant lustre (!bh!svara) respectively. We can assume that the stage scheme 
continued in a more complete original text, but references to it in the extant text end upon the 
conclusion of the section dealing with the deities of the Heaven of the Thirty-three. 
                                                
144 T reads 鋡毘羅 hanpiluo (*Gambh-ra). D reads mdzes pa (*(obhavat- [?]). 
145 For more information on the asura-s, see LIN AND DEMIÉVILLE 1949, pp. 24-29. 
146 Ms 116b5-130a4 (T XVII 114c12-124c24; D ra 26a4-53a6). 
147 Ms 129b1-2 (T XVII 124b3-7; D ra 51b4-5). 
148 Ms 130a2-3 (T XVII 124c12-14; D ra 53a1-2): “Struck by the poisons of thirst (t"$(!) in this way, beings flow on 
and make chase, attacked by one another. They do not see happiness. Observing [the perpetual struggle of good and 
evil] in this way, the noble disciple becomes free of craving for [the realm of] sensual desires.” (eva# 
t"$(!vi$opahat!s sattv!!&" paraspare(opahat!& sa#sarante | sandh!vante | na (130a3) [ca su]kha!#" pa%yanty !|" 
evam anupa%yan{n} !rya%r!vaka& k!mebhyo vair!gam !padyate ||) 
149 It is, of course, possible that the text was never completed and that what is extant is an unfinished work in 
progress. 
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 It is impossible to do justice here to the massive volume of material presented in this 
chapter, and a very cursory treatment must suffice. A monk comes to understand, according to 
scripture, the basic relationship between wholesome ethical conduct and a fortunate rebirth:150 
 
Table 1.7: Ethical Conduct Conducive to Rebirth Among Deities 
 

Realm Ethical Practice Conducive to Rebirth There  
The Retinue of the Four Great Kings Abstention from killing 
The Heaven of the Thirty-three Abstention from killing and stealing 
The Realm of Y!ma Deities Abstention from killing, stealing, and sexual misconduct 
Tu)ita Heaven Abstention from killing, stealing, sexual misconduct, lying, 

slander, verbal abuse, and unbridled prattle (for one who has 
taken up restraint)151 

The Realm of Deities who Delight in 
Creation (Nirm!(aratideva) 

Abstention from killing, stealing, sexual misconduct, lying, 
slander, verbal abuse, and unbridled prattle (for one who has 
taken up mundane restraint with faith in the Buddha)152 

                                                
150 Ms 154b5-7 (T XVII 142b22-29; D ra 107a1-5): saptavidhena %)lena $a*su devanik!ye$u 
h)namadhyamottame$+papattir bhavati | sa pa%yati pr!!(!tip!"tavairama(yena %)lena 
c!turmah!r!jike{‘}$+papatti#r bhavati | pr!(!tip!t!datt!d!naverama(yena trida%e$+papattir bhavati | 
pr!(!tip!t!datt!d!nak!mamithy!c!ravairama(yena (154b6) y!me$+papattir bhavati | samvarag"h)tasya tu 
pr!(!tip!t!datt!d!nak!mamithy!c!ravairama(yen!n"tapi%unaparu$!baddhapral!pavairama(yena tu$ite$+papattir 
bhavati | samvarag"h)tasya laukikasya kevala# buddhaprasannasya 
pr!(!tip!t!{datt!}datt!d!nak!mamithy!c!r!n"tapi%unaparu$avairama(yena nirm!(arati$+papattir bhavati | tath! 
pr!(!tip!t!datt!d!nak!mamithy!c!r!n"tapi%unaparu$!baddhapral!(154b7)pa-vairama(yena 
paranirmitava%avarte$+papattir bhavati || eva# sa bhik$u& {|} karma(!# %)lapratibaddh!n!# devalokopapattim 
anuvicintayate | 
 On the development of conceptions of the precepts, and the notion of individuals gaining benefit from 
simply taking some of them, see AGOSTINI 2002. He translates the above passage from the Chinese version of the 
Saddhsu on pp. 23-24. The practice of taking up only some of the precepts was apparently quite common, but here 
in the Saddhsu we find a fully developed conception of specific karmic results of taking different amounts of 
precepts. Here is one aspect of the Saddhsu that aligns it with a putative ‘Sautr!ntika’ position, at least as Agostini 
would have it. Agostini suggests that we should not take the text literally. However, in the context of its larger 
treatment, I think we should at least take its basic conception of action and result literally, although literality in the 
context of the Saddhsu might have to be something other than what most consider it to be. The outlook of the 
Saddhsu is clearly developmental, and it presents the cultivation of ethical conduct as gradual. Thus, it states (Ms 
231a7): “By practicing some of the ethical precepts, one comes to practice half of them. After that, one practices all 
of them” (pr!de%ika%)lac!r) bh+tv!rdha%)lac!r) bhavati | tadanantara# sarva%)lac!r) bhavati |). Such a 
developmental model is similarly evidenced in the first chapter of the text summarized above. 
151 samvarag"h)tasya ] It remains unclear exactly what this phrase means here. It may refer to the actual ritual 
recitation of the taking of the precepts. Or it may refer specifically to monastic precepts. 
152 samvarag"h)tasya laukikasya kevala# buddhaprasannasya ] The broader implications of this phrase are unclear. 
Elsewhere (Ms 155a5) the text refers to mundane restraint as fluxing (s!srava) and supramundane restraint as free of 
fluxes (an!srava). However, the implications of these terms in the context of the ethical practices of the Saddhsu 
likewise remain opaque. On the distinction between mundane and supramundane factors of ethical practice in earlier 
strata of Buddhist literature, in the context of a treatment of the practice of the eightfold path, see AN"LAYO 2010c. 
An!layo points out the distinction, in several texts from the "gama and Nik!ya corpora, between ethical, meditative 
and cognitive practices that are simply conducive to welfare within sa#s!ra, and those that are appropriate for 
eradicating suffering. He also shows how such a framework of thought reflects an emergent Abhidharma tradition. 
While the distinctions made in the discourses studied by An!layo are no doubt similarly reflected here in the 
Saddhsu, it remains unclear whether there are additional unspoken implications in the employment of such a 
distinction. In particular, I am puzzled by the somewhat enigmatic distinction drawn between the taking up of 
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The Realm of Deities Who Delight in 
Wielding Power Over the Creations 
of Others (Paranirmitava%avartideva) 

Same as above 

 
According to this framework of cause and effect, the monk envisions, in great detail, the various 
realms of deities, the activities that deities engage in, and the actions leading to such destinations. 
 
 
1.5.7.2 The Heaven of the Four Great Kings 
 
He sees the Heaven of the Four Great Kings as containing four regions, each comprised of ten 
levels (bh+mi), and each with its own class of deities. These are: 1. Garland-bearing deities 
(M!l!dh!rikadeva), 2. Pot-footed deities (Karo*ap!dakadeva),153 3. Ever-indulgent deities 
(Sad!mattadeva) and 4. Deities of the Third V)(! (V)(!t"t)yakadeva). These realms are situated 
on mount Sumeru, which stands at the center of the cosmos, surrounded by a ring of mountains 
and rising above the four island continents.154 The following chart presents examples of actions 
that lead to rebirth in these different Heavenly regions: 
 
Table 1.8: Ethical Conduct Conducive to Rebrith in the Retinue of the Four Great Kings 
 

Regions of The Heaven 
of the Four Great Kings 

Actions Leading to Rebirth There155 

M!l!dh!rika deities156 One goes for refuge to the Buddha, the Dharma, and the Sa1gha. While 
doing so, for the time of a handclap, one’s mind is entirely focused, with 
faith in the three jewels.157  

One builds a bridge or a boat and, with a mind set on ethical 
precepts, ferries a person who has taken up the ethical precepts across.158 

Karo%ap!da deities159 One who practices the precepts recites “homage to the Buddha, the 
Dharma, and the Sa1gha” three times. A (mental) action absolutely 
intent on nirv!(a comes about and, because of some unexpected karmic 
result, one dies at that time.160 

                                                
restraint leading to rebirth in Tu)ita, and the taking up of mundane restraint with faith in the Buddha leading to 
rebirth in the two deity realms above Tu)ita. 
153 This name is odd, and should probably be left untranslated. We find earlier attestations of a similar name in the 
P!li literature, karo*ap!(i or “those who carry pots,” which seems more intelligible. 
154 The four island continents are: 1. Jambudv-pa, 2. God!nikadv-pa, 3. Uttarakurudv-pa, and 4. P&rvavidehadv-pa. 
155 While the text lists distinct actions responsible for rebirth in each of the ten levels of the four different regions of 
the Heaven of the Four Great Kings, here I only present examples from either the first one or the first two levels of 
each region. 
156 A list of the ten levels of the M!l!dh!rika deities can be found at Ms 130b4-5 (T XVII 125b1-4; D ra 54a5-6). 
157 Ms 130b7-131a1 (T XVII 125b14-21; D ra 54b3-5). 
158 Ms 131b1-2 (T XVII 125c12-16; D ra 55b4-6). 
159 A list of the ten levels of the Karo%ap!da deities can be found at Ms 137a4-5 (T XVII 129c15-19; D ra 68a7-
68b1). 
160 137a5-6 (T XVII 129c20-22; D ra 68b1-4). 
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Sad!matta deities161 One protects trees, in which hungry ghosts, spirits, and goblins dwell, 
when they are being cut down, saying: “Don’t harm the spirits, leave 
them in peace.”162 

V-+!t#t-yak! deities163 One offers a park or sugar cane field to the Sa1gha. 164 One teaches one 
verse [of the Dharma] to someone of wrong view, causing them to give 
rise to a mind of faith towards the Buddha even for just a moment.165 

 
Thus the meditator monk understands how even minor virtuous acts lead to a fortunate rebirth 
among the Retinue of the Four Great Kings.166 However, he also finally understands the 
vicissitudes of birth and death in the retinue of the four great kings, concluding that that which is 
born of action is impermanent, subject to decay, and unreliable.167 
 
 
1.5.7.3 The Heaven of the Thirty-three 
 
The monk then proceeds to envision the deities of the Heaven of the Thirty-three, which is also 
located on Mount Sumeru, is comprised of thirty-three levels (bh+mi), and is ruled by (akra.168 
The following table presents these levels accompanied by a description of actions conducive to 
rebirth there: 
 
Table 1.9: Ethical Conduct Conducive to Rebirth in the Heaven of the Thirty-three 
 

Levels of the Heaven of the 
Thirty-three169 

Action Leading to Rebirth There170 

1. Sudharmaniv!sin- One is perfect in the seven-fold ethical practice, and gives a gift at 
an appropriate time and place, to a deserving recipient: to an arhat, 
sick parents, a non-returner, a once-returner, a stream-enterer, one 
who has risen from cessation, one practicing to attain the path, one 
who has cultivated the four brahmavih!ra-s, or one who is in fear 

                                                
161 A list of the ten levels of the Sad!matta deities can be found at Ms 142a7-142b1 (T XVII 133b28-c3; D ra 79b6-
80a1). 
162 42b1-2 (T XVII 133c3-8; D ra 80a1-80a3). 
163 A list of the ten levels of the V-+!t#t-yak! deities can be found at Ms 146b3 (T XVII 136b25-28; D ra 89a5-7). 
164 Ms 146b3-5 (T XVII 136b28-c5; D ra 89a7-89b3). 
165 Ms 147a7-147b1 (T XVII 137a26-b1; 91a3-5). 
166 It is important to note that none of these actions explicitly refer to abstention from killing, which is supposedly 
the main ethical practice leading to rebirth in the Heaven of the Four Great Kings. While it might be implied that the 
actions described are those practiced by one who has taken up the precept of abstention from killing, this is not at all 
certain. This could be read an inconsistency in the text. 
167 Ms 154a7 (T XVII 142a24-26; D ra 106a5-6). 
168 As Lin points out, the notion that the Heaven of the Thirty-three is composed of thirty-three levels is unique to 
the Saddhsu, and has no precedent in other Indian literature. See LIN AND DEMIÉVILLE 1949, p. 33. 
169 Ms 156a1-2 (TXVII 143b19-c7; D ra 109b4-110a1). 
170 The following list presents a very rough approximation of the much more detailed descriptions in the texts. I draw 
primarily on the Chinese translation, informed by a cursory reading of the Sanskrit manuscript and intermittent 
reference to the Tibetan translation. 
171 Ms 156a4-5 (T XVII 143c7-18; D ra 110a5-7). 
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of death.171 
2. Tu1ganiv!sin- Just for one day one practices abstention from killing—forbidden 

by someone else to do so—and from stealing and carrying out royal 
punishments.172 

3. (ikharaniv!sin- One frees beings that are confined. When starving in the 
wilderness, one does not steal the resources of others, though he has 
the power to do so.173 

4. Sudar'ananiv!sin- One saves a drowning person or rescues and sets free beings to be 
slaughtered. One encourages others not to steal and abstains from 
stealing even at the risk of his life. One sees danger in the slightest 
of faults.174 

5. Prasthaniv!sin- One gives food and resources to poor people and sick people, even 
to the extent of offering his wife and children. One frees those who 
have been caught committiing rape when they are about to be 
executed.175 

6. Ko%araniv!sin- One catches a thief but does not harm him. Another sets him free. 
One serves mother and father, gives medicine to the sick, and does 
not take from mother and father. One speaks gently and quietly, 
keeps in mind the qualities of the Buddha, and serves his elders and 
teachers. Seeing that a person is unethical, one does not become 
intimate with him. One is compliant and accepts the precepts. One 
speaks kindly to servants. One eats proper food, not leftovers. One 
does not have commercial transactions with those of wrong 
livelihood. One does not pursue the wives of others, or appropriate 
their fields, water, or fruit.176 

7. Caitrarathaniv!sin- When the possessions of a shrine or monastery become old and 
decrepit, and the rulers of the country do not fear the results of 
action—[thereby not fixing the place up]—one restores those 
possessions.177 

8. Nandananiv!sin- One is good to the core, neither killing nor stealing, and teaching 
others to abstain from such acts. If one sees someone kill, he 
encourages that person to confess the transgression. One uses his 
wealth to buy imprisoned beings and set them free. If one sees 
someone steal, one explains to that person that he puts himself in 
jeopardy.178 

9. Vaibhr!janiv!sin- One does not dig in land that has many insects and animals, and 
does not cause others to do so. One teaches others to confess their 
faults, whether they have taken up the precepts or not. One does not 
take from another’s land, even if it is just dirt, and does not instruct 
others to do so.179 

10. P!riy!trakaniv!sin- One gives away robes, food and medicine, and teaches others not to 
kill even as much as an insect. If one sees fruit infested with 

                                                
172 Ms 164b1-2 (T XVII 149b19-24; D ra 127b3-5). 
173 Ms 165a2-4 (T XVII 149c22-28; D ra 129a1-4). 
174 Ms 165b3-5 (T XVII 150a23-b2; D ra 130a5-130b1). 
175 Ms 168b1-3 (TXVII 152a14-21; D ra 136a1-5). 
176 Ms 169b1-7 (T XVII 152c9-153a5 ; D ra 138a1-138a7). 
177 Ms 170b5-7 ( T XVII 153b22-27; D ra 140b2-6). 
178 Ms 172b1-4 (T XVII 154b29-c12; D ra 144a3-144b3). 
179 Ms 1754-7 (T XVII 156c29-157a12; D ra 150b2-151a1). 
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insects, one does not eat it, and does not give it to others to eat. One 
does not eat roots and fruits on others’ property, and forbids others 
to do so.180 

11. "mi'rata%aniv!sin-  With a mind imbued with pure ethical practices, one offers food to 
a virtuous person or to sick people. One does not kill insects or 
steal, and encourages herdsmen to abstain from killing and stealing 
in all seasons. If three is a forest fire, one helps extinguish it. He 
encourages others to confess their transgressions and does not 
delight in their faults.181 

12. Kuñjarata%aniv!sin- One makes a food offering to monks who have attained the first 
meditative absorption (dhy!na), and gets others to do so. He 
delights in that act, as do others. One offers a water pot at a well or 
tank. One does not take water that does not belong to him, even 
when parched. If one sees that any action will bring about the death 
of insects, he refrains from that action, and teaches others to do 
so.182 

13. Ma+igarbh!(niv!sin-) One sees bees and insects in honey and removes them. Out of fear 
of the insects being killed (by others), one forbids others to do so. 
When someone else, who has taken the precepts, offers a lamp to 
the Buddha at a st+pa or a monastery, one does not then use that 
lamp to live by or make ink with. One does not kill insects, and 
encourages others to abstain from such acts. He tells them about 
hell and how such acts do not lead to peace. One gives food to 
starving people and does not steal when he is starving. One 
ornaments the bodies of parents, or offers gemmed decorations to 
the Buddha.183 

14. "vartacar! If one sees small insects in vegetables or water, he does not partake 
of those things. One does not think of stealing the possessions of 
others and teaches others not to do so. One would rather die than 
steal, even a very small thing. One offers medicine to the sick, but 
does not use treatments that kill small beings.184  

15. Tapan-yag#h! One sees an enemy, a person who has raped one’s wife or harmed 
one’s family, and does not harm that person, but lets them go. One 
fears action and its result and therefore protects his enemies. One 
understands that small offenses give rise to great misery. Having 
taken up the precepts, one visits a shrine, a monastery, a place 
where holy texts are recited and kept or the bank of a river, and 
does not think of stealing. One who is pure in ethical practices is 
born in heaven and certain to attain nirv!(a, upon attaining one of 
the three forms of awakening. If one is in the wilderness and sees a 
carrion eating beast starving and about to eat its own issue, he 
offers his own body to it. A poor person gives a very small amount 
of food, intended for wife and child, to a monk who has [just] come 
out of the meditative state of cessation.185 

                                                
180 Ms 177b7-178a2 (TXVII 158b17-25; D ra 155a3-155b1). 
181 Ms 179b1-179b5 (TXVII 159b25-159c6; D ra 158a4-158b7). 
182 181a2- (T XVII 160b12-27; D ra 161a7-162a2). 
183 Ms 182b3- 183a1 (T XVII 161 b15-c9; D ra 164a5-165a1) 
184 Ms 184a7-184b5 (T XVII 162c9-24; D ra 167b7-168b4). 
185 Ms 185b1-186a3 (T XVII 163b3-c6; D ra 170a6-171b1). 
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16. M!l!cch!y! One does not catch or sell fish, and teaches others not to do so. A 
person of faith, not intent on household life, offers incense in the 
midst of the Sa1gha or at a st+pa. With mind controlled he does not 
sniff the scent, does not relish it. (This is known as the “subtle” 
abstention from stealing). A poor person, who works hard for his 
food, offers half of his food to a monk on the path [of practice] who 
has attained the first meditative absorption. He also teaches others 
to do so.186 

17. Nimnonnat!(c!ri+-) One does not steal gems for the sake of livelihood, and die without 
confessing. One does not knowingly kill beings. One does not steal 
even small things, such as books. One who is very poor offers 
requisites to a monk who has attained the first meditative 
absorption or one levels the land for the happiness of the monastic 
community. One does so for oneself and others.187 

18. N!n!bhaktavicitr!('ar-r!) One does not associate with those who practice killing, and does 
not engage in defiled discussions. One does not charm, trap and kill 
animals with music or instruments, and teaches others to abstain 
from it as well. One does not engage in crooked commerce, 
cheating others for one’s own gain, and advises others that if they 
do so they will suffer in the lower realms. One gives to poor people, 
having gained through commerce or service. Or one gives to one 
who has attained the second meditative absorption. One uses one’s 
wealth to buy animals that have been caught and frees them.188 

19. Yogavah! One of right view advises others to take up the precepts of not 
killing and not stealing, teaching them about the law of action and 
its result. One abstains from killing or harming small insects. One 
encourages hunters to abstain from killing. One does not think of 
stealing even a piece of grass, and establishes others in the precept 
of not stealing. One avoids the practice of going to st+pa-s and 
monasteries to sing and make merry with women. One works hard 
for his food and, though hungry, offers it to a monk who has 
attained the third meditative absorption. One gives water to those 
who are thirsty.189 

20. S&k)macar! One does not associate with those who kill and steal. One does not 
kill snakes, scorpions and bugs by fumigating them. One does not 
kill very small, water born beings. (This is called the ‘subtle’ 
abstention from killing). One does not eat fruit offerings given by 
donors, but offers them to a poor person, one who has attained the 
third meditative absorption, or one practicing for the third 
meditative absorption.190 

                                                
186 Ms 177a1-5 (T XVII 164b8-25; D ra 173a6-174a1). 
187 Ms 188a5-188b1 (T XVII 165a24-165b10; D ra 175b7-176b1). 
188 Ms 190a1-190b2 (T XVII 166b15-c13; D ra 179a6-180b1). 
189 Ms 191b5-192a7 (T XVII 167b24-c26; D ra 183a4-184a7). 
190 Ms 193b3-194a7 (T XVII 168c3-169a15; D ra 186b6-188a6). 
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21. Sa/h#)%ag-tadhvanyabhirat! One abstains from selling dung, wheat or paddy, in which small 
worms grow. If one must clean a wound in which such beings are 
dwelling, he moves them to where they are safe before doing so. 
One protects ants and small insects. Having worked hard to get it, 
one offers food to one who has attained the fourth meditative 
absorption. One pays the ransom of someone in danger of death, in 
the hands of an enemy. (These are the highest gifts: the gift of 
Dharma and the gift of life). One encourages others to do such 
things, and delights in their actions.191 

22. Tejom!lin- With a mind of compassion, one frees birds and frogs that have 
been caught. One does not take even a leaf from the tree of another 
or a date that has fallen to the ground. One offers food to ascetics 
during the rains, or alms to the sick at a time of famine. One 
teaches the law of action and result. One constantly recollects the 
Buddha, the Dharma, and the Sa1gha. One avoids evil friends.192 

23. Candr!ya(ta)nacar!193 One makes an image of the Buddha, or cleans one, or decorates 
one, with great faith and proper intention. One does not harm 
beings in thought, and if others do so he does not delight. One does 
not kill even small moisture-born beings. One does not take the 
shade when, tired and hot, others rely on it for livelihood. (This is 
the ‘subtle’ abstention from stealing). He teaches others to abstain 
in the same way.194 

24. Yamana'!l! One saves someone who falls in a river or is lost in the wilderness. 
(This is the gift of life). Various destructive beings cause harm to 
one’s household belongings. Though they are a nuisance, one does 
not kill them and bears their presence. In the wilderness, one with 
wealth and power gives water to others when there is a lack of it, or 
uses his wealth to trade for water for others.195 

25. Nime)onme)agat- A wealthy merchant shores up wealth, donates it, and makes merit. 
He does not use it to live. One goes to a village area in a time of 
war, but does not steal even one grain, out of fear of karmic 
retribution, not out of fear from the law. One frees all kinds of 
animals that have been caught, and teaches others to do so.196 

26. Prabalecch!cch!y!('ar-r!)197 One keeps the sevenfold ethical practice. In a border region near 
the ocean, one does not take fish that might belong to someone else, 
not out of fear of the law but out of the fear of the retribution of 
acts. If one gets caught by a spirit in the wilderness, though able to 
kill it by various means and charms, one does not, even at the risk 
of one’s life.198 

                                                
191 Ms 195b3-196a4 (T XVII 170a25-b24; D ra 190b7-192a3). 
192 Ms 199b5-200a2 (T XVII 174a24-b13; D ra 199b3-200a4). 
193 Ms 156a2: candr!yatanacar!&; Ms 200b5: candr!ya(acar!. 
194 200b5-201a2 (T XVII 175a21-b10; D ra 202a1-202b4). 
195 Ms 202a6-202b4 (TXVII 176b17-c11; D ra 205b3-206b2). 
196 Ms 207b1-207b5 (TXVII 181c6-25; D ra 218b1-219a2). 
197 Ms 156a2: pram![(e]cch!%ar)r!; Ms 209a1: pavanecch!cch!y!; Ms 209a5: prava(ecch!%ar)re$u; D ra 
222a1:lus kyi mdog bzang zhing che ba; T XVII 183a14: 影照. 
198 Ms 208b7- 209a5 (T XVII 183a13-b1; D ra 221b7-222b3). 
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27. Ma+ic-r!199 One gives lamps to the monks, who study the S&tra, Vinaya, and 
Abhidharma [texts] day and night but are unable to continue when 
it gets dark. One fans them so that they can study the words of the 
omniscient one, free from heat.200 

28. Nik!ya(sa)bh!gin- One tames the mind, understands wholesome, unwholesome and 
morally indeterminate dharma-s, and sees danger in a slight 
transgression. If someone rapes one’s wife or attacks him, he lets 
that person go. If someone is destitute, about to be executed, he 
pays for his freedom. In the wilderness, when there is no water and 
people are suffering from thirst, one builds a well. If there are 
moisture-born beings there, one strains the water so as not to kill 
the beings. One does not pick fruits, either in the wilderness or in 
the town, where property is protected.201 

29. Ma+,alaniv!sin-202 One brings sugar water, fans and flywhisks to monks in the 
meditation hall, who strive in the heat to cut off the bonds of M!ra. 
One frees birds that have been caught in the wilderness. In the 
forest one finds toothpicks and honey water, left for the benefit of 
others. One avoids them so that fellow monastics and ascetics can 
enjoy them.203  

30. Utkar)ac!ri+-204 One offers sandals to monks. If a person is captured by a Dravidian 
(drami(a) or a killer in the wilderness, one sets that person free. 
When goods are attained in a wilderness raid, [a king] does not take 
his royal share. A king, having caught a criminal, does not kill him, 
though urged to do so by others.205 

31. Tejomukh! When unrest besets a region, one does not partake in killing or 
engage others in killing, even at the risk of one’s life. Though beset 
by hunger and thirst, about to die, one does not steal from others, 
though others are stealing from one another. In that region, one 
attends to the ritual worship of the Buddha and offers lamps at a 
Dharma talk with proper intention.206 

32. Tejoj!lin-207 One restores a decaying st+pa or monastery. Or, when such places 
are on fire, one enters them to extinguish it, losing one’s life in the 
process. Or one saves the belongings of the Sa1gha or a burning 
person, out of compassion. If one finds something that has fallen on 
the road, he makes every effort to find its owner and, if that fails, 
turns it over to the authorities. One avoids insects while walking on 
the road.208 

33. Prak-r+ak! On a journey, one does not even take up a piece of grass. One does 
not kill poisonous snakes, and does not even think of killing them. 
When one is sick, he buys meat to treat the disease. In the heat, 

                                                
199 Ms 156a2: %ale[ca]r!&. 
200 Ms 211a1-5 (T XVII 185a13-28;D ra 227a2-227b6). 
201 Ms 213b4-214a3 (T XVII 187b12-c8; D ra 233a4-234a4). 
202 Ms 156a2: ma(.alanirat!. 
203 Ms 229a5-229b3 (T XVII 202c19-203a6; D ra 268b5-269a7). 
204 Ms 156a2: autkar$a˚. 
205 Ms 231a6-231b2 (T XVII 204b8-18; D ra 227b6-273a4). 
206 Ms 232a2-5 (T XVII 204c22-205a6; D ra 274a4-274b3). 
207 Ms 156a2: tejohv!l!m!lin). 
208 Ms 233a2-7 (T XVII 206a4-24; D ra 276b5-277b2). 
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over time, small beings begin to grow in that meat. Knowing that if 
he eats the meat the beings will die, he chooses to risk death 
himself [by not eating the meat], rather than kill them. One finds 
cow dung in a swamp area. Knowing it belongs to someone else he 
does not take it.209 

 
While these lists may seem tedious, they are informative and representative of the text’s 
obsessive and repetitive approach to the question of action. This basic framework of action and 
result runs through the entire text, from beginning to end, and around it are woven various 
expansive treatments of the details of life in the different realms and levels of existence. 

This section of the text is immense, and contains a great deal of doctrinal and scholastic 
material. One of the particularities of the text here is the presence of several narratives in which a 
deity is born, with particularly vibrant qualities, in one or another of the levels of the Heaven of 
the Thirty-three. When his fellow deities see him, they wonder about how he attained such a state. 
They approach (akra, the king of the Heaven of the Thirty-three, and he uses the opportunity to 
teach them the Dharma. In this way, the text contains a number of stand-alone Dharma talks, 
supposedly delivered by (akra to his fellow deities, which are comprised of a wide range of 
Sarv!stiv!din doctrinal teachings, some extremely scholastic.210 In addition to such Dharma talks, 
the text also contains narratives of (akra, along with various retinues of deities, visiting the 
abodes of past Buddhas.211 Further, (akra repeatedly claims to teach the Dharma as he heard it 
from the Buddhas of the past, and from the deities of old. Thus, the text describes how the 
meditating monk of the Saddhsu comes into contact with the traditional ancient teachings of the 
Buddhas preserved among deities. The presence of these ideas in the text presents something of a 
power move by its authors/compilers/redactors, a move that undergirds the text’s authority as a 
source of traditional knowledge. 
 
 
1.5.7.4 The Y!ma Deities 
 
The realm of the Y!ma deities is located in the sky above mount Sumeru, and is ruled over by 
the sovereign Mucilinda. It is similar to the Heaven of the Thirty-three in that it is made up of 
thirty-two levels, each attained due to specific forms of wholesome action. In the last extant 
section of the text, the meditating monk proceeds to envision these levels according to scripture. 
The following table presents the thirty-two levels, accompanied by a description of actions 
conducive to rebirth there: 

                                                
209 T XVII 207c8-28; D ra 280b6-281b3. 
210 For an example of part of one of these talks, see Appendix 4 and Chapter 3, pp. 146-147. 
211 On the various past Buddhas in the Saddhsu, see LIN AND DEMIÉVILLE 1949, pp. 40-41. 
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Table 1.10: Ethical Conduct Conducive to Rebirth in the Realm of  the Y!ma Deities 
 

Levels of the Y!ma Deities212 Actions Leading to Rebirth There 
1. 勢力  rab kyi shugs kyi bdag (1) One takes up ethical practices, fearing even a small amount of 

fault. One is honest and does not deceive or trouble others. One 
sees everything in the world as impermanent, suffering, and not-
self. One keeps in mind the Buddha, Dharma, and Sa1gha. One 
abstains from killing and stealing, as stated in the previous 
chapters, and also does not practice sexual misconduct. One’s 
mind does not delight in anything, even birds. Even in sleep 
one’s mind does not dwell on desire. One likewise teaches 
others about the dangers of wrong action, informing them that 
they will end up in hell if they engage in such behavior.213 

2. 乘處遊行  
bzhon pa rgya che ba la rnam par 
rgyu ba  

One with a pure mind abstains from killing, stealing and sexual 
misconduct.214 

3. 雲處遊行 
rgyun gnas na rnam par rgyu ba (2) 
 

One has faith in the three jewels, abstains from killing, stealing 
and sexual misconduct, does not delight in wrong action, does 
not raise his eye towards women, and does not give rise to 
thoughts of desire. 

4. 積負 brtsegs pa rgyu ba (3) 
 

One fears the results of wrong action, has right view, practices 
right action and removes negative mental states. If one sees and 
hears the dancing and music of women, his mind is not desirous. 
One sees his faults and removes them. 

5. 心相 yid kyi rgyan215 
 

One constantly discerns the causes and results of evil action. 
One does not give rise to thoughts and chase after them. One 
sees women in a painting and does not notice them. One’s mind 
does not delight in sights, tastes or thoughts. One teaches others, 
protects them, and does not worry about himself. One sees his 
own body as impure and is able to destroy the fire of desire.216 

6. 山樹具足 rgyun gyis rgyu ba 
 

One constantly observes his own behavior, with faith in the law 
of karma. One keeps all the precepts, mental, physical, and 
vocal. Having seen the image of a woman in a painting, one 
does not then think of her. Having seen the bright sun during the 
day, one does not think of it at night. He is perfect in knowledge. 
One keeps his attention on the body, protecting the mind. One 
constantly delights in observing the aggregates, spheres and 

                                                
212 T XVII 209b12-24; D ra284b4-7: While T lists thirty-two levels, B contains only twenty-seven levels, and the list 
is somewhat confused compared with its later expansion. I am unable to match the following names of levels in B 
with the names of levels in the list in T: 'bras bu dang ldan pa (7), tshogs pa rgyu ba na rnam par rgyu ba (21), 
rang gi yul bar rgyu ba (22), skyed mos tshal gyi mchog (25), khor yug la gnas pa (17). The numbers in parentheses 
after the Tibetan names of the levels correspond to the order in which they appear in the initial list in the text. This 
list is clearly not reliable, however, as the subsequent progression of the Tibetan translation shows.  
213 T XVII 210a19-210b1; D ra 286a6-286b5. 
214 T XVII 219a6-10; D la 1b1-5. 
215 Read yid kyi rgyun? 
216 T XVII 231c6-19; D la 32a5-32b7. 
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elements (*skandha, *!yatana, *dh!tu). One does not frequent 
villages and does not long for companionship.217 

7. 廣博行  
rgya chen po'i khor yug na rgyu 
ba218 
 

One follows a good teacher, with faith in the retribution of 
action. One constantly visits elders, with faith in the three 
jewels. One constantly cultivates wholesome roots, not 
enmeshed in the sense-spheres and afraid of the flow of 
existence. One discerns suffering, the aggregates, and knows his 
faults. Never ceasing in effort, one regularly hears the Dharma, 
considers it and understands its meaning. One sees women as an 
illusion or like poison, not giving rise to desire when coming 
into contact with them.219 

One goes to the forest, sees various beautiful images, 
and hears the chirping of birds. He does not arouse pleasure with 
respect to such experiences, and keeps the precepts pure.220 

8. 成就 yang dag par ldan pa221 One has faith in the Buddha, takes up ethical practices with 
wholesome intention, and reforms himself of previous sexual 
misconduct, not giving attention to women.222 

9. 勝光明圍  'od zer 'phro ba 
 

One hears the Dharma, takes up the precepts, gains right view, 
and does not disturb others. One avoids women, fears sexual 
misconduct, and does not look at paintings of women. 
Constantly practicing wholesome actions, one purifies his 
livelihood.223 

10. 正行 bsdams par rgyu ba (11) One practices according to Dharma, is pure in action and 
experiences pure pleasurable results. One is of noble 
comportment, and practices giving and discernment224 with 
thoughts of respect.225 

11. 常樂 rtag tu bde ba (12) If one sees a woman in a painting, he does not notice her 
characteristics. He sees her as an ordinary woman. His mind 
delights when he sees that it does not give rise to desire, and his 
body becomes extremely pure.226 

12. 增長法 
bde ba rab tu 'phel ba dang ldan pa 
(13) 

If one sees a woman in a painting, he does not look on, or relish 
the image. One is afraid of corrupting his pure conduct. One 
guards his mind from faults, and tells others of the dangers of 
the result of sexual misconduct.227 

                                                
217 T XVII 237a5-18; D la 44a6-45a1: Here I give only one example. However, the section of the text treating this 
level of the Y!ma deities is extensive, covering nearly eleven fascicles (40-52) of the Taish$ edition, and contains 
numerous examples of actions leading to rebirth there. 
218 D has a different name for this level upon its second appearance (D la 192b1): rab tu rnam par 'dres pa'i khor yug 
na rgyu ba. This corresponds the fourth item in the initial list at D ra 284b5.  
219 T XVII 242b11-29; D la 55b3-56a6.  
220 We find an additional description of actions leading to rebirth in this level at T XVII 299a20-299b1 and D la 
192b1-6: Here D presents an additional distinct name ('dres pa'i khor yug na rgyu ba). This suggests that the 
Chinese translators may have conflated two levels. 
221 In the initial list at D ra 284b5, the name of this level is given as 'gro ba dang yang dag par ldan pa (9). 
222 T XVII 303a5-11; D la 202a7-202b3. 
223 T XVII 308b17-23; D la 216a2-6. 
224 Here B and T disagree. T states that such a person is of miniscule discernment (少於智慧), while B states that he 
is of great discernment (shes rab lhag pa). 
225 T XVII 313a22-b1; D la 229a4-229b2. 
226 T XVII 328a6-17; D la 263b7-264a7. 
227 T XVII 344a29-b10; D sha 1a1-2a5. 
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13. 一向樂 gcig tu dga' ba (8) When one sees animals copulating, he does not pay attention. 
One avoids undesirable visions. One fears the results of sexual 
misconduct, and teaches others that such actions lead to hell. He 
encourages them not to partake in such behavior.228 

14. 樂行 rA dza ni na rgyu ba A great being, of wholesome action, avoids women and teaches 
others the Dharma. He teaches them that sexual misconduct 
results in rebirth in hell, and establishes them in wholesome 
behavior. He puts others before himself.229 

15. 種種雜 
rnam pa sna tshogs par rnam par 
bkra ba (15) 

If one sees a woman in a dream, his mind does not become 
intimate with her. He does not think about it afterward when 
awake, and does not consider his abstention now as being for the 
sake of sex in heaven in a future birth. He cuts off desire.230 

16. 心莊嚴 
17. 風吹 rlung rgyu ba dang (5) 
18. 崇高 rab tu mtho ba (6) 
19. 沫旋行 
20. 百光明岸 'od zer brgya 'phro ba (10) 
21. 山聚行 ri'i tshogs na rgyu ba (14) 
22. 月鏡 zla ba mthong bar 'dod pa'i tshal (16) 
23. 憶念量  
24. 遮尸迦  
25. 解脫禪 bsam gtan sgra'i bya bas dben pa dang (18) 
26. 慢上慢 nga rgyal ldog pa dang (19) 
27. 下入 'jug pa'i spyod pa (20) 
28. 階行 
29. 自身鏡 rang lus kyi rgyags pa dang (23) 
30. 慢身光明 nga rgyal rtags kyi gzi brjid (24)  
31. 上行  
32. 林光明 nags tshal gyi 'od zer (26) 

 
This section comprises the majority of the Saddhsu’s content, some of the treatments of the 
levels spanning extremely large portions of text. The structure here is quite similar to the section 
on the Heaven of the Thirty-three, with Mucilinda standing in for (akra. The text contains a 
variety of scholastic material that has yet to be studied in detail, and a study of this material is a 
desideratum. 

The text ends abruptly in the middle of its treatment of the Y!ma deities. This means that 
it was either originally much longer or was never completed. We can assume therefore that the 
scheme of stages found in the text was considered to continue, and that the envisioning of the 
Y!ma deities constitutes a nineteenth stage of practice. The fact that the text is unfinished also 
means that any interpretations of its larger structure, its framework of practice and its larger 
agenda (including the interpretations presented in the following chapters of the present work), 
must remain tentative. 

                                                
228 T XVII 354c27-355a8; D sha 36b1-37a1. 
229 T XVII 370b8-17; D sha 81b4-82a6. 
230 T XVII 377b18-27; D sha 104a3-104b7. 
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1.5.8 Chapter Seven of the Saddhsu 
 
As mentioned above, the seventh chapter of the Saddhsu is in fact a text of its own, distinct from 
the first six chapters, with a unique frame story, narrative structure, and doctrinal thrust. It is 
entitled “The Dharma Teaching on the Presence of Awareness of the Body” (身念處法門; lus 
dran pa nye bar gzhag pa zhes bya ba'i chos kyi rnam grangs: *K!yas#rtyupasth!na# n!ma 
dharmapary!ya). Though it presents a distinct set of teachings, many aspects of this text’s 
language and doctrine echo those of the first six chapters of the Saddhsu, and the two texts are 
almost certainly the product of the same community of scholar-practitioners. I do not dwell on 
the details of this text, as they are not directly relevant to the present study. I would simply say 
that it is deserving of serious examination, and would also point out that, as far as I am aware, it 
has received almost no attention from the modern scholarly community. Now that knowledge of 
the Saddhsu is being expanded due to the emergence of the Sanskrit manuscript, it would 
certainly be fruitful to fully explore the seventh chapter. 
  
Conclusion 
 
The foregoing overview of the Saddhsu serves to provide a literary context for the rest of this 
study, which takes the second chapter of the text as its central concern. It should be clear by now 
that the Saddhsu is a prodigious literary work, a multilayered treatise presenting an all-
encompassing view of Buddhist practice, the early Indian cosmos, and socio-religious principles. 
It bridges the divide between s+tra and %!stra, meditative practice and textual practice, canon 
and commentary, holding within it a rich trove of historical information. One might use the 
Saddhsu to think through a diverse range of issues within the field of Buddhist studies. In the 
following chapters, I focus on one of the constitutive aspects of the text: the path of meditative 
practice it describes. In taking up this topic, many other important aspects of the text, presented 
cursorily above, must be bracketed off to a certain extent. Despite this bracketing, as we progress 
with our discussion of the meditative framework of the Saddhsu, the reader should do her best to 
keep in mind the broad contours of the text, and the fact that the very detailed engagement with 
meditative technique presented here is part and parcel of a worldview that can only be 
understood through a wider view of the text, and a broad view of the field of socio-religious life 
in early India. In what follows, I take for granted the reader’s familiarity with the religious 
diversity of the South Asian context, Buddhism’s dialogical development in conversation with 
the Jain and Hindu traditions, and its rich fabric of multiple competing Buddhist ideologies. I do 
not, however, use this is a defining constituent of my hermeneutic approach to the meditative 
material. Instead, I build my interpretation of the text from the ground up, beginning with a very 
basic text-historical analysis of the Saddhsu’s presentation of meditation and expanding outward 
to the broader framework of middle period Buddhism within which the text must be understood. 
The more complex socio-historical issues of inter-religious competition and rhetorical stridency 
must be dealt with in the future. 
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CHAPTER 2 
 

Tradition, Textuality and Meditation: 
The Fundamental Practice of the Saddharmasm!tyupasth"na(s#tra) 

 
__________________________________ 

 
 
Introduction 
 
As should be clear from the above synopsis, the Saddhsu is a text unmistakably oriented towards 
and constructed around a narrative of spiritual cultivation. It draws on a wide range of traditional 
Buddhist categories, but presents them in a unique and innovative structure, the philosophical 
implications of which need to be unpacked. In order to do so, I want to narrow the focus of the 
reader’s attention to the second chapter of the text. As stated above, I believe that the first two 
chapters of the text represent its archaic core. Of these two chapters, the second chapter contains 
the most archaic material, the contents of its first half being a simple reworking of a canonical 
s!tra, the *"a#dh$tuvibha%gas!tra (!a"dhvi) of the Madhyam$gama.1 The second chapter is 
also where we find the most explicit representation of meditation practice, which is presented as 
foundational for the long and arduous path of spiritual cultivation conceived of by the 
authors/compilers/redactors of the Saddhsu. A close analysis of this section of the text serves as a 
useful entry point into the contemplative, doctrinal, and historical formation of the Saddhsu as a 
larger work, and its ideological disposition. 

In the following treatment, I take as my focus the progression of the stages of the text, its 
contemplative nature, and its structural reliance on the scriptural precedent of the *"a#dh$tu-
vibha%gas!tra. While at times interpreting the text according to categories belonging to a 
second-order analysis, I will for the most part attempt to present its progression of practice on its 
own terms, according to the categories set up by the text itself. This initial, first-order 
engagement with the second chapter of the text allows the reader a glimpse of its detailed and 
sophisticated content, while at the same time not losing track of the fact that the text is structured 
as a narrative, and must be read as a coherent and interlinked series of contemplative forays.  
 The second chapter of the text is fundamental to the spiritual project of those who 
compiled the Saddhsu, and serves as a unique example of a textual representation of 
contemplative practice from the middle period of Indian Buddhism. A close analysis of this 
tradition allows us a glimpse of the often-effaced historical connections between text and 
practice, scriptural discourses and sophisticated philosophical queries, Dharma and dharma-s.  In 
what follows, I want to focus on the details of the meditation practice described in the second 
chapter of the text, taking the reader through a series of close readings and textual analyses, and 
unpacking the historical and philosophical implications of various aspects of the text. I show that 
the second chapter offers a coherent path of meditative practice in ten stages, which emerged 
historically as an organic outgrowth of the meditative practice of distinguishing the six basic 
elements of human experience (&a#dh$tu), singly represented in the #gamic record by the 
*"a#dh$tuvibha%gas!tra. Although the entire Saddhsu is basically a description of a yog$c$ra’s 
                                                
1 M# 162 at T I 690a-692b; D mngon pa ju 34b6-43a3; MN 140 at MN III 237-247. For a synoptic representation of 
these three parallels of the s!tra and their relationship with the second chapter of the Saddhsu, see Appendix 4. For a 
comprehensive treatment of this s!tra in all its extant versions, see AN#LAYO 2011a, pp. 797-802. 
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contemplative discernment of the laws of karma, the second chapter is consequential in that it 
contains descriptions of a basic meditation practice that brings a monastic practitioner to the 
point of being able to correctly discern such laws, and to understand them in connection with the 
fundamental constituents of human experience. The contemplative process entailed in such 
developments is portrayed as progress towards becoming a full-fledged yog$c$ra. As a monk 
progresses in meditation, he comes closer and closer to attaining the stage of the master 
yog$c$ra who is the main agent of the middle frame of the text. In this way, the Saddhsu can be 
read as a text detailing the making of a yog$c$ra. From the standpoint of the middle frame of the 
text, then, we see a fully developed yog$c$ra reflecting on the contemplative process that an 
ordinary monk must undertake to attain the status of a yog$c$ra. The second chapter represents 
the core meditative element of this process. 
 What, then, are the steps on the path that the monk must take in order to go through this 
transformation? What are the practices, the realizations, the cognitive shifts that putatively bring 
a yog$c$ra into being? Briefly outlining some of them will bring into relief the essential 
trajectory of the second chapter. 
 The central project of Saddhsu can be described as a project of discernment (prajñ$). The 
entire Saddhsu, in fact, can be read as a description of how to cultivate the foundation of 
discernment (prajñ$dhi&'h$na), a fundamental mental quality of the Buddhist adept.2 Yet, the 
Saddhsu’s engagement with discernment is uniquely oriented towards the machinations of 
karma. Indeed, the most striking feature of the Saddhsu is its obsession with karma. From the 
very beginning of the text, the yog$c$ra of the middle frame is seen discerning the workings of 
karma, and, in the second chapter, even the ordinary monk of the inner frame successively comes 
to be able to do this as well. This marks a somewhat radical development, because in canonical 
sources knowledge of the ripening of karma (karmavip$ka) is exclusively the purview of a fully 
awakened Buddha.3 As I have already mentioned, in the first chapter of the Saddhsu the Buddha 
states that only his yog$c$ra disciples (yog$c$ro macchr$vaka() can properly understand the 
law of the ripening of action.4 
 The discernment of feelings/sensations (vedan$) plays a central role in the process of 
discerning the functioning of karma. Feelings take on an ethical significance because they are 
seen as instantiations of the karmic process. This mode of discernment embeds feeling in a 
temporal framework, structured by past and present action and projecting into the future. In the 
second chapter, the Saddhsu also presents a unique formulation of the doctrine of dependent 
origination (prat)tyasamutp$da), explicitly incorporating the terminology of karma and inverting 
the traditional relationship between feeling/sensation (vedan$) and thirst (t*&+$). This radical 
engagement with a fundamental Buddhist doctrine, presented in the context of meditative 

                                                
2 I deal extensively with the topic of the foundation of discernment in Chapter 4. 
3 Clearly, knowledge of karma as a principle was not beyond the reach of disciples. Further, a partial knowledge of 
karma, as instantiated in the standard supernormal knowledges of recollecting previous existences (P$li: 
pubbeniv$s$nussatiñ$+a) and the arising and passing away of beings (P$li: cut!papataññ$+a), was considered a 
basic fruit of Buddhist meditative practice. However, conceptual knowledge of the ripening of karma (karmavip$ka), 
which refers to a more comprehensive understanding of the process of how karma works in all its permutations, 
seems to have been considered something exclusive to the Buddha. In particular, the ripening of karma was taught to 
be inconceivable. It seems that it is precisely this more comprehensive notion of the ripening of karma 
(karmadharmavip$ka) that the yog$c$ra of the Saddhsu is able to experience, conceive of, and understand. I will 
discuss this issue further in Chapter 3. 
4 Ms 3b7 (T XVII 3c9-11; D ya 884-5): n$ham anya{t}!," pa-y$mi ya eva, karmadharmavip$kam anupa-yati 
yath$ m$mako yog$c$ro macchr$vaka( | 
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discernment, is evidence of the influence of meditative experience on doctrinal developments. 
 Reading the second chapter of the Saddhsu also enables us to see the way in which the text 
is structured around a canonical s!tra, yet creatively departs from it to fashion an entirely new 
model of meditative development. Up to stage four, our text closely follows the canonical 
*"a#dh$tuvibha%gas!tra. After stage four, however, it leaves behind the canonical 
representation and opens out into portrayals of more complex modes of discernment. It also 
explicitly frames the development of meditation according to a gradualist model, which presents 
the path of meditation as a process of mental purification. Such a conception of the path is not 
explicit in the *"a#dh$tuvibha%gas!tra, which presents a gradualist model of cultivation, but no 
clear description of the process of purification. 
 A number of philosophical developments likewise come to light through a reading of the 
second chapter of the Saddhsu. A consequential development of mentalist doctrine can be seen 
when the text presents a theory of mind that posits the mind-element (manodh$tu) as a mediating 
factor of all sense-consciousness, and the mind-consciousness element (manovijñ$nadh$tu) as an 
originary source or basis for those sense-consciousnesses. This mentalist project gets developed 
further when the monk of the text discerns the faculty of perception (sa,jñ$), seeing it as a 
fundamentally constructive element of the mental process, and largely responsible for building 
an individual’s experience of the so-called external world of materiality. These developments 
present us with evidence of what might be described as an emergent vijñ$nav$da or cittam$tra 
(mind-centered or mind-only) theoretical framework, and the most explicit assay in this direction 
can be found in the fifth stage of our text, when a monk sees and understands that all sense 
objects are nothing but cogitation (kevala, sa%kalpam$trakam eva).5 In a somewhat enigmatic 
development, the text also subsumes the entire world of material sense phenomena within the 
dharm$yatana, an additional philosophical thrust in the direction of an idealistic framework of 
thought. This philosophical project is perhaps most sharply apparent in the seventh stage of the 
text, where we find a depiction of mental action as the fundamental creative force behind the 
entire flow of existence (sa,s$ra), a philosophical position figuratively represented by a 
metaphorical description of the mind as a master painter who uses colors, brush and palette to 
create the world of experience. 
 In the following pages, I draw out the aforementioned points of interest in a stage-by-stage 
exegetical analysis of the text. This analysis cannot be engaged piecemeal, and the reader must 
go through all ten stages from beginning to end if she wants to understand the rich and 
comprehensive framework of practice presented therein. I have deliberately structured my 
analysis such that the reader must read through the entire progression to fully understand the 
intricate world of textuality, practice, and experience presented in the second chapter of the 
Saddhsu. 
 In quoting the Saddhsu, I refer to my edition and translation of the text, which is offered in 
full in Part II of the present work. I refer to it as Saddhsu II, and present the paragraph numbers 
of the relevant sections so that the reader can refer to both the edition and the translation when 
necessary. However, when I cite the text in the pages that follow, I often leave out the detailed 
annotations that can be found in the edition and translation. I therefore encourage the reader to 
consult both the edition and translation when questions arise about my interpretation of various 
aspects of the text. 
 

                                                
5 I discuss this development in detail in Chapter 4, §4.4. 
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Table 2.1 
 

The Ten Stages of Meditation in the Second Chapter of the Saddharmasm!tyupasth"na(s#tra)6 
Bh!mi 1 (Ms 12a5-12b7) 
Seclusion and the eighteen mental activities 
(manovyabhic$ra) 
Bh!mi 2 (Ms 12b7-14a1) 
Prajñ$dhi&'h$na: Meditation on the six dh$tu-s 
Bh!mi 3 (Ms 14a1-14a7) 
Dharm$nusm*tibh!mi: Meditation on the five feelings 
(vedan$) 
Bh!mi 4 (Ms 14a7-18b1) 
Vedan$dhivi-$labh!mi: Meditation on Feeling in its Broad 
Extent 

 
 
 
 
 
Largely a reworking of the 
*"a#dh$tuvibha%gas!tra 

Bh!mi 5.1 (Ms 18b1-22b3) 
Meditation on the sa,jñ$skandha (1. eleven aspects of 
materiality [r!pa] and wholesome and unwholesome 
karma) 
Bh!mi 5.2 (Ms 18b1-22b3) 
The material $yatana-s and the dharm$yatana; the 
interrelationship of the five aggregates (pañcaskandha) 
and the relationship of mental and material phenomena 

 
 
Sarv$stiv$da Abhidharma breakdown of 
skandha-s and $yatana-s in the context of 
the treatment of karma theory 

Bh!mi 6 (Ms 22b3-23a6) 
Meditation on four aspects of cause and effect  

Sarv$stiv$da karma theory continued 

Bh!mi 7 (Ms 23a6-25b3) 
Meditation on what is and is not Dharma: Seeing the mind 
as the generative force of karma and the source of 
suffering (the path leading to nirv$+a vs. false paths 
leading to the lower realms; unmanifest materiality 
[avijñaptir!pa]; the mind; the three root defilements and 
their counteragents)  

 
A literary and metaphorical treatment of 
conceptions of the Buddhist path 
accompanied by incipient vijñ$nav$da 
ontological assessments 

Bh!mi 8 (Ms 25b3-26a6) 
Meditation on the similes of the greedy dog and the noble 
elephant (the suffering of ignorance and the delight of 
being a yog$c$ra) 

 
Two literary similes 

Bh!mi 9 (Ms 26a6-27a3) 
Meditation on the great dangers of sa,s$ra (the 
dangerous fig tree; the bonds of food and contact; seeing 
the constant fluctuations of painful and pleasant feelings) 

 
A literary simile leading into a treatment 
of the meditative experience of 
impermanence 

Bh!mi 10 (Ms 27a3-27b4) 
Equanimity, threshold concentration (an$gamya), and the 
meditative absorptions (dhy$na) (purification of mind, 
destruction of the mental defilements [kle-a]; proximity to 
nirv$+a) 

 

 

                                                
6 For an overview of the scheme of stages of the entire Saddharmasm*tyupasth$na(s!tra), see LIN AND DEMIÉVILLE 
1949, p. 243. However, this overview is based on the Chinese text only, and in a few small details misrepresents the 
content of that version of the text. 
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2.1 The First Stage 
 
I have already offered a general treatment of the second chapter.7 In the sequential treatment that 
follows I would like to emphasize some of the particularities of its exposition, especially in 
relationship to scriptural precedents. As already noted, the first four stages of the second chapter 
present a reworking of sections of the *"a#dh$tuvibha%gas!tra, and their contents agree most 
closely with the M%lasarv$stiv$din version of this discourse as preserved in &amathadeva’s 
commentary on the Abhidharmako-a.8 The Saddhsu appropriates the central content of the 
*"a#dh$tuvibha%gas!tra—doing away with the frame story—while altering it to create a new 
framework of contemplative practice. The first stage of practice of the Saddhsu consists of a 
monk leaving behind the distractions of social life, and retreating to a secluded place to practice 
meditation.9 Understanding that “this world is made to revolve by way of the external and 
internal sense-spheres,”10 he proceeds to discern the eighteen mental activities 
(manovyabhic$ra). This description of mental activities is drawn directly from the 
*"a#dh$tuvibha%gas!tra, but an element of karma theory has been added to it. The following 
comparison displays this development: 
 

Saddhsu Dh$tuvibha%gasutta (Dhvi)11 
cak&u&$ r!p$+i d*&'v$, saumanasyasth$n)ya, bhavati, 
s$,kle-ika, aku-alavip$ka, bhavati, prativedayati 
sa,pratarkayate. daurmanasyasth$n)ya, bhavati, 
vir$gayati. tad asya ku-alavip$kam. upek&$sth$n)ya, 
bhavaty, avy$k*tavip$ka, bhavati.12 
 

“cakkhun$13 r!pa, disv$, 
somanassa''h$n)ya, r!pa, upavicarati, 
domanassa''h$n)ya, r!pa, upavicarati, 
upekkh$''h$n)ya, r!pa, upavicarati.”14 

One sees visible forms with the eye, [and 1.] when [the 
visible form] is productive of joy, it is defiled, and 
becomes an unwholesome resultant [experience]. [He] 
experiences (prativedayati) [it] and reflects [on it]. [2.] 
When [the visible form] is productive of sadness, he 
becomes dispassionate (vir$gayati). This for him becomes 

“One sees a visual object with the eye, 
and he explores whether it is productive 
of joy, whether it is productive of 
sadness, or whether it is productive of 
equanimity.” 

                                                
7 See §1.5.3 of Chapter 1. 
8 D (4094) mngon pa, ju 34b6-43a3. For a comprehensive treatment of this s!tra in all its extant versions, see 
AN#LAYO 2011a, pp. 797-802. 
 The frame story of this discourse informs us that the Buddha delivered it to the itinerant Pu'karas$rin (P$li 
Pukkus$ti; Chin. Jialuosuoli 迦邏娑利; Tib. Phu-skar-sa-ri), who had left home in search of the Buddha after 
hearing of him from the king Bimbis$ra. As An$layo (2011a, pp. 797-798) points out, the prehistory of the discourse 
is recorded in one of the extant parallels of the s!tra (T 511), as well as in the Majjhimanik$ya commentary (Ps V 
33-45) and a Chinese Dhammapada Avad$na collection (T 211at T IV 580c19). 
 In the discourse, we find an account of the Buddha meeting Pu'karas$rin in a potter’s shed where the two 
spend a night together. Upon seeing that Pu'karas$rin is spending the night sitting upright and aware, the Buddha 
teaches him how to divide the constituents of human experience in order to understand the principle of not-selfhood 
and attain liberation.  
9 Saddhsu II §1.3 (Ms 12a6-7).  
10 Saddhsu II §1.2 (Ms 12a6): “b$hy$dhy$tmikair vi&ayair ida, jagad bhr$myate.” 
11 For the sake of linguistic comparison, I present the P$li version of the canonical s!tra when it does not diverge in 
any consequential way from its (M%la-)Sarv$stiv$din counterparts. 
12 Saddhsu II §1.4.2 (Ms 12a6). 
13 cakkhun$ Be; cakkhum$ PTSe 
14 MN 140 at MN III 239. 
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a wholesome resultant [experience]. [3. When the visible 
form] is productive of equanimity, it becomes a morally 
indeterminate resultant [experience]. 

 
Here I have presented the passage dealing with the first sense faculty, the eye, but the same 
differences can be found in the parallel descriptions of the mental exploration of the remaining 
five sense objects as well. This comparison reveals the karma-oriented outlook of the Saddhsu. 
While the canonical passage presents a simple description of three possible mental reactions to 
sense experience, the Saddhsu passage outlines a mode of understanding—cultivated in the 
context of meditation—that undergirds an analysis of sense experience as embedded in a 
framework of wholesome, unwholesome and morally indeterminate actions. Though this shift in 
emphasis may seem minor, it has rather serious implications for the larger paradigm of practice 
presented in the Saddhsu. The thrust of the Saddhsu here is that even the most basic forms of 
mental and physical experience are shot through with karmic implications. A true understanding 
of reality entails a full understanding of the law of karma as it manifests in human experience. In 
this way a monk understands that “death and birth in the flow [of existence] occur by way of the 
eighteen mental activities, which have three [types of] results.”15 
 
 
2.2 The Second Stage 
 
The second stage of practice of the Saddhsu correlates quite closely with the main bulk of the 
*"a#dh$tuvibha%gas!tra. Both of these texts present a description of the meditative cultivation 
of discernment (prajñ$). This process involves a contemplative distinguishment of the six 
constituent elements that make up a human being, and the two texts are remarkably close in their 
treatment of this practice. There is no doubt that the compilers/redactors/transmitters of the 
Saddhsu originally drew upon a version of the *"a#dh$tuvibha%gas!tra. However, here we again 
see an important difference between the Saddhsu and the *"a#dh$tuvibha%gas!tra. A 
comparison of the opening lines of the second stage of the Saddhsu with its parallel section of 
the extant *"a#dh$tuvibha%gas!tra reveals the central project of the Saddhsu, and the way in 
which such a project diverges from the traditional framework of the *"a#dh$tuvibha%gas!tra: 
 

Saddhsu !a"dhvi16 
!2.1" punar api yog$c$ra $dhy$tmike 
dharme dharm$nupa-y) viharati. sa bhik&ur 
a&'$da-amanovyabhic$r$n prapa-ya k$m 
any$, bh!mi, s$k&$tkurute? sa pa-yati 
-rutamayena jñ$nena divyena v$ cak&u&$: 
 
!2.2" catv$ry adhi&'h$n$ni pa-yati. tadyath$: 
prajñ$dhi&'h$na, saty$dhi&'h$na, 
ty$g$dhi&'h$na, upa-am$dhi&'h$na,.  

 
 
 
 
 
dge slong skyes bu 'di ni byin gyis brlabs bzhi pa yin 
no zhes bstan pa de'i rgyas par bshad pa cung zad 
brjod par bya ste | byin gyis brlabs bzhi gang zhe na | 
shes rab kyi byin gyis brlabs dang | bden pa'i byin 

                                                
15 Saddhsu II §1.4.8 (Ms 12b4): evam a&'$da-amanovyabhic$r(ai)s tr(ivip$kai)( sa,s$re cyutyupapattir bhavati. 
16 In the following comparison I present the Tibetan translation of the !a"dhvi because it is clear in this instance that 
this version of the canonical s!tra corresponds most closely to the version employed by the 
authors/compilers/redactors of the Saddhsu. 
17 Saddhsu II §2.1-3 (Ms 12b7-13a1). 
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!2.3" katha, bhik&u( prajñ$dhi&'h$na, 
pratipadyate? iha bhik&u( svayam eva 
k$[13a1]ya, yath$sth$na, saddharmatay$ 
pa-yati. ta, praj$n)te, pravibhajya 
pratyavek&ate: “santy asmin k$ye 
p*thiv)dh$tur abdh$tus tejodh$tur 
v$yudh$tur $k$-adh$tur vijñ$nadh$tu- 
ca.”17 

gyis brlabs dang | gtong ba'i byin gyis brlabs dang | 
nye bar zhi ba'i byin gyis brlabs so || dge slong skyes 
bu 'di ni byin gyis brlabs bzhi pa yin no zhes bstan pa 
de ngas rgyas par rab tu bshad do || de la 'di ni 
gdams pa yin te | 
 
shes rab bag med par mi bya ba dang | bden pa rjes 
su bsrung bar bya ba dang | gtong ba rab tu spel bar 
bya ba dang | thar pa'i lam bsten par bya'o zhes bstan 
pa de'i rgyas par bshad pa cung zad cig brjod par 
bya ste | 
 
dge slong ji ltar na shes rab bag med par mi bya zhe 
na | dge slong 'di la lus 'di nyid kyi khams la so sor 
rtog ste | lus 'di la sa'i khams dang | chu'i khams dang 
|  me'i khams dang | rlung gi khams dang | nam 
mkha'i khams dang | rnam par shes pa'i khams yod de 
zhes so sor rtog go ||18 
 

 2.1 And further, the yoga practitioner dwells 
observing dharma-s among internal 
dharma[-s]: How does that monk realize the 
next stage after beholding (prapa-ya) the 
eighteen mental activities? He sees with 
knowledge produced through hearing, or 
with the divine eye: 
 
2.2 He sees the four foundations 
(adhi&'h$na). They are: 1. the foundation of 
discernment (prajñ$), 2. the foundation of 
truth (satya), 3. the foundation of 
relinquishment (ty$ga), and 4. the foundation 
of quiescence (upa-ama).  
 
 
 
 
2.3 How does a monk practice the foundation 
of discernment? Here a monk sees his own 
body, as it is configured, according to the 
true law of nature (saddharmatay$). He 
discerns it [and,] dissecting [it], examines 
[it]: “There are, in this body, [six elements]: 
1. The earth-element, 2. The water-element, 
3. The fire-element, 4. The wind-element, 5. 
The space-element, and 6. The 
consciousness-element.” 

 
 
 
 
 
 
“Monk, the brief exposition of the statement ‘this 
person is made up of four resolutions’ is to be 
explained. What are the four resolutions? [1.] The 
resolution of discernment, [2.] The resolution of truth, 
[3.] The resolution of relinquishment, and [4.] The 
resolution of quiescence. Monk, I [thus] describe the 
exposition of the teaching ‘this person is made up of 
four resolutions.’ 
 
“The brief exposition of the statement ‘do not tire of 
discernment. Protect truth. Augment relinquishment. 
Frequent the path of liberation,’ is to be explained. 
 
“Monk, how does one not tire of discernment? A 
monk discriminatingly examines the elements here in 
this very body. He discriminatingly examines [the 
body in the following way:] ‘In this body there is the 
earth element, the water element, the fire element, the 
wind element, the space element, and the 
consciousness element.’” 

 

                                                
18 See Appendix 4, pp. 549-550; D 4094, mngon pa, ju 36b4-7 and Q 5595, mngon pa'i bstan bcos, tu 40a1-5. 
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The main difference between these two passages is the Saddhsu’s omission of four maxims about 
cultivating the qualities of the four foundations (adhi&'h$na). In the *"a#dh$tuvibha%gas!tra, 
these maxims are a central structuring element of the discourse, and connect the cultivation of 
the four qualities of discernment, truth, relinquishment and quiescence to the final liberation of 
the arhat.19 After detailing the way in which a monk cultivates discernment through an 
understanding of the six elements, the *"a#dh$tuvibha%gas!tra goes on to show how such 
discernment comes to fulfillment in the state of liberation, and thereby brings about the 
fulfillment of the other three foundations, which come to fruition in that state. In other words, the 
*"a#dh$tuvibha%gas!tra presents the four foundations as intimately bound up with one another, 
and fundamental aspects of full liberation. While the Saddhsu lists out all four of these 
foundations, it never returns to deal with the final three.20 Instead, the text opens out extensively 
into an ever-wider range of topics to which a practitioner applies discernment. We must therefore 
read the Saddhsu as a representation of meditative practice singularly devoted to the cultivation 
of the foundation of discernment.21 
 As already mentioned, the second stage of practice of the Saddhsu is more or less 
consonant with the treatment of discernment of the six elements in the *"a#dh$tuvibha%gas!tra. 
In both texts, we find a description of a practitioner looking one by one at the five different 
elements that make up his material body. Although the Saddhsu presents us with some additional 
items in the various lists of these elements, there is nothing among such items that alters the 
basic outlook of the practice.22 However, when the Saddhsu comes to treat the last of the six 
elements, the consciousness element (vijñ$nadh$tu), it evidences a significant doctrinal 
development: 
 

Saddhsu Dhvi23 
!2.9" tatra kataro [6] mano(dh$)tu(? mano(dh$)tur dv$da-abhir 
$(yatanair sa,yukta(). cak&urvijñ$n$nubh!tam artha, 
manovijñ$nen$nubhavati. eva, 
-rotraghr$+ajihv$k$yamanovijñ$n$ni 
manovijñ$nadh$tuprabhav$ni manom!l$ni.24 

“ath$para, viññ$+a, yeva 
avasissati parisuddha, 
pariyod$ta,.”25 

2.9 Now what is the mind-element (manodh$tu)? The mind-
element is conjoined with the twelve sense-spheres ($yatana). One 
experiences the [visual] object that is experienced by eye-

“Then there remains only 
consciousness, purified and 
clear.” 

                                                
19 Here it is worth noting that we find an important discrepancy between the three relevant versions of the !a"dhvi. 
While the P$li and Tibetan version of the !a"dhvi present the liberatory experience as the result of cultivating 
wisdom and as a prerequisite for the full perfection of the other three adhi&'h$na-s, the Chinese version presents the 
liberatory experience as the result of the culmination of all four adhi&'h$na-s. This difference is nicely illustrated in 
AN#LAYO 2011a, p. 801. 
20 As the text is incomplete, no final conclusions can be drawn from the fact that we find no further reference to the 
foundations. Regardless of this necessary suspension of final understanding, it is clear that what we do have of the 
text makes much of the first foundation, and takes its development to levels unimaginable in the literary context of 
the canonical texts.  
21  The fact that the final three foundations are not again taken up in what is extant of the Saddhsu supports my 
hypothesis of the Saddhsu’s tacit Mah$y$na paradigm of practice. See Chapter 3. 
22 A study of such additional elements may be useful, however, for an understanding of shifting conceptions of the 
body in Indian history. 
23 Again, for the sake of linguistic comparison, I present the P$li version of the canonical s!tra when it does not 
diverge in any consequential way from its (M%la-)Sarv$stiv$din counterparts. 
24 Saddhsu II §2.9 (Ms 13b5-6). 
25 MN 140 at MN III 242. 
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consciousness by way of mind-consciousness (manovijñ$nena). In 
this way ear[-consciousness], nose[-consciousness], tongue[-
consciousness], body[-consciousness] and mind-consciousness 
(manovijñ$na) have their origin in the mind-consciousness element 
(manovijñ$nadh$tu), and are rooted in the mind. 

 
Here the Saddhsu presents us with a serious shift of emphasis. To begin with, the term 
‘consciousness-element’ (vijñ$nadh$tu), which is found in the original list of six elements, has 
now been replaced by the term ‘mind-element’ (manodh$tu).26 Though this may seem like a 
minor alteration, it has serious implications because it opens the door into a world of 
Abhidharma thought that is not present in the original context of the canonical discourse. The 
*"a#dh$tuvibha%gas!tra presents a simple description of a meditative state in which a 
practitioner has become detached from material phenomena to the extent that he experiences 
pure consciousness.27 In the Saddhsu, such a meditative state necessarily entails a specific 
philosophical understanding of the relationship between mind consciousness and the sense 
faculties, and an implicit ontological outlook that construes all sense-experience as ultimately 
originating in the mind-consciousness element (manovijñ$nadh$tu).28 In Chapter 4, I will discuss 
                                                
26 I should point out that the Chinese translation of the Saddhsu retains ‘consciousness-element’ (識界; 
*vijñ$nadh$tu) where our Sanskrit manuscript and Tibetan translation read “mind element” (manodh$tu). It is also 
worth noting here that an independently transmitted version of the *"a#dh$tuvibha%gas!tra, the “Discourse Spoken 
by the Buddha on the Five Wishes of King Bimbis$ra” Foshuo pingshawang wuyuan jing 佛說蓱沙王五願經 (T 
511), also refers to the mind (element) or xin  心—as opposed to consciousness (識)—in its treatment of the six 
elements. It does so consistently, however, whereas in the Saddhsu we find an initial reference to the consciousness 
element (§2.3), and a subsequent reference to the mind element (§2.9). See AN#LAYO 2011a, p. 798, footnote 194. 
 The basic equivalence of the three terms citta, manas, and vijñ$na in early Buddhism is evidenced by the 
fact that they are often used in synonymic lists. See, for instance, Nidsa 7.3 at Nidsa p. 115 (with parallels in SN 
12.61 at SN II 94 and S# 289 at T II 81c7-8): yat punar idam ucyate (citta)m i(ti v$) mana iti (v)$ vij(ñ$nam i)t(i) 
v$ tat(o) n$(la,) b$len$(-rutavat$ p*thagjane)na ni(rvett)u(,) v$ (v)iraktu, v$ vimoktu, v$ | In accounts of sense 
experience, however, these terms come to be more clearly distinguished from one another, vijñ$na most commonly 
referring to the six types of sense-cognition, and mind referring to the mind faculty itself. For a useful overview of 
various contexts in which vijñ$na figures in the early tradition, see WALDRON 1994. 
27 My the use of the descriptive phrase “pure consciousness” here should not be confused with the modern term 
“pure consciousness,” which has been paraphrased as “consciousness without object” or “wakeful contentless 
consciousness.” On the modern conception of such consciousness events, see FORMAN 1990. The state referred to in 
the !a"dhvi is a state in which consciousness stands alone (viññ$+a, yeva avasissati parisuddha, pariyod$ta,), 
apart from materiality, and is discerned as taking as its object only feeling, of three or five types depending on the 
textual transmission. 
28 See Saddhsu II §2.9 (Ms 13b5-6): -rotraghr$+ajihv$k$yamanovijñ$n$ni manovijñ$nadh$tuprabhav$ni 
manom!l$ni. 
 Cf. Akbh (I.28cd, p. 18) on the consciousness element:  
 vijñ$nadh$tur vijñ$na, s$srava, 
kasm$d an$srava, nocyate | yasm$d ime &a# dh$tava i&'$(,  
 janmani-ray$( ||28||  
ete hi janmana( pratisandhicitt$d y$vat cyuticittam $dh$ra+abh!t$( / an$srav$s tu dharm$ naivam iti | tad eva, 
saty e&$, catv$ro dh$tava( spra&'avyadh$t$v antarbh!t$( pañcamo r!padh$tau &a&'ha( saptasu vijñ$nadh$tu&v iti 
| 
 In this orthodox scholastic treatment of the consciousness element, postdating the Saddhsu, the 
consciousness element is taken to stand for the seven elements of consciousness: 1. The eye-consciousness element, 
2. The ear-consciousness element, 3. The nose-consciousness element, 4. The tongue-consciousness element, 5. The 
body-consciousness element, 6. The mind-consciousness element, and 7. The mind-element (manodh$tu). Here, 
however, we find no clear indication of the way in which these seven aspects of consciousness interact with one 
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this philosophical development in the context of the history of certain trends in Buddhist 
philosophy.29 For now it should suffice to point out that this final realization of the second stage 
of practice of the Saddhsu sets the stage for a model of meditative discernment that emphasizes 
the mind element as the primary subject of contemplation. All of the subsequent stages of 
practice should, therefore, be understood as various modes of engagement with the mind 
element. 
 
 
2.3 The Third Stage 
 
In its treatment of the third stage of practice, the Saddhsu continues to follow the basic model of 
the *"a#dh$tuvibha%gas!tra. In so doing, it presents a description of how a monk discerns 
feelings as dependant on contact. There is little that is consequentially different between the two 
texts at this point. However, the Saddhsu’s framing narrative punctuates the progression of 
contemplative practice in a way that subtly transforms its emphasis. This becomes clear through 
the following comparison: 
 

Saddhsu !a"dhvi30 
!3.1" punar api yog$c$ra $dhy$tmike dharme 
dharm$nupa-y) viharati: kim asau bhik&u( prathamam 
a&'$da-amanovyabhic$rabh!myantar$t pratham$d dvit)ya, 
bh!myantaram $r!#ha( &a#dh$tutatvajñabh!mim id$n), 
ki,dharm$nusm*tibh!mim $kramet? sa pa-yati -rutamayena 
jñ$nena divyena v$ cak&u&$: 
!3.2" t*t)ya, bh!myantaram $kr$mati sa bhik&u( tatvadar-). 
katara, bh!myantara,? cittapura((sa)rabh!myantara,. sa 
sukham utpadyam$nam vij$n$ti. du(kham utpadyam$na, 
vij$n$ti. saumanasya, j$n$ti. daurmanasya, j$n$ti. 
upek&$m vij$n$ti.31 
 

 
 
 
 
 
 
ci zhig rnam par shes zhe na | bde ba 
rab tu shes so || sdug bsngal rab tu 
shes so || yid bde ba rab tu shes so || 
yid mi bde ba rab tu shes so || btang 
snyoms rab tu shes so ||32 

                                                
another. For a discussion of why the mind-element is included in this grouping, and a more elaborate engagement 
with the relationship of the mind-element and the other elements of consciousness, see Akbh I.16-17, pp. 11-12, 
which I discuss in Chapter 4, on pp. 194-195. 
29 See Chapter 4, §4.4, pp. 186-201. 
30 Here I present the Tibetan version of the canonical s!tra because in this case we find a discrepancy between the 
P$li and (M%la-)Sarv$stiv$din versions of the text. While the (M%la-)Sarv$stiv$din versions both list five types of 
feeling (vedan$), the P$li version lists only three (sukh$, dukkh$ and adukkhamasukh$). As An$layo (2011a, p. 799, 
footnote 199) points out, the list of five feelings is most certainly a textual expansion of what was originally a list of 
three. This is supported by a reference to the three forms of feeling in the both Chinese versions of the !a"dhvi (T I 
691c5; T XIV 780b29) and in the Saddhsu (Saddhsu II §4.1.2; Ms 14b2). 
31 Saddhsu II §3.1-2 (Ms 14a1-2). 
32 See Appendix 4, p. 561; D 4094, mngon pa, ju 38b7 and Q 5595, mngon pa'i bstan bcos, tu 42a7. 



 80 

 
3.1 And further, the yoga practitioner dwells observing 
dharma-s among internal dharma[-s]: How does that monk, 
having first ascended from the first stage of the eighteen 
mental activities to the second stage, the stage of one who 
knows the reality of the six elements, now progress to the 
stage of reflection on the nature of dharma-s? He sees with 
knowledge produced through hearing, or with the divine eye: 
3.2 That monk, seeing reality, progresses to the third stage. 
Which stage? The stage in which mind is the forerunner 
(cittapura(sarabh!myantara,).33 He cognizes the arising of 
pleasure, he cognizes the arising of pain, he knows the arising 
of joy and sadness, and cognizes equanimity. 

 
 
 
 
 
 
 
 
What does [consciousness] cognize? 
It discerns34 pleasure. It discerns 
pain. It discerns joy. It discerns 
sadness. It discerns equanimity. 

 
These passages display the way in which the Saddhsu highlights meditative engagement with 
feelings as a process of discerning dharma-s and their relationship to one another, while the 
*"a#dh$tuvibha%gas!tra makes a basic assertion about the nature of experience: all conscious 
experience is fundamentally and irreducibly made up of five feelings.35 Unfortunately this 
section of the Saddhsu contains a number of rather knotty philological problems, and now is not 
the time to discuss such issues. Here I simply want to highlight the way in which alterations of 

                                                
33 The stage in which mind is the forerunner (cittapura(sarabh!myantara,) ] I have suggested this reading in the 
edition, but it remains a tentative conjecture. The Ms reads [c]i[ttapura] .. [r$d bh!myantara,], but is difficult to 
make out. Bcrit reads sems phan tshun gyur ba ni, suggesting something like *cittaparaspara˚ or *citt$nyonya˚. T, on 
the other hand, differs substantially from Ms and Bcrit, and has no directly analogous phrase. It reads: “Knowing 
according to reality, he attains the third stage from the [knowing of] the five types of feeling” (如實諦知。 五受根
故得第三地。). 
34 The Tibetan verb rab tu shes suggests a reconstruction of *praj$n$ti, as opposed to vij$n$ti as evidenced in the 
MN and M# versions of the !a"dhvi. This is further complicated by the variation in Saddhsu between the use of the 
verb vij$n$ti and j$n$ti. Perhaps rab tu shes is an attempt to render the verb j$n$ti? 
35 As already mentioned in footnote 30, while the Saddhsu and its (M%la-)Sarv$stiv$din canonical counterparts here 
list five types of feelings, the P$li Dhvi lists only three: dukkha, sukha, and adukkhamasukha. It is important to note 
here that the Saddhsu makes a clear distinction between three types of feelings that are cognized (vij$n$ti)—those 
corresponding to the basic three of the P$li list—and two types of feelings that are known (j$n$ti). This difference is 
significant, pointing to an attempt to distinguish between more fundamental feelings, which serve as the basic 
content/substance of consciousness, and less primary feelings, which present as a second order cognitive process: a 
mental reaction to more basic physico-cognitive experience. 
 A passage from the Sa)yuttanik$ya may help to clarify the position presented in the !a"dhvi (SN 35.129 at 
SN IV 114 [Be]): “sa,vijjati kho, gahapati, cakkhudh$tu, r!p$ ca man$p$, cakkhuviññ$+añ ca sukhavedaniya,. 
phassa, pa'icca uppajjati sukh$ vedan$. sa,vijjati kho, gahapati, cakkhudh$tu, r!p$ ca aman$p$, cakkhuviññ$+añ 
ca dukkhavedaniya,. phassa, pa'icca uppajjati dukkh$ vedan$. sa,vijjati kho, gahapati, cakkhudh$tu, r!p$ ca 
man$p$ upekkh$vedaniy$, cakkhuviññ$+añ ca adukkhamasukhavedaniya,. phassa, pa'icca uppajjati 
adukkhamasukh$ vedan$ ... pe ... sa,vijjati kho, gahapati, manodh$tu, dhamm$ ca man$p$, manoviññ$+añ ca 
sukhavedaniya,. phassa, pa'icca uppajjati sukh$ vedan$. sa,vijjati kho, gahapati, manodh$tu, dhamm$ ca 
aman$p$, manoviññ$+añ ca dukkhavedaniya,. phassa, pa'icca uppajjati dukkh$ vedan$. sa,vijjati kho, gahapati, 
manodh$tu, dhamm$ ca upekkh$vedaniy$, manoviññ$+añ ca adukkhamasukhavedaniya,. phassa, pa'icca 
uppajjati adukkhamasukh$ vedan$. ett$vat$ kho, gahapati, dh$tun$natta, vutta, bhagavat$” ti. 
 This passage underlines how consciousness relates to feeling. Sense consciousness itself is felt (-vedaniya,) 
as either pleasant, painful, or neutral. This means that not only does consciousness cognize feeling, but it itself 
comes to be discerned only as a feeling. This passage, in conjunction with that of the !a"dhvi, reveals just how 
important the observation of feelings is in the contemplative practice of seeing the process of self-construction 
through consciousness. 
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textual format allow for shifts of emphasis that may or may not be intended. The relationship 
between consciousness and feelings described in the *"a#dh$tuvibha%gas!tra remains implicit 
in the Saddhsu. However, because of the restructuring of the textual format, this idea could be 
lost to those unaware of the traditional framework of the practice. Beyond this shift of emphasis, 
however, there is a consonance between the third stage of practice of Saddhsu and the treatment 
of the observation of feelings in the *"a#dh$tuvibha%gas!tra. 
 
 
2.4.1 The Fourth Stage (Round One) 
 
In the first section of the fourth stage of practice of the Saddhsu, we find a description of a monk 
discerning the way in which feeling arises based on sense contact (spar-a). In this way, a monk 
comes to understand the conditioned nature of all conscious and unconscious experience, even 
the most refined and subtle forms of feeling. Here the Saddhsu continues to follow the textual 
framework of the *"a#dh$tuvibha%gas!tra. However, we find a few important alterations of 
detail. The following passage reveals a slight shift of contemplative application presented in the 
Saddhsu’s appropriation of the canonical description: 
 

Saddhsu !a"dhvi36 
!4.1.2" “spar-apratyay$ me s(ukh)$ 
v(edano)tpann$ sukhahetuk$ sukhanid$n$ 
sukhapratyay$. s$ niruddh$ vyupa-$nt$ntarhit$. 
tasy$( samanantara, me du(kh$ vedan$ 
utpann$ du(spar-$ du(khanid$n$ 
du(khasamuday$ du(kh$ eva du(khapratyay$.” 
 
 
 
 
 
  
 
 
!4.1.3" eva, spar-apratyay$, vedan$, 
pratyabhij$n)te: “k&a+e k&a+e mamotpadyate 
vedan$ spar-asah$y$ spar-aprabhav$.” sa 
sukh$y$, vedan$y$, na h*&yate na sa,rajyate. 
t$m vedan$, n$bhinandati na bahul)kurute 
n$sv$dayati. eva, du(kh$y$m api vedan$y$, 
na p)#ya[2]te na vihe'hyate n$val)yate.37 

de yang 'di snyam du sems te | bde ba'i tshor ba 
'di'i rgyu ni reg pa'o | kun 'byung ni reg pa | skye 
ba ni reg pa | reg pa las rab tu byung ba ste | reg 
pa kun 'byung bas de dang de'i tshor ba de dang 
de kun 'byung bar 'gyur ro || reg pa 'gags pas de 
dang de'i tshor ba de dang de 'gags par 'gyur | 
nye bar zhi ba dang | bsil bar gyur pa dang | nub 
par 'gyur te | 
 
'di lta ste | shing gnyis 'dus shing phrad la tshogs 
pa las dro ba dang me 'byung bar 'gyur la | ci ste 
shing gnyis ma 'dus pa'am | gnyis po med na mi 
'byung zhing mi snang la bsil bar gyur cing | 
 
shing ji lta ba de bzhin du reg pa kun 'byung bas 
de dang de'i tshor ba de dang de kun 'byung bar 
'gyur ro || reg pa 'gags pas de dang de'i tshor ba 
de dang de'i 'gags par 'gyur ro || nye bar zhi ba 
dang | bsil bar gyur pa dang | nub par 'gyur ro 
||38 

4.1.2 [He sees thus]: “With contact as a 
condition, a pleasant feeling has arisen for me, 
having pleasure as its cause, pleasure as its 
source, pleasure as a condition. It ceases, is 
stilled, and disappears. Immediately after [the 

He then thinks this: “This pleasant feeling has 
contact as its cause. [It has] contact as its origin. 
[It has] contact as its birth. [It is] produced due to 
contact. Because of the origination of contact, 
there is the origination of this particular feeling. 

                                                
36 Here the Tibetan and Chinese versions of the canonical s!tra correspond quite closely. 
37 Saddhsu II §4.1.2-3 (Ms 14a7-14b2). 
38 See Appendix 4, pp. 565-566; D 4094, mngon pa, ju 39a5-7 and Q 5595, mngon pa'i bstan bcos, tu 42b4-8. 
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disappearance of] that [pleasant feeling,] a 
painful feeling has arisen for me. It is painful to 
the touch, has pain as its source, arises from pain, 
is simply pain, and has pain as a condition.” 
 
 
 
 
 
4.1.3 In this way, he directly perceives feeling as 
conditioned by contact: “From moment to 
moment a feeling arises for me, accompanied by 
contact, having its origin in contact.” He is 
neither thrilled by nor enamored of pleasant 
feeling. Neither does he delight in that feeling 
nor does he perpetuate [it] (bahul)kurute) or 
relish [it]. In the same way also with unpleasant 
feeling, he is not oppressed, afflicted or 
depressed [by it]. 

Because of the cessation of contact, there is the 
cessation of that particular feeling. [It] stills, 
becomes cool, and disappears. 
 
It is just like two sticks. When they are brought 
together, heat and fire are produced, and when 
they are not brought together, when there are not 
two, [heat] does not appear and dissipates.  
 
Just like the sticks, because of the origination of 
contact, there is the origination of this particular 
feeling. Because of the cessation of contact, there 
is the cessation of that particular feeling. [It] 
stills, becomes cool, and disappears. 
 

 
Aside from the obvious omission of the canonical simile from the Saddhsu, this passage 
evidences a development in the Saddhsu’s emphasis on the momentariness of feelings. While the 
*"a#dh$tuvibha%gas!tra here describes a practice oriented towards seeing the simple fact of 
feeling’s dependence on sense contact, the Saddhsu explicitly presents such a practice as 
embedded in a conception of time in which feelings arise and pass away from moment to 
moment (k&a+e k&a+e), and appear one after the other as pleasant or painful. We thus see an 
incipient doctrine of momentariness, presented in the context of meditation on feeling.39 This is 
significant because it displays the way in which slight reorientations of ancient canonical 
material can facilitate full-fledged doctrinal reorientations. This passage also provides evidence 
of the possible influence of contemplative practice on the development of such reorientations.  

Beyond this reference to momentariness, we can also discern a difference in the 
specificity of the descriptions that the two texts offer. In the *"a#dh$tuvibha%gas!tra, pleasant 
feeling is dealt with on its own as an example of feeling’s dependence on contact, and the text 
then refers generically to a practitioner’s observation of any particular feeling (tshor ba de dang 
de).40 In the Saddhsu, we find a more specific description of this practice, oriented towards the 
observation of the way in which painful and pleasant feelings alternately present themselves. In 
this way the Saddhsu more explicitly underlines the notion of impermanence. It likewise clearly 
                                                
39 For a detailed treatment of the history of the doctrine of momentariness, see VON ROSPATT 1995. Von Rospatt 
engages early Yog$c$ra-vijñ$nav$da sources to show that a theory of momentariness was likely the outgrowth of 
introspective practices and, though it was taken for granted among many of the early Buddhist philosophical schools, 
was often the topic of dispute among -$strak$ra-s. The Saddhsu is a good example of a text in which the concept of 
momentariness is repeatedly taken for granted, without demonstrating any obvious need for proof or justification. In 
it we do not see a fully formed theory of momentariness, as was developed in the *$stric traditions, but an 
assumption of momentariness as a basic fact of human experience. 
40 It is worth noting that, while both of the extant (M%la-)Sarv$stiv$din versions of the !a"dhvi treat pleasant feeling 
alone at this point in the text, the P$li version treats all three types of feelings one after the other. It does not, 
however, describe these three types of feeling as coming one upon the next, as we find in the Saddhsu. Rather, the 
implication in the P$li version of the !a"dhvi is that pleasant feelings first give way to painful ones, and then painful 
feelings give way to neutral ones, which function as the foundation of equanimity.  
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outlines a meditative approach of non-reactivity to painful and pleasant feelings, ultimately 
leading to an abiding but changeable equanimity. 
 As practice in the fourth stage continues, we again find a rather close connection between 
the representation of practice in the *"a#dh$tuvibha%gas!tra and the Saddhsu. In both texts, a 
monk finds that “When the mind is entirely dispassionate towards these three feelings, there then 
remains only equanimous viewing (upek&a+$), perfectly purified and perfectly clear.”41 He then 
proceeds to use this equanimity as a launching pad for the attainment of the four immaterial 
attainments: 1. The sphere of infinite space ($k$-$nanty$yatana), 2. the sphere of infinite 
consciousness (vijñ$n$nanty$yatana),  3. the sphere of nothingness ($kiñcany$yatana), and 4. 
the sphere of neither-perception-nor-non-perception (naivasa,jñ$n$sa,jñ$yatana). After 
successively attaining to these rarified states, the practitioner then applies discernment to such 
states, seeing clearly the way in which they are constructed of the changeable and ultimately 
unreliable feeling of equanimity.42 In its treatment of these states, the *"a#dh$tuvibha%gas!tra is 
unique in the #gamic record.  That is, it describes a practice of raw insight meditation—in other 
words, discernment (prajñ$)—in which a practitioner attains to the highest spheres of meditative 
experience without ever departing from the application of such insight. It is significant that the 
compilers of the Saddhsu took up and expanded upon this unique practice. This development 
serves as evidence of the process by which new and elaborate meditative programs focusing on 
discernment emerged in the first centuries of the Common Era. In this connection, it should be 
emphasized that discernment is the perpetual mode of operation for a monk practicing according 
to the Saddhsu. This fact is evident in the following passage, which describes how a seasoned 
practitioner appraises the experience of the formless attainments: 
 

4.1.6 In the very same way, the monk who is well-practiced at discernment (prajñ$su-)la) 
[understands:] “If I were to direct this equanimity, which is perfectly pure and perfectly clear, 
into the sphere of [infinite] space, and my mind were to conform to that [meditative state], then 
equanimity would remain in dependence on it, fixed on it, adhering to it, due to attachment to it.” 
He [then] directs that equanimity into the sphere of [infinite] space, [and further] into the sphere 
of infinite consciousness, the sphere of nothingness, and the sphere of neither-perception-nor-
non-perception.  

It [then] occurs to him: “This equanimity of mine, is it permanent, stable, eternal, and not 
subject to alteration?” [Being] one who has truly acquired the four [immaterial] spheres, he 
[understands:]43 “My equanimity in the immaterial spheres is not permanent, nor does it have an 

                                                
41 Saddhsu II §4.1.4, (Ms 14b2): im$bhis tis*bhir vedan$bhir yad$tyantika, citta, virakta, bhavati, atha param 
upek&a+aiv$va-i&'$ bhavati, supari-uddh$ bhavati suparyavad$t$. 
42 It should be noted that in the P$li and Chinese versions of the !a"dhvi, a meditator does not actually attain to the 
immaterial attainments. Rather, he considers the proposition of attaining them, but understands that, because such 
attainments are constructed and therefore impermanent, one need not attain them. The Tibetan version, on the other 
hand describes a meditator attaining to these states. See Appendix 4, pp. 567-573. Here, as in other instances, we see 
a closer correspondence between the Tibetan version of the !a"dhvi and the Saddhsu, as opposed to the P$li and 
Chinese versions. 
43 He is truly one who has acquired the four [immaterial] spheres (sa tatvam upalabdh$yatanacaturtha() ] The 
repetition of the participle upalabdha in the original reading of Ms makes me surmise that we are dealing with a 
dittography. However, the text as it stands in Ms does work, with a few minor adjustments. One might thus translate 
the original reading in the following way: “He acquires the truth, having acquired the four [immaterial] spheres” (sa 
tatvam upalabdha{s} upalabdh$yatanacaturtha().  T, however, does not support either the reading found in Ms or 
the suggested emendation, as no analogue for tatva can be found (彼思惟已，次復攀緣四無色處). In the place of 
tatva, it seems that T read an adverbial conjunctive tata( (次復). While the phrase tatvam upalabdha is awkward, 
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object that is permanent. It is not stable, nor does it have an object that is stable. [Rather,] it is to 
be understood as compounded. It does not have a permanent object; [rather] it has as its object the 
sphere of infinite space, the sphere of infinite consciousness, the sphere of nothingness, and the 
sphere of neither-perception-nor-non-perception. These [meditative states]44 are characterized by 
equanimity, are peaceful (-ivam), are comprised of equanimity.”45 

 
This passage displays how a contemplative practicing according to the stages of the Saddhsu 
ought to discern the four immaterial spheres. What is essential to understand here is that these 
attainments are presented as feeling-states, mental experiences constructed through the 
manipulation of the very subtle neutral feeling of equanimity. Once a practitioner truly 
understands that the feeling of equanimity is impermanent, the rarified experiences of the 
immaterial spheres come to be seen as trifling.  
 Up until this point in the text, the Saddhsu generally conforms to the textual format of the 
*"a#dh$tuvibha%gas!tra. Beginning with §4.1.7 of my edition of the second chapter of the 
Saddhsu, however, we see a departure from the #gamic framework, a radical expansion 
describing further practices concerning the object of feelings. The following comparison of the 
*"a#dh$tuvibha%gas!tra and the Saddhsu illuminates this point of punctuation in the texts: 
 

Saddhsu !a"dhvi46 
 
 
 
 
 
 
!4.1.7" sa k$yaparyantik$, vedan$, 
vedayam$na(, utpadyam$n$, pratyabhij$n)te, 
nirudhyam$n$, pratyabhij$n)te. 
cak&u(sa,spar-aj$, vedan$, pratyabhij$n)te. 
-rotrasa,spar-aj$, vedan$, pratyabhij$n)te. 
ghr$+asa,spar-aj$, vedan$, pratyabhij$n)te. 
eva, jihv$k$yamana(sa,spar-a[15a1]j$m vedan$, 
pratyabhij$n)te.  
 
!4.1.8.1" sa vedan$s$k&) bhik&us t$m eva vedan$m 
s!k&matar$m avalokayate. sa 

dge slong gang gi phyir skye mched bzhi po 'di 
dag las sems 'dod [Q 43b6; D 40a6] chags dang bral 
zhing grol bar 'gyur na | de sems kyi mngon par 
'du byed pa dngos po 'am dngos po med par mi 
byed de | 
 
lus kyi mthar rig cing tshor ba na | lus kyi mthar 
rig cing tshor ba'o zhes ji lta ba bzhin rab tu [Q 

43b7] shes so || 'tsho ba'i mthar rig cing tshor ba 
na 'tsho [D 40a7] ba'i mthar rig cing tshor ba'o zhes 
ji lta ba bzhin rab tu shes so ||48 
 
 
 
 
lus zhig ste shi ba'i mthar 'di thams cad rig ste | 
thams cad ma lus par 'gags pa !|" [Q 43b8] thams 

                                                
we have seen other formulations in which a past participle takes a second case noun as a direct object (see, for 
instance, such phrases as bh!myantaram $r!#ha( at §4.1.10). The manuscript reading, therefore, remains a feasible 
possibility. 
44 These [meditative states] ] Here I translate the singular demonstrative pronoun etat in the plural, and understand it 
to refer collectively to the immaterial attainments. 
45 Saddhsu II §4.1.6 (Ms 14b5-7). 
46 Here the Tibetan and Chinese versions of the canonical s!tra correspond quite closely. 
47 Saddhsu II §4.1.7-8.1 (Ms 14b7-15a1). 
48 Compare the P$li version of this section of the s%tra (Appendix 4, pp. 573-575; MN 140 at MN III 244-245): “so 
k$yapariyantika, vedana, vedayam$no ‘k$yapariyantika, vedana, veday$m)’ ti paj$n$ti. j)vitapariyantika, 
vedana, vedayam$no ‘j)vitapariyantika, vedana, veday$m)’ ti paj$n$ti. ‘k$yassa bhed$ para, mara+$ uddha, 
j)vitapariy$d$n$ idh‘ eva sabbavedayit$ni anabhinandit$ni s)t)bhavissant)’ ti paj$n$ti. 
49 See Appendix 4, pp. 573-575; D 4094, mngon pa, ju 39a5-7 and Q 5595, mngon pa'i bstan bcos, tu 42b4-8. 
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cak&u(sa,spar-aj$, vedan$m utpadyam$n$m 
utpann$m avasthit$, vedayati. niruddh$, 
nirudhyam$n$, pratyabhij$n)te: “niruddh$ 
mama vedan$.”47 

cad ma lus par nub pa | yongs su zad cing byang 
bar 'gro bar 'gyur ro ||49 

 
 
 
 
 
4.1.7 Feeling feeling[s] that are circumscribed by 
the body, he directly and serially perceives [them] 
arising and ceasing. He directly perceives feeling 
as produced through contact with the eye. He 
directly perceives feeling as produced through 
contact with the ear. He directly perceives feeling 
as produced through contact with the nose. In the 
same way, he directly perceives feelings produced 
through contact with the tongue, the body and the 
mind. 
4.1.8.1 [Then] that feeling-witness (vedan$s$k&)) 
monk scrutinizes (avalokayate) that very feeling 
in an even more subtle way.  He feels the arising 
of feeling produced through contact with the eye. 
[He feels it as] arisen, [and then feels its] abiding. 
He [then] directly perceives [that feeling] as it 
passes away, [and knows that it has] ceased, 
[thinking: “That] feeling of mine has ceased.” 

The monk, therefore, with mind liberated from 
these four [immaterial] spheres, does not 
generate mental intentions with respect to 
existence or non-existence. 
 
Feeling the limit of the body, [he] knows 
directly: “this is feeling the limit of the body.” 
Feeling the limit of life, he knows directly: ‘this 
is feeling the limit of life.’  
 
 
 
 
 
 
He knows that upon the breaking up of the body 
at death, all this will cease. All will cease 
without remainder. All will disappear without 
remainder. Being completely consumed, [the 
feelings] will vanish. 

 
Through this comparison we can see that the outlooks of the two texts diverge at this juncture. 
While the *"a#dh$tuvibha%gas!tra is here wrapping up its treatment of discernment, the 
Saddhsu opens out into an elaborate and protracted treatment of a monk’s continued discernment 
of feelings. The *"a#dh$tuvibha%gas!tra’s emphasis on the realization of the disappearance of 
all feelings at the time of death underscores the finality of the practice, and in the 
*"a#dh$tuvibha%gas!tra this realization immediately presages a monk’s attainment of 
arhatship.50 In the Saddhsu, on the other hand, we find an emphasis on the refinement of the 
observation of feelings. For the practitioner of the Saddhsu, the practice of discernment is in fact 
just beginning. The Saddhsu wraps up the first round of the fourth stage by outlining a monk’s 
serial engagement with the various feelings arising from sense contact with each of the six sense 
faculties. In this way the monk ascends to the fourth stage of “feeling in its broad extent” 
(vedan$vi-$la, caturtha, bh!myantaram). 
 

                                                
50 It is important to note here that in the P$li version of the !a"dhvi the above passage occurs after a description of a 
monk’s realization of full liberation, arhatship. In both (M%la-)Sarv$stiv$din versions, however, liberation comes 
later in the text. This is a significant difference between the extant versions of the s!tra, and the later placement of 
the liberation formula in the (M%la-)Sarv$stiv$din versions no doubt opened up an avenue for alterations of the sort 
that serve to structure texts such as the Saddhsu. 
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2.4.2 The Fourth Stage (Round Two) 
 
The second section of the fourth stage of practice of the Saddhsu marks an important point of 
development in the text’s larger framework of practice. At this point in the text, a monk 
continues to scrutinize feelings. However, he now does so in ways that engage theoretical 
problems about the nature of the feelings he is experiencing, their connection to ethically 
charged mental states, and finally the way such feelings connect to the law of karma. For 
example, at the beginning of this section, the text explains how a monk observes the ethical 
qualities of certain feelings: 

 
That monk scrutinizes feeling precisely as it actually exists (sadbh!ta eva): “Based on eye 
consciousness, [an] unwholesome [feeling] arises. While it is arising, it is made to cease by 
another, wholesome, object, and a wholesome [feeling] is produced. That [feeling] is [likewise] 
made to cease by a morally indeterminate object, and a morally indeterminate [feeling] is 
produced.”51 In the same way he experiences feeling produced through contact with the ear, 
feeling produced through contact with the nose, feeling produced through contact with the 
tongue, feeling produced through contact with the body, and feeling produced through contact 
with the mind. While he is experiencing [these feelings], wholesome dharma-s come to fullness 
(parip!ri% gacchanti), and his mental defilements (kle-a) become attenuated.52 

 
Two important things are happening in this passage. First, feelings take on an ethical 
significance, which also gets directly associated with specific objects of attention. These 
connections harken back to the first stage of meditation, in which a meditator understood the 
basic correlations between objects of attention, wholesome, unwholesome and morally 
indeterminate mental states, and their karmic results. In the above passage, however, the 
emphasis is on seeing the changing nature of the feelings associated with basic forms of sense 
experience. This is the second important aspect of the passage. The process of objectively 
observing feelings, their alteration, and their various ethical characteristics leads to the 
development of wholesome states (dharma), and the abandonment of mental defilements (kle-a). 
Here we find a gradualist model of meditation, a clear exposition of a process of mental 
purification through the serial observation of feeling-states. Such a model is not explicit in the 
*"a#dh$tuvibha%gas!tra. Its clear explication in the Saddhsu signals a shift in the way that the 
process of meditation on feelings was conceptualized and expressed. The passage offers a clear 
model of how mental purification comes about through the practice of the discernment of 
feelings.  

We will also come to see that, as practice in the fourth stage continues, this model of 
purification gets repeatedly connected with an understanding of karma and its results. Further, 
we find a serious thickening of the cognitive content of a meditator’s practice. Basic 
contemplative observations give way to a series of more complex realizations pertaining to the 
phenomenological status of feelings. While mental purification allows for such realizations, 
these realizations additionally become the effective cause for further purification of mind. Here 

                                                
51 While it is arising… a morally indeterminate [feeling] is produced. ] This passage reveals the rather deterministic 
moral outlook of the text. That is, it posits a situation in which wholesome, unwholesome and morally indeterminate 
mental states arise based on sense objects ($lambana) that correlate with such states. If we extrapolate and 
generalize based on this passage, we can say that the moral status of one’s mental life is entirely dependent on the 
availability of certain types of sense objects. 
52 Saddhsu II §4.2.2 (Ms 15a6-7). 
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we have a model of meditative practice that is indelibly embedded in specific understandings 
about the nature of mental life, and which posits the direct realization of the actual dynamics of 
mental life as the basis for gradual purification of mind. Such purification comes about through a 
series of three meditative sequences—later referred to as dhy$na-s—which involve a number of 
interdependent and sequential realizations about the nature of human experience. In the first 
sequence, a monk comes to terms with the basic activity of various types of feelings, and arrives 
at the realization that: 1. such feelings arise and pass away momentarily and 2. such feelings 
correspond to a variety of sense faculties. In the second sequence, a monk comes to understand 
that: 3. all feelings come into existence in dependence on multiple causes and conditions, 4. all 
phenomena, exemplified by feelings, are impermanent, 5. all feelings are the product of three 
types of karma, and 6. a yog$c$ra can master karma. In the third sequence, a monk comes to 
realize that: 7. all feelings are bound up with mind consciousness, and therefore 8. all 
experiences are constructs (sa,sk$ra), devoid of an agent. This taxonomy of eight realizations is 
my own attempt to outline what is happening at this stage of practice. In the text, such 
realizations are not experienced one after the other, or as singular distinct modes of 
understanding. Rather, they are presented as coming about interdependently as a monk 
repeatedly engages the phenomenal life of feelings. Below I will present illustrations of these 
realizations as described in the Saddhsu’s fourth stage.  

In the first sequence of meditative cognitions, a monk observes the interaction of various 
types of feelings. We see here that feelings have ethical identities, and the mode of manifestation 
of feelings has ethical implications. For example, wholesome feelings feed other wholesome 
feelings, while unwholesome feelings counteract wholesome feelings.53 Additionally, feelings 
can be of two types, fluxing (s$srav$) or flux-free (an$srav$).54 This distinction becomes 
important because the model of gradual purification presented here takes the manifestation of 
flux-free feelings as a sign of progress. Finally, a monk comes to understand that feelings are 
impermanent—they arise and pass away momentarily—and arise as distinct types connected 
with various sense faculties.55 What comes out most clearly in this first sequence of observations 
is a basic understanding of the multiplicity and ephemerality of feelings. 

In the second sequence of meditative cognitions, a monk comes to understand more 
deeply the ephemerality of feeling. Through this process, he brings about realizations 3-5 
mentioned above. These realizations are best illustrated in the following passage: 

 
4.2.14 While that monk is observing the passing away of feelings, contemplating [them] while on 
the path, he thinks: “When it is arising, the feeling [based on] the eye comes from nowhere. When 
it is ceasing, it does not accumulate anywhere. In this way, feeling [based on] the eye [first] does 
not exist, and then comes into existence. Once it comes into existence, then it disappears.56 

                                                
53 Saddhsu II §4.2.3-7 (Ms 15a7-15b2). 
54 Saddhsu II §4.2.8-9 (Ms 15b2-15b4). 
55 Saddhsu II §4.2.10-11 (Ms 15b4-15b6). 
56 …does not exist, and then comes into existence. Once it comes into existence, then it disappears. (abh!tv$, 
bhavati. bh!tv$ ca, prativigacchati.) ] Cf. MN 111, the Anupadasutta, in which an almost identical phrase is used 
repeatedly to describe S$riputta’s experience of the arising and passing of various meditative states (MN III 25): 
“eva, kira ’me dhamm$ ahutv$ sambhonti, hutv$ pa'ivent)” ti. 
 See also BABA 2004. He points out that passages such as the one presented here are more common in the 
Northern #gamas, and can also be found in the P$li commentarial literature. This is precisely where the Saddhsu fits 
in historically, so it is not surprising to find such passages here. Similar passages also become prevalent in the 
meditation texts produced in Central Asia and China. See, for example, YAMABE AND SUEKI 2009 and GREENE 2012. 
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Feeling [based on] the eye does not come from any source, like the water of the ocean. [Feeling 
based on the eye] does not accumulate anywhere when it ceases, like the downward-flowing 
rivers disappear (anugacchante) into the ocean. In this way, feeling [based on] the eye [first] does 
not exist, and then comes into existence. Once it comes into existence, then it disappears. 
Feelings [based on] the eye, ear, nose, tongue, body and mind arise in dependence [on various 
conditions]. 
4.2.15 “It is just like when a skilled potter, or a potter’s apprentice [makes a pot]: In dependence 
on a wheel, a lump of clay, [a potter’s] effort, and water, a pot consisting of clay comes into 
existence. In this regard, the pot does not come from any source. When it is being destroyed, it 
does not accumulate anywhere. In this way, a pot comes about due to causes and conditions. 
Similarly, in dependence on my eye, a visible form, light, space, and attention, feeling [based on] 
the eye arises—be it pleasant, painful, or neither-painful-nor-pleasant. It is similar for a pot: If the 
materials and the conditions [for fashioning it] are good (-obhana), then a good pot is produced. 
If [the material and conditions are] not good, then a poor pot is produced. Similarly, if the causes, 
conditions and objects are good, then good feelings [based on] the eye and so on arise, [feelings] 
that are connected with Dharma, that are wholesome and gradually lead to nirv$+a. Similarly, if 
the causes, conditions and objects are not good, then bad feelings [based on] the eye and so on 
arise, [feelings] that are based in desire, aversion and delusion, and that lead to [continued 
suffering in] the flow [of existence], in hell, the realm of hungry ghosts, and the animal realm.” 
4.2.16 The monk, with his intention fixed skillfully on all actions and their results,57 continuing to 
investigate feeling, sees feeling as not based on one [thing], as not being controlled by a creator, 
as not arising due to a [single] cause,58 as not fortuitous[ly produced], as not uniform, not 
permanent, not stable, not eternal, and as subject to alteration. As he sees the aggregate of feeling 
[thus], his craving (t*&+$)—which brings about future rebirth, is accompanied by delight and 
desire, and is a pollutant—is entirely abandoned.59 
 

This passage is packed full with significant details. What I would like to highlight here is how a 
clear connection is made between the experience of the ephemerality of feeling—the fact that 
feeling only has an epistemic reality—and the realization that feeling arises in dependence on 
causes and conditions. This connection quite clearly alludes to a specific interpretation of the 
doctrine of dependent origination (prat)tyasamutp$da), an interpretation that emphasizes the role 
of karma in perpetuating the chain of phenomenal arising, to which I will return below. This 
allusion gets solidified by the simile, which outlines a simple theory of ethical cause and effect. 
Certain types of wholesome feelings (actions) will lead to nirv$+a, while unwholesome feelings 
(actions) are productive of rebirth in the lower realms. What is important in this simile is not the 
idea of ethical causality per se, which is generic. Rather, the realization that follows the simile 
brings out the higher agenda of the Saddhsu’s contemplative project. The monk, being one 
whose “intention is fixed skillfully on all actions and their results” understands that all causes 
and conditions, whether wholesome or unwholesome, are multiple, changing and impersonal. It 
is this ultimate understanding, a meta-cognition that undergirds the entire framework of the 
                                                
57 Intention fixed skillfully on all actions and their results (sarvakarmaphalaku-al$nubaddhacetano) ] Bcrit and T 
disagree on how to understand this compound. T takes the term -ku-ala- as referring to actions and their results, and 
thus understands it to mean ‘wholesome’ (一切所有善行善果). Bcrit takes –ku-ala- as an adverb, describing the 
‘skilful’ way in which the meditator’s mind is fixed on actions and their results (las dang 'bras bur 'brel pa thams 
cad la mkhas par sems pa'i). Based on the word order, I think it is most advisable to follow the interpretation of Bcrit. 
58 As not arising due to a cause (hetusamutth$,) ] As arising based on causes and conditions (in the plural) is a 
central theme of this text, we should understand hetusamutth$, as ‘arising from a [single] cause’ instead of a more 
general ‘arising from a cause.’ 
59 Saddhsu II §4.2.14-16 (Ms 15b6-16a3). 
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Saddhsu, that becomes the basis for a monk’s understanding of feeling and therefore all 
conscious experience. In this way, a monk’s full understanding of the law of karma—of the 
causes and conditions that undergird phenomenal reality—serves most essentially as a 
transcendent metacognitive disposition, which is nonetheless deeply and consistently engaged in 
the particularities of phenomenal life. The final line of the passage brings out the soteriological 
implications of the foregoing realizations. That is, such realizations lead to the abandonment of 
craving (t*&+$), which is the cause of all suffering and birth, and subsequently a monk’s mental 
fetters and latent mental defilements are abandoned and disappear.60 In traditional mainstream 
Buddhist texts, this abandonment would signal the end of the path of meditative practice. In the 
Saddhsu, however, this only seems to mark the beginning.61  
 These realizations get further solidified at this point in the text in an illuminating 
treatment of the doctrine of dependent origination, and a last salute to the 
*"a#dh$tuvibha%gas!tra: 
 

Saddhsu Dhvi62 
!4.2.21" karmahetuja, cak&u(. karma+$ 
janm$bhinivartyate. yath$ va'aka+ikay$ v*k&o 
bhavati. v*k&$t punar va'aka+ik$ y$ 
hetupratyayai( sa,vardhate. evam ev$jñ$n$t 
karm$bhinivartyate. karma+$pi 
janm$bhinivartyate. sati janmani 
jar$mara+a-okaparidevadu(kha-
daurmanasyop$y$s$ utpadyante. tadevam aya, 
karmahetut*&+$p$-abaddha( sarvab$lap*thagjan-
asamudro bhavati. cakravat paribhramate. tad etat 
k$ra+am, aya, pratyaya( sarv$s$, vedan$n$, 
sa,jñ$n$, tu. na kriyate karma, karm$bh$v$t 
t*&+$y$ apy abh$vo bhavati. tadabh$v$d 
vedan$bh$vo bhavati, hetupratyay$t. 
!4.2.22" tadyath$: vartiñ ca prat)tya, sth$laka, ca 
prat)tya, tailañ ca prat)tya, agniñ ca prat)tya, 
prad)pasy$rci&a( k&a+ik$ abhinivartante. evam 
eva sa bhik&u( vedan$hetupratyayadar-) 
tatv$nve&): “karmahetuj$( karmaprati-ara+$( 
karmaprabhav$( sarvavedan$ utpadyante.” tat 
sth$lakam eva, bh!ta, -ar)ra,. 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
“seyyath$pi, bhikkhu, telañ ca pa'icca va''iñ ca 
pa'icca telappad)po jh$yati. tass‘ eva telassa 
ca va''iy$ ca pariy$d$n$ aññassa ca 
anupah$r$ an$h$ro nibb$yati. evam eva kho, 
bhikkhu, k$yapariyantika, vedana, 
vedayam$no ‘k$yapariyantika, vedana, 
veday$m)’ ti paj$n$ti. j)vitapariyantika, 

                                                
60 See Saddhsu II §4.2.17-19 (Ms 6a3-6): tasyaiva, bh$vayata(, sa,yojan$ni prah)yante, anu-ay$ v$nt)bhavanti.   
61 According to traditional scholastic models of the -r$vaka path, this moment of meditation would signal the end of 
the path of cultivation (bh$van$m$rga) and entry upon the path of no [further] training (a-aik&am$rga). 
 It is notable that here we find a description of what might otherwise be interpreted as a state of liberation, a 
place of final purity. And yet our text makes no clear indication that the abandoning of the fetters and the 
disappearance of latent defilements is necessarily indicative of such a state. What is more, the text goes on to outline 
how a monk continues to purify himself. Further, we find a similar statement about the disappearance of a monk’s 
mental defilements at the end of the tenth stage (Saddhsu II §10.6 [Ms 27b4]): na-yanti  c$sya kle-a-atrava(. This 
seeming inconsistency sets up a situation in which mainstream Buddhist sensibilities must be reoriented. 
62 Here the Tibetan, Chinese and P$li versions of the !a"dhvi agree. I therefore present the P$li version for the sake 
of linguistic comparison. 
63 Saddhsu II §4.2.21-22 (Ms 16a7-16b2). 
64 See Appendix 4, pp. 576-577; MN 140 at MN III 245. 
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tailabh!t$n)ndriy$+i. vartibh!t$ t*&+$. agnibh!t$ 
r$gadve&amoh$(. k&a+ika, jñ$na, d)p$rcivat. 
prabh$sad*-a, jñ$na, yena pa-yati tatv$nve&) 
yog$c$ra(: “sarvatribhavagat$ vedan$.”63 

vedana, vedayam$no ‘j)vitapariyantika, 
vedana, veday$m)’ ti paj$n$ti. ‘k$yassa bhed$ 
para, mara+$ uddha, j)vitapariy$d$n$ idh‘ 
eva sabbavedayit$ni anabhinandit$ni 
s)t)bhavissant)’ ti paj$n$ti.64 

4.2.21 The eye has action as its productive cause. 
By action birth is produced. The case is similar for 
a tree, which exists because of a small seed. From 
that tree again a seed grows, because of causes and 
conditions. Similarly, from [the seed of] 
unknowing (ajñ$n$t), action is produced. 
Likewise, due to action, birth comes about. 
Because of birth, aging and death, sorrow and 
lamentation, pain, sadness and depression arise. It 
is because of this [law] that the great ocean of all 
the foolish worldlings is bound by the noose of 
craving—which is the cause of action—and 
revolves aimlessly like a wheel. This is the reason, 
this is the condition, for all feelings and 
perceptions. [When] action is not produced, due to 
the absence of action, there is the absence of 
craving. Due to the absence of that [craving], there 
is the absence of feeling, because of [the law of] 
causes and conditions (hetupratyay$t). 
4.2.22 It is just like the flames of a lamp, which 
come into existence momentarily (k&a+ik$ 
abhinivartante) in dependence on a wick, a fuel 
container, fuel, and fire. In the very same way, that 
monk, investigating reality, is one who sees the 
causes and conditions [for the arising] of feelings: 
“All feelings arise with actions as their productive 
cause (karmahetuja), with actions as their resort 
(karmaprati-ara+a), with actions as their origin 
(karmaprabhava). The human body is the fuel 
container. The sense-faculties are the fuel. Craving 
is the wick. Fire is desire, aversion and delusion. 
Momentary knowledge is like the [flickering] 
flame of the lamp. Knowledge is likened to light, 
with which the reality-investigating yoga 
practitioner sees: ‘Feeling pervades all three realms 
of existence.’” 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
“Monk, it is just like a lamp, [which] burns in 
dependence on oil and a wick. When the oil and 
wick are used up, and more fuel is not supplied, 
being without fuel, it is extinguished. 
Experiencing a feeling terminating with the 
body, he understands: ‘I experience a feeling 
terminating with the body.’ 
Experiencing a feeling terminating with life, he 
understands: ‘I experience a feeling terminating 
with life.’ 
He understands: ‘Upon the breakup of the body 
after death, upon the consummation of life, all 
that is felt, not being delighted in, will become 
cool right here.’ 

 
This passage—and its contrast with the final simile of the *"a#dh$tuvibha%gas!tra—is quite 
revealing about the Saddhsu’s spiritual project. It displays the centrality of karma theory to 
meditative practice, and evidences a unique critical engagement with the doctrine of dependent 
origination (prat)tyasamutp$da). First, at §4.2.21 we find an abbreviated and unique form of this 
doctrine, presented in the context of contemplative realization. The traditional dependent 
origination formula contains twelve well-known links, beginning with ignorance and ending in 
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old age, death, and suffering.65 In the above realization, a monk understands the arising of 
suffering in four links: 1. ignorance, 2. karma/action, 3. birth, and 4. old age, death, and 
suffering. In a further refinement of this chain of effects, he comes to understand—in accord 
with the standard framework of the four noble truths—that the primary cause of action (and 
thereby suffering) is thirst (t*&+$). In this way, we find a five-fold chain of dependent 
origination, illustrated in the following chart in contrast with the standard twelve-fold formula: 
 
Table 2.2: Dependant Origination in the Saddharmasm!tyupasth"na(s#tra), Productive Order  
 

The Standard Formula Saddhsu II §4.2.21 (Anuloma: Productive Order) 
1. Ignorance (avidy$) 
2. Constructions (sa,sk$ra) 
3. Consciousness (vijñ$na) 
4. Mentality-materiality (n$ma-r!pa) 
5. The six sense spheres (&a#$yatana) 
6. Sense contact (spar-a) 
7. Feeling/sensation (vedan$) 

1. Ignorance/unknowing (ajñ$na) 

8. Thirst (t*&+$) 
9. Clinging (up$d$na) 

(5. Thirst [t*&+$]) 

10. Becoming (bhava) 2. Action (karma) 
11. Birth (j$ti) 3. Birth (janma) 
12. Old age etc. (jar$di) 4. Old age etc. (jar$di) 

 
Let us not forget, however, that here the primary subject of the Saddhsu monk’s meditation is 
feelings. In the second part of §4.2.21, and illustrated by the simile in §4.2.22, we find a 
description of our monk cognizing the way in which feelings fit into this framework of 
dependent origination. It is here that we find a rather unorthodox idea—a departure from any 
textual model of which I am aware—and one that almost certainly emerged in connection with 
the direct experiences of practitioners working within the karma-focused framework of the 
Saddhsu’s meditative program. In an obtuse reversal of the productive chain, a monk sees that if 
he does away with action, he can thereby do away with thirst, and subsequently feeling: 

                                                
65 Of course, early texts contain a number of permutations of the formula of dependent origination. The different 
presentations have been discussed by a number of scholars, perhaps most fully by Lambert Schmithausen (2000). 
See also BUCKNELL 1999. An archaic presentation of certain aspects of the formula is found in the Dv$yatanasutta 
of the Suttanip$ta (3.12), in which ten of twelve of the links in the traditional formula are explained individually as 
the cause of suffering. On this treatment see DE LA VALLÉE POUSSIN 1913, pp. 4-5. See also, for example, SN 12.43 
at SN II 72, as well as a number of associated discourses in the Nid$nasa,yutta and the Yogakkhemivaggo of the 
Sa.$yatanavagga. There we find a treatment of the second half of the traditional twelvefold chain, focusing on how 
suffering arises from sense contact (phassa), and how the fading away of thirst (ta+h$) brings about the cessation of 
clinging (up$d$na) etc. Similarly, see the Nid$nasa,yukta (Nidsa 83-86 and 89-94), with several treatments of the 
second half of the traditional formula beginning with thirst (t*&+$). Another, slightly different, example is the 
Atthir$gasutta, SN 12.64 at SN II 101-102, where craving (r$ga) allows for the establishment of consciousness 
(viññ$+a), leading to the descent of mentality-materiality, the development of constructions (sa%kh$ra), and birth, 
death, old age etc. Noritoshi Aramaki (1985) has discussed a similar formula. See also DN II 2, the 
Mah$nid$nasutta, in which we find a permutation of the formula beginning with the interaction of consciousness 
(viññ$+a) and mentality-materiality (n$ma-r!pa). A parallel formula can be found in Nidsa 1 at Nidsa 83-86. See 
also Vibh, chapter VI at Vibh 135-192, where a number of diverse and creative engagements with the formula can 
be found. As far as I have been able to ascertain, none of the canonical permutations of the formula correspond to 
the abbreviated sequence presented here in the Saddhsu. 
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Table 2.3: Dependant Origination in the Saddharmasm!tyupasth"na(s#tra), Cessative Order 
 

The Standard Formula Saddhsu II §4.2.21 (Pratiloma: Cessative Order) 
1. Cessation of ignorance 
2. Cessation of constructions (sa,sk$ra) 
3. Cessation of consciousness 
4. Cessation of mentality-materiality 
5. Cessation of the six sense spheres  
6. Cessation of sense contact 
7. Cessation of feeling 

 
1. Absence of action (karma) 

8. Cessation of thirst (t*&+$) 
9. Cessation of clinging 

2. Absence of thirst (t*&+$) 

10. Cessation of becoming (bhava) 
11. Cessation of birth 
12. Cessation of old age etc. 

3. Absence of feeling/sensation (vedan$) 

 
This is a radical reversal of the traditional framework of dependant origination, and it represents 
an unorthodox understanding of the role of feeling in the process of suffering. In the traditional 
model of dependent origination, as well as the initial five-fold productive progression of the 
Saddhsu outlined above, thirst is the primary cause of action (becoming [bhava] in the 
traditional model), which leads to suffering. In the reversal, however, such a relationship gets 
inverted, such that action becomes the primary cause of thirst, which then becomes the primary 
cause of feeling (as a phenomenal example of suffering?). This relationship might be squared 
with the traditional model if one were to understand the initial link of action (karma) as standing 
in for the second link in the traditional twelve-fold chain, the link of constructions (sa,sk$ra). 
However, even if we allow for such a correlation, the final connection of the Saddhsu model—
between thirst and feeling—is precisely opposed to the traditional model of dependent 
origination, in which thirst comes about in dependence on feeling, and disappears when feeling 
disappears. In a perfect inversion, the Saddhsu instead presents feelings as the direct product of 
craving.66 
 The oil lamp simile—the last remnant of our text’s connection to the 
*"a#dh$tuvibha%gas!tra— clarifies this unorthodox connection, and brings together the 
theoretical and experiential aspects of the monk’s realization. The simile reveals a fundamental 
mode in which the ideal yog$cara of the Saddhsu conceives of the phenomenal experience of 
feeling. Feeling-states are embedded in a framework of karma, and are themselves direct 
products of karma. Contemplative knowledge consists of discerning the momentary process of 
the production of feeling-states, and their centrality in the production of the universe (of 
sa,s$ra), with its three realms of existence (sarvatribhava). Such positive knowledge of the 
process of production is likewise undergirded by the powerful theoretical reversal preceding the 
simile, the cognition that all production—of thirst and feeling-states, of the entire flow of 
existence—can end with the destruction of karma. The relationship of the Saddhsu’s complex 
simile to the more basic one of the *"a#dh$tuvibha%gas!tra is, again, revealing of the way in 
                                                
66 It is worth noting that in the P$li Vibha%ga we do find a section entitled Aññamaññacatukka, or “The Mutuality 
Tetrad,” in which thirst and feeling are said to mutually condition one another (Vibh 141): …vedan$paccay$ ta+h$, 
ta+h$paccay$ pi vedan$. The implications of such mutuality, however, are not worked out beyond the simple notion 
that each of the links of the chain of dependent origination conditions and is conditioned by the factor that serves as 
its condition. 
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which the authors/redactors/compilers of the Saddhsu draw on but reconfigure archaic 
representations of meditative practice. As already mentioned above, the *"a#dh$tuvibha%gas!tra 
is here bringing its treatment of discernment to a close, with the ultimate realization of the final 
end of all feeling-states in the act of death. While such a final realization is certainly present in 
the Saddhsu—particularly in its description of the disappearance of feeling based on the absence 
of karma—the simile’s emphasis on positive knowledge of the productive process of dependent 
origination leaves the ongoing practice of discernment open-ended. 
 At this point in the text, our practitioner has come to cognize the first five of eight 
realizations outlined above. In the final part of the fourth stage, he cognizes the three final 
realizations. With the powerful knowledge of how feelings are constructed by the mechanisms of 
karma, the monk understands that he can master karma by observing such mechanisms, thereby 
controlling the mind. This process is represented in an elaborate description of a meditator’s 
struggle to remain discerning and non-reactive with respect to sense experience: 
 

[Then] that monk, observing dharma-s among internal dharma[-s], while observing that very 
feeling as it is, sees with an even subtler form of knowledge. [He sees] feeling produced through 
contact with the eye as conforming to its object ($lamban$nucara), sees it ceasing along with [the 
arising of] another object, [and sees when it] has passed away: “The feeling as an object, 
produced through contact with the eye, is gone. [Now] feeling that is accompanied by the object 
of sound, be it pleasant or unpleasant, has come about for me. May this mind of mine, which 
accompanies that [feeling], not react (vik*tim $padyate).” [In this way,] having fixed the mind on 
the post of that object ($lambanastambhe), he controls [it] (sandh$rayati). When that ear[-based] 
feeling—accompanied by the object of sound—ceases, nose[-based] feeling, which has scent as 
its object, comes about. He also scrutinizes (avalokayati) that nose[-based] feeling, and 
determines (santarkayati): “Nose[-based] feeling—accompanied by scent—has arisen for me. [It] 
is either wholesome or unwholesome, productive of action or morally indeterminate. This mind 
of mine has reacted to nose[-based] feeling.” When he notices (avalokayati) [this] reaction of the 
mind, he once again attends to that same object, practices, strives, and makes efforts [to observe 
that object]. He makes the mind workable, and imbues [it] (bh$vayati) with wholesome dharma-s 
that are free of fluxes … Further, that monk scrutinizes touch[-based] feeling, which is 
accompanied by the touch of the body—be it wholesome or unwholesome, productive of action 
or morally indeterminate—having fixed [his mind] on the object. If he notices (avalokayati) that 
[his] mind has reacted to that touch[-based] feeling, he again ties [the mind] to the post of the 
object, and makes it workable, so that he will not again react. Further, that monk scrutinizes 
(avalokayati) dharma[-based] feeling—be it wholesome or unwholesome, productive of action or 
morally indeterminate—which pertains to the mind, and is bound up with the mind. If because of 
these [dharma-based] feelings he arouses (avac$rayati) a mental reaction, he again ties [the mind] 
to the post of the object with the rope of resolution, and makes it workable, so that he will not 
again react.67 

 
Here we see a practical description of a monk’s meditative struggle to apply attention to feelings, 
and to remain mentally balanced. Of particular importance in this passage is the idea that, as he 
practices, a practitioner can imbue the mind “with wholesome dharma-s free of fluxes” (ku-alair 
dharmair an$-ravair). This reference to the process of instrumentalizing morally positive, yet 
karmically transcendent, flux-free mental states introduces the possibility of a monk’s 
discernment allowing him total mastery of mental states through the full cultivation of flux-free 
dharma-s. It also subtly alludes to the fact that such ability is comparable to the mastery of an 
                                                
67 Saddhsu II §4.2.25 (Ms 17a3-17b1). 
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arhat.68 The description of the meditating monk as one “observing dharma-s among internal 
dharma[-s]” underwrites this association of mastery, by echoing the description of the master 
meditator (yog$c$ra) of the middle frame of the text, who is consistently described in this way. 
 This process of engagement with the mind and its intimate relationship to feeling-states 
leads to the final two realizations of the third sequence of meditative cognitions. A monk 
understands that feelings—each connected with one of the six sense consciousnesses—are all 
fundamentally dependent on the mind, but devoid of identity or central control. This realization 
is illustrated in the following passage, which also contains an #gamic pericope: 
 

4.2.27.1 With the light of knowledge he investigates (vim*-ati) feeling produced through contact 
with the eye: “Who feels this feeling, [saying]: ‘This is feeling’?”  
4.2.27.2 He sees: “Based on mind-consciousness, this feeling has arisen. It is entirely bound up 
with the mind, and is carried off by ideation of mind (manovitarken$pah*yate). All foolish 
worldlings are scorched by the fire of cogitation (sa%kalp$gnin$). There is no creator or feeler 
here. A mere heap of constructions arises, and a mere heap of constructions ceases, bound up 
with causes and conditions.” [Thus] observing and pursuing (anuvidh$van) feeling produced 
through contact with the eye as it is in its true nature, he is not carried off by it. [His] mind does 
not tremble, it is not absent (na su&ir)kriyate), nor does it flag (n$vil)k*yate).69 
 

The monk similarly analyzes feelings arising on the basis of the other five sense faculties.  What 
this passage reveals is the way in which the discernment of particular feelings allows a monk to 
realize something fundamental about the basic nature of human experience: that all conscious 
experience—here exemplified by both sense consciousness and feelings—is bound up with the 
mind and arises in dependence on the mind. This realization harks back to the fundamental 
insight of the second stage, the insight that all sense consciousnesses are filtered by mind-
consciousness, and arise from the mind-consciousness element.70 Here, however, this ontic 
proposition gets incorporated with its epistemic counterpart in the elucidation of the intimate 
relationship between consciousness and feelings. The mind exists as a supporting condition of 
feeling experience, but is only experienced as feeling and through feeling. Ultimately, this 
marriage of the provisional ontic and practical epistemic in meditative realization allows a 
practitioner to discern the constructed nature of all phenomena. The text gives voice to this idea 
in a series of refrains, repeated five times in different variations, refrains that echo an #gamic 
pericope: “This is an empty (-!nya) heap of constructions. It has arisen and passes away under 
the influence of causes and conditions.”71 The #gamic precedent for this phrase can be found in a 
discourse in the group of connected sayings (Sa,yukt$gama), in which a nun rebukes M$ra 
when he is trying to confuse her. Vasubandhu quotes the pertinent passage in his 
Abhidharmako-abh$&ya (my emphasis): 
 

What is it that you conceive to be a ‘being’? M$ra, you have fallen into a view. 
This is an empty heap of constructions. A being can certainly not be found here. 

                                                
68 The first liberation formula of the !a"dhvi, in its Tibetan version, which follows immediately upon the lamp 
simile cited above, makes explicit the standard connection between the flux-free state and the final liberation of the 
arhat (D mngon pa, ju 40b3-4; Q mngon pa'i bstan bcos, tu 44a3-4): de ltar mthong zhing de ltar shes na 'dod pa'i 
zag pa las sems rnam par grol bar 'gyur la | srid pa dang ma rig pa'i zag pa las sems rnam par grol bar 'gyur zhing 
rnam par grol ba'i ye shes mthong bar 'gyur te | 
69 Saddhsu II §4.2.27.1-2 (Ms 17b1-2). 
70 See above, pp. 77-78. 
71 Saddhsu II §4.2.27.4 (Ms 17b3).  
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Just as the perception of ‘a chariot’ comes to awareness due to the assembly of its parts, 
so also, in dependence on the five aggregates, we conventionally speak of a being.72 

Here in the fourth stage of practice of the Saddhsu, this fundamental Buddhist idea gets 
reinscribed, both linguistically and in connection with the direct discernment of sense 
phenomena, in a series of specific meditative realizations about the nature of the mind and 
feelings. 
 Finally, a monk fulfills the fourth stage when he understands how the foregoing cognitive 
realizations bring about the gradual purification of mental states (dharma-s). This process is 
summed up in an elaborate metaphor, in which the three preceding sequences of meditative 
cognition are referred to as dhy$na-s. This term is elsewhere used to refer to specific states of 
meditative absorption. However, in the present case, the term is used to refer to deep reflective 
cognitions about the nature of phenomena, which gradually purify the mind of the practitioner. 
Thus we find a clear elucidation of what in modern parlance is termed “insight” practice 
(vipa-yan$). This process of purification is illustrated by a simile towards the end of the fourth 
stage: 
 

4.2.29 For the monk who investigates reality in this way, white (-ukla) dharma-s appear. It is just 
like sugar-cane juice: When it is gathered in a cauldron and boiled, it first turns into a grimy fluid, 
designated as molasses (名頗尼多; *ph$+itasa,jñaka). [When it is] boiled [for a] second time, 
palm sugar [is produced] from that grimy substance. What is designated as palm sugar 
(gu#asa,jñaka) is whiter [than molasses]. [When it is boiled for a] third time, it becomes even 
more white [and is designated as refined sugar (名白石蜜; *-arkarasa,jñaka)]. In this way, 
sugar cane becomes purer and purer as it is boiled. Similarly, one boils the sugar cane of the 
mental continuum (˚cittasant$na), which is heated by the fire of knowledge in the cauldron of the 
sense-object[s]. The first meditative attainment is like the production of molasses. His second 
meditative attainment is whiter, like palm sugar. His third meditative attainment is like refined 
sugar. In this very way, as that monk boils the mental continuum with the fire of knowledge, 
dharma-s that are free of fluxes [gradually] arise, whiter and whiter, less and less tainted, less and 
less adulterated. [Dharma-s] that are averse to the flow [of existence] arise, pure, devoid of taints, 
and cleansed.73 

 
Although our Sanskrit manuscript is somewhat cryptic here, we can say with a fair deal of 
certainty that this is a representation of what might be termed vipa-yan$dhy$na-s, focused 
contemplative cognitions that give rise to purificatory insights into the nature of psycho-physical 
life. This point of the text is also pivotal, because it marks the moment at which the practitioner 
begins to manifest flux-free (an$srava) dharma-s. This development connects a practitioner to 
the final goal of the Buddhist path, full liberation from all fluxes, while at the same time 
affirming a gradual and comprehensive process of knowledge appropriation by which this final 
goal comes to fruition. 

                                                
72 Akbh IX, p. 466 (P$s$dika 1989, p. 125): 

manyase ki, nu sattveti M$ra d*&'igata, hi te |  
-!nya( sa,sk$rapuñjo ’ya, na hi sattvo ’tra vidyate || 
yathaiva hy a%gasa,bh$r$t sa,jñ$ ratha iti sm*t$ | 
eva, skandh$n up$d$ya sa,v*ty$ sattva ucyate || 

73 Saddhsu II §4.2.29, (Ms 18a1-2). 
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 To sum up, the construction of the Saddhsu’s fourth stage of practice—in its two 
permutations—is fundamental to how we understand the broader contemplative trajectory of the 
text. Here we see a transition, an opening out, from a fairly simple model of insight practice 
grounded in the textual framework of the *"a#dh$tuvibha%gas!tra to an elaborate and 
sophisticated series of contemplative discernments. The text puts forth these representations of 
the process of discernment, and all the stages that follow upon them, as an outgrowth of the 
meditative program first represented in the *"a#dh$tuvibha%gas!tra. What is more, this point of 
expansion correlates with a point in the *"a#dh$tuvibha%gas!tra’s meditative program that just 
precedes the standard description of the attainment of final liberation. This textual connection 
leads to the conclusion that the authors/redactors/compilers of the Saddhsu conceived of a 
program of meditation that involved a practitioner reaching a stage of experience and purity 
comparable to that of an arhat, but not attaining the full liberation of the arhat. Instead, the 
program of the Saddhsu involves a continued pursuit of discernment applied to ever-subtler 
realities pertaining to the functioning of mental phenomena, and the relationship between such 
functioning and the construction of the cosmos. 
 
 
2.5.1 The Fifth Stage (Round One) 
 
Unlike those of the foregoing four stages, the contemplative strategies presented in the fifth stage 
of the Saddhsu have no known textual precedents.74 However, from the perspective of the larger 
structure of the Saddhsu’s stage scheme, the taking up of the subject of perception (sa,jñ$)75 in 
the fifth stage is most certainly in accordance with the structuring principle of the five aggregates 
(pañcaskandha), a set of fundamental constituents that is one of the oldest Buddhist descriptive 
models of psycho-physical life. These five aggregates—the building blocks of all sentient 
existence—are 1. materiality (r!pa), 2. feeling (vedan$), 3. perception (sa,jñ$), 4. constructions 
(sa,sk$ra) and 5. consciousness (vijñ$na). While the meditations presented in the Saddhsu are 
devoted to the discernment of the constant interaction between these factors of psycho-physical 
life, and how they present themselves in the experiences of meditation, each stage focuses 
primarily on one or another of these factors. Stage two is primarily devoted to the discernment of 
the aggregate of materiality (r!paskandha), stages three and four are primarily devoted to the 
discernment of the aggregate of feeling (vedan$skandha), round one of stage five—the topic of 
the present discussion—is primarily devoted to the discernment of the aggregate of perception 
(sa,jñ$skandha), and round two of stage five is primarily devoted to the aggregate of [mental] 
constructions (sa,sk$raskandha). 
 Engaging with the subject of perception, the monk practicing in the fifth stage sets a goal 
of learning to perceive of perception (sa,jñ$y$( sa,jñ) sy$t) while isolating wholesome states, 
                                                
74 Such precedents may exist, but I am not aware of them. 
75 The translation of the term sa,jñ$ is one that has been discussed by many scholars over many years. For a useful 
overview of the issue, see SKILLING 1997, p. 477, footnote 31. Skilling is concerned with finding a term that is 
multivalent—allowing for application in multiple linguistic contexts—and accurate at the same time. He settles on 
“perception” for this purpose. In the present context, the use of the term sa,jñ$ is a technical one. I myself have 
stuck with “perception” because it has become a standard translation for sa,jñ$ as an aggregate in Buddhist Hybrid 
English, and therefore calls up the traditional framework of the aggregates. Further, I find it indeed the most 
accurate term to denote the function of the aggregate of sa,jñ$. While the term “conception” might also work 
equally well in the present context, this translation leads away from the more elemental perceptual function of the 
faculty of sa,jñ$. 
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(-ukladharmaviviktac$r)) and thereby distinguishing between beneficial and harmful states 
(hit$hitaviviktac$r)). This goal is achieved by raising a rather knotty question, one that remains a 
central concern of modern philosophers, neuroscientists and cognitive scientists:76 “How is an 
invisible, intangible perception generated based on visible and tangible objects?” In other words, 
how do mind and matter interact? In an attempt to deal with this difficult question, a monk 
proceeds through a series of meditations on the nature and function of perception, and on the 
nature of the sense faculties and sense objects. In so doing, he comes to a series of important 
conclusions in two runs through the fifth stage. Though not decisive, these conclusions gesture 
towards multiple oscillating solutions to the problem of the relationship between intangible 
mental life and tangible materiality. In the first round of stage five, we find a more traditional 
approach to the problem: In a constructivist engagement with sense experience, a meditator 
discerns the process through which the perceptual constituents of material objects serve as the 
building blocks for the world of concepts. In the second round of stage five, which brings the 
meditator into the realm of the fourth aggregate of [mental] constructions (sa,sk$ra), we find a 
somewhat radical philosophical development. A constructivist approach gives way to a kind of 
deconstruction. In a process of discernment, a monk comes to realize that material sense 
objects—upon which the concepts of the world are based—are nothing more than thoughts 
constructed from negative mental urges and preferences. 

Now let us look in detail at the first round of the fifth stage. Here a monk comes to 
understand that perception, as a basic mental function—the function of recognizing fundamental 
aspects of materiality such as color and shape—is by nature conceptual. That is, the faculty of 
perception is the fundamental tie between raw sense data and the world of concepts in which 
such notions as things, persons, beings, time, ethics and rebirth occur. This understanding gets 
drawn out in a series of contemplations on the five realms of existence (pañcagati). In these 
meditations, the monk understands the way in which the entire flow of existence (sa,s$ra), 
comprised of the five realms of rebirth, gets conceptually constructed through the basic building 
blocks of perception, the mental images (nimitta) of shapes and colors.77 This process is 
exemplified by the following passage, in which our monk discerns how the perception of length 
constructs the concept of protracted suffering for beings in hell: 

 
5.1.4.6 “Similarly, the flow [of existence] is long for denizens of hell, [who experience] 
supremely inconceivable envy, and who dissolve in the blood of the Vaitara+, river, its steep 
banks [girded by] many hundreds of thousands of dangers of fire and weapons. In the hell of 
repeated revival (sa,j)vana), the black-string hell (k$las!tra), the crushing hell (sa,gh$ta), the 
howling hell (raurava), the hell of great howling (mah$raurava), the hell of burning (tapana), the 
hell of fierce blazing (sant$pana), and Av,ci—each with their subsidiary hells—[these denizens 
of hell are] afflicted by the torments of entering forests of trees with leaves of swords, being 
repeatedly burned by hot coals, falling into rivers of lye, walking on blazing hot earth, and the 
many and various incomparably harsh and unbearable torments of unceasing smoke and 
burning.” [In this way,] he takes as object the sign of perception [of length]. 

                                                
76 Beginning with Descartes, this issue has been a serious preoccupation of analytical philosophy. More recently, 
materialists such as Daniel Dennet (1991) and Thomas Metzinger (2003) have endeavored to solve this problem by 
doing away with it. And yet it lingers. See, for instance, VARELA ET AL. 1991, KOCH 2004, BRONKHORST 2009 and 
KRIPAL 2010. In my opinion, Metzinger’s attempt to construct what he calls a “phenomenal self-model” best 
addresses this issue within the framework of the modern empiricist paradigm. 
77 Saddhsu II §5.1.4-14 (Ms 18b3-19b5). 
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5.1.4.7 That monk, exploring (-pravic$r)) the aggregate of perception—engaging the four noble 
truths, the causal basis (˚hetunid$n$lambane) of actions and their fruits—scrutinizes, marks off, 
and discriminates the visible and tangible material [aspect] of length (d)rghar!pa), [as 
exemplified by] the beings born in [various] realms, extending for many hundreds of thousands of 
yojana-s. He sees the causal basis (nid$n$lambana) illuminated by perception, and recoils [with 
the religious urge to escape] from the flow [of existence].78 
 

In this passage, and a series of others in which he discerns various facets of the five realms of 
existence through the lens of ten different aspects of materiality,79 our monk uses the 
fundamental perceptual marker of length to conceive of the flow of existence. Here we see the 
way in which a meditator builds up a (presumably) intangible mental picture of the world 
(sa,s$ra) based on simple ‘visible’ (sanidar-ana) and ‘tangible’ (sapratigha) aspects of 
materiality (r!pasa,sth$na). 
 To better understand the Saddhsu’s treatment of the mental faculty of perception 
(sa,jñ$), we might briefly present the most fundamental scriptural understanding of the term 
sa,jñ$. In the Khajjan)yasutta of the Sa,yuttanik$ya, we find perception (P$li: saññ$) defined 
in the following way: 
 

How, monks, should you speak of perception? ‘It identifies/perceives,’ monks, therefore it is 
called ‘perception.’ What does it identify/perceive? It identifies/perceives blue, yellow, red and 
white. ‘It identifies/perceives,’ monks, therefore it is called ‘perception.’80 

                                                
78 Saddhsu II §5.1.4.6-7 (Ms 19a3-4). 
79 The ten aspects of materiality are 1. long (d)rgha,), 2. short (hrasva,), 3. square (catura-ra,), 4. round 
(ma+#ala,), 5. triangular (triko+a,), 6. blue (n)la,), 7. yellow (p)ta,), 8. red (lohita,), 9. white (avad$ta,), and 
10. crimson (m$ñji&'ha,). There are some discrepancies between our three Saddhsu witnesses in the treatment of 
this list. See footnote 70 of the translation and footnote 568 of the edition. 
80 SN 22.79 at SN III 87 (Be): “kiñ ca, bhikkhave, sañña, vadetha? ‘sañj$n$t)’ ti kho, bhikkhave, tasm$ ‘saññ$’ ti 
vuccati. kiñ ca sañj$n$ti? n)lam pi sañj$n$ti, p)takam pi sañj$n$ti, lohitakam pi sañj$n$ti, od$tam pi sañj$n$ti. 
‘sañj$n$t)’ ti kho, bhikkhave, tasm$ ‘saññ$’ ti vuccati.” 
 Cf. S# 46 at CBETA, T02, no. 99, pp. 11c4-6: 諸想是想受陰。何所想？少想、多想、無量想、 都無所
有、作無所有想，是故名想受陰。 
 The differences between the P$li and Chinese parallels are noteworthy. It is possible, for instance, that the 
first two perceptual items in the Chinese example correspond to the first two items of the list of aspects of 
materiality found in the Saddhsu, although it is more likely that a different pair is indicated (少/多: *alpa.bahu, 
*a+u/*sth!la, *par)tta/*mahadgata, or *hrasva/*d)rgha [?]). The remaining three aspects of perception in the 
Chinese text are rather abstract and, though they have no analogues in either the P$li parallel or the Saddhsu, can be 
found in other canonical texts, in contexts where we find descriptions of meditation on rarified forms of perception. 
See, for instance, MN 102 at MN II 229. These more abstract modes of perception also indicate what makes the 
practice of the discernment of perception a perfect site for the Saddhsu’s exploration of the relationship between 
basic aspects of materiality and the mental construction of complex conceptual frameworks. 
 The P$li commentary on the above passage from the Khajjan)yasutta is also revealing of the way in which 
such simple definitions were expanded within the context of theories of meditation (Spk II 292 [Be]): ‘It 
perceives/identifies blue’ [means:] making a preparatory [sign] of a blue flower or cloth, one perceives/identifies [it] 
while bringing about access [concentration] or absorption. This perception comes to be known as preparatory 
perception, access perception, and perception of absorption. [The color] blue leads to ‘blue’ perception of 
appearance. The same goes for yellow etc. In this regard, the Blessed One also taught by separating the 
characteristic of distinction from perception, which has the characteristic of perceiving/identifying. (n)lam pi 
sañj$n$t) ti n)lapupphe v$ vatthe v$ parikamma, katv$ upac$ra, v$ appana, v$ p$pento sañj$n$ti. ayañ hi saññ$ 
n$ma parikammasaññ$ pi upac$rasaññ$ pi appan$saññ$ pi va''ati, n)la, ‘n)lan’ ti uppajjanasaññ$ pi va''ati yeva. 
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This simple definition of perception—as a mental faculty that identifies color—is carried 
forward in the Saddhsu, particularly in the first round of the fifth stage. Although its list of ten 
aspects of materiality expands to include shapes and length as well, the Saddhsu’s basic model of 
perception conforms with the traditional definition cited above. The Saddhsu’s engagement with 
perception is extensive, however, and the scope of perception is broadened in the context of the 
altered state of deep discernment cultivated through the first four stages of the Saddhsu’s path of 
practice. Such a state allows a monk to see the way in which raw perceptual data literally 
constructs whole worlds of experience.81 
 After conceptualizing the various realms of the flow of existence according to perceptual 
aspects of materiality, a monk comes to understand the intimate connection between perception 
and awareness (sm*ti). The description of this realization highlights the more basic elements of 
perceptual experience, perception’s connection with other mental faculties, and the central role 
of perception in the practice of sm*tyupasth$na or bringing awareness to presence: 
 

5.1.16 [He sees that] in dependence on the eye and visible forms, eye-consciousness arises. When 
these three come together, contact [comes about]. He discriminates perception with respect to that 
[contact]. [He] sees the visible form with its material configuration (r!pasa,sth$na)—be it 
attractive or ugly, near or far, long or short, square, circular, white or triangular—and he 
distinguishes perception, marks [it] off, and examines [its] source. Then he makes the source of 
the aggregates, elements and sense-spheres his object of perception, and discriminates [it]. He 
realizes the bestowal (˚samvibh$ga,) of the result of good and bad actions. He engages [what is] 
connected to a root cause. Having fully understood (avabuddhv$) [what is] not connected with a 
root cause, he disregards [it]. Perceiving the past as beneficial, harmful, or devoid of such 
characteristics, [he understands:] “Because of that, what is done to me is beneficial (suk*ta). 
Because of this, what is done to me is harmful (du(kara)…as stated previously…” He [then] 
perceives of perception: “If perception did not exist, neither could awareness exist (sm*ti). This 
very awareness is bound to perception, has [perception] as its basis, as its condition.82 Just as the 
light of a flame has the flame as its condition, its source, and its cause, so also my awareness has 
perception as its cause, perception as its origin, and perception as its authority.” [Reflecting in 
this way,] that monk ascends to the fifth stage, which is called the contact of perception. He 
perceives the pleasure of deities according to actuality (sadbh!tato), [but] does not delight in it; 
nor does he fear the action-produced pain of denizens of hell.83 

 
This passage allows us to comprehend more deeply the fundamental goal of the Saddhsu’s 
contemplative program, and the contribution that proper discernment of the mental faculty of 

                                                
p)tak$d)su pi es‘ eva nayo. idh$ pi bhagav$ sañj$nanalakkha+$ya saññ$ya paccattalakkha+am eva bh$jetv$ 
dassesi.) 
81 Here I would also point out that the meditations on the five realms of existence in the first round of stage five (see 
§5.1.4-14) mirror and prefigure the larger structure of the Saddhsu. This is one of the reasons why I suspect that a 
proto-version of the second chapter of the Saddhsu was the original archaic core of the larger extant text. 
82 …neither could awareness exist (sm*tir api na sy$t). ] Here, because the context is that of a meditator 
understanding the connections in time of action and its effect, it is possible that use of the term sm*ti refers to the 
faculty of memory rather than the faculty of awareness. Therefore translating sm*ti as memory would seem fitting. 
However, the way the paragraph wraps up indicates that it is most likely the more basic faculty of awareness that is 
being dealt with here. Ultimately, it is fundamentally problematic to distinguish between the notions of memory and 
awareness in the context of the practices being discussed here. Because karma is implicit in all present experience, 
every act of awareness is in some sense an act of memory and vice versa. 
83 Saddhsu II §5.1.16 (Ms 19a3-4). 
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perception makes to such a program. The basic aim of the practice is to discern the 
interdependence of all psychophysical phenomena, and their ultimate impermanence. Here our 
monk realizes that awareness of the True Dharma (saddharmasm*ti)—the discernment of the 
interdependence of causes, conditions, and mental concomitants—comes about by and through 
mental functions, and perception in particular. He thus understands that meditation itself relies 
on, and is structured by, the faculty of perception. By working with perception in awareness, the 
monk is able to see that all experiences in the flow of existence are constructed by the activity of 
perception. Such a realization then becomes transcendent, and he sees through the suffering and 
bliss afforded by different states of existence. He sees experience, constructs experience, and 
sees the construction of experience through the faculty of perception. It is precisely his ability to 
see this process that allows him to develop  a transcendent relationship to pain and pleasure. 
 In the final assay of round one of stage five, a monk de-isolates the faculty of perception, 
and discerns its concomitant relationship with the other aggregates, particularly the feeling 
aggregate. This integrative contemplative approach is a hallmark of the Saddhsu’s meditative 
program, and reveals the deeply practical nature of the text. The cognitive realizations of our 
meditator monk are not simply for the sake of understanding, but are instrumental for the 
continued cultivation of purity, and ultimately for the perfection of non-reactivity. The text 
explains: 
 

5.1.19…[He sees] perception issue forth, [like] the stream of a flowing river (nad)k!lasrota(). It 
arises as wholesome, [and then], under the influence of conditions and causes (nid$na), it changes 
into an unwholesome [perception]. Arising as unwholesome, under the influence of conditions 
and causes, it [then] changes into a wholesome [perception]. When produced, that [perception] is 
then impeded (pratihat$) by the monkey mind, and becomes a morally indeterminate 
[perception]. [In this way, the meditator] examines the pleasure of alteration (pari+$masukha). 
He is one who perceives pleasure in the delights (˚sukhe&u) of the absence of the fluxes, and is 
not percipient of [ordinary] pleasure. [He understands]: “Perceptions are limited when they 
pertain to this very pleasant [feeling] (tasy$m eva sukh$y$, par)ttasa,jñ$().” 
5.1.20 How does the seer of the cessation and arising of the aggregates, elements, and sense-
spheres not indulge desirously (abhisa,rajyate) in feeling? He does not enjoy [the] perception 
[produced] when a feeling disappears. He does not delight in the arising of [intentional] 
constructions (sa,sk$r$+$,) [when] a perception disappears, nor [does he delight in their] 
abiding, [their] passing, or [their] alteration. He does not delight in the arising of consciousness, 
nor [does he delight in its] abiding, [its] destruction, or [its] alteration. In this way, the monk is 
one who understands the reality of the aggregates, and does not dwell in the realm of M$ra. He is 
not oppressed by desire, aversion and delusion. He does not see [any phenomenon] as permanent, 
pleasurable, pure or consisting of a self. He is not bound to the flow [of existence] by the 
[craving] captress,84 which causes the flow [of existence] (sa,s$ri+y$ j$liny$), [or] by the nooses 
consisting of pleasurable sounds, touches, visible forms, scents, and tastes. He is constantly 
aware, cognizant of the presence of awareness, and able to move towards the destruction of the 
fluxes, the approach to nirv$+a.85 

 
A number of the facets of this passage are noteworthy. First, it becomes clear that, once again, 
the primary aim of the discernment of perception is the realization of impermanence. A monk 
observes perceptions arising and passing away, and sees how they are responsible for the 
                                                
84 The [craving] captress (j$liny$) ] The term j$lin) is a personified epithet for craving (t*&+$) that goes back to 
canonical texts. See, for instance, SN 4.7 [143] at SN I 107. 
85 Saddhsu II §5.1.19-20 (Ms 20a1-3). 
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coloration of the mind’s multifarious ethical tints. This insight into the nature of perception 
allows the monk to see the transient, afflictive and limited nature of mundane perceptions, and 
perceive pleasure only in states that are free of flux.  Armed with this understanding, a monk is 
able to see the momentary interplay between feeling, perception, intentions (constructions), and 
consciousness, and the constant alteration of the complex of experience that is built up through 
this interplay. This ability allows him to abide detached from all aspects of mental life, and he is 
therefore untroubled by otherwise threatening sense objects, which no longer serve as a cause of 
craving. The final sentence of this passage also marks an integral point in the larger development 
of the Saddhsu’s contemplative progression. It indicates that a monk practicing according to the 
Saddhsu begins to move towards nirv$+a only when he has come to the fundamental realization 
of the changeability and interdependence of all five aggregates or constituents of physical and 
mental life (skandha). In light of the fact that our practitioner has already attained a state 
comparable to arhatship, and has attained proximity to nirv$+a before even taking up the practice 
of meditation, this statement is somewhat puzzling. It suggests either an incoherency in the text, 
or a conception of a path to nirv$+a that goes beyond traditional mainstream models. I will 
return to this issue in Chapter 3. 
 
 
2.5.2 The Fifth Stage (Round Two) 
 
In the second round of stage five, a monk progresses through a series of meditations on the sense 
spheres ($yatana). Picking up from his previous engagement with the faculty of perception, he 
now observes the complex of mental activities (vedan$sa,jñ$cetan$) as it arises in dependence 
on various sense faculties and objects, first the so-called material sense spheres, and then the 
sphere of dharma-s (dharm$yatana). Although the aggregate of [mental] constructions 
(sa,sk$raskandha) is never mentioned explicitly, this round of stage five can be understood as a 
process of discernment of that aggregate under the rubric of intention (cetan$).86 The monk 
becomes capable of discerning a variety of mental factors (dharma), which arise simultaneously 
with the mind but manifest different characteristics. The implications of the realizations of this 
stage are extremely important for understanding the broader philosophical outlook of the 
Saddhsu. In particular, the realization that external sense objects—or rather sense experience of 
so-called external sense objects—are nothing more than cogitation or mental constructions 
(sa,kalpam$tra) gestures towards an idealist framework of thought. This development was 
foreshadowed first at the end of the second stage of practice with our monk’s understanding that 
all sense experience is filtered by the mind-consciuosness element, and all consciousnesses arise 
from it. It likewise comes to full form later in the seventh stage of practice, when a monk sees 
the entire world of experience (sa,s$ra) as a work of art fabricated by the immaterial action-
                                                
86 On the connection between the construction aggregate and intention, see the /r$vakabh!mi’s definition of the 
construction aggregate (&rbh Je I, p. 236): “The groups of six intentions are the aggregate of constructions” (&a' 
cetan$k$y$h sa,sk$raskandha( /). Vasubandhu also refers to this definition in the Akbh (I.15, p. 10): 
“Constructions other than materiality, feeling, perception and consciousness are the aggregate of constructions. The 
Blessed One primarily teaches them in the s!tra[s] as being ‘groups of six intentions’” 
(r!pavedan$sa,jñ$vijñ$nebhya- caturbhyo 'nye tu sa,sk$r$( sa,sk$raskandha( / bhagavat$ tu s!tre &a' 
cetan$k$y$( ity ukta, pr$dh$ny$t /). Additionally, see Vasubandhu’s definition of the consruction aggregate in the 
Pañcaskandhaka: (LI ET AL. 2008, p. 4): “What are constructions? [They are] mental phenomena other than feeling 
and perception, as well as dharma-s that are disconnected from the mind” (sa,sk$r$( katame | vedan$sañjñ$bhy$m 
anye caitasik$ dharm$- cittaviprayukt$- ca ||). The Saddhsu here seems to incorporate both of these definitions. 
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producing mind (citta). As a transitional moment in this development, round two of stage five 
brings the sense faculties and objects into this mentalist trajectory, correlating such factors of 
experience with the process of intentionality, made manifest as a number of mental dharma-s. In 
this outlook, the world of experience, internal and external, turns out to be nothing more than a 
process of interacting mental dharma-s. 
 In the following description from the beginning of the second round of the fifth stage, a 
monk deconstructs the process and content of so-called psycho-physical experience: 
 

5.2.3.2-3 He sees: “In dependence on the eye and a visible form, eye-consciousness arises. Due to 
the contiguity (sannihit$t) of [these] three, [there comes about] contact, as well as feeling, 
perception and intention produced along with contact… With respect to this feeling, perception 
and intention, which are produced along with contact, feeling (vedan$rtha) means knowing 
(vindam$n$rtha). Perception (sa,jñ$rtha) means identifying (sa,j$nan$rtha). Perception 
identifies the moment of feeling. In dependence on the mind, these dharma-s arise with different 
complimentary characteristics, different complimentary qualities. Just like the ten great 
foundational dharma-s [have distinct characteristics], intention has a different characteristic: 
ideation (vitarka), attention (manask$ra), exploration (vic$ra), awareness (sm*ti), feeling 
(vedan$), perception (sa,jñ$), volition (sa,cetan$), contact (spar-a), decision (chanda), effort 
(v)rya), and concentration (sam$dhi).87 These [dharma-s] have one object but different 
characteristics. In this way, the characteristic of feeling is different from the characteristic of 
perception. Just as the rays of the sun have a single object but various qualities, similarly, feeling 
has one quality and intention another.  
5.2.3.4 [In this way, that monk, who] knows the reality of feeling, perception and intention 
produced through contact with the eye, sees the eye as empty, hollow, and insubstantial. The 
monk, seer of actuality, knower of the reality of the path, being free from wrong view and guided 
by right view, abandons eye-associated delusion, which has the nature of corruption 
($vil)svabh$vabh!ta). Being a seer of the reality of the [eye as a] ball of flesh, he thinks: “[This 
eye] is a receptacle for grease, puss, blood and tears,” and abandons desire [for it]. Thinking: 
“[This is] not permanent,” he becomes one who sees [phenomena] as impermanent. Thinking: 
“[This is just] a ball of flesh on [a framework of] bones and orifices,” he becomes dispassionate 
[towards the eye]. Thinking: “[This is only] a network of muscular fibers,” he understands 
(avagacchati): “This eye sphere is mutually interdependent [with that].” He understands (avaiti) 
that it is without a self: “There is no[thing of] substance here.” Cognizing and seeing that “In 
brief, this eye is suffering,” he becomes dispassionate towards the eye-sphere.  
5.2.3.5 Understanding the eye-sphere as it is, he additionally explores (vic$rayati) the visible 
form: “If this visible form—be it desirable, undesirable or neutral—is unreal, imagined 
(parikalpyate), how can there be [anything of] substance here? How can it be pure, permanent, or 
[ultimately] pleasurable (sukha)?” Seeing, knowing and investigating [that] visible form, he 
attains [it]: “[This] visible form here has no substance. This visible form—be it desirable or 
undesirable—is mere cogitation (sa,kalpam$trakam eva). There is no thing here that actually 

                                                
87 Ideation…concentration ] This list of eleven mental factors is an odd one, and does not correspond to the  
“ten great foundational dharma-s” as they are found elsewhere in the Saddhsu and in various other *$stric 
Abhidharma sources. The standard list is: 1. feeling (vedan$), 2. perception (sa,jñ$), 3. intention (cetan$), 4. 
contact (spar-a), 5. attention (manask$ra), 6. decision (chanda), 7. confidence (adhimok&a), 8. awareness (sm*ti), 9. 
concentration (sam$dhi) and 10. discernment (prajñ$). The first five are described by later *$stric sources as 
“present everywhere” (sarvatraga). That is, they are present in all mental states. The second five are described as 
“pertaining to every sense-object” (pratiniyatavi&aya). That is, they are present in every mental state when the mind 
is engaged with a sense-object. On these definitions, see Vasubandhu’s Pañcaskandhaka (Li, Steinkellner and 
Tomabechi 2008, p. 5). Here it is particularly worth noting the presence of vitarka, vic$ra, and v)rya, which are not 
in the standard list, and might pertain to meditative states such as the first dhy$na. 



 103 

exists as desirable or undesirable. This entire world is encompassed by cogitation [connected 
with] rapture and anger (pr)tikrodhasa,kalpag*h)ta), thinking: ‘[This is] desirable, [this is] 
odious.’”88 

 

I quote these three cognitive sequences in full because they are intimately connected, and 
demonstrate the comprehensive program of discernment practice outlined at this stage of the 
Saddhsu. Here we first see the way in which a monk has refined his attention so that he can 
discern the mental process as an array of distinct dharma-s, a constellation of mental factors 
configured around the fundamental functions of feeling, perception and intention 
(vedan$sa,jñ$cetan$). As mentioned above, I understand such discernment to be an 
instantiation of a practitioner’s analysis of the construction aggregate. The fundamental 
realization here is that even though the mind arises in dependence on a single object, it contains a 
multiplicity of mental qualities, which manifest in different ways, simultaneously, but with the 
characteristics of different qualities variously dominant.89 These dharma-s perform separate 
functions, but have a single objective.90 This brings us back to the doctrine of momentariness, 
which undergirds our practitioner’s worldview. From moment to moment, the mind arises in 
dependence on different objects. In each moment of mental life, the various dharma-s of feeling, 
perception, and intention—with its retinue of additional possible mental factors—arise 
concomitant with that mental state, each manifesting its unique characteristics and performing its 
unique function in succession. Of interest here is the reference to a specific Sarv$stiv$da doctrine 
of “great foundational dharma-s” (mah$bhaumikadharma), universal mental factors that arise 
concomitant with every mental state.91 These dharma-s are mentioned in the context of the basic 
discernment of the divergent characteristics of feeling, perception and intention—the three 
mental factors that all early philosophical schools agreed upon. This very fact reveals how 

                                                
88 Saddhsu II §5.2.3.2-5 (Ms 20a4-21b2). 
89 This interpretation of the dharma theory of the Saddhsu is confirmed by a later passage from chapter six (Ms 
218a15-16 [T  XVII 192a15-18; D ra 244b6-7]): “These, leader, are the ten foundational dharma-s. They arise with 
the mind, and have separate characteristics. Their characteristics should be fully known, each characteristic of each 
dharma. The rays of the Dharma-sun arise simultaneously. Similarly, these dharma-s arise with the mind, their 
characteristics [manifesting] to a lesser or greater [degree].” (ete, gr$ma+), da-a [218a6] dharm$ bhaumik$(. 
sahacittenaite utpadyante, p*thaklak&a+$- ca. te&$, lak&a+a, parijñeya,, yad yasya dharmasya lak&a+a,. 
yugapac caite utpadyante, dharm$dityasya ra-maya(. evam ete dharm$( sahacittenotpadyante ny!n$dhikalak&a+$s.) 
 caite ] reg.; cete Ms 
 dharm$dityasya ] em.; dharm$dityasyai Ms 
90 Saddhsu II §5.2.6.1 (Ms 21b2): tad ete dharm$( svalak&a+as$m$nyalak&a+asambh!t$( p*thakk$ry$+y $rabhante, 
sarve caik$rthapras$dhak$(. 
91 Lin points out that the doctrine of foundational dharma-s was not shared by all Sarv$stiv$da traditions. Rather, it 
seems to have originally been the exclusive domain of Sarv$stiv$dins from the west (p$-c$tya), a term most likely 
referring to people from the region of Gandh$ra. On this issue, see LIN AND DEMIÉVILLE 1949 pp. 42-50. We find 
reference to various lists of foundational dharma-s in the Mah$vibh$&$. See, for instance, CBETA, T27, no. 1545, p. 
80b8-15:「問大地法是何義。答大者謂心如是十法。是心起處大之地故名為大地。大地即法名大地法。有說
心名為大體用勝故。即大是地故名大地。是諸心所所依處故。受等十法於諸大地。遍可得故名大地法。有

說受等十法遍諸心品故名為大。心是彼地故名大地。受等即是大地所有名大地法。」 
 In the sixth chapter of the Saddhsu, at Ms 218a5-219b3 (T XVII 192a13-193c10 ; D ra 244b6-248a6), we 
find a fully developed series of four different groups of ten foundational dharma-s: 1. Ten foundational dharma-s 
(bhaumikadharma), 2. ten defiled great foundational dharma-s (kle-amah$bhaumikadharma) 3. ten dharma-s 
foundational to limited [mental states] (par)ttabhaumikadharma), and 4. ten wholesome great foundational dharma-
s (ku-alamah$bhaumikadharma). 
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seemingly abstract doctrinal concepts come to play a structuring role in actual frameworks of 
meditative practice. 

Armed with the ability to discern these very subtle aspects of mental life, a monk then 
turns his attention to the sense spheres. Just as he observes the mind to be made up of a number 
of constituent mental factors, he also sees the eye as made up of sinews and fibers, and as 
ultimately insubstantial. This realization allows him to again discern—in a familiar refrain of the 
text—the truth of the eye: that it is not self and a source of suffering. Here, however, our text 
takes an additional step, beyond the familiar refrain. Our monk turns to an analysis of the visual 
sense object and, in a penetrating deconstruction, comes to see that what is traditionally referred 
to as a visual sense object is, in fact, nothing more than a mental fabrication (sa,kalpam$trakam 
eveda, r!pa,). This radical realization represents a fundamental shift of the practitioner’s 
understanding of the world. The mind is a shifting mass of momentary dharma-s, the eye is an 
insubstantial mass of flesh, and sense objects are the fictive production of desire and hatred. 
What was once external becomes an almost entirely internal affair, while the category 
distinctions of internal and external nonetheless continue to be applied.92 
 As he continues with his meditation, a monk goes on to observe similar truths—in a 
variety of permutations—about the other so-called material sense spheres: the ear, the nose, the 
tongue, the body and their respective sense objects. He then comes to discern the sphere of 
dharma(-s) (dharm$yatana), a topic that deserves detailed attention.93 The traditional 
Sarv$stiv$da understanding of the sphere of dharma(-s) is that it comprises all mental factors 
excluding consciousness, the three unconditioned dharma-s, and unmanifest materiality 
(avijñaptir!pa).94 Here in the Saddhsu—although the text is somewhat elliptical and difficult to 
interpret—we find a treatment of the dharm$yatana with several somewhat puzzling differences. 
First, unmanifest materiality is not explicitly referenced, although it is mentioned in passing in 
§5.2.3.2 and again comes under discussion later in the seventh stage. More puzzling than this 
absence, however, is what seems to be the assertion that the entire world of materiality comes to 
be subsumed within the dharm$yatana. This idea comes out implicitly in the following passage: 
 

5.2.8.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk, having scrutinized the ten material sense-spheres, being a seer of the reality 
of the sphere of dharma(-s), scrutinize the sphere of dharma(-s)? He sees with knowledge 
produced through hearing, or with the divine eye: 
5.2.8.2 “Three dharma-s are subsumed (˚sa,g*h)ta) by the sphere of dharma(-s): [1.] cessation 
through observation (pratisa,khy$yanirodha), [2.] cessation through absence of observation 
(apratisa,khy$yanirodha),  and [3.] space. In this respect, that dharma which does not exist at 
all, being [nonetheless] taken as a dharma, becomes the sphere of space. Cessation through 

                                                
92 It remains a question whether the categories “internal” and “external” are still appropriate once such a realization 
has taken place. According to the Saddhsu, they are, as such categories continue to be applied.  
93 It is worthy of note that our text makes no reference to the sphere of the mind (mana$yatana). It seems likely that 
this is a deliberate omission, as discernment of mind (citta) becomes the central topic of discernment later on, in the 
seventh stage of practice. 
94 See the definition of the  sphere of dharma(-s) in the Mah$vibh$&$ (CBETA, T27, no. 1545, p. 65a29-b02): 「法
處有七種。謂前四蘊及三無為。於色蘊中取無表色。三無為者。謂虛空擇滅。非擇滅。」 
 This conforms with Akbh I.15, p. 11: ete punas traya( 
vedan$sa,jñ$sa,sk$raskandh$( $yatanadh$tuvyavasth$y$,  
 dharm$yatanadh$tv$khy$( sah$vijñaptyasa,sk*tai( //15//  
ity et$ni sapta dravy$+i dharm$yatana, dharmadh$tu- cety $khy$yante / 
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observation is nirv$+a. Observation means that one dwells realizing discernment of various sorts. 
Having observed [with discernment] (pratisa,khy$na, k*tv$), one dispels, obliterates, and 
destroys the mental defilements, and eradicates (pary$v*+)kurute) all the fluxes. Cessation 
through absence of observation: absence of observation is unknowing (ajñ$na), that by which one 
does not know (j$n$ti), does not experience (sa,prativedayati), does not cognize (j$n)te), does 
not understand (sa,budhyate), and does not reflect upon (pratarkayate). Successive hundreds of 
thousands of cognitions that have arisen—consciousness of the eye, ear, nose, tongue, body and 
mind—disappear. Once they have perished, there is no further arising. This is cessation through 
absence of observation. The third [dharma] is space. These three dharma-s are unborn and 
permanent. They are not born, will not be born, and are not being born.” 
5.2.9 How does that monk then discriminate between the two-fold dharma-sphere, the material 
and the immaterial?  
5.2.10 “In this respect, the ten material spheres are the world of materiality…”95 

 
In this passage, the sphere of dharma(-s) is defined straightforwardly as the three unconditioned 
dharma-s. One thing that is significant to note here is that unlike in the foregoing descriptions of 
discernment of the sense spheres, in which a monk directly knows, sees and experiences the 
characteristics of the sense spheres, here a monk scrutinizes the sphere of dharma(-s) without 
directly realizing it. Rather, he understands the theoretical possibility of the unconditioned 
without necessarily directly experiencing these realities. Moreover, the text asserts that though 
the unconditioned dharma of space does not exist at all (yat kiñcid avidyam$na,), it can 
nonetheless be taken up and discussed as a dharma. Here we see a position that mediates 
between Sarv$stiv$da and Sautr$ntika disagreements about the status of space.96 
 The most puzzling aspect of this passage, however, emerges at the very end of the 
citation, when a query is raised about the twofold nature of the sphere of dharma(-s). How does 
one distinguish between the immaterial and material aspects of the sphere of dharma(-s)? In its 
very brief answer, we find an unorthodox position: The ten material sense spheres comprise the 
material aspect of the sphere of dharma(-s). In itself, such a position is radical.97 When we 
consider the content of the preceding meditative realizations, the implications of this position 
might be interpreted as even more extreme. That is, we have already seen our monk deconstruct 
the material existence of sense objects. With this additional development, the entire world of 
materiality, it seems, comes to be understood and experienced as an immaterial mental 
formation.98 In connection with the larger question of the fifth stage of practice, the question of 

                                                
95 Saddhsu II §5.2.8.1-5.2.10 (Ms 21b5-7). 
96 See BAREAU 1955, p. 157. 
97 The traditional position is clearly elucidated in the /r$vakabh!mi (&rbh Je I, p. 236): “We call materiality the ten 
material sense spheres and that materiality which is subsumed within the sphere of dharma(-s).” (r!pam ucyate da-a 
r!p)+y $yatan$ni yac ca dharm$yatanapary$panna, r!pam sa ca r!paskandha(.) 
 The position presented in the Abhidharmako-abh$&ya allows us to see the way in which most orthodox 
Sarv$stiv$dins probably conceived of this form of materiality (Akbh p. 198): “Whatever materiality here is 
described as invisible and intangible, that should be subsumed within the sphere of dharma(-s).” (tad yad ev$tra 
r!pam anidar-anam apratigha, cokta, tad ev$stu dharm$yatanapary$pannam /); (Akbh p. 196): “Except for 
unmanifest materiality, no materiality is invisible and intangible, nor is it free of fluxes.” (na c$vijñapti, 
virahayy$sti r!pam anidar-anam apratigha, n$py !an"$sravam /) 
98 Another way to interpret what is happening in the text here is to read the reference to the material sense spheres as 
a reaffirmation of the existence of materiality. That is, after seeing through mentally fabricated sense objects, which 
are merely the products of mental defilement, one gains an ability to discern the actually existent material world, 
which is subsumed within the sphere of dharma(-s), and comes to be illuminated in connection with the 
unconditioned dharma-s. 
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how immaterial states come about based on material objects, this realization would seem to 
present something of a solution: If the entire world of materiality is in fact simply a mental 
construct, then the putative interaction between such distinct phenomena comes to naught. 
 Yet our meditator monk does not take these implications of his realization to their final 
conclusion. Instead, he defers the construction of an ontological hard line, preferring instead to 
uphold the traditional categories while also allowing for their dismantlement. This middle path 
between the philosophical modes of dualism, idealism and relativism is best elucidated in a final 
series of simile-based cognitions, which conclude a monk’s practice of the fifth stage. In one of 
these cognitions, he sees the way in which various forms of invisible and intangible 
consciousnesses arise based on various visible and tangible objects: 
 

5.2.11.1 That monk sees: “To the extent that there are various objects, various consciousnesses 
arise, like a seal and its impression. In this respect, there is a distinct iron seal and soft material to 
be imprinted. The soft [material] becomes hard when heated. From [the contact of] hard and soft 
an impression appears.99 Similarly, an invisible and intangible consciousness grasps a visible and 
tangible object ($lambana), and a third [element], an impression, appears. There is the 
appropriation of a thing by all things dissimilar [to it]. In this way a dissimilar thing appears 
within a dissimilar thing.100 

  
This passage reveals the fundamental role of simile and metaphor in the Saddhsu’s 
contemplative program. By recourse to comparisons and figurative language, a practitioner 
maintains the traditional distinctions between material and immaterial categories, while allowing 
that such distinctions are ever metaphorical, built up from concepts which themselves have 
metaphorical structures.101 This realization first emerges in the first round of the fifth stage, when 
a meditator observes the way in which very basic perceptual aspects of materiality have 
emergent conceptual properties. Here, as the fifth stage comes to a close, these earlier 
observations find fullness in this meta-cognitive simile, which allows the deconstructive 
realizations of our monk to stand comfortably within a constructivist framework of mental states 
and sense objects.  
 

                                                
99 This is like a seal and its impression…an impression appears. (mudr$pratimudrakavat. tatra visad*-$ mudr$yasy 
aka'hina, mudraka,. m*du, s$taptaka'hina,. ka'hin$ka'hinayo( pratimudr$ utpadyate.) ] This simile is difficult 
to understand as it stands in Ms, and I have made several alterations to the text in order to arrive at the present 
reading. T is much more straight forward: “It is like a seal and the material to be sealed. They are dissimilar. If the 
seal is soft and the material hard, one can’t seal it. If the seal is hard and the material is soft, the sign of the seal is 
produced.” (如印印物，彼不似印。印軟物堅，則不能印。 印堅物軟，印則文生。) Bcrit is puzzling and makes 
no sense to me. This translation perhaps reflects corruptions in the manuscript that the Translators used: “It is like a 
seal and its impression. Here, there is what is dissimilar to the seal, which is hard, and the softness and smoothness 
of the seal. From what is hard and soft, the image of the seal is produced” (rgya dang rgya'i 'bur bzhin no || de la 
rgya de'i mi 'dra ba mkhrang ba dang | rgya'i 'jam pa dang snyi ba | mkhrang ba dang mi mkhrang ba de las rgya'i 
'bur 'byung ngo ||). 
100 Saddhsu II §5.2.11.1 (Ms 22a1-2). 
101 For an insightful analysis of the relationship between metaphor, language and the construction of human 
experience, see LAKOFF AND JOHNSON 1999. Many of the early Buddhist philosophical traditions, particularly the 
so-called Sautr$ntikas—several views attributed to whom we find embedded in the Saddhsu—seem to have 
understood the implicit connection between the world of metaphor and the basic perceptual and cognitive structures 
of mental life. For an insightful philosophical take on the role of metaphor in negotiating understandings of reality, 
see BLUMENBERG 1997 [1979]. 
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2.6 The Sixth Stage 
 
The meditations through which a monk progresses in the sixth stage of practice of the Saddhsu 
are an outgrowth of the conceptual realizations of the fifth stage. Here we find a series of 
meditations on karma and the ripening of karma, a topic that broadens the conceptual scope of 
intention (cetan$), moving outward from the realm of subtle mental factors into the realm of 
actions in the world.  

The emphasis on the connection between intention and karma in Buddhism is very old. 
For instance, an oft-cited passage from the Nibbedhikasutta of the A%guttaranik$ya presents a 
traditional definition of karma: 

 
“It has been stated: ‘karma, monks, is to be understood…The way leading to the cessation of 
karma is to be understood.’ Based on what was this stated? I say, monks, that intention is karma. 
Having intended, one performs karma of body, speech, and mind.102 

 
This connection between intention and action gets underscored here in the Saddhsu, as a monk 
turns his attention to three sets of four contrasting positions (catu(ko'i), conceptual realizations 
about action and its results. These positions are conceptualized by the monk through similes, and 
exemplified by illustrations from mundane (laukika) and supramundane (lokottarika) realms of 
activity. In the first set of four positions, a monk conceives of the various connections between 
different ethically tinted actions and their results. The collective thrust of these positions is to 
reveal the complex relationship between the internal and intentional actions of a so-called agent, 
and the results of such actions in the five realms of existence.  This is nicely exemplified by the 
third and fourth position out of the four: 
 

6.3.3 “Not-similar [dharma-s] become causes of [dharma-s] of a not unsimilar type. Just as due 
to the mixing of blue with another color, a color of a different type appears, so also, and with 
respect to the internal ripening of the fruit of action, [a dharma] is not similar to the fruit of 
action, nor [is it similar] to the action of the fruit. For example: Sacrificers of wrong view kill 
[sacrificial] animals out of longing for heaven. Because of that, they go to hell. [This is] the third 
angle. 
 6.3.4 “[Dharma-s] that are half-similar become causes of [other] half-similar [dharma-s]. A thick 
yet white robe comes about through the use of thin (s!k&ma) white threads. The substance (tatva) 
of what is gross or subtle is similar. Similarly, [dharma-s] that are half-similar become the cause 

                                                
102 AN 6.63 at AN III 415: “‘kamma,, bhikkhave, veditabba, ... pe ... kammanirodhag$min) pa'ipad$ veditabb$’ ti, 
iti kho pan‘ eta, vutta,. kiñ c‘ eta, pa'icca vutta,? cetan$ha,, bhikkhave, kamma, vad$mi. cetayitv$ kamma, 
karoti k$yena v$c$ya manas$.” 
 However, compare the extant parallels of this passage in the Chinese translation of M# 111 at CBETA, 
T01, no. 26, p. 600a23-24:「云何知業？謂有二業：思、已思業，是謂知業。」Likewise, we find an additional 
parallel passage in an independent s!tra at CBETA, T01, no. 57, p. 853a24-25: 「何等為當知行？謂所思念向，
不離，是為行；如是為知行。」 

Here the M# version of the s!tra seems to distinguish intention and action into two distinct factors, while 
our other two exemplars, for all intents and purposes, equate the two. 
 The connection between action and intention is also elucidated less explicitly by Vasubandhu in the Akbh 
(I.15, p. 10) : bhagavat$ tu s!tre &a' cetan$k$y$( ity ukta, pr$dh$ny$t / s$ hi karmasvar!patv$d abhisa,skara+e 
pradh$n$ / ata evokta, bhagavat$ “sa,sk*tam abhisa,skaroti / tasm$t sa,sk$rop$d$naskandha ity ucyata” iti / 
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of [other] half-similar [dharma-s]. Because of subtle bad actions [as a deity or a man,] one is 
acted upon by the harsh actions of the denizens of the great hells. [This is] the fourth angle.”103 

 
In this passage, our monk queries the connection between mental intention, physical acts, and the 
ultimate results of such acts. Though these examples are fairly simple, they open up a vast 
avenue for conceptualizing the complexity of the law of karma. The present and the future get 
linked together in nebulous ways, and one realizes that the subtlest actions in the present might 
lead to troubling consequences later on. A moment of mental delight, for instance, could lead to 
one’s undoing in hell. Here we see a half-formed theory of karmic intentionality, an outlook that 
analyzes mental phenomena (dharma) in time, and structures them in a connective framework of 
worldly experience. 
 This theory becomes even more complex when the monk develops his understanding in 
two tiers—the first connected with mundane practices, and the second connected with the 
supramundane, or the realm of spirits and spiritual practices. A good example of this 
development can be found in the third position of the second set of four positions: 
 

6.5.3 “There might be action that, both when attained and when not attained, harms a person. Just 
as according to worldly customs, magic (vidy$) restrains the efficacy of poison (vi&aprabh$va), 
whether it is attained or not attained, [so also] in connection with the supramundane, at the time 
and place of death, shade omens (ch$y$nimitta)104 [harm] those who have not yet attained hell. 
[This is] the third angle.105 

 
Here we see the analysis of action in relation to two distinct spheres. Some actions are relevant to 
experiences in worldly life, and others are relevant to spiritual experiences, while the 
phenomenological correlations between the basic laws of such actions have a certain 
consistency. What I would note here is that these realizations do not involve attempts to debunk 
common notions of worldly action and its efficacy. Rather, the two modes of thought sit 
comfortably adjoining one another, representing a complete account of possible conceptions of 
action. The worldly, as much as the otherworldly, teaches a practitioner about the nature of 
reality. 

Finally, at the very end of the sixth stage, we find an important development in the 
description of our monk’s progress. Our text describes the monk after he has completed the 
conceptualization of three sets of four alternate positions: 

 
6.8 In this way, the monk, sitting in seclusion, sees the many-branched extensive web of the 
ripening of the fruit of actions—[which extends] to the hells, the realm of hungry ghosts, the 

                                                
103 Saddhsu II §6.3.3-4 (Ms 22b4-6). 
104 Shade omens (ch$y$nimitt$ni) ] Apparently these are images of an unpleasant future rebirth, experienced by 
people on their death-beds. The idea is that to a certain extent one actually experiences hell in the human world prior 
to dying and being reborn their. 
105 Saddhsu II §6.5.3 (Ms 23a1). 
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realm of animals, the realm of deities, and the realm of men—as he dwells properly106 observing 
dharma-s among internal dharma[-s].107 

 
First, this is an important statement of what our monk has achieved: the ability to comprehend 
the multifaceted network of karma and its results. This affirmation takes us back to the opening 
frame story, in which the Buddha proclaims that the purpose of his teaching of the Saddhsu is so 
that a monk can become an “ascetic who knows action, its fruit, and its ripening in birth and 
death, of [all] three types of action: physical, vocal, or mental.”108 Further, the final line of the 
passage brings the practice of the meditating monk into line with the descriptions of the practice 
of the yog$c$ra of the middle frame of the text’s narrative. The monk is described as one who 
“dwells observing dharma-s among internal dharma[-s].” This well-worn phrase is applied 
primarily in the Saddhsu to a description of the practice of the yog$c$ra.109 By designating the 
monk of the inner narrative in this way, and by emphasizing his ability to discern the vast 
network of karma and its results, the text intimates that he has now come to the stage where he 
can be considered to be practicing at a level quite close to that of the yog$c$ra of the middle 
frame, a master of the knowledge of the law of karma. 
 
 
2.7 The Seventh Stage 
 
The seventh stage involves an engagement with the fifth and subtlest aggregate, the aggregate of 
consciousness (vijñ$naskandha), under the rubric of citta or the mind.110 As he progresses 
through the seventh stage of practice, our monk, grounded in a basic knowledge of the law of 
karma, comes to be a true knower of karma and the ripening of the fruit of karma 
(karmaphalavip$kajña). This development occurs in three parts. First, in an extended figurative 
comparison, he discerns between those modes of action or practice that are conducive to the 
goals of Buddhist spiritual life and those that are not. Second, progressing through a series of 
additional comparisons, he takes up the subject of the mind (citta), and discerns how the mind is 
fundamentally the author of all karmic activity, and therefore the source of the entire flow of 
existence (sa,s$ra). Finally, he returns again to the gradualist project of purification, outlining 
the practice of three fundamental meditation techniques for the purification of mind. This 
threefold progression once again displays the way in which the contemplative program of the 
Saddhsu is conceptually comprehensive. Engagement with conceptions of karma leads to 
engagement with the mind, conceptions of the mind, and dharma theory. Engagement with the 
mind leads to engagement with contemplative technique, and the process of purification, which 

                                                
106 Properly (bh!ta,) ] The location of bh!ta, in the sentence raises questions about its grammatical role. It is not 
clear whether this word should be taken as an adverb describing the way in which the meditator continues to 
‘properly’ or ‘truly’ practice, or as an adjective, describing the web of actions and results as ‘existent,’ ‘coming into 
existence’ or ‘truly existent.’ Bcrit takes bh!ta, as an adjective describing the singular locative dharma (yang dag 
pa'i chos la [*bh!tadharme]). T has no equivalent for the term. 
107 Saddhsu II §6.8, (Ms 23a5-6). 
108 See Chapter 1, pp. 37-38; WALLACE AND DEMOTO forthcoming (Ms 2a7 [T XVII 2b13; D ya 84b3]): sa -rama+o 
tray$+$(,) # k$yav$#kkarmmamanaskarmm$+$, karmmaphalacyutyupapattivip$kajño bhavati | 
109 We also find the monk described in this way at Saddhsu II §4.2.25. 
110 As already mentioned, we find a basic equivalence of the three terms citta, manas, and vijñ$na in early Buddhism. 
See footnote 26. 
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is part of the broader ongoing method leading to subtler and subtler understandings of the 
phenomenal world.  

In the initial practice of this stage, a monk first understands the ripening of karma in two 
basic trajectories: 1. the ripening of action connected with wrong view and conducive to rebirth 
among denizens of hell, hungry ghosts or animals, and 2. the ripening of action connected with 
right view and conducive to rebirth among humans and deities. A basic understanding of these 
two trajectories catalyzes an introspection of the monk’s own trajectory, and an aspiration to 
engage in a nirv$na-oriented path, liberation for the welfare of oneself and others: 

 
7.4 Seeing as it is the ripening of his own action dharma-s (svakarmadharmavip$ka), thinking 
[about that process] and hearing [about it] from others, that monk [then] acts in a way that is not 
similar to the practice of those beings who are stuck in M$ra’s realm. He acts in accordance with 
the practice that has nirv$+a as its goal—[this practice involves] disenchantment, happiness 
(kaly$+a), constant effort, the end of the flow [of existence], and mercy for others. [He practices 
thinking:] “I will liberate (t$rayeya,) myself from the flow [of existence], as well as generous 
donors.”111 
 

This passage allows us a brief glimpse of how the contemplative practices of the Saddhsu are 
embedded in a larger structure of social life. Here it becomes clear that the process of 
understanding the law of karma involves a worldview in which a monk’s own practice also 
becomes a source of salvific power for others, particularly those who offer him donations and 
support his spiritual lifestyle. Also of importance here is the emphasis on conceiving of the 
ripening of action as one has learned about it from others. This idea hints at a social context in 
which the contemplative program of the Saddhsu was structured around discussion of ideas and 
textual learning.  

This intimate connection between textual and contemplative practice becomes evident in 
this first part of the seventh stage, where we find the first of a number of extended similes 
accompanied by a textual excursus in which the various elements of the simile get unpacked in 
connection with the doctrinal program of the Saddhsu’s contemplative method. This textual 
structure, of a complex simile accompanied by a detailed analysis of its elements, is a common 
feature of both mainstream and Mah$y$na s!tra-s. While in most Mah$y$na contexts, such 
similes comes across as mere textual or rhetorical excursus, the Saddhsu again reveals its 
continuity with the earlier mainstream literature in that its similes are embedded in a clear 
contemplative context. This fact becomes most obvious at §7.5 and §7.6.1, where our monk is 
first described as observing the law of karma with “knowledge produced through hearing or with 
the purified divine eye,”112 and is then described as doing so only according to knowledge 
produced through hearing or scriptural knowledge (-rutamayena jñ$nena). The textual excursus 
below represents this shift to a more discursive method of contemplative practice: 

 
7.6.1 Further, that monk uses knowledge produced through hearing to see the ripening of action 
dharma-s as similar to a gem: “A certain gem is white, pure, entirely translucent, free of flaws, 
very clear, easy to drill, workable, with facets on all sides (samantato dv$rabh!ta), praised by 

                                                
111 Saddhsu II §7.4 (Ms 23a7-23b1). 
112 Saddhsu II §7.5 (Ms 23b2): -rutamayena jñ$nena divyena v$ cak&u&$ vi-uddhena. This phrase, up until this point 
in the text, has only been used in descriptions of the practice of the yoga$c$ra of the text’s middle narrative frame. 
As mentioned above, the use of this refrain marks a shift in the contemplative development of our monk, the main 
actor of the inner narrative. 
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everyone, auspicious, and worthy of kings. Recognizing its merits and value, a king or a king’s 
minister would have a gem of such good qualities made into an ornament for himself.” 
7.6.2 Similarly, the monk [understands]: “This gem is the path [of practice] of the ten wholesome 
actions of the white faction (-uklapak&a). [It is] translucent [because it is] entirely pure. [It is] free 
of flaws [because it is] not blameworthy. [It is] very clear and easy to drill (vedhanak&ama) 
[because it is] able to be penetrated (vedhanak&ama) by those who [wield] the Dharma debating 
stick with Dharma propositions, counter propositions, objections, questions and counter-questions 
(dharmapak&apratipak&$k&epapra-napratipra-nadharma-al$k$n$,). [It is] workable [because] 
in whatever way [one] transforms (pari+$mayati) giving, morality and knowledge, in that way he 
orients (upan$mayati) the workability of the gem of the ten wholesome paths of action towards 
sovereignty over the kingdom of a wheel-turning king, sovereignty over deities, sovereignty over 
brahma-s, or sovereignty over the practice of meditation on the absence of fluxes. In this way the 
gem of the True Dharma is workable.  
7.6.3 “‘With facets on all sides’ (samantato dv$rika) [means it] has doors on all sides, which 
become doors to the realms of deities and men. In those [realms], the gem of the True Dharma 
becomes a door from any side. Having exited the door of the flow [of existence], one enters the 
door of nirv$+a. 
7.6.4 “‘Praised by everyone’ [means] praised by trainees of right view.  
7.6.5 “‘Worthy of kings’ [means it is] suitable (yogya) for one who knows the practice of the path 
of True Dharma and is a master of mental states, or for those who are practicing [for that]. In this 
way one finds commonalities (etats$dharmya) between a vaid!rya gem, endowed with all good 
qualities, and the gem of the True Dharma.”113 

 
I present this lengthy passage in order to fully demonstrate this model of discursive 
contemplative practice, through which a textual template—a simile illustrating a doctrinal idea—
gets linguistically and doctrinally unpacked by our monastic practitioner. Stages seven through 
nine of our text comprise a series of such models. The details of this passage are also telling in 
that they inform us further of the social context of textual learning, discussion, and debate to 
which the contemplative practices outlined in the Saddhsu were tied. The reference to the use of 
the Dharma [debating] stick (dharma-al$k$) is of particular interest because it is later (at §7.7.5) 
linked to the practices of one who is a dharmakathika or Dharma discussant.114 This connection 
between the figure of the Dharma discussant and the monastic practice of debate cum recitation 
may allude to a unique passage of the Mah$gosi%gasutta of the Majjhimanik$ya, in which we 
find one of the Buddha’s chief disciples praising the practice of Abhidharma discussion or 
discussion about (abhi-) dharma(-s) (P$li: abhidhammakath$; Ch.: 論甚深阿毘曇). This 
practice is described as involving the back-and-forth of question and answers about the Buddha’s 
teachings.115 In this connection, the Saddhsu appropriates this ideal of the Dharma discussant, 

                                                
113 Saddhsu II §7.6.1-5 (Ms 23b2-5]). 
114 Saddhsu II §7.7.5 (Ms 23b6): “‘na vedhanak&ama’ iti na sapra-napratipra-nadharmakathika-
vedhana-al$k$k&ama(.” 
115 The passage referred to here only occurs in two of the four extant versions of this s!tra. In the Chinese version, 
the qualities described are attributed to Mah$kacc$na (大迦旃延即 *Mah$k$ty$yana), while in the P$li version they 
are attributed to Mah$mogall$na (大目揵連 *Mah$maudgaly$yana). On this issue, see AN#LAYO 2011a, pp. 213-
215. 
 CBETA, T01, no. 26, p. 728c8-13:「賢者迦旃延即答我曰：『尊者舍梨子，猶二比丘法師共論甚深阿
毘曇，彼所問事，善解悉知，答亦無礙，說法辯捷。尊者舍梨子，如是比丘起發牛角娑羅林。』」世尊歎

曰：「善哉，善哉，舍梨子。如迦旃延比丘所說。所以者何？迦旃延比丘分別法師。」 
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and valorizes it within a framework of contemplative practice. We thus see here the development 
of a discursive model of contemplative practice, informed by a context of textual learning and 
debate, and formed around the traditional figure of the Dharma discussant.  
 Another notable aspect of the above passage is the reference to the gem of karma, and a 
masterful monk’s ability to first recognize the gem and then transform it (pari+$mayati) or 
reorient it in order to accomplish various mundane or supramundane goals. This is a reiteration 
of an idea initially broached in the first chapter of the Saddhsu,116 and one that is clearly central 
to the outlook of the text’s soteriological agenda. In the first chapter we see a mastery of karma 
through conformity to ethical behavior. Here in the second chapter, we see a mastery of karma 
accompanied by the ability to discern its functioning at the subtlest level of dharmic activity. The 
repeated return to the topic of ethical precepts, and their ties to the life of the mind and mental 
concomitants, underscores the way in which the Saddhsu’s contemplative program sees mental 
and ethical life as two deeply intertwined spheres of activity. For the Saddhsu, the power to 
pursue the highest achievements of the spiritual life is always connected to and undergirded by 
ethical mastery. This total integration of ethical practices and contemplative discernment allows 
a monk to become one who has “fully understood reality [based on] the examination of what is 
and is not Dharma” (dharm$dharmapar)k&$tatvajña). 
 The connection between ethical life, mental life and the law of karma becomes the central 
topic of the second set of contemplative sequences of the seventh stage, involving the 
contemplation of the mind (citta) and its role in the creation of the flow of existence (sa,s$ra). 
Whereas the first sequence was framed as an exercise based on learned knowledge, here our 
monk is described as inspecting or directly seeing (samanupa-yati) the way in which actions 
ripen (karmadharmavip$ka). That is, he directly observes the mind. Of particular interest here is 
the fact that before proceeding to observe the mind, our monk first briefly considers a final 
aspect of materiality, unmanifest materiality (avijñaptir!pa): 
 

7.9 Further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: How 
does that monk inspect the ripening of action dharma-s?  
7.10 “There exists an eleventh [form of] materiality, known as unmanifest (avijñaptisa,jñaka). 
When one is possessed of all religious determination (sarvadharmakriy$) and accepts the restraint 
[of the precepts], from that point onward a uniquely wholesome flow of dharma-s issues forth 
(pravartayate) for those who are asleep, mad or heedless. Just as the current of a river flows 
constantly without stopping, in the same way such materiality designated as unmanifest flows for 
a man who is asleep, mad or heedless. If [it] is neither visible nor tangible, how then is it 
materiality? It possesses the quality of action (karmasadbh$va). Therefore it is also materiality, 
which becomes the foundation (stambhabh!ta) of all wholesome dharma-s. This is eleven-fold 
materiality.”117 

 

                                                
 MN 32 at MN I 218 (Be): “eva, vutte, bhante, $yasm$ mah$moggall$no ma, etad avoca: ‘idh$vuso 
s$riputta, dve bhikkh! abhidhammakatha, kathenti. te aññamañña, pañha, pucchanti, aññamaññassa pañha, 
pu''h$ vissajjenti, no ca sa,s$denti, dhamm) ca nesa, kath$ pavattin) hoti. evar!pena kho, $vuso s$riputta, 
bhikkhun$ gosi%gas$lavana, sobheyy$’ ti.”  
 “s$dhu s$dhu, s$riputta, yath$ ta, moggall$nova samm$ by$karam$no by$kareyya. moggall$no hi, 
s$riputta, dhammakathiko” ti. 
116 See pp. 43-44 above. See also Ms 7a2 (T XVII 6c16-20; D ya 95b5-96a1); Ms 7a8-7b1 (T XVII 7a27-29; D ya 
97a3-4); Ms 8b6-7 (T XVII 8b29-8c3; D ya 100b5). 
117 Saddhsu II §7.9-10 (Ms 24a1-2). 
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Engagement with unmanifest materiality at this point in the text reveals an element of the deep 
structure of the second chapter’s ten-stage progression. At the beginning of the fifth stage our 
monk took up eleven aspects of materiality, and discerned ten of them in relationship with the 
process of perception.118 Here our practitioner returns to contemplate the final, eleventh form of 
materiality, in a context most suited to its function: the context of the treatment of the mind. In 
effect, unmanifest materiality is a cipher for the creative force of mental intention, and also 
functions as a connection point between the life of the mind and its ability to impact, influence 
and create so-called material reality. For this reason, as a precursor to looking directly at the 
mind, a monk practicing according to the Saddhsu must first understand the way in which 
wholesome dharmic phenomena are linked to the pseudo-physical intentionality generated as a 
result of the verbal act of taking up the precepts of ethical training. The text therefore links any 
endeavor on the path of Buddhist practice to the act of taking up the precepts and, in focusing on 
this aspect of unmanifest materiality, reveals the way that distinct dharma-s served the different 
needs of differently interested Buddhist practitioners. For scholastic $bhidharmika-s, for 
instance, unmanifest materiality served as a tool to construct a total (and reductionist) theory of 
intentionality, and to deal with problems of continuity in conceptualizing the process of a 
momentarily morphing mental continuum (cittasant$na).119 The authors/compilers/redactors of 
the Saddhsu, on the other hand, emphasize one aspect of unmanifest materiality, its role as a 
singularly wholesome protective mechanism, connecting practitioners to the Dharma in moments 
of absent-mindedness. This definition of unmanifest materiality reveals the unique concerns of 
the Saddhsu, indicating that its engagement with dharma theory is somewhat one-sided in the 
service of meditative practice.120 These differences of emphasis raise important questions about 
the relationship between theorizing, meditative practice, textual genre and philosophical 
developments in the history of Buddhism. I am unable to deal with these very complex issues 
here. In the context of the Saddhsu’s progression of meditative practice, it suffices to note that 
the consideration of unmanifest materiality at this point in the text elucidates the fundamental 
interrelationship between ethical intention and mental life, mentality and the pseudo-material 
force of unmanifest materiality. 
 Armed with an understanding of unmanifest materiality, our monk observes the diversity 
of living beings in the flow of existence. He understands that such diversity—the various forms 
in which living beings manifest—is the result of mental states (-citta), intentions (-adhimukta), 
and actions (-karma). The context of the text makes it more or less clear that these three terms 
are used synonymously, such that mental states form intention, and actions are little more than 
mental states. This equivalence gets drawn out in an extended simile, which then turns into a 
metaphor-based realization: 
 

                                                
118 On the problem of discrepancies between our extant witnesses with respect to these lists, see footnote 79. 
119 This totalizing project is exemplified in the Mah$vibh$&$, where the argument for the existence of unmanifest 
materiality is undergirded by the need to explain how evil acts in the present life bring about retribution in a future 
life. See T XXVII 634b20-635c14. I would like to thank Changhwan Park for bringing this material to my attention. 
 For a useful brief overview of the debate on the definition of avijñaptir!pa represented in dueling treatises, 
the Abhidharmako-a of Vasubandhu and the Ny$y$nus$ra of Sa-ghabhadra, see GOKHALE 1938. These scholastic 
debates display a need for theoretical comprehensiveness, while the Saddhsu presents a singular concern, embedded 
in a practice context. 
120 While the debate between Vasubandhu and Sa-ghabhadra renders problematic the notion of unmanifest 
materiality as a force that flows continuously, the metaphor in the Saddhsu points to the fact that this issue was not 
remotely a concern of its authors/compilers/redactors. 
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7.12.1 He sees: “Because these beings have various mental states, are intent on various types of 
bodies, and perform various types of actions, therefore they have various forms, live in various 
states, are born in various realms, and have various types of bodies. It is just like a skilled painter 
or his apprentice, who sits on a perfectly clear, firm and attractive piece of ground (bh!mi) and, 
with the power of his mind, produces various types of beautiful images [on it], using various 
colors and pigments. Similarly, the actions of the mind, like a painter or his disciple, produce 
intentions (adhimuktikara) and [thus] generate beings on the perfectly clear ground of the three 
realms, the firm (d*#ha) ground of the flow [of existence], which contains various states, various 
realms, and various types of bodies [produced through] the ripening of the fruits of action.121 

                                                
121 Saddhsu II §7.12.1 (Ms 24a3-5). Several early examples of painting and painter similes can be found in a 
Sa,yukt$gama collection preserved in Chinese translation (T 99) and in the P$li Sa,yuttanik$ya. Giuliana Martini 
(2008) has discussed these in connection with a painter simile that became popular in various strata of Mah$y$na 
literature. Perhaps the most relevant simile can be found in S# 267 (with a P$li parallel in SN 22.100 at SN III 152), 
where a discussion of the variegated nature of the mind (xin 心; citta) and how it causes beings to be defiled or pure, 
leads into the following simile (CBETA, T02, no. 99, pp. 69c17-70a3): “It is just like a master painter or his disciple, 
who primes a white stretch of earth and, using various colors, paints various images in conformity with his mind.  In 
the same way, monks, a foolish worldling does not understand materiality as it is. [He does not understand as it is] 
the arising of materiality, the cessation of materiality, the relishing of materiality, the danger of materiality, the 
clinging of materiality. Because he does not understand materiality as it is, he delights in materiality. Because he 
delights in materiality, he produces future materiality. In the same way the foolish worldling does not understand 
feeling, perception, constructions and consciousness. [He does not understand as it is] the arising of consciousness, 
the cessation of consciousness, the relishing of consciousness, the danger of consciousness, the clinging of 
consciousness. Because he does not understand [consciousness] as it is, he delights in consciousness. Because he 
delights in consciousness, he produces future consciousnesses. Because he produces future materiality, feeling, 
perception, constructions and consciousness, he is not liberated from materiality, feeling, perception, constructions 
and consciousness. I call him one who is not liberated from birth, old-age, sickness, death sorrow, lamentation, 
frustration, and suffering.”「譬如畫師、畫師弟子，善治素地，具眾彩色，隨意圖畫種種像類。如是，比丘。
凡愚眾生不如實知色、色集、色滅、色味、色患、色離，於色不如實知故，樂著於色；樂著色故，復生未

來諸色。如是凡愚不如實知受、想、行、識、識集、識滅、識味、識患、識離。不如實知故，樂著於識；

樂著識故，復生未來諸識。當生未來色、受、想、行、識故，於色不解脫，受、想、行、識不解脫，我說

彼不解脫生、老、病、死、憂、悲、惱、苦。」 
 The major difference between this passage and the similes presented in the Saddhsu is that, though 
embedded in discourses whose main topic is the defiled mind, this simile does not in fact compare the mind to a 
painter. Rather, it compares the unlearned worldling to a painter. The Saddhsu, on the other hand, explicitly 
compares the mind itself to a painter. Further, in the Saddhsu the meditator is in an exalted state of meditation, and 
has previously attained to a state of supreme mental purity. Though he might be a worldling in the technical sense of 
the term, he is certainly not an unlearned worldling in the sense referred to in these passages. If the Saddhsu is 
drawing on a version of this simile, it is doing so in a creative way. 
 Another simile of the Sa,yuttanik$ya is worth quoting in full, as the commentary on it is revealing about 
how the simile was treated in the history of the Therav$da tradition (see also MARTINI 2008, p. 92 and endnote 12). 
It reads (adapted from BODHI 2000, p. 600; SN 12.64 at SN III 152 [Be]): “Suppose, monks, an artist or painter, 
using dye or lac or turmeric or indigo or crimson, would create the image of a man or woman complete in all its 
features on a well-polished plank or wall or canvas. So too, if there is lust for the nutriment of edible food, or for the 
nutriment of contact, or for the nutriment of mental volition, or for the nutriment of consciousness, if there is delight, 
if there is craving, consciousness becomes established there and comes to growth. Wherever consciousness becomes 
established and comes to growth, there is the descent of mentality-materiality Where there is the descent of 
mentality-materiality, there is growth of [volitional] constructions. When there is the growth of [volitional] 
constructions, there is the production of future renewed existence. When there is the production of future renewed 
existence, there is future birth, aging, and death. Where there is future birth, aging, and death, I say that is 
accompanied by sorrow, anguish, and despair.” (“seyyath$pi, bhikkhave, rajako v$ cittak$rako v$ sati rajan$ya v$ 
l$kh$ya v$ haliddiy$ v$ n)liy$ v$ mañji''h$ya v$ suparima''he v$ phalake bhittiy$ v$ dussapa''e v$ itthir!pa, v$ 
purisar!pa, v$ abhinimmineyya sabba%gapacca%ga,, evam eva kho, bhikkhave, kaba.)k$re ce $h$re atthi r$go 
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atthi nand) atthi ta+h$, pati''hita, tattha viññ$+a, vir!.ha,. yattha pati''hita, viññ$+a, vir!.ha,, atthi tattha 
n$mar!passa avakkanti. yattha atthi n$mar!passa avakkanti, atthi tattha sa%kh$r$na, vuddhi. yattha atthi 
sa%kh$r$na, vuddhi, atthi tattha $yati, punabbhav$bhinibbatti. yattha atthi $yati, punabbhav$bhinibbatti, atthi 
tattha $yati, j$tijar$mara+a,. yattha atthi $yati, j$tijar$mara+a,, sasoka, ta,, bhikkhave, sadara, 
saup$y$santi vad$mi.) 
 The P$li commentary interprets the simile in the following way (Spk 7.4 at II 114 [Be]): “The artist and 
painter represent action, along with its equipment. Plank, wall, or canvas represent the round [of sa,s$ra] with its 
realms. Just as painters render an image on a clean plank, [wall, or canvas], so also does action along with its 
equipment render materiality in the realms of existence. In this respect, just as unattractive, weak and unpleasant 
materiality is rendered by an unwholesome turn of mind, so also if when producing action one acts with a mind 
dissociated from knowledge, rendering materiality that does not provide attainments for the senses, that action 
renders materiality that is of poor skin-tone, weak, and unpleasant even to one’s parents. Further, just as attractive, 
strong and pleasant materiality is rendered by a wholesome turn of mind, so also if when producing action one acts 
with a mind associated with knowledge, rendering materiality that provides attainments for the senses, that action 
renders materiality that is of nice skin-tone and strong, as though adorned in finery.” (rajakacittak$r$ viya hi 
sahakammasambh$ra, kamma,, phalakabhittidussapa'$ viya tebh!makava''a,. yath$ rajakacittak$r$ 
parisuddhesu phalak$d)su r!pa, samu''h$penti, evam eva sasambh$rakakamma, bhavesu r!pa, samu''h$peti. 
tattha yath$ akusalena cittak$rena samu''h$pita, r!pa, vir!pa, hoti dussa+'hita, aman$pa,, evam eva ekacco 
kamma, karonto ñ$+avippayuttena cittena karoti, ta, kamma, r!pa, samu''h$penta, cakkh$d)na, sampatti, 
adatv$ dubba++a, dussa+'hita, m$t$pit!nam pi aman$pa, r!pa, samu''h$peti. yath$ pana kusalena cittak$rena 
samu''h$pita, r!pa, sur!pa, hoti susa+'hita, man$pa,, evam eva ekacco kamma, karonto ñ$+asampayuttena 
cittena karoti, ta, kamma, r!pa, samu''h$penta, cakkh$d)na, sampatti, datv$ suva++a, susa+'hita, 
ala%katapa'iyatta, viya r!pa, samu''h$peti.) 
 The general thrust of the commentary resonates a great deal with the simile of the Saddhsu. However, it is 
worthwhile to note that while the commentator keeps his interpretation confined to a rather traditional conception of 
an individual’s own karmic trajectory, the Saddhsu depicts a meditator watching his mind paint the entire world of 
sa,s$ra, from moment to moment, reflected in the arising of various types of beings in various realms of existence. 
In a sense, the meditator of the Saddhsu sees his own mind as the creative force of the entire universe (of sa,s$ra). 
 Northern parallels to this simile, preserved in Chinese translation, can be found in S# 377-378. They differ 
slightly from their P$li counterpart. In the P$li parallel, the painter signifies a negative, delusional, creative force, 
representing the process of the creation of suffering, while the similes in the parallel #gama passages represent the 
process of the destruction of suffering, as reflected in the inability of a painter to produce certain types of images 
(CBETA, T02, no. 99, p. 103b18-22): “Monks, it is just like a master painter or his disciple: bringing together 
various pigments, if he desired to paint space, would he be able to paint [it]?” 
 The monks said to the Buddha: “He would not be able [to paint it], world honored one.” 
 “Why is that? [It is because] this empty space is immaterial, intangible, and invisible. In the same way, 
monks, if one is without craving and delight with respect to the four types of nutriment, there is no establishment 
and development of consciousness…up to [there is] the complete cessation of this great mass of suffering.” 「『譬
如，比丘，畫師、畫師弟子、集種種彩色，欲粧畫虛空， 寧能畫不？』比丘白佛：『不能，世尊。』『所
以者何？彼虛空者，非色、無對、不可見。如是，比丘！於此四食無貪無喜，亦無識住增長，乃至如是純

大苦聚滅。』」 
 (CBETA, T02, no. 99, p. 103c7-11): “Monks, it is just like a master painter or his disciple: bringing 
together various pigments, if he desired to paint something devoid of color, would he be able to paint [it] by painting 
various forms?” 
 The monks said to the Buddha: “He would not be able [to paint it], world honored one.” 
 “In the same way, monks, if one is without craving and delight with respect to the four types of nutriment, 
there is no establishment and development of consciousness…up to [there is] the complete cessation of this great 
mass of suffering.” 「『比丘，譬如畫師、畫師弟子，集種種彩，欲離於色有所粧畫，作種種像寧能畫不？』
比丘白佛：『不能。世尊！』『如是，比丘！若於四食無貪無喜，無有識住增長，乃至如是純大苦聚

滅。』」 
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Here we see actions equated with intentions, which are further correlated with the activity of the 
mind. The various realms and experiences of the flow of existence (sa,s$ra)—the whole of what 
living beings call reality—come to be seen as the product of an individual’s mental action or 
intention. 

Our monk proceeds to draw out this simile, correlating the various colors of a painter’s 
palette with the various realms of existence. The color white corresponds to pure dharma-s in the 
realm of deities and men, while red corresponds to negative dharma-s of craving in those realms. 
The color yellow represents the viciousness of life in the animal realm, and the color gray 
corresponds to the greed and confusion of the realm of hungry ghosts. Finally, the color black 
corresponds to the miseries of life in the hells. This scheme of color correlations is unique, and 
differs slightly from the one presented in stage five. Ultimately, however, the specifics of the 
color scheme are not really important. The larger thrust of this sequence describes a 
contemplative process in which a monk observes the mind generating the flow of existence, and 
coloring it with various hues such that living beings appear in various forms and in various states 
of pleasure and pain. The notion that such circumstances correlate directly with states of 
meditative experience also gets emphasized: 

 
7.12.7 Further, that monk is [thus] established in the practice of yoga: “This very painting of the 
flow [of existence] has three realms, five destinations in five pigments, and states of existence on 
three levels (tribh!myavastha): [1.] the level of the sphere of sensuality, [2. the level of] the 
sphere of subtle materiality, and [3. the level of] the sphere of immateriality. On that [painting,] 
the actions of the mind, like a painter, by engaging in sensuality, paint various images [based on] 
objects [of consciousness] of the sphere of sensuality. With the brush of the four meditations, in 
the sphere of subtle materiality [it] paints twenty types of [images], which are based on objects 
[of consciousness] of the subtle material sphere, and which are separate from sensuality. [These 
images appear in] sixteen states of existence that have these [meditations] as a support 
(tad$-rita). The action of the mind, like a painter, [also] paints [images] in the sphere of 
immateriality. They are separated from the objects of the sphere of subtle materiality, and have as 
basis the four [immaterial] attainments. [In this way,] this painting of the three realms is 
extensive.”122 
 

The first thing of note here is the description of our monk as being “established in the practice of 
yoga” (yogam $sthita(). We have already seen a number of subtle shifts in the description of our 
monk’s practice as he progresses through the stages, such that he comes to be associated more 
and more with the figure of the yog$c$ra. Here, for the first time, our monk is explicitly 
described as engaging in the practice of yoga, thereby approaching the status of the main figure 
of the Saddhsu’s middle narrative frame. This shift is significant because it brings about a sort of 
convergence of the middle and inner narratives of the text, while not quite dissolving the 
distinction between them altogether. In other words, the yog$c$ra disciple of the Buddha—who, 
it seems, instantiates the contemplative power of the Buddha in the world—understands how a 
practitioner monk develops in his practice because he himself has accomplished those states. 
Likewise, he sees how others might pursue the same path. He understands how a monk who has 
achieved the ability to see the subtlest aspects of mental phenomena—the mind in all its 
intentional activity—himself becomes a yog$c$ra, one who is established in the practice of yoga. 
This notion of the practice of yoga as a certain kind of mastery is further emphasized in the 
                                                
122 Saddhsu II §7.12.7 (Ms 24a7-24b1). 
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above passage, in that our monk gains the ability to see the subtle activity of all possible states of 
mind in every crag and corner of the flow of existence—from the mundane realm of sensuality to 
the most refined of exalted meditative experiences.  
 The final mode in which our monk observes the mind as similar to a painter illustrates the 
degree of mastery both can attain: 
 

…when this painter-mind is not tired, the various pigments of his meditation are well-mixed due 
to the practice of meditation, and the objects [of his attention] are bright like [those] pigments. 
The unequalled teachings of teachers of the path [of Dharma]—[teachings pertaining to] the 
mastery of [states of meditation] from low to high—are like [the painter’s] correct strokes. Never 
tiring of entering and exiting [various meditations], the painter-mind paints beautiful images on 
the ground of meditation (dhy$nabh!mi). 
7.14.2 “If tired, the action of the mind, like a painter, paints unattractive (a-obhana) images in the 
unattractive abodes of denizens of hell, hungry ghosts and animals, using an iron pestle—for the 
torture of beings in those realms—as a brush, and the materiality of denizens of hell, animals, and 
hungry ghosts as vessels of unattractive pigment…in detail as previously [stated]…”123 

 
Here we find intimations of a worldview that sees mastery of meditation as an ability to traverse 
various states of mind, which come about through taking up certain appropriate objects. On the 
other hand, if a practitioner flags, he plays a role in bringing about worlds of suffering, as 
exemplified by the three lower realms. This description, therefore, shows that, in the context of 
the Saddhsu’s contemplative agenda, mastery does not necessarily involve the destruction of or 
exit from the flow of existence. Rather, it involves the ability to discern the fundamental cause 
and effect relationship between the activity of the mind and the generation of the flow of 
existence. Such mastery allows a practitioner to enact all aspects of the flow— thereby gaining 
knowledge of it—without quite transcending it. This ability can be a boon because a practitioner 
has access to all possible aspects of reality. It might also be a problem though, in that if he flags 
in his deliberation, he may find himself in the darkest worlds of the deepest hells. 124 The 
comprehensiveness of his discernment, however, allows for such experiences to serve as more 
fodder for the mill of understanding. 

After progressing through this elaborate contemplation on the mind as a painter, our 
monk proceeds through several additional metaphor-based contemplations on the mind. He 
compares the mind to a monkey, a performer, and a fish, and each of these comparisons is aimed 
at respectively highlighting one aspect of the mind’s activity: its fickleness, its changeability, and 
its swiftness.125 Ultimately, however, the main aim of these contemplations is to discern through 
and through that all beings—and therefore the entire flow of existence—are in the thrall of 
mental action, enmeshed by and composed of mental action.126 What is more, mental impurities 
are the compelling forces through which such actions carry beings hither and thither in the flow 
of existence. The final sequence of meditations of the seventh stage directly addresses this 
problem of mental impurity, outlining three fundamental meditative techniques for the 

                                                
123 Saddhsu II §7.14.1-2 (Ms 24b3-4). 
124 He might also deliberately construct/discern such realms, as can be seen in chapters 3-5 of the Saddhsu. 
125 Saddhsu II §7.15-17 (Ms 24b4-25a1). Early textual examples of the monkey simile can be found at SN 12.61 at 
SN II 95; S# 289 at T II 81c15-17; E# 9.3-4 at T II 562c4-6; Nidsa 7.8, p. 117. An early example of a fish metaphor 
can be found at Uv 31.2, p. 408 (Dhp 34; PDhp 343): v$rijo v$ sthale k&ipta ok$d ogh$t samuddh*ta( | parispandati 
vai citta, m$radheyam prah$tavai || 
126 Saddhsu II §7.18-19 (Ms 25a1-3). 
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purification of mind: 1. The contemplation of impurity (a-ubh$), 2. The cultivation of loving 
kindness (maitr)), and 3. The discernment of dependent origination (prat)tyasamutp$da). These 
three techniques can all be found—in various permutations—in canonical texts, and I would 
point out that we have already seen one permutation of the contemplation of impurity in stage 
two of the Saddhsu.127 However, grouping these three practices as a comprehensive and 
complimentary set seems to have become mainstream with the compilation of meditation 
manuals beginning around the turn of the millennium.128 Further, their forms as they are 
presented here in the Saddhsu are unique, differ quite significantly from their canonical 
predecessors, and function as three default modes of mental engagement conducive to 
purification in the face of defiling mental forces. The process of mental purification is a constant 
theme of the text, and it is significant that here in the seventh stage, after an already long and 
arduous process of purification, the threat of mental impurity continues to rear its head. Even at 
this relatively advanced stage of development—or perhaps precisely because he has reached such 
a stage—the practitioner is still subject to the most fundamental of impurities that keep beings in 
the flow of existence.129 The take-home message of this section of the text, therefore, is that a 
meditation practitioner never dispenses with the fundamentals, which must serve as default 
modes of practice in a perpetual struggle with the exigencies of the mind.  

In what follows I would like to highlight a number of idiosyncrasies in the way these 
techniques are presented in the Saddhsu. The depiction of the contemplation of impurity is 
unique in that our monk not only divides up the body in order to see it as a conglomeration of 
distinct and impure parts, but additionally takes the process of bodily deconstruction to a more 
extreme experiential and philosophical conclusion. He comes to see that even the material 
elements, which are the fundamental building blocks of material reality, do not ultimately exist 
in and of themselves: 

 
He divides the body into individual subatomic particles (p*thakparam$+u-a(), as small as 
mustard seeds, [and thus] sees his own body as similar to powder. He then discriminates the great 
elements (mah$bh!ta): “What is the self? Is the earth-element the self? Is the water-element, the 
fire-element, or the wind-element the self?” He does not see [any] element as the self. Likewise, 

                                                
127 See Saddhsu II §2.1-2.8.4. For a canonical prototype of a similar list of three modes of practice, which counteract 
the three root defilements, see AN 3.68 at AN I 199-201 and E#2 45 at T II 882a11-23. 
128 The earliest extant example of such a text is the Yog$c$rabh!mi of Sa-gharak'a (T 606 and T 607). On this text, 
see DEMIÉVILLE 1954 and DELEANU Forthcoming, pp. 71-76. 
 In addition to the list of three contemplations, which counteract the three root defilements, we also find a 
common listing of five techniques, the list of three with the addition of 4. Discrimination of the elements 
(dh$tuprabheda) and 5. Awareness of Respiration ($n$p$nasm*ti). These are said to respectively counteract 
excessive pride (m$na) and excessive mental activity (vitarka). See, for example, &rbh Je II, pp. 50-52: katham 
anur!pa $lambane cittam upanibadhn$ti / saced revata, bhik&ur yog) yog$c$ro r$gacarita eva sann a-ubh$lambane 
cittam upanibadhn$ti / evam anur!pa $lambane cittam upanibadhn$ti, dve&acarito v$ punar maitry$m / mohacarito 
veda,pratyayat$prat)tyasamutp$de, m$nacarito v$ dh$tuprabhede / saced revata, sa bhik&ur yog) yog$c$ro 
vitarkacarita eva sann $n$p$nasm*tau cittam upanibadhn$ti / eva, so ‘nur!pa $lambane cittam upanibadhn$ti /  
 It is significant that in certain instances we find the practice of discrimination of the elements to involve a 
facet of impurity contemplation. See, for instance, &rbh Je II, pp. 78-80 (my emphasis): tatra m$nacarita( pudgala 
ima, dh$tuprabheda, manasikurvan k$ye pi+#asa,jñ$, vibh$vayati, a-ubhasa,jñ$, ca pratilabhate, na ca 
punas tenonnati, gacchati, m$na, pratan!karoti / tasm$c carit$c citta, vi-odhayati / ayam ucyate 
dh$tuprabheda( / m$nacaritasya pudgalasya caritavi-odhanam $lambanam / 
129 This remains a matter of interpretation. For, as we have seen, in the fourth stage our monk is said to have 
abandoned the mental fetters (sa,yojana), and gotten rid of the latent mental defilements (anu-aya) that would 
serve as polluting agents. See p. 89, particularly footnotes 60 and 61. 
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not seeing [any] element in the self, he sees, according to ultimate reality, [that there is] nothing 
of the sort [i.e. nothing that could be taken as an element]: “It is just like when there is a cluster of 
trees, and one sees [that cluster as] a grove. There is no grove when there is only one tree. In an 
ultimate sense, there is nothing that can be called a grove. Apart from trees there is no grove. 
Likewise, apart from its bark, roots, branches, leaves and twigs, a tree can’t be found to be 
anything [at all] (arth$ntarabh!to na vidyate). It does not exist in an ultimate sense. But a grove 
does exist according to conventional truth. In the same way, this body is a designation for what is 
merely an assembly [of parts, such as] the hand and so on. [It is] a body according to 
convention.” Being one who knows the reality of the body, he becomes dispassionate towards the 
body, dispassionate towards any part of the body, and dispassionate towards all the sense-
faculties, feelings and elements.130 

 
Here we see a permutation of the contemplation of impurity that aims at finally and totally 
dismantling any sense of self, or sense of independent existence, in connection with any material 
or mental dharma. This is, no doubt, the fundamental aim of all Buddhist practices worth the 
name. However, alternate forms of the impurity contemplation focus more basically on the 
temporary counteraction of craving, more commonly dealt with by dwelling on the actual 
characteristic of the body’s impurity. In other cases, such a practice serves as preparatory for the 
attainment of a unificatory state.131 Rarely are such practices described as leading directly to the 
ultimate realizations described in the Saddhsu’s presentation of impurity contemplation. This 
description is also somewhat remarkable in that it seems to deconstruct the very notion of 
materiality when it suggests that our monk ultimately sees that the elements are not locatable, 
and cannot ultimately be seen to exist.132 This deconstructive approach to phenomena is 
reminiscent of some of the contemplations of the fifth stage, but takes on a deeper significance 
here because it follows upon the aforementioned constructivist treatment of the mind. The 
realization that the mind is the constructive force and maker of all sa)s$ric reality dovetails into 
a radical deconstruction of materiality beginning with the building blocks of the body. 
 The Saddhsu’s treatment of the cultivation of loving kindness is concise. Our monk 
simply cultivates the understanding that all beings are subject to suffering, and thereby gives rise 
to motherly compassion for such beings.133 This description differs from canonical descriptions 
of the cultivation of loving kindness in that it focuses on the suffering of beings to bring forth a 
(seemingly) emotional reaction of compassion. Traditional descriptions of loving kindness, on 
the other hand, focus more on the unbounded nature of the mind of loving kindness, and its 
                                                
130 Saddhsu II §7.21.2 (Ms 25a6-25b1). 
131 A standard description of the impurity contemplation can be found in the Girim$nandasutta (AN 10.60 at AN V 
109 [Be]): “katam$ c$nanda, asubhasaññ$? idh‘ $nanda, bhikkhu imam eva k$ya, uddha, p$datal$ adho 
kesamatthak$ tacapariyanta, p!ra, n$n$ppak$rassa asucino paccavekkhati: ‘atthi imasmi, k$ye kes$ lom$ nakh$ 
dant$ taco ma,sa, nh$ru a''hi a''himiñja, vakka, hadaya, yakana, kilomaka, pihaka, papph$sa, anta, 
antagu+a, udariya, kar)sa, pitta, semha, pubbo lohita, sedo medo assu vas$ khe.o si%gh$+ik$ lasik$ muttan’ 
ti. iti imasmi, k$ye asubh$nupass) viharati. aya, vuccat‘ $nanda, asubhasaññ$.”  
 An indication of the psychological implications of such a practice can be found at SN 54.9 at SN V 320 (T 
II 207b21-208a8), where the practice of the impurity contemplation is said to have lead numerous monks to commit 
suicide, as a result of a negative view of the body. A similar account can be found in the Vinaya literature. See Vin 
III 68-71 and T XXIII 7b20-8b21. For a scholastic categorization of the impurity contemplation, which seems rather 
divorced from a practice context, see &rbh Je II, pp. 59-68. For a treatment of the impurity contemplation leading to 
a unitary state, see Akbh VI.10-11, pp. 337-339. 
132 This is the more radical way of interpreting the passage. One might interpret it more conservatively by 
understanding the term arth$ntarabh!ta, to refer simply to the ‘self’ and not to the element.  
133 Saddhsu II §7.20.3 (Ms 25b1-2). 
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extension to all directions.134 We find a similarly brief treatment of the discernment of dependent 
origination. This treatment, however, presents us with a unique notion of what it means to 
contemplatively discern dependent origination: 
 

7.21.4 And how does that monk strive to counteract the third great defilement? [He understands:] 
“Engulfed by delusion (mohen$v*ta), beings perform bad actions of body, speech, and mind. 
After the breaking-up of the body, they are reborn in a state of woe in the hells. If they are free of 
delusion, and guided by right view, then they perform good actions of body, speech, and mind. 
[These beings] understand the reality of what is Dharma and what is not Dharma. When for them 
there comes about the consciousness of knowledge of the reality of what is Dharma and what is 
not Dharma, the third great defilement disappears.”135 

 
The discernment of dependent origination, as a meditative practice, involves a basic 
understanding of cause and effect. The most concise textual representation of this practice 
consists of the understanding that “when this exists, that exists. Due to the arising of this, there is 
the arising of that.”136 It is perhaps most famously represented in the ye dharm$ verse, which was 
taught by one of the Buddha’s first disciples, Assaji (Skt.: A*vajit), to his most famous of 
disciples, S$riputta (Skt.: &$riputra), and which brought about S$riputta’s initial realization of the 
Dharma.137 This practice might also take the form of a more detailed analysis of the twelve links 
of dependent origination.138 It is significant that here in the Saddhsu the practice of the 
discernment of dependent origination is framed not in relation to the analysis of various psycho-
physical dharma-s, but is instead presented within the rather gross conceptual framework of 
beings, actions, ethics and views.139 This emphasis is in line with the broader outlook of the text, 
which prioritizes a narrative view of the flow of existence, yet repeatedly takes recourse to the 
complete deconstruction of that narrative. This comprehensive approach to the world of 
phenomena is quite nicely represented by the conglomeration of the three contemplative 
techniques that bring us to the close of the seventh stage. While the first technique of impurity 
contemplation is fully deconstructive, the second, the practice of loving kindness, brings the 
meditator back to the more grounded relative truth of identification and suffering, the substance 
of emotional life. The third technique, the contemplation of dependent origination, brings the fact 
of suffering into a narrative framework of cause and effect, which highlights the importance of 
                                                
134 See SN 42.8 at SN IV 322 (T II 232a24-29; T II 425b18-23): “sa kho so, g$ma+i, ariyas$vako eva, 
vigat$bhijjho vigataby$p$do asamm!.ho sampaj$no pa'issato mett$sahagatena cetas$ eka, disa, pharitv$ 
viharati, tath$ dutiya,, tath$ tatiya,, tath$ catuttha,. iti uddhamadho tiriya, sabbadhi sabbattat$ya sabb$vanta, 
loka, mett$sahagatena cetas$ vipulena mahaggatena appam$+ena averena aby$pajjena pharitv$ viharati.”   
 This model of practice is recapitulated at &rbh Je I, p. 156, and we also find a slightly different description 
of the practice at &rbh Je II, p. 68. See also MAITHRIMURTHI 1999, pp. 277-280. 
135 Saddhsu II §7.21.4 (Ms 25b2-3). 
136 See for example SN 12.21 at SN II 27 (with a comparable parallel at T II 776a26-27): imasmi, sati ida, hoti, 
imassupp$d$ ida, uppajjati. imasmi, asati ida, na hoti, imassa nirodh$ ida, nirujjhati. 
137 See Vin I 40 (Be): “ye dhamm$ hetuppabhav$, tesa, hetu, tath$gato $ha | tesañ ca yo nirodho, eva,v$d) 
mah$sama+o” ti || 
138 An early textual representation of such an analysis, presented in conditioned pairs, can be found at Sn 3.12 at Sn 
139-149. See also footnote 65 above. 
139 An abstract and somewhat scholastic description of the object of this practice can be found at &rbh Je II, p. 70-72: 
tatreda,pratyayat$prat)tyasamutp$da( katama( / yat tri&v adhvasu sa,sk$ram$tra, dharmam$tra, vastum$tra, 
hetum$tra, phalam$tra, yuktipatita, yadut$pek&$yukty$ k$ryakara+ayuktyopapattis$dhanayukty$ 
dharmat$yukty$ ca, dharm$+$m eva dharm$h$rakatva, ni&k$rakavedakatva, ca / idam ucyata 
ida,pratyayat$prat)tyasamutp$d$lambanam // 
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behavior and habit in the process of suffering. This technique likewise embeds the notion of 
cause and effect within the relative framework of a doctrine of rebirth, while at the same time 
presenting the possibility of liberation from that very framework. In this comprehensive set of 
techniques, relative and ultimate truths about phenomena get integrated within a narrative 
cosmological framework grounded in ethical action. In this way, the seventh stage can be 
understood as something of a culmination in the treatment of phenomenal discernment. In this 
stage, one truly understands what is and is not Dharma, and understands that these three basic 
techniques are sufficient to uproot all forms of mental defilement.140 
 
 
2.8 The Eighth Stage 
 
We have seen that the seventh stage is a culmination of sorts, bringing to a close our monk’s 
engagement with the five aggregates, which largely structures the progression of stages of the 
second chapter of the Saddhsu. In the stages that follow, our monk engages in a series of simile-
based contemplations, in which he figuratively envisions the dangers of sensual pleasures and the 
ideal of the spiritual life of the yog$c$ra. These contemplations can be understood as an 
expansion of the practice of distinguishing Dharma from what is not Dharma. In the eighth stage, 
this practice is represented by two extended simile-based contemplations. In the first simile-
based contemplation, our monk compares a foolish worldling to a greedy dog who, out of 
ignorance, gnaws futilely at a meatless bone, to the extent that he eats his own tongue. This is 
clearly a reworking of a canonical simile found in the Madhyam$gama.141 In the second, our 

                                                
140 Saddhsu II §7.21 (Ms 25b3): tann$-$t sarvakle-opakle-asa,yojan$nu-aya-pratyavasth$n$, n$-o bhavati. 
141 Below I present the version of the simile found in MN 54 at MN I 364 (with a comparable parallel at M# 203 at 
T I 774a20-27). Bodhi and Ñ$+amoli (1995, p. 469) translate: “Householder, suppose a dog, overcome with hunger 
and weakness, was waiting by a butcher’s shop. Then a skilled butcher or his apprentice would cut out a skeleton of 
meatless bones smeared with blood and toss it to the dog. What do you think, householder? Would that dog get rid 
of his hunger and weakness by gnawing on such a skeleton of meatless bones smeared with blood?” 
 “No, venerable sir, Why is that? Because that skeleton consisted only of meatless bones smeared with 
blood. Eventually that dog would reap weariness and disappointment.” 
 “So too, householder, a noble disciple considers thus: ‘Sensual pleasures have been compared to a skeleton 
by the Blessed One; they provide much suffering and much despair, while the danger in them is great.’ Having seen 
this thus as it actually is with proper wisdom, he avoids the equanimity that is diversified, based on diversity, and 
develops the equanimity that is unified, based on unity, where clinging to material things of the world utterly ceases 
without remainder.” 
(“seyyath$pi, gahapati, kukkuro jighacch$dubbalyapareto gogh$takas!na, paccupa''hito assa. tam ena, dakkho 
gogh$tako v$ gogh$takantev$s) v$ a''hika%kala, sunikkanta, nikkanta, nimma,sa, lohitamakkhita, 
upachubheyya. ta, ki, maññasi, gahapati, api nu kho so kukkuro amu, a''hika%kala, sunikkanta, nikkanta, 
nimma,sa, lohitamakkhita, palehanto jighacch$dubbalya, pa'ivineyy$” ti?  

“no heta,, bhante. ta, kissa hetu? aduñ hi, bhante, a''hika%kala, sunikkanta, nikkanta, nimma,sa, 
lohitamakkhita,. y$vad eva pana so kukkuro kilamathassa vigh$tassa bh$g) ass$ti.”  

“evameva kho, gahapati, ariyas$vako iti pa'isañcikkhati: ‘a''hika%kal!pam$ k$m$ vutt$ bhagavat$ 
bahudukkh$ bah!p$y$s$, $d)navo ettha bhiyyo’ ti. evam eta, yath$bh!ta, sammappaññ$ya disv$ y$ya, upekkh$ 
n$natt$ n$nattasit$ ta, abhinivajjetv$, y$ya, upekkh$ ekatt$ ekattasit$ yattha sabbaso lok$mis!p$d$n$ aparises$ 
nirujjhanti tam ev‘ !pekkha, bh$veti.”) 

An interesting permutation of this simile can be found in the Chengshi Lun 成實論 (*Tattvasiddhi-$stra) of 
Harivarman, a text translated into Chinese in the fourth century CE (CBETA, T32, no. 1646, p. 310b15-17): 「如經
中說：譬如狗 ，血塗枯骨唌唾合故，想謂為美。貪者亦爾於無味欲中。邪倒力故，謂為受味。」 
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monk compares a yog$c$ra to a mighty domesticated elephant who breaks his bonds and returns 
to the forest.  

Several details of this stage are worthy of specific attention. First, the simile of the greedy 
dog brings into sharp focus a stance on phenomenal experience that was raised in the fifth stage: 
the assertion that sense objects are mere cogitations or mental constructions. Here this 
understanding of phenomenal experience is again put forward, but in a way that clearly frames it 
as a problem of experience for the ignorant foolish worldling. The fact that sense objects are 
mere mental constructions is not necessarily a problem in and of itself. However, when one takes 
such objects to be real, problems begin to emerge: 

 
8.2 “…One with an eye obscured by desire and aversion does not see a visible form as it is. 
[Known as] ‘one whose mind is obscured by delusion,’ [such] a foolish worldling is enamored of, 
averse to, or ignorant of objects cognizable to the eye, which are mere cogitation 
(kalpan$m$trake&u cak&urvijñeye&u). Men deceived by craving delight in the self because of 
ideation [based on] their own fancies, [which constitute] that very self 
(svecch$vitarke+$tmanaiv$tm$na, rañjayanti). 
8.3 “It is just like when a dog takes a meatless bone and puts it in his mouth. With his teeth, he 
chews the bone between them (vivaragata), which is covered with the moisture of his saliva and 
spittle. From the gap[s] of the teeth of that overly greedy dog’s own mouth, blood flows. He 
thinks: ‘This is the marrow (rasa) of the bone.’ He does not think: ‘It is my own blood that I am 
tasting.’ That dog, greedy for the marrow, will even eat [his own] tongue. Being overcome with 
greed for the marrow, he thinks about the marrow of the bone, which is, in every way, mere 
cogitation. 
8.4 “The foolish worldling [acts in] the same way. With respect to cognizable visible forms, he 
craves for visible forms that are pleasing to the eye. With mind covered in the saliva of ideation 
(vitarka), he places the bone of sustained thought (vic$r$sthi) in [his] mouth, which is similar to 
the eye, and chews such that craving, like blood, flows. Greedy for the taste (rasa) of blood, 
which is like craving, he considers [it] beautiful (abhir!pa) [and thinks]: ‘This is mine.’ Thus, he 
gets a taste for it. Foolish worldlings are just like the dog. Visible forms cognizable to the eye are 
just like the [dog’s] bone. Ideations are just like the gnawing of the flesh and bone. The sense-
objects are just like [the dog’s] teeth. Therefore, visible forms cognizable to the eye lead astray all 
foolish worldlings, [and should be understood to be] like a chain of bones.”142 

 
This contemplation brings out the problem of ignorance in a skillful way, highlighting in 
particular the role of ideation (vitarka) in the false understanding of sense experience. Although 
the passage reaffirms the idea that sense objects are merely productions of mental activity, it also 
indicates that they are simply what present to the world of human experience. Like the dog’s 
bone, which is actually chewed but devoid of marrow, sense objects may have a material 
existence of their own. However, an ignorant worldling remains unaware of them, as he has 
access only to the constructed mental experience of such objects.143 The bottom line in all of this 
is that the conception of selfhood, not the ontological status of sense objects, remains the 
fundamental problem for the ignorant worldling. That is, the preferences and ideations of a non-
existent self, which in fact constitute that fictitious self, serve to construct a false conception of 
                                                
 The similarities between this passage and the simile of the Saddhsu are remarkable. Although it is 
impossible to prove, it may be that the s!tra being quoted by Harivarman is in fact the Saddhsu. 
142 Saddhsu II §8.2-4, (Ms 25b4-7). 
143 This mode of interpretation comes quite close to the putative ‘Sautr$ntika’ interpretation of phenomena. See 
BAREAU 1955, p. 158. 
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an object as truly existent, when in fact that object itself comes into being by dint of the force of 
preference. This is a rather obtuse way of explaining that when the sense of self disappears once 
and for all, the problem of misconstruing sense objects as substantial entities also disappears. 
One allows that sense experience is ultimately a conglomerate process of mental construction, 
and such an understanding releases one from the bonds of preference. 
 Such a release is quite poetically depicted in our monk’s second contemplation, in which 
we see—only for the second time in the inner narrative of our text—direct reference to the figure 
of the yog$c$ra.144 In its literary construction, this simile resonates with certain passages from 
the *"a#$yatanavibha%gas!tra (!vi) of the Madhyam$gama.145 I will discuss this connection in 
detail in Chapter 4, and bring it up here simply to remind the reader of the pervasive literary 
influence of canonical s!tra-s for the textual construction of the Saddhsu.146  

In its unpacking of the comparison of the yog$c$ra with a domesticated elephant, who 
returns to the delights of the wilderness, the contemplation comes to a close in the following 
way: 

 
‘The noble elephant’ has the sense of the yoga practitioner. ‘Though being served’ has the sense 
of being delusional and endowed with all the inner defilements. Referring to the mountain of 
nirv$+a (nairy$+ikaparvata, sm*tv$), ‘mountain thicket’ has the sense of the meditative 
absorptions and [the immaterial] attainments. The fruits, flowers and so on are the [moments] of 
arising of the true path consciousness, and the coming about of the fruit of nirv$+a. The twittering 
of birds stands for the calls of Dharma discussants. ‘Made beautiful by rivers and streams’; this 
has the sense of the river of discernment. ‘Streams’ has the sense of singleness of mind. ‘Sections 
of land’ has the sense of the brahma-abidings: friendliness, compassion, sympathetic joy, and 
equanimity. ‘Repeatedly investigating’ [refers to the notion that] repeatedly investigating the 
pleasure of the meditative absorptions, that elephant of a yoga practitioner roams the monastic 
compound, [like an elephant in the forest].147 

 

This contemplation constructs an ideal paradisiacal world in which the ideal monastic yog$c$ra 
dwells. That is, to become a yog$c$ra is, in effect, to gain access to a dream-like heavenly 
reality, which involves the delight and mastery of various traditional meditative practices. 
Reference to the arisings of the true path consciousness (sanm$rgacittotp$da) and their fruition 
in nirv$+a alludes to a technical model of attainment whereby a mental state termed ‘path’ 
(m$rga) precedes such an attainment, and the knowledge of it having been attained is termed a 
‘fruition’ (phala).148 
                                                
144 In terms of the larger narrative structure of the text, this development is important. Up until now, we have seen 
the yog$c$ra of the text’s middle frame observing the monk of the text’s inner frame. Now, the monk of the inner 
frame envisions an ideal yog$c$ra. Thus the yog$c$ra envisions the monk envisioning the yog$c$ra. 
145 M# 163 at T I 694a21-b10 (MN 137 at MN III 222). 
146 See Chapter 4, pp. 153-56.  
147 Saddhsu II §8.6, (Ms 26a4-6). 
148 As with its employment in the title of the Saddhsu, the employment of the adjectival prefix sad- in the compound 
sanm$rga- is ambiguous. It remains a question whether such a usage is a cloaked reference to the aspiration for the 
attainment of full self-awakening as a teaching Buddha. The adjectival prefix san- would seem to modify the more 
common technical usage of m$rga or path in a significant way, but we have little information to help contextualize 
this usage. Recourse to other instances of the term sanm$rga in the Saddhsu offers little assistance, as most of these 
instances can be construed in a number of ways: Ms 6b5 (T XVII 6b22; D ya 95a5); Ms 25a4 (T XVII 24b29; D ya 
141a1-2): Here we find reference to the true path in a compound describing certain techniques of meditation as 
“taught as the true path in the teachings of all of the fully self-awakened Buddhas of the past and the future” 
(sarv$t)t$n$gatasamyaksa,buddhavacanasanm$rgade-it$(); Ms 53b4 (T XVII 56a9; D ya 208a5): Here we find a 
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 Additional details of importance in the above passage are the references to Dharma 
discussants (dharmakathika), and the specific mention of the brahma-abidings. In these details, 
as previously, we see the collocation of the qualities of textual learning and meditative 
accomplishment in the figure of the yog$c$ra. Like a majestic elephant, the yog$c$ra embodies 
everything that is of value to the Buddhist tradition: asceticism, learning, compassion, purity, and 
independence. What is more, these qualities get enacted in the wilderness idyll of the monastic 
compound (sa,gh$r$ma). At this point, the text explicitly shifts emphasis, from a more 
traditional model of practice—oriented towards the constituents of psychophysical experience—
to a discursive model oriented towards specific modes of identity building around the ideal of the 
yog$c$ra. In this way the eighth stage of the Saddhsu is a figurative enactment of the aspiration 
to become a true yog$c$ra.149 
 
 
2.9 The Ninth Stage 
 
Like the eighth stage, the ninth stage involves two simile-based contemplations, this time dealing 
with the dangers of the sensual realm and the ignorance of foolish worldlings. These 
contemplations then become a basis for the understanding of karmic functioning, and ultimately 
come to be contextually grounded in the direct sense experience of our meditator monk. Thus the 
contemplative progression of this stage can be described as beginning with the metaphorical, 
expanding to the theoretical, and concluding with the concrete. These connections also display 
the way in which imagery, textuality, and meditative insight are intimately bound up with one 
another in the fabric of the Saddhsu. 
 There is little in this section of the text that stands out for comment, beyond what has 
been described above. One small detail of interest can be found in the theoretical part of this 
contemplation, in which the sustenance of various types of beings is described. Our text lists four 
types of food ($h$rabandhanena caturvidhena) by which beings are sustained: 1. gross material 
food, 2. the food of mental volition, 3. the food of meditation, and 4. the food of contact. The 
third item in the list is conspicuous because it is not found in the common canonical list, which 
has instead the food of consciousness (vijñ$n$h$ra).150 This shift in emphasis underscores the 
Saddhsu’s unique engagement with the practice of meditation (dhy$na), and highlights the way 
in which the cosmological and ontological framework of its doctrine constructs notions of karma 
                                                
reference to our monk scrutinizing the hell realms with a mind that “sees reality, has set out on the true path 
(sanm$rgaprasthitay$), and presages the approach to nirv$+a (nirv$+agamanapurassaray$).” This usage of the term 
sanm$rga- can be interpreted as referring to the moment of path attainment, or to the aspiration for eventual path 
attainment; Ms 68b4 (T XVII 71a2; D ya 243a3-4): Here we find reference to a monk’s teacher’s “teaching of the 
true path” (sanm$rgapradar-ana,); Ms 69b5 (T XVII 73c15; D ya 245b5): Here the yog$c$ra of the middle frame 
of our text is referred to as “one who sees the true path” (sanm$rgadar-ina(); Ms 102a1-3 (T 103a17; D ya 313b1): 
Here our monk is said to understand the way of the true path (sanm$rgapratipada,). For a discussion of this 
passage and its significance for the larger path scheme of the Saddhsu, see Chapter 3, pp. 143-144. 
149 Saddhsu II §8.7 (Ms 26a6): dhastyupamena yog$c$re+a bhavitavya,, na -vopamena. 
 For a more detailed discussion of the yog$c$ra ideal, see Chapter 4. 
150 See, for instance, SN 12.11 at SN II 1 (T II 101c27-28) (Be): “catt$ro ’me, bhikkhave, $h$r$ bh!t$na, v$ 
satt$na, 'hitiy$ sambhaves)na, v$ anuggah$ya. katame catt$ro? kaba.)k$ro $h$ro—o.$riko v$ sukhumo v$—
phasso dutiyo, manosañcetan$ tatiy$, viññ$+a, catuttha,. ime kho, bhikkhave, catt$ro $h$r$ bh!t$na, v$ 
satt$na, 'hitiy$ sambhaves)na, v$ anuggah$ya.” 
 We also find another version of this list in the Saddhsu, at Ms 103b1 (D ya 316a7; T XVII 104b3-5), where 
pr)ti or rapture stands in for consciousness. 
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around specific mental activities, which can be psychologically mapped to various meditative 
attainments or states of ignorance. By positing meditation as a fundamental form of sustenance, 
which sustains beings of the fine material realm, the Saddhsu brings meditative practice to the 
forefront of its ontological positioning. Meditation quite literally becomes the bread and butter of 
those who might attain to such rarified states. Ultimately, however, one must understand all of 
these modes of sustenance as forms of bondage (bandhana), rooted in the fetters and latent 
defilements of the mind (sarvasa,yojan$nu-aya).  

To do so, our meditator again returns to the facts of sense experience, where the 
theoretical aspects of karma theory find actual expression. Here our text again presents two 
possible modes of engagement with sense experience, depending on whether said experience is 
pleasurable or painful. This dualistic engagement likewise sets up a somewhat deterministic 
trajectory of karmic possibility: 

 
What visible form cognizable to the eye functions as a pleasurable object, and [has a concomitant 
action that] ripens as unpleasant? In this here teaching (ihadharme), one who observes dharma-s 
among internal dharma-s151 uses the eye and, with unskillful attention, sees a visible form, 
focuses on [it] (nidhy$payati) and relishes [it]. He understands [it to be] “pleasurable (sukha).” 
When [the action concomitant with that visible form] transforms, it ripens as painful, and is 
conducive to the hells, the realm of hungry ghosts, and the realm of animals. What action ripens 
in the present as unpleasant and, when it transforms, [later] ripens as pleasant? Here, one sees 
visible forms cognizable to the eye and, with a mind oriented towards skillful attention with 
respect to what is produced due to contact with the eye, he does not delight in that [visible form], 
nor does he selectively apportion the mind (mano vidadh$ti) [in that regard]. That [action] of his 
(tad asya), which ripens in the present as painful, transforms into pleasure for one born as a deity 
or a man, and has its end in nirv$+a.152 
 

As with the doctrinal framework set out in the first stage, here we find engagement with 
“pleasurable” objects in the present to be fundamentally conducive to rebirth in the lower realms. 
Conversely, engagement with unpleasant objects in the present—when they are seen correctly by 
the adept— inevitably results in pleasant experiences as a deity or a human in a future rebirth, 
and ultimately culminates in nirv$+a. This dualistic approach to sense experience sets up a 
somewhat problematic doctrinal framework in that it seems to posit a situation in which all 
painful experiences ultimately result in nirv$+a, while all pleasant experiences ultimately lead 
one to the lower realms—these experiences being correlated with certain inappropriate and 
appropriate modes of mental engagement.  

This is literally what the text says. However, I think we can understand the text in a more 
nuanced fashion if we engage this passage from the standpoint of epistemology, not ontology. 
That is, when a meditator understands his experience to be pleasant—when in fact all experience 
is ultimately unpleasant—he makes a fundamental cognitive error, which will result in suffering 
in the future. When he understands his experience to be painful, he is fundamentally correct, and 
such cognitive engagement cannot but result in the final realization of nirv$+a. This 
interpretation is somewhat problematic, however, in that the pleasant or painful sense 

                                                
151 In this here teaching, one who observes dharma-s among internal dharma-s (ihadharme dharm$nupa-y) 
$dhy$tmike&u dharme&u) ] This is a tentative translation, and one which somewhat creatively tries to get around the 
problem of the double locative. It very well may be the case here that $dhy$tmike&u dharme&u is simply an 
exegatical gloss of ihadharme. 
152 Saddhsu II §9.7.1, (Ms 26b7-27a2). 
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experiences under discussion here are presented as such prima facie, while the epistemological 
encounter with such experiences is presented as occurring at a second register of experiential 
engagement.  

We might also interpret this description of a dualistic karmic trajectory in another 
manner. As what follows in the tenth stage is the development of a state—actual and cognized—
of equanimity, we might read the text as presenting a mode of meditation that discerns an 
equivalence between the conditioned perpetuation of the flow of existence and the conditioned 
attainment of nirv$+a. That is, equanimity emerges as the result of seeing that all conditioned 
reality, be it sa)s$ric or nirv$+ic, is fundamentally tied up in a scheme of oppositions. Such an 
understanding allows for the emergence of true equanimity. To take this interpretation a bit 
further, and beyond the literal content of the text, this means that our monk comes to ultimately 
understand that the flow of existence and nirv$+a are mutually constitutive conceptual 
categories, which must be seen equally, with equanimity. The meta-structure of the text also 
enforces the legitimacy of this direction of interpretation in that the middle frame of the narrative 
depicts a dharma-discerning yog$c$ra above the fray of conditionality, yet cognizant of the 
nominal and functional interplay of these doctrinal dualities of the traditional teachings. 

By bringing together similes representing the dangers of the sensual realm, a theoretical 
engagement with the bonds of sustenance that assail beings even in the highest realms of 
existence, and the concrete epistemological problematics of sense experience, the ninth stage 
entails a final thrust in the direction of discernment, and ultimately allows for the emergence of 
an equanimity that stands strong in the face of any phenomena that present themselves to sense 
experience, even those that putatively lead to nirv$+a. 

 
 

2.10 The Tenth Stage 
 
The tenth stage is extremely brief, but presents us with a clear culmination of the nine stages that 
preceded it. Based on the practice of equanimity in sense experience, a monk attains absorption, 
which allows him to discern the arising and passing away of dharma-s: 
 

10.2 Further, that monk progresses to the tenth stage, which mutates into six stages 
(&a#bh!mivik$rabh!ta). They are: the stage of threshold [concentration], the [initial] first 
absorption (an$gamyaprathamadhy$nabh!myantara), and the four absorptions. He progresses 
[through] the mutation of [those] six stages. He sees the arising and passing away of dharma-s, 
and knows the arising and passing away of dharma-s. By way of the noble eight-fold path, which 
leads to [the] cessation [of suffering, he] strives to encounter (avagantu,) the door of nirv$+a 
and for [the door’s] attainment (sa,pr$ptaye ca).153 
 

Several aspects of this passage stand out. First, it is consequential that the tenth stage is 
comprised of six subsidiary stages, which correspond to six states of deep concentration. 
Although our meditator has already applied discernment to the very subtle and rarified 
equanimity of the immaterial attainments in the first part of the fourth stage, and has progressed 
through purificatory dhy$na-s of discernment at the end of the fourth stage, here for the first time 
he enters upon what are probably the most common of meditative attainments found in the 
canonical literature, the absorptions (dhy$na) of the subtle material sphere (r!padh$tu). Their 

                                                
153 Saddhsu II §10.2, (Ms 27a3-4). 
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division into six states, as opposed to the traditional four of the canonical literature, accords with 
Vaibh$'ika doctrine–as well as P$li Abhidhamma doctrine—which posits a threshold attainment 
just before absorption and divides the traditional four absorptions into five, according to the 
dhy$na factors: application (vitarka), sustained application (vic$ra), rapture (pr)ti), pleasure 
(sukha) and one-pointedness (ek$grat$). It is significant that our text provides no details about 
these absorptions. Rather, knowledge of these states is taken for granted, and the idea here is to 
emphasize that our monk has reached the stage where he can attain such states at will, and that 
such states allow him access to the subtle material realm. What is more, upon attaining these 
states, he immediately applies discernment to them, perceiving the nature of arising and passing 
away even of such refined modes of meditative absorption (dhy$na).154 Here the attainment of 
dhy$na gives our monk access to a much more powerful mode of discernment than was 
previously attained and allows him to first approach the door of nirv$+a, and then to expand the 
scope of his awareness beyond his own psycho-physical constituents, to other realms of 
existence. What was an exercise in perception construction in stage five becomes a direct 
engagement with alternate realms of existence in the third chapter of the Saddhsu and beyond. 
The reference to encountering and attaining the “door of nirv$+a” (nirv$+adv$ra) is also of 
significance. That our monk makes efforts to get to the door, and not through the door, may have 
implications for how we understand the larger soteriological project of the Saddhsu. I will 
discuss this issue further in Chapter 3. 
 A somewhat puzzling aspect of the tenth stage, one that raises a number of questions 
about the coherence of the broader stage scheme of the Saddhsu, emerges in the description of 
the cosmological response to our meditator’s progress. Upon his accomplishment of the tenth 
stage, his progress is noted by the earth spirits and successively brought to the attention of 
various groups of deities, reaching as far as the deities of Brahma’s Retinue 
(brahmak$yikadeva).155 These deities are informed of our monk’s progress in the following way: 
 

“A son of good family from Jambudv,pa…in detail as previously [stated]…He has ascended the 
eighth stage, has entered the six stages [comprising the tenth stage], and has ascended that [eighth 
stage].”156 

 
Here the text explicitly mentions that our monk has progressed to an eighth stage, as opposed to 
a tenth stage. Further, the stage progression that follows, into the third chapter and beyond, takes 
our monk through an additional ninth and tenth stages. In my opinion, this discrepancy might be 
explained in three possible ways. The first possibility—and the one I consider most likely—is 
that our text is a composite one. That is, here we see what was originally two different texts—
and therefore two different stage schemes—being brought together. The first, represented by the 
                                                
154 It remains a controversial question whether a meditator can in fact apply discernment while in a state of 
absorption. The most common traditional formulas seem to indicate that the application of discernment is something 
that occurs as a subsequent step after one emerges from absorption. In contrast to this more common treatment, 
however, see MN 111 at MN III 28, a lone s!tra with no parallels. Here in the Saddhsu, we find no clear stance on 
this question. The meditator is simply said to progress through the absorptions, and then to see the arising and 
passing away of dharma-s. This progression might be interpreted in two ways, to indicate that the practitioner 
applies discernment subsequent to absorption, or to indicate that he applies discernment while still in absorption. 
155 It is noteworthy that this cosmological level, that of the deities of Brahma’s Retinue, is the highest level that was 
invoked in the textual representation of the traditional account of the Buddha’s first sermon, the 
Dharmacakrapravartanas!tra, to which the Saddhsu alludes in its cosmological refrains. On this allusion, see 
Chapter 1, pp. 33-34. 
156 Saddhsu II §10.3, (Ms 27a5). 
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first and second chapters, would have been a scheme of ten stages, culminating in the attainment 
of absorption and, perhaps, the final goal of nirv$+a. The second would have been a scheme of 
stages based on mastery of knowledge of all the realms of the flow of existence, and structured 
according to a cosmological framework. In bringing these two schemes together, the compilers 
would have had to necessarily streamline the broader structure of the text in order to make a 
coherent whole, but may have left some loose ends, which can be discerned in certain 
problematic points of punctuation within the text. 

The second possibility is that, while the Saddhsu was being compiled/composed/redacted, 
there came about a distortion of an original stage scheme. In this original scheme, the 
progression of the text would have been based entirely on cosmological stages, whereby each 
stage to which a meditator progressed would correspond to a known cosmological realm. The 
second chapter of the Saddhsu would therefore begin with the first stage, corresponding to the 
world of men, and proceed upward to the eighth stage, which would, according to the traditional 
cosmology, correspond to the deities of Brahma’s retinue (brahmak$yikadeva). At some point in 
the transmission/compilation process, this original scheme would have been distorted when 
additional stages—most likely stages eight and nine of the text as it stands today, neither of 
which contains a cosmological refrain—were added to make a scheme of ten stages culminating 
in the attainment of absorption. This progression is certainly a plausible one, specifically 
considering that stages eight and nine of the second chapter, as we have seen, present something 
of a break from the structuring principles of stages one through seven. However, the clear 
numbering of the stages, and lack of discrepancy in their progression, means that this distortion 
would have to have been deliberately carried out by a knowledgeable redactor or scribe. 

A third possibility is that the text as it stands is perfectly unproblematic, and that I am 
making more of this discrepancy than is necessary. That is, we can interpret the text as 
deliberately shifting between two stage schemes, such that the first nine stages of the second 
chapter come to represent a single stage, the stage of the sensual realm. The six states of 
concentration then represent an additional six stages, and the eighth stage is our monk’s next 
move beyond these realms, into a new direct mode of engagement with the various realms of 
existence beyond the human realm. If we are to read the Saddhsu as a coherent whole, this is 
perhaps the best way to interpret the text. 
 Finally, after a series of edifying verses, the tenth stage concludes on a powerfully final 
note: 
 

10.6 That monk thus dwells having truly become a master of what is Dharma and what is not 
Dharma. When his mind is thus extremely pure, [the thought comes]: “The peaks of many 
hundreds of thousands of births have been cut down (vi-)ryante) from the mountain of the flow 
[of existence]. [They] are relinquished, destroyed, and will not again come into existence.” His 
defilement-enemies are destroyed, and nirv$+a is close to him.157 

 
This passage presents three important ideas. First, what the monk has accomplished is most 
importantly the ability to distinguish what is Dharma and what is not Dharma. As evidenced by 
the frame story of our s!tra, this is in fact what constitutes the practice of bringing to presence 
the awareness of dharma-s according to the true law of nature, and the accomplishment of this 
important ability is one of the primary aims of such a practice.158 A monk, therefore, upon 

                                                
157 Saddhsu II §10.6 (Ms 27b3-4). 
158 See p. 37. 
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completing the ten stages of the second chapter, can be said to have attained such a state of 
awareness that he is able to take up any dharma and understand it properly within the context of 
the Buddha’s dispensation. Our monk, consequently, has reached the pinnacle of discernment. 
Second, as a result of this discernment, which is instantiated as a purity of the mental faculties, a 
great many of our monk’s mental defilements (kle-a) are destroyed, supposedly once and for all. 
This powerful statement implies, once again, that our monk has reached the stage of full 
liberation, usually equated with arhatship.159 But as we have seen at several other points in the 
text, such statements recur, and seem to be part of a model of repeated and perpetual purification. 
Though it is tempting to try to interpret these moments of the text through recourse to traditional 
canonical or scholastic models of practice, the model presented belies such interpretations. 
Further, the text does not present any explicit positive statement that would allow the reader to 
clearly define the model of practice presented according to any known traditional rubric. 

The final statement of the above passage presents us with a similar problem. Our monk is 
said to be “close to nirv$+a,” or rather “nirv$+a is in his vicinity” (antike c$sya bhavati 
nirv$+a,).160 Here we find the employment of yet another canonical pericope, one that is as 
ambiguous in its canonical usages as it is in the Saddhsu.161 This elliptical expression of our 
                                                
159 Strictly speaking, and based on the final passage alone, it would be possible to interpret the attainment of the 
meditator monk at this stage as any of the three stages of liberation preceding arhatship. However, judging by the 
context of dhy$na practice, and taking into account the previous moments of liberation described at the end of the 
first chapter, and at §4.2.16-19, this passage most likely refers to a state similar to arhatship. 
160 The same statement was made at the end of the first chapter of the Saddhsu. See Chapter 1, p. 45, footnote 97. 
161 Cf. Sn 4.7 at Sn 160; SN 1.46 at SN I 33 (S# 587 at T II 156a18-26; S#2 171 at T II 437a24-28); SN 35.95 at SN 
IV 74-76 (S# 312 at T II 90b1 and 90b15); AN 4.37 at AN II 39. The first S# parallels are interesting because they 
suggest that the notion of being close to nirv$+a may have been interpreted to refer to visiting holy men who had 
attained such a state (CBETA, T02, no. 99, p. 156a22-26):「如是之妙乘，男女之所乘，出生死叢林，逮得安樂
處。」時，彼天子復說偈言：「久見婆羅門，逮得般涅槃，一切怖已過，永超世恩愛。」  
 CBETA, T02, no. 100, p. 437a24-28:「 男子若女人，能乘是乘者，必捨棄名色，離欲斷生死。」 天
復以偈讚曰：「往昔已曾見，婆羅門涅槃，嫌怖久捨離，能度世間愛。」 
 This is clearly not how the Saddhsu employs the phrase antike c$sya nirv$+a,, and such an interpretation 
is also not explicit in the Sn, SN or AN passages, which all seem to refer to practice contexts. The 
M$lu%kyaputtasuta of SN (with a comparable parallel in S#) is perhaps most relevant to the practice context of the 
Saddhsu, since it presents the phrase (assa…) santike nibb$nam in a discussion of cultivating awareness of sense 
experience. In this s!tra, the phrase could be interpreted to refer to the actual attainment of nirv$+a. However, the 
sense is ambiguous. A translation of the S# parallel displays this ambiguity (CBETA, T02, no. 99, p. 90a26-b16): 
 
「見色不取相，  其心隨正念， 
 不染惡心愛，  亦不生繫著。 
 不起於諸愛，  無量色集生， 
 貪欲恚害覺，  不能壞其心。 
 小長養眾苦，  漸次近涅槃， 
 日種尊所說，  離愛般涅槃… 
 
 不染於諸法，  正智正念住， 
 其心不染污，  亦復不樂著。 
 不起於諸愛，  無量法集生， 
 貪瞋恚害覺，  不退減其心。 
 眾苦隨損滅，  漸近般涅槃， 
 愛盡般涅槃，  世尊之所說。」 

“Seeing visible forms, one does not grasp [their] sign(s), as his mind 
conforms to correct awareness. He does not desire harmful mental 
craving, and does not give rise to attachment.  
“When one does not arouse cravings, the innumerable forms that arise, 
being understood as covetousness and enmity, cannot harm the mind. 
“Diminishing suffering, one gradually approaches nirv$+a. The Buddha 
has taught that nirv$+a is devoid of craving… 
 
“Not desiring dharma-s, with correct knowledge and the abiding of 
correct awareness, his mind is not defiled and does not adhere [to them]. 
“When one does not arouse cravings, the innumerable dharma-s that 
arise, understood as covetousness and enmity, cannot destroy the mind. 
“Abandoning suffering, one gradually approaches nirv$+a. That nirv$+a 
is devoid of craving has been taught by the World-honored One. 
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monk’s position raises a number of questions about the soteriological project of the Saddhsu, and 
I will deal with the implications of this statement in detail in Chapter 3. What I would emphasize 
here is simply the tone of finality that comes across at this moment in the progression of the text. 
Without a doubt, by progressing through the ten stages of the second chapter of the Saddhsu, a 
monk has accomplished the main goal set out in the frame story of the s!tra. He has applied 
discernment to every aspect of psycho-physical life, and has conceptually explored all the realms 
of existence, the ripening of various forms of action and its result, and the ideal of life of a 
yog$c$ra. Such a person, it seems, always dwells in the vicinity of nirv$+a, whether he actually 
attains the final goal or not. 
 
 
Conclusion 
 
In the foregoing discussion, I have taken the reader stage by stage through the complex and 
rarified meditations that were foundational for the practitioners who compiled and transmitted 
the Saddhsu. I have shown that these ten stages of meditative practice involve a monk’s direct 
sequential engagement with the five aggregates, and that the stage scheme of the Saddhsu is built 
upon an archaic model of the canonical *"a#dh$tuvibha%gas!tra. This analysis also reveals an 
emergent vijñ$nav$da framework of thought, and displays the central importance of simile and 
metaphor in the meditative process. The text depicts an ordinary monk discerning a complex 
range of dharma-s that construct human experience, gradually purifying the mind, and attaining 
the ability to discern the workings of karma. In this process, he proceeds from the point of 
attaining right view to a level of contemplative mastery that will allow him to comprehensively 
envision other realms of existence, a practice that he engages in preliminarily in the fifth stage. 
As he progresses through these stages, our monk experiences a series of moments approaching 
(and perhaps mimicking) final liberation, but nonetheless perseveres in the practice of 
discernment, continuing to purify himself, coming ever closer to attaining the mastery of the 
yog$c$ra of the middle frame of the text. 

In what follows, I will move beyond this more basic engagement with the text, and 
analyze its contemplative content and narrative structure from the standpoint of a longstanding 
question that has interested scholars of Buddhist studies for many decades. I will look at the 
Saddhsu’s soteriological program to think through how scholars of Buddhist studies understand 
paradigms of Mah$y$na Buddhist practice. It is my hope that the preceding basic treatment of the 
second chapter of the text will serve as sufficient background for the discussion that follows. 
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CHAPTER 3 
 

Tacit Mah!y!na Soteriology in the Saddharmasm!tyupasth"na(s#tra) 
 

__________________________________ 
 
 
Introduction 
 
With its unique stage scheme, the Saddhsu represents an important transitional moment in the 
history of Indian Buddhist meditation traditions. It marks a point of creative textual elaboration, 
brought about by scholar-practitioners who were willing to push the boundaries of traditional 
models of practice and frameworks of thought. As already mentioned, the historical development 
of textual representations of Buddhist practice is rather complex. The oldest extant records of 
Buddhist practice traditions were initially preserved in oral form and come down to us in 
streamlined and idealized linguistic representations, which were largely standardized in the 
process of canon formation. Various scholars have attempted to stratify these conventional 
canonical representations in order to identify some original, authentic practice, or to classify the 
multiple approaches to Buddhist practice depicted in such representations.1 While such 
undertakings are valuable, they almost always remain speculative. More accessible is the topic of 
how meditative experiences, textual orthodoxies, scholastic developments, and new religious 
ideals came together historically to give birth to new and innovative treatments of Buddhist 
practice, once the earliest textual models had been more or less fixed.  

The Saddhsu is the perfect site for engaging such historical developments. In terms of its 
textual make-up, ideological outlook, and date, it stands precisely at the interstices of traditional 
mainstream canonical traditions, hard-core meditative and monastic imperatives, a budding 
scholasticism, and an emergent framework of Mah!y!na tradition. I will deal with the interplay 
of these different aspects of the Saddhsu in Chapter 4. In this chapter, I focus on one pertinent 
issue: the relationship of the Saddhsu’s soteriological project to Mah!y!na Buddhism. 

This issue is relevant because the text was written at a time when Mah!y!na ideas—
dormant for centuries and contested—were coming into their own in the form of new and soon-
to-be powerful traditions. In his classic study of Indian Buddhism, A.K. Warder writes: 

 
It was apparently the M"lasarv!stiv!dins who composed the Saddharmasm!tyupasth"na S#tra, a 
veritable ‘abundance’ s#tra in extent but which keeps firmly within the older doctrine…Despite 
the nature of the subject, being exercises in training for the monks and covering much of the 
theory of Buddhism, a popular character is given to this great s#tra by bringing in detailed 
descriptions of the various worlds of transmigration and the beings living in them, including 
gods, demons, ghosts and animals, illustrating the results of (moral and immoral) action…It can 
hardly be doubted that such a s#tra was produced in direct competition with the Mah!y!nists at a 
time when the ancient s#tras had become so much out of fashion, from the literary point of view, 
as to place those who depended on them at a disadvantage in propagating their teachings.2 

 
                                                
1 See, for instance: BRONKHORST 1985 1986, 1993, and 2009; COUSINS 1973, 1984 and 1996; DELEANU 
forthcoming; GOMBRICH 1997; SCHMITHAUSEN 1976a, 1976b and 1981; SUJATO 2004 and 2012 [2005]; VETTER 
1988; WYNNE 2002 and 2007. 
2  WARDER 1970, pp. 415-416. 
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Some of Warder’s assertions need to be re-examined. First, it remains unclear whether the 
Saddhsu can be clearly aligned with the M"lasarv!stiv!dins.3 We must also question Warder’s 
allusion to the “popular character” of the text, which was without doubt produced and 
transmitted by and for learned meditator-scholar monks. It contains a large amount of rather 
arcane scholastic material and semi-sophisticated philosophical queries, and, in my own reading 
of the text, I find it difficult to discern any clear indicators that would support Warder’s 
assessment of the text as popular.4  

Further, it remains a question whether the Saddhsu was produced in competition with the 
Mah!y!na or itself presents a literary form that underwrites a unique paradigm of Mah!y!na 
practice. I agree with Warder that, despite the dynamism of its textual format, much of what we 
find in the text is rather archaic in terms of categories and the history of ideas. In particular, as 
shown in the previous chapters, the fundamental meditative practices presented in the text have a 
direct connection with certain canonical representations of practice. 5 And yet, when this ancient 
form of meditation gets embedded within a new framework of stages, and is presented within a 
rhetorical context that emphasizes the Buddha-like spiritual power of the yog"c"ra disciple, the 
nature and aim of that practice gets fundamentally altered. This fact renders problematic 
Warder’s assertion that what is being presented in the Saddhsu remains “firmly within the older 
doctrine” of traditional canonical Buddhism.6 likewise, when Warder claims that “such a s#tra 
was produced in direct competition with the Mah!y!nists at a time when the ancient s#tra-s had 
become so much out of fashion,” he overemphasizes the divisions between Mah!y!nists and 
mainstream Buddhists, and overstates the unpopularity of the ancient s#tra-s. In recent years, 
scholars have shown that the divisions between old and new doctrines were much less clear-cut 
than has previously been assumed.7 Texts such as the Saddhsu help us problematize such 
delineations. I will argue below that the framework of thought and practice presented in the 

                                                
3 On the problem of an explicit distinction between the Sarv!stiv!dins and M"lasarv!stiv!dins, see ENOMOTO 2000 
and a rejoinder more recently by Alexander Wynne (2008). Beyond the problems of this basic distinction, I am 
generally suspicious of attempts to write history through doxography. The great diversity of philosophical sub-
schools, and the problems of distinguishing between specific disciplinary and philosophical schools—represented 
differently in different regions and with unique textual transmissions—makes this enterprise largely fruitless when it 
comes to engaging the actual content of the historical materials. In any case, the authors/redactors of the Saddhsu 
were more concerned with identifying as Buddhists, in contradistinction to non-Buddhists, than they were with 
identifying as one school or another within the Buddhist fold. As far as the philosophical background of the text is 
concerned, the authors/compilers/redactors were no doubt learned in some species of Sarv!stiv!da. However, when I 
use this term, I use it in its broadest definition to refer to a very large set of multiple traditions, with a wide variety 
of attitudes, doctrinal positions, and practices. 
4 While the text deals extensively with ethical practices of the laity, this does not mean that it can or should be 
characterized as accessible to a very broad audience. 
5 Elsewhere I have argued that the meditative practices of the second chapter of the Saddhsu, when disembedded 
from the text’s larger narrative, do not depart in any radical way from basic canonical ideologies and representations 
of practice. On this idea, see STUART forthcoming-b. However, this argument glosses over the problems presented 
by the fact that a meditator is first described as attaining a stage equivalent to arhatship in traditional models, but 
continues on to an additional process of purification, repeatedly enacting the eradication of latent mental tendencies 
(anu$aya), fetters (sa%yojana), and mental defilements (kle$a), which would traditionally be forever absent upon 
such an attainment. 
6 It remains unclear whether Warder made this statement based on his own reading of the text, or whether he relied 
on the work of Lin (1949), who likewise asserts that the Saddhsu is unequivocally a tradition of the ‘petit véhicule.’ 
7 On this development in Buddhist Studies, see HARRISON 1992a, 1995a, 1995b, and 2003, SILK 1994, NATTIER 
2003, and BOUCHER 2008. A useful overview of scholarship to date on this issue can be found in DREWES 2010a 
and 2010b. 
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Saddhsu underwrites a tacit Mah!y!na paradigm of practice. I contend that because the text was 
produced at a time when Mah!y!na ideology was still struggling to define itself within the larger 
field of mainstream Buddhism, it presents a model of practice that can be interpreted as a proto-
paradigm of certain fully developed Mah!y!na ideas, absent of many of the factors that have 
often come to define the Mah!y!na. I show that the Saddhsu presents a scheme of practice in 
which a meditation practitioner accomplishes attainments equivalent to the final goal of arhatship 
in traditional models of practice, but continues to cultivate a discernment that is deeply 
connected with the ins and outs of the flow of existence (sa%s"ra). In its elucidation of this 
unique approach to Buddhist practice, the text represents an ideological disposition that stands 
between the most archaic traditional frameworks of practice and the fully developed and 
rhetorically entrenched literary expressions of mainstream Mah!y!na Buddhism.8 
 
 
3.1 Defining Mah!y!na Buddhism 
 
Before moving on to a detailed discussion in support of this argument, we must first consider 
some of the most recent scholarly deliberations on the early history of “Mah!y!na Buddhism” 
and how it has come to be defined. A recent proliferation of studies on early Mah!y!na 
Buddhism, and on the category “Mah!y!na,” has brought about a substantial shift in the accepted 
parameters that are used to define it. As evidenced by Warder’s statement above, since the 
inception of their discipline, Buddhologists have tended to look at the history of the Buddhist 
tradition with bifocals, using either a pre-Mah!y!na lens or a post-Mah!y!na lens: the old 
doctrine and the new doctrine. In this way, the development of Mah!y!na Buddhism has been 
most commonly characterized as a historical rupture, a departure from more traditional 
ideologies of the earlier tradition. More recently, however, scholars such as Paul Harrison (1987 
and 1995a) and Jonathan Silk (1994 and 2002) have shown the intimate continuities between the 
traditional sectarian schools of Buddhism and the diverse instantiations of Mah!y!na ideology as 
presented in a wide range of textual traditions. This reassessment of the relationship between 
archaic Buddhism and Mah!y!na Buddhism emerged largely due to a shift in scholarly 
emphasis, from a focus on doctrinal trends to a focus on institutions.9 Because it is impossible to 
locate a clear and unambiguous institutional center-point of Mah!y!na Buddhism, 
historiographers of Buddhism find themselves somewhat at a loss as to how to define dominant 
features that actually characterize it as a religious movement. The most successful attempts to do 
this have been carried out by Paul Harrison, Jan Nattier, and Daniel Boucher, whose works on 
the earliest Mah!y!na sources suggest that the people or groups who composed/compiled such 
texts were preoccupied by monastic-oriented ascetic sensibilities. Such evidence has led to the 
so-called “forest hypothesis” (HARRISON 1995a and 2003), a theory that forest ascetics were 
instrumental in the development of a distinct tradition of Mah!y!na Buddhism. At present, I find 
this hypothesis fairly convincing, while acknowledging that these dominant forces did not 
                                                
8 This is an idea that Demiéville called attention to many years ago in his 1954 study of the Yog"c"rabh#mi of 
Sa#gharak$a. Unfortunately, Demiéville was never able to return to his study of the Saddhsu. The appearance of the 
Sanskrit manuscript has served as a catalyst for scholars to revisit Demiéville’s astute observations about the 
yog"c"rabh#mi genre. 
9  In his now famous critique of the Japanese Buddhologist Akira Hirakawa (1963), Gregory Schopen (2005 [1975]) 
initiated a substantial reformation in the field of Buddhist Studies, directing it pointedly to the question of 
institutional history, and setting the stage for an ideologically charged campaign against the study of doctrine. For an 
incisive account of this issue in the development of Buddhist Studies, see HUNTINGTON 2007. 
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necessarily have an exclusive claim to the ideological prerogatives that gave birth to the 
multifaceted set of traditions now known as the Mah!y!na.10 

Most recently, David Drewes has traced the contours of these developments in the field 
of Buddhist studies, arguing against the forest hypothesis and suggesting that scholars cannot use 
the contents of Mah!y!na texts to postulate actual communities of Mah!y!na practitioners. He 
writes: 

 
Rather than representing the established doctrines and practices of distinct communities, various 
Mah!y!na s"tras seem more likely simply to represent the views and imaginations of different 
Mah!y!na authors. Instead of distinct communities, the varying perspectives of Mah!y!na s"tras 
can better be taken as evidence that the movement encouraged innovation and made room for 
theoretical diversity.11 
 

While I agree that the emergence of multiple Mah!y!na perspectives came about in the context 
of diverse and creative textual innovation, I think that Drewes misses his target when he obviates 
the possibility of the existence of distinct communities of Mah!y!na practitioners, organized 
around specific textual traditions. In making his larger argument about the literate oral context in 
which Mah!y!na texts were produced, Drewes asserts that this context was not distinct from the 
context of the transmission and continual reformulation of non-Mah!y!na texts, and came about 
within the institutional framework of traditional monastic institutions. While he takes a shared 
institutional context as evidence for the absence of distinct Mah!y!na textual communities, I 
don’t think such a deduction necessarily follows.12  

Let us clearly define what we mean when we speak of community. Drewes seems to use 
the term in its most basic sense, to refer to people living in one place. But this definition of 
community is limiting, and constrains a more nuanced understanding of the dynamic structures 
of spatial communities—with their spatial sub-communities, ideological communities and textual 
communities. I think the emergence of the Mah!y!na represents the development of multiple 
ideological communities, which were embedded in and around the larger spatial communities of 
Buddhist monastics, some of which were composed of forest dwellers. The textual productions 
of the individuals who formed these ideological communities eventually came to be taught, 
recited and reworked in the same contexts of recitation and preaching that more traditional 
Buddhist texts had been for centuries. For this reason, I find it appropriate to conceive of the 
(early-middle) Mah!y!na as an assortment of ideologically affiliated textual communities, each 
of whose common enterprise involved the learning and transmission of specific (though not 
necessarily exclusive) textual traditions. It is inconceivable that the Mah!y!na texts that have 
come down to us today would have been preserved without the determined efforts of 
communities of people who valued them, memorized them, and transmitted them. These are the 

                                                
10 It should again be emphasized that this assessment of the character of the early-middle Mah!y!na stands in direct 
opposition to Hirakawa’s 1963 theory of the origins of the Mah!y!na among st#pa cults dominated by the laity. 
11 DREWES 2010a, p. 61. 
12 At the same time that he denies the existence of early Mah!y!na ‘communities,’ Drewes (2010b, p. 71) 
nonetheless refers to the “religious world” of Mah!y!na s#tra-s, and counterposes it to the religious world of 
Madhyamaka and Yog!c!ra $"stra-s. Like communities, textual or otherwise, religious worlds are diverse and 
complex. The religious world of Mah!y!na Buddhism cannot be imagined based solely on the s#tra literature, and 
the %!stric enterprise must be seen as emerging in discourse with the s"tric enterprise. The M#lamadhyamakak"rik" 
and the Ratn"val& of N!g!rjuna and the Sa%dhinirmocanas#tra of the early Yog!c!ra-vijñ!nav!dins serve as good 
evidence of the intimate entwinement of these putatively distinct “religious worlds.” 
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types of communities we should conceive of in a discussion of the (early-middle) Mah!y!na. 
This social fact comes out quite clearly in the rhetoric of certain early Mah!y!na texts, such as 
the Pratyutpannabuddhasa%mukh"vasthitasam"dhis#tra, which describes itself as the property 
of a paradigmatic community of practitioners.13 

Once we understand that the Mah!y!na was at root an ideological movement—one that 
gradually and naturally infiltrated, and eventually came to be a constitutive element of, 
traditional Buddhist thought paradigms—we can allow for an ideological definition of the 
movement. In the following treatment of the Saddhsu’s soteriological project, therefore, I 
conceive of the Mah!y!na as constituted by two conjoined ideas: 1. the Buddhas are the spiritual 
practitioners par excellence because they discover the Dharma through their own efforts and 
teach it to others, and 2. their example should be emulated. Various Mah!y!na traditions defined 
the Buddha in different ways, and therefore defined what it meant to emulate him in different 
ways as well.14 Yet all of them would agree on the fundamental ideal of engaging in practices 
that will ultimately allow a practitioner to become a fully self-awakened teaching Buddha. This 
ideal has come to be known as the “bodhisattva ideal,” and I take it to be the single axiom in 
which all Mah!y!na traditions are rooted. 

 
 

3.2 The Tacit Mah!y!na Soteriology of the Saddharmasm!tyupasth"na(s#tra) 
 
With this fundamentalist understanding of Mah!y!na Buddhism in the background, I will now 
present a number of peculiar aspects of the Saddhsu’s contemplative program that bring it to 
converge with the axiomatic principles of the Mah!y!na outlined above. While the Saddhsu does 
not make explicit reference to the Mah!y!na, and is absent of the polemical tropes that 
characterize many Mah!y!na texts, it nonetheless presents a model of practice that tacitly 
underwrites a bodhisattva ideal, and implicitly advocates a path of Buddha-emulation, a path of 
understanding oriented toward the omniscience (sarvajñat") of the fully self-awakened Buddhas. 
The Saddhsu provides three compelling reasons for this interpretation. It contains 1. a narrative 
structure that posits the Buddha’s yog"c"ra disciple as having mastered forms of knowledge 
traditionally reserved for the Buddha, 2. an acknowledgement of the legitimacy of the three 
possible spiritual paths (arhatship, solitary Buddhahood and fully self-awakened Buddhahood) of 
a Buddhist practitioner and 3. a description of meditative practice that (seems to) encourage a 
deferral of the attainment of nirv"'a in the service of developing a radical and comprehensive 

                                                
13 CBETA, T13, no. 418, p.911b15-16: 

「五百人等今現在  名字雖異本行同 
 常樂奉受是深經  於當來世亦復然」 

Harrison translates (HARRISON 1998, p. 51): “Although the five hundred people now present have different names, 
their course of action has been the same from the beginning; They have always been happy to accept this profound 
sutra, and will do so again in future ages.” 
14 For certain groups, such as those who transmitted the Mah"vastu, such practices were thought to entail taking a 
vow to become a Buddha, and having the vow confirmed in the presence of a fully awakened Buddha. On the 
historical genesis of this idea, see AN&LAYO 2010a. For others, such as those who transmitted the early 
Prajñ"p"ramit" texts, to emulate the Buddha meant to relinquish any phenomenal conception of narrative, reality, 
bodhisattvahood or buddhahood. Others still, such as the Yog!c!ra-vijñ!nav!dins, conceived of practices entailing 
comprehensive engagement with models of meditative practice outlined in the early texts, and recourse to specific 
radical forms of worldly (laukika) meditative states. On such practices within the Yog!c!ra tradition, see 
SCHMITHAUSEN 2007, especially pp. 232-241. 
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form of discernment aimed at mastery of the universe. Below I present textual evidence from the 
Saddhsu in support of these claims. 
 In my summary of the first chapter of the Saddhsu, and in my analysis of the role of karma 
in the contemplative practices of the second chapter, I have already touched on the first point. A 
traditional canonical directive states that monks should not conceive of (P!li: acintetabbo) the 
ripening of karma (P!li: kammavip"ko). That is, they should not make it a meditative subject of 
analytical thought because such contemplation brings about madness.15 Yet in the frame story of 
the Saddhsu, the Buddha describes the aim of someone who practices according to the Saddhsu 
in the following way: 
 

[One] sees Dharma as Dharma, and what is not Dharma as not Dharma. Awareness is 
permanently present with respect to that [Dharma], and doubt does not arise for him. He is one 
who delights in hearing the Dharma, and he respectfully serves his elders. That ascetic is one who 
knows action, its fruit, and its ripening in birth and death, of [all] three types of action: physical, 
vocal, or mental.16 

 
Here we find a statement that is at variance with the canonical proscription. For the practitioner 
of the Saddhsu, the very process of understanding what Dharma is entails a contemplative 
engagement with the ripening of karma. As we have seen in the previous chapters, the Buddha 
then goes on to present a detailed description of his yog"c"ra disciple envisioning the ins and 
                                                
15 See Chapter 1, footnote 82. AN 4.77 at AN II 80: “The ripening of action, monks, is inconceivable, and should not 
be contemplated. Contemplating it, one partakes of vexation and madness.” (kammavip"ko, bhikkhave, acinteyyo, na 
cintetabbo, ya% cintento umm"dassa vigh"tassa bh"g& assa.) The P!li commentary glosses kammavip"ko in the 
following way (Mp III 109 [Be]):  “‘The ripening of action’ [means] the ripening of actions that are to be felt here 
and now etc. (kammavip"ko ti di((hadhammavedan&y"d&na% kamm"na% vip"ko.) See Saddhsu II §6.1-8, where we 
find the meditator monk of the Saddhsu conceptualizing precisely such forms of action. 
 A variation on this theme can be found in the A)(as"hasrik" Prajñ"p"ramit" (AS), when the Buddha 
questions &nanda about the ‘inconceivable’ (acinty") nature of the discernment that comprises the perfection of 
discernment (WOGIHARA 1932, p. 248.3-11): “The Blessed One said: ‘What do you think, &nanda, is the 
discernment by which one transforms the wholesome roots by reorienting them towards omniscience 
inconceivable?’…&nanda said: ‘So it is, Blessed One. So it is, Sublime One. The discernment by which one 
transforms the wholesome roots by reorienting them towards omniscience is inconceivable.” (Bhagav"n "ha | tat 
ki% manyase tvam *nanda acinty" s" prajñ" y" ku$ala-m#l"ni sarvajñat"-pari'"me'a pari'"mayati ||…*nand!a" 
"ha / evam etad Bhagavann evam etat sugata | acinty" s" Bhagavan prajñ" param"cinty" s" Bhagavan prajñ" y" 
ku$ala-m#l"ni sarvajñat"-pari'"mena pari'"mayati ||) 
 This passage is absent from the earliest extant translations of the AS into Chinese. See KARASHIMA 2011, 
p. 88. This absence suggests that the notion of the perfection of discernment being inconceivable may very well 
have emerged in response to competing models of discernment such as that of the Saddhsu. Tilmann Vetter (1994 
and 2001) has already drawn attention to the possibility of such a progression. Leaving aside his lay-centered 
hypothesis, I think his argument is prescient with respect to the historical emergence of the Prajñ!p!ramit! tradition 
in response to a more difficult model of practice. A comparison of the oldest Prajñ!p!ramit! sources and the later 
vulgate Sanskrit versions suggests that such a progression was being worked out within the discourse of the 
Prajñ!p!ramit! literature itself. The contours of such a progression will certainly become more clear once the recent 
finds from Gandh!ra have been brought fully into the light. On these new finds, see FALK 2011, and FALK AND 
KARASHIMA 2012. 
16 Translated based on Vesna Wallace’s critical edition (in progress) of the first chapter of the Saddhsu. Ms reads 
(WALLACE AND DEMOTO forthcoming [Ms 2a7]): dharmmañ ca dharmmata+ pa$yaty adharmmañ c"dharmmatas 
tadupasthita$ ca ## sm!ti(r) nitya% bhavati na c"sya k"%k)" utpadyate | dharmma[ca]$rama'"bhirata$ ca bhavati 
v!ddh"%$ cop"sate | sa $rama'o tray"'"(%) # k"yav"#kkarmmamanaskarmm"'"% 
karmmaphalacyutyupapattivip"kajño bhavati | 
 Wallace emends: dharma$rava'"˚ and tadupasthit". 
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outs of the process of the ripening of karma, as exemplified by a progression of ethical and 
meditative cultivation. This process is made explicit throughout the text, but is perhaps most 
clearly expressed in a simile found in the seventh stage of practice: 
 

7.5 That monk, a knower of the ripening of action dharma-s, considers (tarkayati) and deliberates 
upon (viga'ayati) the ripening of action dharma-s for denizens of hell, hungry ghosts, animals, 
and men. Just as a thread [that is threaded] through a very clear and translucent vaid#rya gem is 
visible—whether blue, yellow, purple, white or whatever color it actually is— so also, with 
knowledge produced through hearing or with the purified divine eye, the monk sees the thread of 
ripening within the gem of action.17 

 
This framework of practice sets the stage for the comprehensive envisioning of various actual 
permutations of karmic ripening, experienced through feeling and conceived of through text, not 
just accepted in principle.18 

In addition to proscribing the contemplation of the ripening of karma, canonical Buddhist 
tradition also considered the type of meditative engagement with karma portrayed in the Saddhsu 
to be a form of knowledge accessible only to a fully self-awakened Buddha. For example, in its 
section on knowledge (ñ"'a%), an ancient canonical P!li Abhidhamma text, the Vibha,ga, 
explains knowledge of the various aspects of the workings of karma as uniquely the scope of the 
Buddha (tath"gatassa…ñ"'a%).19 A similar distinction is made in the Mah"vibh")".20 Such 

                                                
17 Saddhsu II §7.5 (Ms 23b1-2). Cf. Sbhv II 245-246 for a traditional description of the supernatural power of 
generating a mind-made body, a passage that resonates in its description with §7.5 (my punctuation): “It is just as if 
a perfect vai-#rya gem—excellent, of good provenance, clear, translucent and pure—were mounted on a string of 
five colors: blue, yellow, red, white and purple. A man with sight would see it and know: ‘This is the gem. This is 
the string. The gem is mounted on the string.’ In the same way, the [meditator] draws out the mind from the body 
and fashions another mind-made material body, complete with all its faculties.” (tadyath" ma'ir a)("%go vai-#rya+ 
$ubho j"tim"nn accho viprasanno ’n"vila+ pa%c",gara,gike s#tre ’rpita+ sy"n n&le p&te lohite avad"te mañji)(he; 
ta% cak)u)m"n puru)o d!)(v" !j"n&y"d “aya% ma'ir ida% s#tra%. s#tre ma'ir arpito 'st&"ti.” evam eva sa tasm"t 
k"y"n m"nasa% vyutth"py"nya% k"yam abhinirmim&te r#pi'a% manomayam avikalam ah&nendriya%.) 
18 This model of meditating on karma has no precedent in the canonical and scholastic literature predating the 
Saddhsu, as far as I am aware. Of course the fact of the law of karma is taken for granted in almost all Buddhist 
texts, early and late. Further, understanding the principles of this law is standard scholastic practice, and envisioning 
the process of the arising and passing away of beings is one of the standard magical powers attained by disciples of 
the Buddha in meditation. However, a comprehensive accounting of the details of the law of karma, and the 
specifics of the ripening process, is exclusively the purview of the Buddha. The account of the karma-produced 
world in the Saddhsu leans in the direction of Buddha-like knowledge. 
19 Vibh 335-344. We find a less technical distinction made in a story from the Vinaya commentary (cited in LIN 
1949, p. 292), in which Dabbamallaputta distinguishes between himself as “one who has destroyed the fluxes” 
(kh&'"savo) and the Buddha, who is “omniscient” (sabbaññu). See Sp III 581. 
20 In a discussion of the ten powers of the Buddha, the second of which is 業法集智, knowledge of the arising (or 
ripening) of karma, the Mah!vibh!$! states (CBETA, T27, no. 1545, p. 157c29-158a4): “Question: ‘Knowledge of 
previous lives and knowledge of the arising and passing away [of beings] are also attained by the two vehicles [of 
the disciples and lone buddhas]. Why is it that only the [fully self-awakened] Buddha establishes [them as] powers?’ 
Answer: As previously stated, the word ‘power’ (*bala) has the meaning (義) of unbendability. Although the [first] 
two vehicles attain [knowledge of previous lives and knowledge of the arising and passing away of beings],  because 
[those attainments] do not have this quality (義) [when attained by those who are not fully self-awakened buddhas], 
[they] are not called ‘powers.’  For example, though '!riputra entered into the fourth absorption, still he did not 
know where a person was born and from where [that person] came.’” 「問宿住隨念智死生智二乘亦有。 
何故唯佛建立力耶。答前說不可屈義等是力義。二乘雖有而無此義故不名力。如舍利子雖入第四靜慮而不

知人當所生處及所從來等事。」 
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distinctions were also developed within various Mah!y!na traditions, concerned with 
distinguishing between those who follow the path of the disciples ($r"vaka) and those who 
follow the path of the Buddhas.21 The Saddhsu tacitly refers to such distinctions in the frame 
story, when '!riputra explains to his disciples: 

 
You should ask him (the Buddha). He will teach you the entirety of the ripening of the fruit of 
action. He will teach you that Dharma which is not seen in this world, with its deities, m"ra-s, 
and brahma-s, [not seen] in this generation with its ascetics and br"hma'a-s. The Blessed One, 
the knower of the supremely mysterious ripening of the fruit of action, will teach you that 
Dharma which is not apparent even to us.22 
 

Here '!riputra makes a clear distinction between what he as a disciple understands, and what the 
Buddha understands. However, the text then goes on to make it clear that the fundamental goal 
of the practices outlined therein is to fully understand the workings of karma, as they are 
experienced in meditation and as they are reflected in the experiences of beings in all the realms 
of existence. The Saddhsu thus implicitly marks a distinction between the Buddha’s famous 
disciple '!riputra and the yog"c"ra of the Saddhsu, who is uniquely competent in his ability to 
discern the full range of the workings of karma, an ability traditionally ascribed only to the 
Buddha.  

Emphasis on this distinction is reiterated again in the first chapter of the Saddhsu, when 
the Buddha states: 

 
I don’t see anyone else who can thus observe the ripening of action dharma-s in the way that my 
yog"c"ra disciple does.23 

 
This statement does two things. First, it generally marks off Buddhist practice—in 
contradistinction to the practices of other schools (anyat&rthik"di)—as uniquely efficacious in 
allowing practitioners to understand and master the law of karma. Second, it delineates a specific 
type of Buddhist disciple, the yog"c"ra as exemplified in the Saddhsu, as the paradigmatic 
                                                
21 See, for example, MAKRANSKY 1997, pp. 109-126. Makransky describes the way that a text of the 
Prajñ"p"ramit" corpus, the Abhisamay"la,k"ra, attempts to clearly distinguish specific modes of knowledge that 
are unique to Buddhas. 
22 See Chapter 1, p. 36. 
23 Translated based on Vesna Wallace’s critical edition (in progress) of the first chapter of the Saddhsu. Ms reads 
(3b7): n"ham anyat pa$y"mi ya eva% karmadharmavip"kam anupa$yati yath" m"mako yog"c"ro macchr"vaka+ | 
 Wallace emends anyat to anya%. 
 As Lin (1949, p. 242, footnote 1) points out, this type of rhetoric is common even in some of the earliest 
canonical texts. For instance, see MN 13 at MN I 85 (with comparable parallels in M& at T I 584c27-29 and T 53 at 
T I 847a1-3) (Be): “Monks, I do not see—in the world with its deities m"ra-s, brahma-s, in this generation with its 
ascetics and br"hma'a-s, deities and humans—anyone other than the Tath!gata, the disciple of the Tath!gata, or one 
who has learned it from them, who can satisfy the mind [of a questioner] with an explanation to these questions.” 
(n"ha% ta%, bhikkhave, pass"mi sadevake loke sam"rake sabrahmake sassama'abr"hma'iy" paj"ya 
sadevamanuss"ya yo imesa% pañh"na% veyy"kara'ena citta% "r"dheyya, aññatra tath"gatena v" 
tath"gatas"vakena v", ito v" pana sutv".) 
 A passage more closely related to this canonical precedent can be found in the first chapter of the Saddhsu 
(Ms 3a1; T XVII 2c26-29; D ya 86a1-3), preceding the quote above. There we find a more traditional idea: the law 
of karma is beyond the scope of understanding of non-Buddhist traditions, and only the Buddha’s disciples can 
access such knowledge, becoming masters of action and result (karmaphalavip"kajña). 
 A more complex iteration of the refrain found at Ms 3a1 can be found at Ms 69b5-70a2 (T XVII 73c13-
74a14; D ya 245b5-246b2). 
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exemplar of such a practice, eminent even in comparison to the greatest of the Buddha’s early 
disciples. We might thus interpret the Saddhsu to be implying that the yog"c"ra of the text 
stands in as the Buddha’s proxy in the world. He is a master of karma, whose knowledge 
approaches the omniscience (sarvajñat") generally allotted only to the Buddha. In the final 
analysis, then, the path of practice outlined in the Saddhsu—being a path of practice that brings 
an ordinary practitioner to fully discern the law of karma—can be interpreted as a practice 
oriented towards emulating the path of the fully self-awakened Buddhas. 
 As has been noted in Chapter 1, and discussed by Lin in his Appendix V, the Saddhsu—
like most Buddhist texts post-dating the turn of the millennium—acknowledges three possible 
paths of practice for the attainment of three different kinds for awakening.24 This is clearly 
expressed in the first chapter of the Saddhsu: 
 

According to the degree of effort he experiences towards awakening practice (pratipadbodhau)—
whether inferior, middling, or extreme—he becomes that extent. If he transforms [effort] 
(pari'"mayati) towards the awakening of a disciple, he becomes an arhat and fully immolates. If 
he transforms [effort] towards middling awakening, he becomes a solitary Buddha. If he 
transforms [effort] towards unexcelled self-awakening, he becomes a self-awakened Buddha. He 
becomes one who is endowed with knowledge and conduct, a sublime one, a knower of the 
worlds, an unexcelled charioteer of men to be tamed, a teacher of gods and men, a Buddha, a 
Blessed One.25 

 
This passage displays a fundamental tenet of the Saddhsu: that all three of these possible types of 
awakening are legitimate aims. This is one aspect of the text that distinguishes it from many 
Mah!y!na texts, which quite often virulently disparage practices leading to arhatship and solitary 
buddhahood. While the Saddhsu acknowledges the legitimacy of such goals, its practices tacitly 
orient a practitioner towards the highest of them, while still allowing that such practices might 
serve the purpose of fulfilling any of the three.26 The Saddhsu thus stands out as a rather 

                                                
24 See LIN AND DEMIÉVILLE 1949, pp. 291-294. 
25 WALLACE AND DEMOTO forthcoming (Ms 6b7-7a1; T XVII 6c16-20; D ya 95b5-96a1): sa yath" v&ry"rambhe'a 
yadi h&namadhyotk!)'"y"m_ pratipadbodhau pratisamvedayati sa t"vadvividha eva bhavati yadi $r"vakabodhau 
pari'"mayati so rhan bh#tv" parinirv"payati | yadi madhyam"y"m bodhau pari'"mayati sa pratyekabuddho 
bhavati | anuttar"y"% samyaksa%bodhau pari'"mayati samyak_sa%buddho bhavati | vidy"cara'asampanna+ 
sugato lokavid anuttara+ puru)adamyas"rathi+ $"st" dev"n"ñ ca manu)y"'"% buddho bhagav"n_ bhavati | 
 h&namadhyotk!)("y"m ] em.; h&namadhyotk!)'"y"m Ms 
 pratipadbodhau ] em.; prapatipadbodhau Ms 
 t"vadvidha ] em.; t"vadvividha 
26 We find a similarly accommodatory approach to the three forms of awakening in the Mah"vibh")" (CBETA, T27, 
no. 1545, p.0070a13-17): 「為欲建立三種菩提增上緣故。謂若以上品覺慧。覺名句文身名佛菩提。若以中品 
覺慧。覺名句文身名獨覺菩提。若以下品覺慧。覺名句文身名聲聞菩提。」 
 Almost all non-Mah!y!na texts post-dating the turn of the millennium acknowledge the legitimacy of the 
three possible paths to awakening. Certain Mah!y!na $"stra-s, such as the Yog"c"rabh#mi$"stra, also incorporate 
them in their spirit of comprehensiveness. However, these sources make a clear delineation between practices 
leading to the paths of the arhatship and solitary buddhahood on the one hand, and practices leading to unexcelled 
self-awakening on the other. The Saddhsu does not make such distinctions, presenting a practice that might serve 
any of the three purposes, depending on the inclination of the devotee. At the same time, the very structure of the 
text implicitly advocates a bodhisattva ideal in that its broader stage scheme presents a practitioner who has 
basically attained the purity of an arhat, yet does not realize nirv"'a. Finally, the congeniality of the Saddhsu cannot 
be seen to carry over to its attitudes towards non-Buddhists. 
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congenial text when contextualized within the internecine politics of a Buddhist culture heavily 
influenced by an emergent Mah!y!na ideology. 
 A third and final characteristic of the Saddhsu brings it to converge with the axioms of a 
Mah!y!na agenda. This characteristic comes out in an analysis of the developmental progression 
of practice represented in the text. In the details of this progression, the text elliptically reveals a 
model of practice in which a monk (possibly) defers his attainment of the final goal of Buddhist 
practice, or nirv"'a, in the service of cultivating a comprehensive discernment of the 
permutations of suffering within various realms of sa(s!ric existence. This constitutive 
characteristic of the text stands out because it represents a fundamental aspect of the 
hagiographical narratives of all fully self-awakened Buddhas. That is, all Buddhas are said to 
have reached a stage where they could have attained nirv"'a, but instead opted to continue in the 
flow of existence (sa%s"ra) so as to cultivate the full range of experiential qualities that form the 
karmic package of a fully self-awakened Buddha. The Saddhsu’s meditative project mirrors such 
narratives, presenting an elaborate and exhaustive model of discernment allowing for the deferral 
of the final attainment of nirv"'a. 
 The first indication that the Saddhsu presents such a model of practice can be found at the 
end of the first chapter, when the monk of the inner frame accomplishes right view and gives rise 
to the aspiration for renunciation: 
 

The yog"c"ra, who observes all dharma-s, sees with knowledge produced through hearing or 
with the divine eye: Here, because of abstention from wrong view, all the evil inclinations of this 
[monk] of right view are abandoned, and [his] mental fetters and latent tendencies are 
relinquished. Nirv"'a is close to him (nirv"'am antike c"sya bhavati), and the flow [of existence] 
is far away…The aspiration for renunciation, which is conducive to the penetration of the True 
Dharma, arises [for him]. Precisely on the aspiration’s arousal, a flow of wholesome dharma-s, to 
which he is connected, arises.27 

 
This passage describes the result of the accomplishment of right view. Traditionally, the arising 
of such a mental state would involve a practitioner’s first taste of nirv"'a. Indeed, the statement 
that the practitioner’s latent tendencies (anu$aya) and mental fetters (sa%yojana) disappear 
would suggest that he has here seen (the truth of) nirv"'a and thereby done away with an initial 
set of mental defilements.28 But the somewhat enigmatic and elliptical phrase “nirv"'a is close to 

                                                
27 Ms 10b7-11a2 (T XVII 10b28-c11; D ya 105b3-106a1; Based on WALLACE AND DEMOTO forthcoming [with my 
editorial adjustments]): sa pa$yati $rutamayena jñ"nena divyena v" cak)us" sarvadharmm"nupa$y& yog"c"ra+ | iha 
mithy"d!)(ivirah"d asya samyagdar$ina+ sarv"narth"+ prah&yante !|" sa%yojan"nu$ay" v"##nt&bhavanti !|" 
nirv"'am antike c"sya bhava{n}ti !|" d#r&bhavati sa%s"ra !|"…saddharmmasya nirvedhabh"g&ya% pravrajy"cittam 
utpadyate. tasyeha (11a2) cittotp"d"d eva ku$aladharmmapra{bodha}!v"ha" utpadyate yen"sau sa%yukto bhavati | 
 ˚prav"ha ] em. after T and D; 善法流出 T; dge ba'i chos kyi rgyun D: compare Saddhsu II § 7.10. 
28 This moment of attainment might be correlated with what classical scholastic sources refer to as the practitioner’s 
accomplishment of the “path of vision” (dar$anam"rga), which does away with a number of fundamental cognitive 
defilements, and initiates the more elaborate “path of cultivation” (bh"van"m"rga). See, for example, Akbh VI.25-
29, pp. 349-353. However, here in the Saddhsu, we find no reference to the realization of the four noble truths, to the 
sixteen aspects of realization, or to preliminary meditative practices. Rather, right view comes about as the 
culmination of the cultivation of lay ethics and serves as the foundational cognitive force engendering an urge to 
renounce. That this urge to renounce is referred to as “leading to penetration” (nirvedhabh"g&ya%) is another 
indication that the Saddhsu’s description of the attainment of right view can be loosely associated with the 
dar$anam"rga, which traditional scholastic sources present as coming about with the aid of the four “dharma-s that 
lead to penetration” (nirvedhabh"g&y" dharm"+). In taking into account the larger structure of the Saddhsu, 
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him” indicates instead that our practitioner has not quite touched upon the goal. 29 The use of the 
locative antike, a term indicating a relationship of proximity, indicates rather that a practitioner 
has attained to a state just adjacent to nirv"'a.30 
 As in the passage above, descriptions of a meditator’s elimination of subtle defiling 
components of mental life—the fetters and latent defilements—occur a number of times in the 
contemplative progression of the Saddhsu. These passages present something of a problem of 
interpretation because they indicate that a meditator has attained a state of mental liberation 
usually equated with that of an arhat.31 And yet no statement of final accomplishment 
accompanies such proclamations. As touched upon in Chapter 2, these moments serve simply to 
highlight the continued progress of the monastic practitioner, who proceeds to practice 
discernment through and beyond these moments of putative (final) mental liberation. For 
instance, in the fourth stage of practice we find the following statement: 
 
                                                
however, we must consider the framework of practice presented in it as distinct from the models presented in 
classical Vaibh!$ika sources, though the authors/redactors of the text were most certainly aware of such models. 
29 While the text states explicitly that the practitioner’s mental fetters and latent tendencies disappear, this idea is 
also repeated later, and it remains a question precisely what is happening in the text here. 
 One remote possibility would be that the Saddhsu’s definition of samyagd!)(i here corresponds to a 
conception of that term that is unique to a Therav!da discourse of the Majjhimanik"ya, the Mah!cattar)sakasutta 
(MN 117 at MN III 72): “katam" ca, bhikkhave, samm"di((hi? samm"di((hi% p‘ aha%, bhikkhave, dvaya% vad"mi. 
atthi, bhikkhave, samm"di((hi s"sav" puññabh"giy" upadhivepakk". atthi, bhikkhave, samm"di((hi ariy" an"sav" 
lokuttar" magga,g". katam" ca, bhikkhave, samm"di((hi s"sav" puññabh"giy" upadhivepakk"? ‘atthi dinna%, atthi 
yi((ha%, atthi huta%, atthi sukatadukka("na% kamm"na% phala% vip"ko, atthi aya% loko, atthi paro loko, atthi 
m"t", atthi pit", atthi satt" opap"tik", atthi loke sama'abr"hma'" sammaggat" samm"pa(ipann" ye imañ ca loka% 
parañ ca loka% saya% abhiññ" sacchikatv" pavedent&’ ti. aya%, bhikkhave, samm"di((hi s"sav" puññabh"giy" 
upadhivepakk".” 
 Here right view is divided into two types: 1. that which is connected with the fluxes (s"sav"), pertains to 
the production of merit or karma (puññabh"g&y"), and will ripen due to clinging (upadhivepakk"), and 2. that which 
is free of fluxes (an"sav") and transcendent. On the uniqueness of this distinction with respect to the path factors 
within the early discourses, and a comparison of this P!li discourse with its parallels transmitted within other 
Buddhist schools, see AN&LAYO 2010c. We find a similar distinction in the Saddhsu’s understanding of the precepts 
(see Chapter 1, pp. 57-58, footnotes 151-152). We also find a brief reference to this type of right view in the 
Mah"vibh")", in a discussion of the stages of awakening in three canonical s#tra-s (CBETA, T27, no. 1545, p. 
342a18-28):「問前二經說有四沙門。污道沙門豈四所攝。答亦四所攝。謂預流向。然預流向有近有遠。 
近謂見道。遠謂此前順決擇分順解脫分乃至正信而出家者。如契經說。有四種預流支。謂親近善士。聽聞

正法。如理作意。法隨法行支因。向名義無差別。問善賢經說。若此處有八支聖道當知是處有四沙門。污

道沙門豈此所攝。答亦此所攝。以聖道支有實有假。實謂無漏正見等八。假謂有漏正見等八。污道沙門亦

得成就有漏正見。故彼亦是初沙門攝。」 
 Here we find a position that claims that even a defiled monastic (污道沙門) can have right view, but it is a 
right view that is connected with the fluxes (有漏正見; *s"srav" samyagd!)(i+). According to this position, despite 
the fact that it is connected with the fluxes, it can still be considered to be subsumed within the first stage of 
awakening, the path of (practice for) stream-entry. 
30 As will be seen below, this use of the term antika in connection with nirv"'a is repeated several times in the 
Saddhsu. See also Ms 7a5 (T XVII 7a10; D ya 96b2); Ms 11a6 (T XVII 11a3; D ya 106b4-5); Ms 27b4 (T XVII 
27a15; D ya 147a2-3); Ms 102a3 (T XVII 103a21-22; D ya 313b3). 
 On the use of this phrase in the early canonical literature, see Chapter 2, footnote 161. 
31 In the case of the above passage, one might take recourse to the darsanam"rga-bh"van"m"rga framework of the 
scholastic traditions, and take the reference to the disappearance of fetters and latent defilements as delineating an 
initial set of these mental corruptions, and not the complete package that is abandoned at arhatship. However, in the 
following passage at Saddhsu II §4.2.1.7, the text explicitly lists the fetters and latent defilements that are generally 
understood to be destroyed upon the attainment of arhatship, and states that they are abandoned. 
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4.2.17 That monk, repeatedly observing the impermanence of all constructions 
(sarvasa%sk"r"nity"nupa$y&), inhabits, develops, and cultivates the path. As he is developing [it] 
in such a way, his fetters are abandoned and his latent defilements are relinquished.32 
 

The text goes on to list the various types of fetters and latent defilements, and these conform to 
those that are traditionally eradicated upon the attainment of arhatship.33 It then describes the 
monk’s continued practice discerning the causes and conditions that make up the experience of 
the eye faculty. This progression sets up a model of practice oriented toward continual effort, 
perpetual and repeated purification, and the (seeming) deferral of a final or complete liberation. 
 This idea finds further support in a passage I have already discussed in Chapter 2. At the 
very end of the second chapter of the Saddhsu, long after the above statement, we once more find 
reference to an experience of supreme mental purity in connection with the attainment of 
meditative absorption and, again, a proximity to nirv"'a: 
 

 When his mind is thus extremely pure, [the thought comes]: “The peaks of many hundreds of 
thousands of births have been cut down (vi$&ryante) from the mountain of the flow [of existence]. 
[They] are relinquished, destroyed, and will not again come into existence.” His defilement-
enemies are destroyed, and nirv"'a is close to him.34 
 

Here again we see reference to a state that appears to resemble that of traditional arhatship. Yet 
the practitioner remains on the cusp of nirv"'a and, immediately upon attaining such a state, 
goes on to engage in the direct discernment of the suffering of the hell realms. This indicates that 
his practice is far from complete, and that though he is liberated from being bound to the flow of 
existence, he nonetheless continues to voluntarily enmesh himself in it.35  
 The practitioner-monk of the Saddhsu therefore engages in the various experiences of the 
flow of existence in order to cultivate discernment. Due to the exalted state of discernment he 
has already attained, however, it is understood that his final attainment of nirv"'a is preordained. 
We thus find the following description of the monk’s practice, which elucidates his state of mind 
upon completing the discernment of the hell realms and attaining the thirteenth stage of practice: 
 

                                                
32 Saddhsu II §4.2.17. 
33 They are: the fetter of conformity (anunayasa%yojana), the fetter of resistance (pratighasa%yojana), the fetter of 
conceit (m"nasa%yojana), the fetter of ignorance (avidy"sa%yojana), the fetter of views (d!)(isa%yojana) , the fetter 
of clinging [to precepts and vows] (par"mar$asa%yojana),33 the fetter of doubt (vicikits"sa%yojana), the fetter of 
jealousy (&r)y"sa%yojana%), the fetter of miserliness (m"tsaryasa%yojana), the latent defilement of craving for 
sensual pleasure (k"mar"g"nu$aya), the latent defilement of craving for existence (bhavar"g"nu$ayo), the latent 
defilement of views (d!)(yanu$aya+), the latent defilement of resistance (pratigh"nu$aya), the latent defilement of 
conceit (m"n"nu$aya), the latent defilement of ignorance (avidy"nu$aya), the latent defilement of doubt 
(vicikits"nu$aya). 
 This list is strange in that it comprises mental factors that are generally presented by traditional canonical 
texts and scholastic treatises to be abandoned at different stages of the path. In any case, the list here suggests 
categorically that our practitioner has reached a stage comparable to arhatship. 
34 Saddhsu II §10.6. 
35 From a technical perspective, this model of practice presents a number of problems in that if a practitioner has 
really done away with the defilements, latent tendencies, and fetters, which generally serve as his tie to sa%s"ra and 
the driving force behind his continued birth, he would not be able to continue practicing in the way the Saddhsu 
describes, using the ripening of his defilements to experience the various realms. This was apparently not an issue 
for the authors/compilers/redactors of the Saddhsu, although they were probably aware of early %!stric models of 
practice that debated such matters. 
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And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: That 
monk, with untiring effort, ascends to the thirteenth stage by the ripening of the fruit of karma 
pertaining to the extremely horrific hell(s), beginning with Sa(j)vana and ending with Av)ci. He 
does not delight in the sphere of M!ra, nor will he be overpowered by thirst. He will cut all the 
bonds of thirst, and will not dwell in the sphere of M!ra. Constantly contented, that monk will cut 
the bonds of the latent defilements and fetters without remainder, and enter the city of nirv"'a. 
Having seen his effort, the earth-dwelling spirits inform the flying spirits: …“Striving and 
exerting himself, he ascends to the thirteenth stage by no other vision than the right path; [vision 
that is] salvific, transcendent, and constituted by the knowledge of the ripening of action dharma-
s. 36 

 
Here the use of the future tense implies something that is inevitable but not quite yet afoot. The 
monk will enter the city of nirv"'a, but has yet to do so. Note also how the monk’s mode of 
seeing is described. It is rooted in the knowledge of karma, and is also transcendent. Most 
importantly, however, the monk is characterized as seeing with “no other vision than the right 
path” (samyagpath"nanyadar$anena), which also consists of knowledge of the ripening of 
action. This translation is tentative, as the manuscript is corrupt here. Despite the textual 
problems, however, it is fairly clear that the monk’s mode of seeing is presented as uniquely 
(ananya) connected to the correct path (samyagpatha). Could this be a cloaked reference to the 
path of the fully awakened Buddhas? Such an interpretation remains speculative, and this phrase 
might also be interpreted as rather innocuous. However, the framework of the text and the 
progression of practice described therein encourage such an interpretation. 
 The above passage also reveals how the monk of the text uses the ripening of karma as a 
means to develop discernment. This idea supports my interpretation that the practitioner of the 
Saddhsu is not considered to be practicing according to the traditional model of the path of 
seeing and the path of cultivation (dar$anam"rga-bh"van"m"rga), as it is defined by scholastic 
texts working within a $r"vaka framework. Were this the case, the practitioner would be unable 
to instrumentalize the ripening of hellish karma in his practice, as he would have cut off any 
possibility for such ripening upon the attainment of the path of seeing. If the path of seeing and 
the path of cultivation are inferred in our text, they must be defined differently than they are in 
traditional Vaibh!$ika models. This is precisely what happened in fully developed classical 
Mah!y!na stage texts, which incorporated the traditional $r"vaka paths into their stage 

                                                
36 Ms 87a5-87b1: punar api yog"c"ra "dhy"tmike dharmme dharmm"nupa$y& viharati: e)a so !’"nuparatots"ho 
bhik)u+ k!cchr"tik!cchrasya n"rakeyasya sa%j&van"dyasy"v&ciparyantasya karmma'a+ phalavip"kena 
trayoda$ama% bh#myantaram "r#-ha+. na ramyate m"ravi)aye na t!)'"va$agato bhavi)yati vyucchetsyante 
sarvat!)'"bandhan"ni. na vatsyante m"rasya vi)aye nity"bhirata+ sa bhik)u+. nirava$e)"nu$ayasa%yojan"ni 
cchitv" nirv"'apuram anupravek)yate. tasyots"ham avek)ya bhaum" yak)" antar&k)acar"'"% dev"n"% 
nivedayanti… sa gha(am"na ucchadyam"na+ samyagpath"nanyadar$anena ni+sara'ena lokottare'a 
karmmadharmmavip"kajñena trayoda$ama% bh#myantaram "r#-ha+…  
 vyucchetsyante ] em.; vyucchesyante Ms 
 anupravek)yate ] em. after T; anupravisyate Ms; 'jug par byed do D; 欲斷使結，入涅槃城 T 
 tasyots"ham ] em.; tasyotsedham Ms; spro bas D; 精進 T 
 samyagpath"nanyadar$anena ] em.; samyagyath"nanyad!)(e+na Ms; yang dag pa'i lam gzhan 
 dang mi 'dra ba'i lta ba D; 正行正道，正見不邪 T 
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schemes.37 It seems that the Saddhsu represents a model of practice that bridges the $r"vaka 
models and the fully developed Mah!y!na models.  

A passage from the end of the fourth chapter of the Saddhsu further elucidates the 
monk’s method of instrumentalizing karma. It shows how an emphasis on perpetual discernment, 
accompanied by the deferral of the attainment of nirv"'a, gets incorporated into a karmic model 
of progressive insight. A monk attains the fifteenth stage in the following way: 

 
That monk thus explores the subtle mental process. Having explored [it] he enters upon supreme 
lassitude. Tired of the flow [of existence]—of the hells with their subsidiary hells—and having 
entered upon the even greater lassitude of the realm of hungry ghosts, he understands the noble 
truth of suffering, he understands the noble truth of the way leading to suffering, and he 
understands the higher ordination, the way of the true path. 
 Further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
That monk, the seer of the truth of action and its result, gazes upon the hells along with their 
associated realms (sapariv"r"n), gazes upon the second realm, and sees, as it truly is, the 
depravity of the flow [of existence]. He establishes [it] in [his] mind such that he will not dwell 
[there], having approached the proximity of nirv"'a. Unflagging, he ascends the fifteenth stage, 
which comes about as a fruition (phalabh#ta%).38 
 

This passage does two things. First, it shows the way in which meditative discernment of 
suffering in various realms of existence is used to cultivate an understanding of three of the four 
noble truths. Second, it displays the way progressive stages come about as a direct result 
(phalabh#ta) of proximity to nirv"'a. This seems to be a play on a traditional Abhidharmic 
model of the attainment of nirv"'a, which presents such an attainment as the enactment of two 
different mental states, the first termed “path” (m"rga) and the second termed “fruit” (phala). 
Here, however, the fifteenth stage comes about as the fruit of approaching (upetya) the 
“proximity of nirv"'a” (nirv"'"ntika). Discernment at the cusp of nirv"'a functions as the 
catalyzing force of the meditative practice and spiritual progress of the Saddhsu.39 
                                                
37 For an example of such a fully developed model, see the Bh"van"krama(s) of Kamala%)la (TUCCI 1958 and 1971). 
Paul Williams (1989, pp. 204-215) deals succinctly with the complex amalgamation of scholastic schemes and 
textual memories that came together to produce such developed models. 
 Though I think it is important to compare the Saddhsu to such models, such a practice can also be 
dangerous. The Saddhsu represents a unique map of practice, and we should try to understand it on its own terms 
before trying to neatly fit it into familiar models. Nonetheless, it is worth suggesting that the fully developed 
Mah!y!na maps are largely inconceivable without fledging attempts to expand on traditional path models, such as 
that found in the Saddhsu. 
38 Ms 102a1-3 (T XVII 103a13-22; D ya 313a6-313b3): sa bhik)ur eva% s#k)ma% cittagatim anuvic"rayate. 
vic"rayitv" para% khedam "padyate. sa%s"r"t sa narakebhya+ sotsedhebhya+ khinno, bh#ya eva 
pretalok"dhikatara% para% khedam "panno du+kham "ryasatyam avaiti, du+khag"min&% ca pratipadam avaiti, 
sanm"rgapratipada% copasampadam avaiti. 

punar api yog"c"ra "dhy"tmike dharmme dharmm"nupa$y& viharati yath": e)a bhik)u 
k(a)rmaphalatatvadar$& narak"n sapariv"r"n avalokayitv", dvit&y"' gatim avalokayitv", sa%s"radaur"tmya% 
yath"bh#ta% pa$yate, manasi prati)(h"payati yath" nai)a vatsyate nirv"'"ntikam upety"sau bhik)us. tasya 
aniv!ttots"hasya phalabh#ta% pañcada$ama% bh#myantaram "r#-has. 

yath": e)a ] punct.; yathai)a Ms 
aniv!ttots"hasya ] em. after T D; niv!ttots"hasya Ms; spro ba mi ldog ste D; 起精進力 T 

39 Reference here to the monk understanding the practice of the ‘true path’ (sanm"rga) might also be interpreted as a 
tacit allusion to the path of practice leading to full self-awakened Buddhahood. The Chinese translators of the 
Saddhsu seem to have interpreted the text’s framework of practice as oriented in this direction. This becomes 
apparent in their translation of the Sanskrit sentence du+kham "ryasatyam avaiti, du+khag"min&% ca pratipadam 
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 This mode of discernment runs through the entire stage scheme of the Saddhsu. Even in 
the last stage of practice mentioned in the text, the eighteenth stage, our monk continues to 
practice within this model of ever-incomplete advancement.40 Upon completing his discernment 
of all thirty-three levels of the deities of the Heaven of the Thirty-three, the monk attains to the 
eighteenth stage:41 
 

如是比丘觀布施持戒智慧果報。如實見

之，欲至實諦。三種觀已，得十八地。

於一切生死中，心得厭離。修行精進以

求涅槃。不住魔境。地行夜叉，知此事

已， 虛空夜叉…
42
 

de ltar sbyin pa dang tshul khrims dang shes rab 
rnams kyi 'bras bu mngon par shes par 'gyur ba 
de kho na nyid mthong ba dang ldan pa rab tu 
'gro bar 'dod pa'i dge slong des | de dag rnams 
legs par mngon par mthong ba yin no || ji ltar 
dge slong de sa gzhan bcwa brgyad pa 'di la kun 
du gnas nas 'khor ba rnams thams cad nges par 
yid 'byung ngo || mya ngan las 'das pa la spyod 
par 'gyur ro || bdud kyi yul la 'dod par mi 'gyur 
ro || gzhi de dag rnams rig par gyur nas kyang sa 
bla pa'i lha rnams kyis bar snang la rgyu ba'i lha 
rnams la mngon du shes par byed do ||…43 

In this way the monk sees the results of 
giving, ethical practices and knowledge. 
Seeing them according to reality, he 
desires to reach the truth(s). Having seen 
these three aspects, he attains the 
eighteenth stage. His mind becomes 
detached from all birth and death. He 
practices with effort in the pursuit of 
nirv"'a. He does not dwell in the realm of 
M!ra. Having understood this fact, the 
earth-going spirits inform the sky spirits…  

In this way, directly understanding the results of 
giving, ethical practices and knowledge, seeing 
reality, and desiring to understand [it], that monk 
becomes one who sees them properly. How does 
that monk, having inhabited this eighteenth 
stage, become entirely detached from the flow 
[of existence]? He practices for nirv"'a. He does 
not desire the sphere of M!ra. Becoming aware 
of these causes, the earth-dwelling deities inform 
the flying deities… 

                                                
avaiti, sanm"rgapratipada% copasampadam avaiti, which the Tibetan translators translate exactly as it stands in the 
Sanskrit manuscript. The Chinese translation, on the other hand, reads (CBETA, T17, no. 721, p. 103a16-17): “[He] 
enters upon the noble truth of suffering. [He] attains the unobstructed practice of the [noble] truth of suffering. [He] 
does not yet attain the realization of the unobstructed path.”「得入苦聖諦。得苦諦無礙行。未得無礙道證。」 It 
remains a question whether to translate the final  phrase as “the realization of the unobstructed path” or “the 
unobstructed realization of the path.”  
 We cannot be sure that the Chinese translators read the same text that is extant in our Sanskrit manuscript. 
It seems likely, however, that they did. If so, the translators apparently took some liberties of interpretation, 
particularly with respect to the final phrase of the three. It seems that they wanted to make it clear that the monk has 
definitely not yet attained the full realization of the path. Reference to the ‘unobstructed path’ may in fact refer to 
bodhisattva practice, but this remains unclear. 
40 As the Saddhsu is an incomplete text, this interpretation of it must remain tentative. It is perfectly reasonable to 
imagine that the text originally had, or was intended to have, a final and conclusive goal for the practitioner being 
described in the text. It is also possible that it did not. In my reading of the text, the narrative frame of the yog"c"ra 
presents the reader with a possible vision of what the text’s practitioner aims at, an attainment that allows one to see 
the entire universe of dharma-s from a transcendental vantage point, and yet remain subtly connected to the fray. 
41 The Sanskrit of the following passage is no longer extant. I translate both the Chinese and Tibetan versions of the 
text because they differ enough to allow us to see that no firm conclusions can be drawn about the original content 
of a Sanskrit original. 
42 CBETA, T17, no. 721, p. 209a4-7. 
43 D ra 283b6-284a1. 



 146 

 
The passages presented above lay open the fundamental structure of the broader stage scheme of 
the Saddhsu. While the various chapters contain a wide array of doctrinal, cosmological, and 
praxis-related material, the intermittent narrations of the monk’s progress through the stages of 
practice hold these disparate materials together, cause the reader to return to the outer and middle 
narratives of the text, and offer a soteriological worldview oriented toward what appears to be a 
sort of omniscience (sarvajñat"), though this word is never explicitly used to describe the goal of 
the practitioner. 
 
 
3.3 The Attainment of Stream-entry as Depicted in the Saddharmasm!tyupasth"na(s#tra) 
 
Despite the fact that the main monastic actor of the text is never depicted as actually attaining the 
traditional stages of Buddhist realization, there should be no doubt that the 
authors/compilers/redactors of the Saddhsu had a clear notion of what such an attainment 
entailed according to traditional Vaibh!$ika sources. The text brings out such knowledge within 
the various visions in which the monk engages. For instance, in the sixth chapter of the Saddhsu, 
while envisioning the deities of the heaven of the thirty-three, the monk observes an exchange 
between 'akra (i.e. Indra), the king of the Heaven of the Thirty-three, and the deities of the 
twenty-eighth level of that realm, known as the Nik!yabh!gin) realm.44 In that exchange, 'akra 
describes the theoretical process of stream-entry, a Buddhist practitioner’s first taste of nirv"'a:45 
 

2. “How, by the gradual method, does one bind the mind-monkey to a place on one’s own body? 
With what, leader (gr"ma'&), does a practitioner bind the object encompassing consciousness? 
With one-pointed mind, gradually exploring the characteristic of the body, he dwells observing 
body in body, be it defiled, undefiled, or morally indeterminate. He dwells observing feelings in 
feelings, [be they] pleasant, painful, or neutral. He dwells observing dharma-s among dharma[-s], 
[be they] wholesome, unwholesome, or morally indeterminate. He sees the four foundations of 
awareness as they are, according to their characteristics. In this way the practitioner who has 
entered upon the Dharma sees, according to their characteristics, all formations, with assembly 
revealed (viv!tasam"gama˚). He sees the characteristic[s] of the four noble truths of the four 
foundations of awareness. For all of these, the foundations of awareness are: impermanent due to 
their occurrence in a series of moments, empty by way of their being devoid of rulership, not-self 
by way of being devoid of a ruler, and suffering by way of their being inescapably destined to 
destruction and disaster. For he who thus cultivates the four foundations of awareness according 
to the characteristics of the four noble truths, for one who thus sees [them] as they are, there 
arises through intelligence the dharma of [the realm of] desire (k"madharma), which is connected 
to heat (u)magato). Just as when fire is being produced, first smoke arises, then fire, or just as 
when a fire-stick is being rubbed heat appears, and afterwards fire appears, in the same way, from 
the heat of the ignorance of all the mental defilements (kle$a), mere love and faith for the noble 
Dharma and discipline arises. 
3. “How does the dharma of heat, which is the resolve upon the sixteen aspects 
()o-a$"k"ramati$) and the explorer of the four noble truths (catur"ryasatyavic"raka+), arise? 
How does one conquer the four noble truths? Leader, in this way: This suffering, a noble truth, is 
impermanent because it is [composed of] causes and conditions, suffering because it is affliction, 
empty because of being devoid of a person, not-self because of being its own activity 

                                                
44 Ms 213b4-229a5 (T XVII 187b12-202c11; D ra 233a4-268b5). 
45 Appendix 5.2, §2-4 (Ms 223a3-223b3; TXVII 197a11-197b20; D ra 255b6-256b7). 
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(svasa%v!ttibh"vena). In this way that practitioner divides the noble truth of suffering according 
to four [characteristics]. Following upon the noble truth of suffering, [the truth of] arising comes 
about. He also divides that arising according to four [characteristics]. How does he divide [it]? 
Namely: [It is] arising because it generates the bonds of volitional formations. It is the cause of 
that [suffering] because it generates similar results. It is production because it is the manifestation 
of all natural phenomena (sarvaprak!ty"k"ra). It is a condition because of being bound up with 
dissimilar causes (˚k"rya˚). He also divides cessation according to four [characteristics].  How, 
leader, does that practitioner divide [cessation]? It is cessation because it is the absence of all 
calamity. It is peaceful because it is devoid of the fires of defilement. It is supreme because it is 
the foremost of all dharma-s. It is an escape because it is a way out of sa%s"ra. Leader, the 
practitioner also divides the path according to four [characteristics]. Namely: It is a path because 
it brings one to final emancipation. It is a method because it is not distorted. It is a footpath 
(pratipat) because it is the foothold of all noble people. It is an exit because it is the cessation of 
the calamities (vyasana) of sa%s"ra. In this way, in an extensive application (yogapratato˚), I 
have taught for you the derivations into sixteen aspects, known as heat. 
4. “Then, once the dharma known as heat is developed from that, the dharma known as summit 
arises. Having previously distinguished himself as connected to the qualities of the three jewels, 
as [cognizant of the] dangers of the aggregates, and as faithful, that practitioner explores that 
other [dharma]: ‘This is the path in brief, the dharma that has reached the summit, which is like 
the summit of a mountain.’ Just then, leader, when the summit [dharma] is developed, by 
conformity with the truth[s], the wholesome root known as acceptance arises. Because of constant 
acceptance of the truth[s], the state known as acceptance of the previous aspects and derivations 
arises (p#rv"k"ravik"rak)"nti). It is acceptance because of accepting. When acceptance is 
developed, the mundane supreme dharma-[s], the mind and mental factors of that time, [arise] for 
a single moment. Upon the attainment of the mundane supreme dharma-s, immediately thereafter 
he becomes a stream-enterer, [understanding]: ‘Now I am directly realized (k"yas"k)&).’ Upon 
that realization, he does not see Yama’s henchmen, nor does he fear them. 
 

I offer up this lengthy passage because it is representative of a great deal of the textual material 
to be found in the later chapters of the text, where a wide range of disparate ideas gets worked 
into the progression of stages outlined above. This passage is particularly exemplary because 
such a description of the attainment of stream entry accords (generally) with the traditional 
model of awakening found in Vaibh!$ika sources.46 It reveals that if the 
authors/compilers/redactors of the Saddhsu were interested in portraying the attainments of the 
main actor of the text in line with traditional Vaibh!$ika categories, they would have done so. 
Instead, the text offers an idiosyncratic treatment of practice; one that takes a Buddhist 
practitioner well beyond the categories set up by the traditional fourfold model of the awakening 
of a disciple. By putting the above description in the mouth of 'akra, and describing how the 
meditating monk observes 'akra teaching this to his fellow deities, the text presents the 
knowledge of the actual attainment of nirv"'a as something the monastic practitioner is privy to, 
but does not quite fully realize himself. 

Within the larger narrative framework of the text, the passage is presented as a teaching 
within a teaching. From the standpoint of the outer frame of the text, the Buddha is describing a 
yog"c"ra observing a monk observing the king of the Heaven of the Thirty-three giving a 
Dharma talk to some of the deities of his realm. This complex textual layering is easy to lose 
track of when confronted with the many details of the voluminous Saddhsu. However, it is 
precisely this meta-structure that gives the text its powerful comprehensiveness. The text 
                                                
46 See, for instance, the Mah"vibh")" at T XXVII 34a21-34c26. 
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represents the word of the Buddha, the panoptic vision of the master yog"c"ra, the progressive 
practice of a monastic aspirant for supreme discernment (and possibly full self-awakening), and 
the traditional teachings of an Abhidharmic tradition as taught in the realm of deities. This multi-
tiered textual and doctrinal system, embedded within a framework of hard-core meditation 
practice, represents an inclusivist approach to the Buddhist tradition at a pivotal moment in 
history. The monastic meditator of the Saddhsu embraces the entirety of the teachings, even the 
perfection of the nirv!*ic state, from the aloof vantage point of a master of karma. Such a 
vantage disposes the practitioner towards a transcendent mastery of the entire universe, a 
knowledge that begins to look very much like that of a self-awakened Buddha. 
 
 
Conclusion 
 
As I have shown above, the narrative framework of the Saddhsu and the progression of 
meditative practice therein converge with a number of principles constitutive of an early 
conception of the bodhisattva path. Here I define bodhisattvahood as a devotion to Buddhist 
practice in the service of a final goal of full mastery of the universe, omniscience, awakening as 
a teaching Buddha. However, nowhere in the Saddhsu is the term bodhisattva used to refer to the 
practitioner of the text, and nowhere do we find explicit reference to the main practitioner’s goal 
being full self-awakening. We must draw such conclusions out of the text through the 
implications of its elliptical modes of expression and its somewhat convoluted narrative 
structure. The evidence presented, brought into dialogue with recent developments in the field of 
Buddhist Studies, indicates that the Saddhsu was not necessarily produced in competition with 
Mah!y!na ideology, but was instead participating in such an ideology. While the Saddhsu 
contains no polemical rhetoric against arhats or solitary buddhas, and allows that these are 
legitimate spiritual goals, its practices prime a practitioner for full engagement in the flow of 
existence, and mastery of all states and realms. The Saddhsu, therefore, is perhaps a perfect 
representation of a pure Mah!y!na ideology, without the blemishes of the hackneyed and 
polemical rhetoric so common in many Mah!y!na texts, and lacking the explicit conceptions of a 
practice that would be uniquely appropriate to bodhisattvas. Since such rhetoric and conceptions 
have largely served to characterize Mah!y!na Buddhism, it makes sense to speak of the Saddhsu 
as representing an implicit paradigm of Mah!y!na practice, which allowed for aspiring 
bodhisattvas and $r"vaka-s alike to practice within a framework that did not radically diverge 
from the more fundamental practices of canonical Buddhism, but accommodated conceptual 
developments within the larger Buddhist community. Such a framework of practice prefigures by 
many centuries what occurred in the flowering of the fully developed Mah!y!na path models of 
the early medieval period. What is more, with its model of spiritual world-dominance—which 
places the meditation practitioner at the center of the ma'-ala of the flow of existence and posits 
his mind as its fundamental generative force—the Saddhsu can also be interpreted as a 
prefiguration of the Tantric meditative and ritual traditions that emerged in the centuries 
following its compilation. In the following chapter, I will explore the way in which the Saddhsu 
can be contextualized within the broader field of Indian Buddhist textual discourse, and will 
attempt to imagine the community of practitioners that produced it. Such an exploration will 
allow for a more complex historical understanding of the soteriological project outlined here. 
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CHAPTER 4 
 

The Saddharmasm!tyupasth"na(s#tra) as Community:  
The Yog"c"ra Imaginaire 

 
__________________________________ 

 
 
Introduction 
 
Who wrote the Saddhsu? Who was responsible for compiling and transmitting the ideas that have 
come down to us in this voluminous text? The answer to this question is elusive. As is the case 
with almost all of the anonymous Buddhist texts produced in India, we have very little with 
which to contextualize the Saddhsu. Even if we could locate this text in space, which we cannot, 
the kind of evidence available to richly understand that space is lacking.1 Hence, our only 
reliable way of understanding the community of people that produced and transmitted the 
Saddhsu is by recourse to the text itself, and other texts that display an intertextual or ideological 
relationship with it. When we do this, it turns out that much can be gleaned about the people who 
produced the Saddhsu. We learn about their ideals, their goals, their fears, their conceptions 
about the mind and the body, and their view of the world.   

In what follows, I outline some of the social, religious and philosophical attitudes that 
were fundamental to the ideology represented in the Saddhsu. I conceive of these different 
aspects of the text as forming a set of ideas around which the textual community of the Saddhsu 
cohered. Here I am not interested in trying to reconstruct the actual sitz im leben of this imagined 
community. Sadly, such an endeavor would be doomed from the start. Rather, I will draw out the 
main ideological implications of the content of the text in relation to some of the dominant 
discourses and trends within the history of Buddhism around the time that the Saddhsu was 
composed. I will do this by focusing on the second chapter of the Saddhsu, which, as I have 
already mentioned, represents the most archaic core of the text. 

As should be quite clear by now, the people who produced the Saddhsu were first and 
foremost yog!c!ra-s. That is, they were practitioners of yoga, or at least hoped to claim that 
status. This fact should be clear by now, as the central actor of the middle frame of the Saddhsu’s 
narrative framework is repeatedly referred to as a yog!c!ra. The question of to whom or what 
the term yog!c!ra refers has been the subject of two articles by Jonathan Silk.2 However, despite 
the detailed philological work he did on the term yog!c!ra, and the many sources he 
investigated, his two articles really tell us very little about what in fact various yog!c!ra-s might 
have been doing. That is, Silk argues that the term is ultimately a generic one, appropriated in 
various textual traditions, referring to any meditation practitioner or yogin. Silk’s analysis is in 
line with what I consider an unfortunate trend in the field of Buddhist studies. Instead of taking a 
                                                
1 The best guess about the region in which the Saddhsu was authored has been made by Lin and Demiéville (1949, 
pp. 42-52). Based on a broad reading of the doctrinal attributions within texts such as the Mah!vibh!"!, Lin 
concludes that certain doctrinal aspects of the Saddhsu agree with the theories of masters from Gandh!ra. 
Unfortunately, there is no way to substantiate such findings beyond the notion of textual influence. What is clear is 
that the Saddhsu eventually became well known throughout India, and this is attested by the fact that it has been 
quoted in texts such as the S#trasamuccaya, the $ik"!samuccaya, and was the source for a later compilation of 
verses entitled the Dharmasamuccaya. 
2 SILK 1997 and 2000. 



 150 

sustained approach to the specific content of individual Buddhist texts, he brings together a wide 
range of disparate texts and, using a hodgepodge of rather limited specific references, comes to 
the conclusion that the term should be taken as little more than a literary ideal, a generic trope. 
The evidence I have offered in the first three chapters of this study shows that Silk’s conclusions 
are not applicable to an analysis of the Saddhsu. We have seen, rather, that the Saddhsu employs 
the term yog!c!ra in a precise way, to refer to a specific type of mediation practitioner, with 
specific set of practices and a mastery of karma. This obvious discrepancy between the evidence 
of the Saddhsu and the wide range of textual evidence gathered by Silk suggests that 
terminological surveys will not suffice if we wish to understand the communities and traditions 
of people who considered themselves to be yog!c!ra-s. Instead, we have to engage information 
about the specific practices of such communities, as evidenced in specific textual traditions. The 
foregoing chapters have laid the foundation for such an endeavor. The following chapter—a 
treatment of the Saddhsu as a representation of a community’s vision of itself—will locate the 
Saddhsu within a broader historical framework of ideological and textual discourse. 

I show that though the Saddhsu—as a text and as a representation of the ideology of a 
community of yog!c!ra-s—was lost to obscurity many centuries ago, and has been largely 
ignored by modern scholarship, its ideological outlook can nonetheless be placed at the center of 
middle period Indian Buddhism. I have already demonstrated how the soteriology of the Saddhsu 
prefigures a number of important developments within Mah!y!na and Tantric Buddhist 
traditions, while nonetheless maintaining deliberate ties to ancient scriptural traditions. In the 
following chapter, I bring the evidence from the Saddhsu to bear on a more complex historical 
conversation, showing that the text’s ideological construction participates in some of the most 
important philosophical developments of Indian Buddhism, and represents certain modes of 
thought that may have been instrumental in contributing to such developments. I demonstrate 
that the textual community of the Saddhsu participated in a vision of life that emphasized the 
forest ascetic ideal, and was involved in the production and transmission of texts. I show that its 
authors/compilers/redactors had a unique preoccupation with an expansive conception of the 
cultivation of discernment, and participated in a pan-Buddhist development that domesticated the 
bodhisattva ideal within the pasture of traditional frameworks of thought while simultaneously 
employing that ideal to push the boundaries of those very frameworks of thought. Finally, I 
display how important philosophical developments within the Saddhsu, resulting from specific 
engagements with contemplative practice, presage and explain certain aspects of the 
development of the influential Yog!c!ra-vijñ!nav!da school of Buddhism. This range of 
historical connections reveals that the textual community of the Saddhsu, and others like it, were 
active participants in some of the most important, yet difficult-to-discern developments of 
middle period Indian Buddhism. 

 
 

4.1 The Textual Community of the Saddharmasm!tyupasth"na(s#tra) 
 
Before entering into a broad analysis of the Saddhsu in history, I will first explore one important 
aspect of the history of the term yog!c!ra. I argue for the distinct possibility that the common 
term yog!c!ra came into usage as a Sanskritized form of the canonical Middle Indic term 
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yogg!cariya, and that the Saddhsu alludes to this possibility in its representation of the 
yog!c!ra.3 

There is a passage in the Sa%!yatanavibha&gasutta (Svi) 4 of the P!li Majjhimanik!ya that 
outlines three establishments of mindfulness (tayo satipa''h!n!), possessing which a noble 
person is a teacher (satth!) worthy to train others.5 This person is then referred to as ‘the 
supreme guide of people to be trained among the yogg!cariya-s.’ The entire summary (uddesa) 
passage of this discourse reads:6 

 
“Six internal sense-spheres are to be felt. Six external sense-spheres are to be felt. The six bodies 
of consciousness are to be felt. The six bodies of contact are to be felt. The eighteen mental 
activities are to be felt. The thirty-six footings of beings are to be felt. Therein, depending on this, 
abandon that. There are three establishments of mindfulness that a noble person practices, and 
practicing which, he is a teacher worthy to instruct the group. He is called ‘the supreme guide of 
people to be trained among the yogg!cariya-s.’” This is the summary of the division of the six 
sense-spheres.  

 
This is the uddesa of the discourse, upon which the Buddha expands in his exposition. Bhikkhu 
Bodhi translates the term yogg!cariy!na( as ‘among the teachers of training.’7 This is a 
reasonable translation, and a rather literal one. But why is this term used here, and with what 
precedent? 

                                                
3 Silk (2000, p. 281, note 60) writes: “The only exceptions to this absence of yog!c!ra and the like in canonical P!li 
seem to be due to wrong writings for the term yogg!cariya, a term apparently equivalent to yogy!c!rya and meaning 
something like ‘groom, trainer.’ See  AN iii.28,17, reading yogg!cariyo, with variant yog!cariyo. MN iii. 97,8 reads 
yog!cariyo without variants…It is also extremely interesting that the term appears already in the Second Minor 
Rock Edict of A"oka in the form of y#g[y]!c!riy!ni (A careful synoptic version is found in Andersen 1990:120.) 
For some comments on this term, see Bloch 1950: 151, n. 18. Norman 1966: 116-117=1990:80-81 suggested that 
the word in MRE II means ‘teacher of yoga,’ but this seems quite unlikely.”  
 It seems to me that this is a rather casual treatment of what are two important historical instantiations of a 
term that, regardless of its original meaning, most likely served as the original lexical referent for the common and 
influential appellation yog!c!ra. I think Norman’s learned assessment of the term in the A"okan inscription is most 
likely correct. 
4 This s#tra survives in two versions: MN 137 (at MN III 215-222) and M# 163 (at T I 692b22-694b12). The 
version extant in Chinese is entitled Fenbieliuchu jing 分別六處經 (*)a*!yatanavibha&gas#tra; $Vi). 
5 The three satipa''h!na-s (Skt. sm+tyupasth!na) came to be understood as qualities unique to a fully self-awakened 
Buddha, and these qualities get emphasized in many Mah!y!na texts. 
6 MN 137 at MN III 215-216 (T I 692b29-c5) (Be): cha ajjhattik!ni !yatan!ni veditabb!ni, cha b!hir!ni !yatan!ni 
veditabb!ni, cha viññ!,ak!y! veditabb!, cha phassak!y! veditabb!, a''h!rasa manopavic!r! veditabb!, chatti(sa 
sattapad! veditabb!, tatra ida( niss!ya ida( pajahatha, tayo satipa''h!n! yad ariyo sevati, yad ariyo sevam!no 
satth! ga,am anus!situm arahati, so vuccati “yogg!cariy!na( anuttaro purisadammas!rath-” ti. ayam uddeso 
sa%!yatanavibha&gassa. 
7 Unfortunately, the only surviving parallel version of this text, found within the Chinese translation of the (M%la-
)Sarv!stiv!din Madhyam!gama, does not clearly indicate whether an analog to the term yogg!cariya was present in 
the text when it was translated. A literal reading of the translation suggests that the word was not present (T I 692c3-
4): “A supreme soldier of training is a soldier of training [who] traverses all directions” (無上調御士者，調御士趣
一切方). In my experience, however, such translations are notoriously unreliable for getting at the underlying Indic 
text. So, I would not rule out the possibility that a Sanskrit word corresponding to P!li yogg!cariya was present in 
the original s#tra. 
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The term yogg!cariya is found at a number of other places in the P!li canon and 
commentaries. In these instances, it is used in a fairly uniform metaphor. This usage can be 
represented by a single example: 8 

 
Suppose there were a chariot on even ground at the crossroads, harnessed to thoroughbreds, 
waiting with goad lying ready, so that a skilled trainer, a charioteer of horses to be tamed (dakkho 
yogg!cariyo assadammas!rathi) might mount it, and taking reins in his left hand and the goad in 
his right hand, might drive out and back by any road whenever he likes. So too, bhikkhus, when 
anyone has developed and cultivated mindfulness of the body, [then when he inclines his mind 
towards realizing any state that may be realized by direct knowledge,] he attains the ability to 
witness any aspect therein, there being a suitable basis. 

 
Here the term yogg!cariya is employed in the metaphor of a horse trainer, and the metaphor 
serves to describe the capacity of any person who has cultivated mental mastery to the extent that 
he can attain spiritual powers. The context of its use leaves little doubt about the intended 
meaning of the word. Bodhi’s translation of ‘trainer’ suits the context, but does not really help us 
intuit how the term is used in the passage presented above in the Sa%!yatanavibha&gasutta. 
Grammatically we can derive the word from the combination of the temrs yogya and !c!rya. 
That is, the yogg!cariya is a teacher or master (!c!rya) of what is fit for the yoke, or what is 
used or practiced (yogya). Thus, the term remains ambiguous and can be understood to mean “a 
trainer of animals” or “a teacher of what is to be practiced.” The above simile appears on 
numerous occasions in the P!li canon, however, and the association of the term yogg!cariya with 
an animal trainer is standard.  

The use of this term in the Sa%!yatanavibha&gasutta, however, is not standard, and the 
initial context of its usage has no parallels anywhere else in the Nik!ya or #gama literature. To 
whom does this term refer in the context of the Sa%!yatanavibha&gasutta? Let us see the way the 
initial uddesa is later expanded in that text:9 

 

                                                
8 Ñ#&AMOLI AND BODHI 1995, p. 956; MN 119 at MN III 97 (Be) seyyath!pi, bhikkhave, subh#miya( 
catumah!pathe !jaññaratho yutto assa 'hito odhastapatodo; tam ena( dakkho yogg!cariyo (yog!cariyo PTSe) 
assadammas!rathi abhiruhitv! v!mena hatthena rasmiyo gahetv! dakkhi,ena hatthena patoda( gahetv! 
yenicchaka( yadicchaka( s!reyy!pi pacc!s!reyy!pi; evameva kho, bhikkhave, yassa kassaci k!yagat!sati bh!vit! 
bahul-kat!, so yassa yassa abhiññ!sacchikara,-yassa dhammassa citta( abhininn!meti abhiññ!sacchikiriy!ya, 
tatra tatreva sakkhibhabbata( p!pu,!ti sati sati !yatane. 
9 MN 137 at MN III 222 (T I p. 694a21-b10) (Be): “so vuccati yogg!cariy!na( anuttaro purisadammas!rath-” ti. 
iti kho paneta( vutta(. kiñ ceta( pa'icca vutta(? hatthidamakena, bhikkhave, hatthidammo s!rito eka( yeva 
disa( dh!vati—puratthima( v! pacchima( v! uttara( v! dakkhi,a( v!. assadamakena, bhikkhave, assadammo 
s!rito ekaññeva disa( dh!vati—puratthima( v! pacchima( v! uttara( v! dakkhi,a( v!. godamakena, bhikkhave, 
godammo s!rito eka( yeva disa( dh!vati—puratthima( v! pacchima( v! uttara( v! dakkhi,a( v!. tath!gatena 
hi, bhikkhave, arahat! samm!sambuddhena purisadammo s!rito a''ha dis! vidh!vati. r#p- r#p!ni passati—aya( 
ek! dis!; ajjhatta( ar#pasaññ- bahiddh! r#p!ni passati–aya( dutiy! dis!; subhan tveva adhimutto hoti—aya( 
tatiy! dis!; sabbaso r#pasaññ!na( samatikkam! pa'ighasaññ!na( attha&gam! n!nattasaññ!na( amanasik!r! 
“ananto !k!so” ti !k!s!nañc!yatana( upasampajja viharati—aya( catutth- dis!; sabbaso !k!s!nañc!yatana( 
samatikkamma “ananta( viññ!,an” ti viññ!,añc!yatana( upasampajja viharati—aya( pañcam- dis!; sabbaso 
viññ!,añc!yatana( samatikkamma “natthi kiñc-” ti !kiñcaññ!yatana( upasampajja viharati –aya( cha''h- dis!; 
sabbaso !kiñcaññ!yatana( samatikkamma nevasaññ!n!saññ!yatana( upasampajja viharati—aya( sattam- dis!; 
sabbaso nevasaññ!n!saññ!yatana( samatikkamma, saññ!vedayitanirodha( upasampajja viharati—aya( a''ham- 
dis!. tath!gatena, bhikkhave, arahat! samm!sambuddhena purisadammo s!rito im! a''ha dis! vidh!vati. “so 
vuccati yogg!cariy!na( anuttaro purisadammas!rath-” ti. iti ya( ta( vutta( idam eta( pa'icca vuttan ti. 
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He is called ‘the supreme guide of people to be trained among the yogg!cariya-s.’ Based on what 
was this said? Guided by the elephant trainer, the elephant to be trained runs (dh!vati) only in a 
single direction—to the east, west, north or south. Guided by the horse trainer, the horse to be 
trained runs only in a single direction—to the east, west, north or south. Guided by the cow 
trainer, the cow to be trained runs only in a single direction—to the east, west, north or south. 
Indeed, guided by the Tath!gata, monks, a person to be trained roams in eight directions. 
Experiencing materiality, they see forms—this is one direction. Internally not perceiving 
materiality, the see forms externally—this is the second direction. Intent (adhimutto) only on 
beauty—this is the third direction. Entirely surmounting perceptions of materiality, due to the 
destruction of perceptions of physical resistance and not giving attention to perceptions of 
diversity, thinking ‘space is infinite,’ he enters upon and abides in the sphere of the infinitude of 
space—this is the fourth direction. Entirely surmounting the sphere of the infinitude of space, 
thinking ‘consciousness is infinite,’ he enters upon and abides in the sphere of the infinitude of 
consciousness—this is the fifth direction. Entirely surmounting the sphere of the infinitude of 
consciousness, thinking ‘there is nothing,’ he enters upon and abides in the sphere of 
nothingness—this is the sixth direction. Entirely surmounting the sphere of nothingness, he enters 
upon and abides in the sphere of neither-perception-nor-non-perception—this is the seventh 
direction. Entirely surmounting the sphere of neither-perception-nor-non-perception, he enters 
upon and abides in the cessation of perception and feeling10—this is the eighth direction. Guided 
by the Tath!gata, monks, a person to be trained roams (vidh!vati) in eight directions. He is called 
‘the supreme guide of people to be trained among the yogg!cariya-s.’ In this way what was stated 
was stated with reference to that. 

 
This passage—describing how the Buddha trains his disciples to attain the traditional meditative 
attainments known as liberations (P!li: vimokkha)—indicates that, in this sutta, the Buddha is in 
fact referring explicitly to himself when he speaks of “the supreme guide of people to be trained 
among the yogg!cariya-s.” At the same time, however, we hear the Buddha encouraging his 
students to emulate him as teachers of the Dharma.11 In this respect, the plural form of 
yogg!cariya is important. This indicates that the Buddha, though supreme among them, is only 
one of a number of noble masters in the community of practitioners. 
 I would not like to get into the vexed debate about whether the s#tra-s of the Nik!yas and 
#gamas reflect the actual words of the Buddha or not. Instead, we can here simply point out that 
these passages must have been rather salient for those in Buddhist communities who took the 
texts seriously and practiced assiduously according to textual traditions. In light of the power of 
                                                
10 The cessation of perception and feeling ] Note that the Madhyam!gama version of this s#tra expands on the 
description of this state, in order to indicate that its attainment also implies the final destruction of the !srava-s or 
‘fluxes’, which bring about further existence (CBETA, T01, no. 26, p. 694b8):「想知滅盡身觸成就遊，慧 
觀漏盡斷智」. 
11 There are other instances, in which a similar metaphor is used, that seem to refer specifically to the Buddha’s role 
as a teacher. See MN 21 at MN I 124, with a comparable parallel in M# 193 at T I 744b10-20. Bodhi and Ñ!'amoli 
translate this passage in the following way (BODHI AND Ñ#&AMOLI 1995, pp. 218-219): “Then the Blessed One 
addressed the bhikkhus thus: ‘Bhikkhus, there was an occasion when the bhikkhus satisfied my mind. Here I 
addressed the bhikkhus thus: “Bhikkhus, I eat at a single session. By so doing, I am free from illness and affliction, 
and I enjoy health, strength, and a comfortable abiding. Come, bhikkhus, eat at a single session. By so doing, you 
will be free from illness and affliction, and you will enjoy health, strength, and a comfortable abiding.” And I had no 
need to keep on instructing those bhikkhus; I had only to arouse mindfulness in them. Suppose there were a chariot 
on even ground at the crossroads, harnessed to thoroughbreds, waiting with goad lying ready, so that a skilled trainer, 
a charioteer of horses to be tamed, might mount it, and taking the reins in his left hand and the goad in his right hand, 
might drive out and back by any road whenever he likes. So too, I had no need to keep on instructing those bhikkhus; 
I had only to arouse mindfulness in them.’” 
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such textual constructions, it is quite possible that this canonical reference to the supreme 
qualities of the teacher, a master of training (yogg!cariya) in every sense of the word, was the 
singular source of inspiration for the entire framework of what later (or earlier) developed into 
distinct groups of serious meditation masters and teachers who called themselves yog!c!ra-s. 
When we simply focus on the grammatical form of the term yogg!cariya, it is easy to lose sight 
of this possibility. We forget that words—particularly those that are transmitted within the vague 
linguistic framework of Middle Indian—are multivalent, and can be interpreted and appropriated 
in various ways, especially when they are originally marshaled metaphorically.12 

The presence of the term y#g[y]!cariy!ni (also spelt: yug[!]c[ar]i[y!ni]) in one of 
A"oka’s minor inscriptions, most likely referring to a certain type of ascetic practitioner, is 
another historical connection between the term as it occurs in the canon, and the later mainstream 
instantiation of it in the term yog!c!ra.13 It is of course important to note that in the A"okan 
inscription, the term y#g[y]!cariy!ni seems to refer to non-Buddhist religious practitioners. 
However, it remains largely unknown even to this day what exactly it might have meant to be a 
Buddhist at the time of A"oka. In any case, it does seem that the value of the term as it is 
employed in the inscription is negative or suggests otherness, while in the Buddhist canonical 
usages the term yogg!cariya is always valued positively. 
 The above suggestion about the connection between the canonical term yogg!cariya and 
the later, more ubiquitous term yog!c!ra may seem somewhat speculative. However, an 
important passage from the Saddhsu allows us to flesh out some of the relationships between the 
early canonical texts and the later textual world in which the Saddhsu was produced. Seeing 
these relationships gives us a much better sense of who the Saddhsu yog!c!ra-s were, or at least 
how their textual community was constructed.  

There are numerous direct borrowings, allusions, and resonances between the Saddhsu 
and the earlier canonical tradition. However, in the context of the present discussion on the 
history of the term yog!c!ra, one passage from the Saddhsu is particularly significant. I have 
already touched on it in the first chapter, in my discussion of the Saddhsu’s eighth stage of 
meditative practice. Employing the metaphor of an aged elephant, the text describes how a 
meditation practitioner should conceive of the ideal yog!c!ra:14 

 

                                                
12 I do not wish, however, to downplay the possibility of deliberate appropriations, and the awareness of 
practitioners of the multiplicity of meanings of these terms. This is perhaps most clearly evident in the 
Yogalehrbuch, where we find the following phrase (SCHLINGLOFF 1964, p. 128r121): “Therefore, having heard this, 
the teachers of yoga and the practitioner’s of yoga should not become lax in their teaching and practice 
[respectively].” (ta/sm!d e/ta/c chrutv! yog!c!ryai. yog!c!rai/ ca upade/e bh!van!y!( ca na vi"!da. kartavya 
iti). In this passage, we find a clear distinction between someone who practices and teaches meditation (yog!c!rya), 
and someone who simply practices it (yog!c!ra). This passage, however, is unique as well as late. In most of the 
literature we find a lack of distinction between these two terms, as Silk points out. 

The term yogg!cariya, as it is found in the Sa%!yatanavibha&gasutta, refers explicitly to the first category, 
but of course also subsumes the second. The term yog!c!ra, which came into widespread use in the first centuries 
CE, likewise came to appropriate the authority of both terms. Since the term yog!c!rya is seldom attested in Indic 
sources, it remains difficult to discern whether a clear distinction between these categories was common in periods 
predating the Yogalehrbuch. Given the fact that the term yog!c!ra came to be used to describe one of the greatest 
Mah!y!na philosophical traditions of Buddhist India, it seems likely that this word was commonly employed in its 
broader sense, to mean “master of yoga” rather than simply “practitioner of yoga.” 
13 See ANDERSON 1990, p. 120. On the religious context of this term, see NORMAN 1990, pp. 80-81. This is also 
referred to in SILK 2000, p. 281, footnote 60. See footnote 3 above. 
14 Saddhsu II §8.5-6 (Ms 25b7-26a6). 
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8.5 Further, that monk thinks: “How do monks, who are greatly terrified of craving, who recoil 
from the flow [of existence], abandon all sensual desires? It is just like a sixty-year-old elephant 
that is bound by five bonds and controlled by elephant tamers, [his] massive body confined to a 
pen. He gets many sweets, intoxicants, and juices, and is tamed with the sounds of instruments 
and singing, so that he forgets the enjoyment of the forest. Having forgotten [that enjoyment,] he 
would live here among ordinary elephants, being controlled by others. Then that noble elephant, 
simply encountering (viharan eva) the desired enjoyment of the forest even while being thus 
shepherded, repeatedly investigating mountain thickets, groves, fruits and flowers, the twittering 
of birds, and sections of land made beautiful by rivers and streams, though bound by all those 
bonds, [would] remember those [past] enjoyments. [He would] break his bonds, disregard the 
elephant tamers, destroy his pen, and drink up the many flavors of sugar cane, sweets, and 
intoxicating drinks. [Then] it is not possible to deceive him with singing and instrumentation, nor 
is it possible to tame his mind. He is no longer forgetful of the enjoyments of the forest, and does 
not want to be similar to ordinary elephants. He again returns to the forest. 
8.6 “In the same way, the yoga practitioner monk is bound by five fetters, which have existed [for 
him] since time immemorial. Which five? Namely: pleasant sounds, touches, tastes, visible 
forms, and smells. Which elephant tamers control him? Namely: the defiled consciousnesses of 
the eye, ear, nose, tongue, body and mind. He is confined in the house-cage of his own mind. 
That is, he is confined in a house with sons, wives, male and female slaves, and wealth. ‘Many 
flavors of sugar cane, sweets, and intoxicating drinks’ has the sense of the sweets of cogitation 
(sa(kalpamodaka˚) and the drinks of desire (˚r!gap!na). The multifarious delight and desire of a 
mind enmeshed in craving is similar to the singing and instrumentation [of the elephant tamer]. 
‘Similar to ordinary elephants’ [means similar to] ordinary men. This has the sense of elephants 
of false view. ‘Dwelling together [with those elephants]’ means taking delight along with 
ordinary men—[whose minds] are connected to [the fetters of] self-view and clinging to precepts 
and vows—in the sweet talk of discourses on false view. ‘Controlled by others’ has the sense of 
being under the power of desire, aversion or delusion. ‘The noble elephant’ has the sense of the 
yoga practitioner. ‘Though being served’ has the sense of being delusional and endowed with all 
the inner defilements. Referring to the mountain of nirv!,a (nairy!,ikaparvata( sm+tv!), 
‘mountain thicket’ has the sense of the meditative absorptions and [the immaterial] attainments. 
The fruits, flowers and so on are the [moments] of arising of the true path consciousness, and the 
coming about of the fruit of nirv!,a. The twittering of birds stands for the calls of Dharma 
discussants. ‘Made beautiful by rivers and streams’; this has the sense of the river of discernment. 
‘Streams’ has the sense of singleness of mind. ‘Sections of land’ has the sense of the brahma-
abidings: friendliness, compassion, sympathetic joy, and equanimity. ‘Repeatedly investigating’ 
[refers to the notion that] repeatedly investigating the pleasure of the meditative absorptions, that 
elephant of a yoga practitioner roams the monastic compound, [like an elephant in the forest].15 

 
The resonance of this passage with the Sa%!yatanavibha&gasutta passage quoted above is 
unmistakable. Although the metaphor of the Buddha as trainer is subverted—and the elephant 
trainer becomes the source of bondage—nonetheless the references to mastery of meditative 
practices and freedom to roam are surely inspired by the canonical passage. The subversion may 
in fact be a deliberate transvaluation, implying that those who practice according to the Saddhsu 
are more than mere disciples. The final sentence of the passage is particularly revealing, and 
shows quite clearly the linguistic relationship between the canonical simile and the Saddhsu 
metaphor. The Sanskrit of the final sentence reads: sa yog!c!rahast- sa(gh!r!mam anudh!vati. 
The use of the verb anudh!vati here can hardly be coincidental, and surely has a direct referent 
in the verbs dh!vati and vidh!vati used in the Sa%!yatanavibha&gasutta for animals to be trained 
                                                
15 Saddhsu II §8.5-8.6 (Ms 25b7-26a6). 
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and students of the Buddha respectively. It is also worth noting that in the first chapter of the 
Saddhsu we find explicit reference to the Buddha as being ‘endowed with the three 
establishments of mindfulness’ (trism+tyupasth!nasamanvita).16 This is also a direct allusion to 
the Sa%!yatanavibha&gasutta, as it is the only s#tra in the early canonical strata of texts in which 
these three items are mentioned. 
 These textual intimations tell us something very real about the yog!c!ra-s who 
authored/compiled/redacted the Saddhsu: they were meditation practitioners who saw 
themselves, or wanted others to seem them, as a unique group within the Buddhist community, a 
group of masters, teachers, and practitioners, of which the Buddha himself was originally a part. 

Before further exploring the additional textual affinities between the archaic second 
chapter of the Saddhsu and contemporaneous discourses of other textual communities, let us first 
briefly examine some of the internal evidence from the chapter, and what such evidence tells us 
about the textual community that produced it. The Saddhsu is primarily a prose text, but it is 
interspersed with didactic verses, in anu"'ubh meter, that lyrically express the ideals and 
concerns of the textual community. These verses were later extracted and reordered by 
Avalokitasi(ha when he produced the Dharmasamuccaya, and were therefore well known 
throughout the Buddhist world for many centuries after the Saddhsu was composed.17 In the 
second chapter of the Saddhsu, we find a number of these verses, primarily devoted to the 
description of the ideal monk and his nemesis, the indolent monk.  
 First and foremost, we find a clear emphasis on asceticism. For instance, the ideal of the 
forest-dweller is very clearly posited early on in the text’s treatment of the second stage of 
practice: 
 

Content as a forest-dweller, 
with mind concentrated, absorbed in the stages of meditation, 
[he] blows away evil dharma-s, 
like the wind blows the clouds from the sky. 2.10.418 

 
What is more, the forest-dweller is one whose senses are guarded. That is, he is a world-denier of 
sorts. The following passage points explicitly to the idea of sense objects as sources of bondage: 
 

He for whom the sense-objects of visible forms and so on, 
which are causes of bondage, are undesirable, 
reaches supreme peace, 
having gone to which he no longer suffers. 2.10.719 

 
The ideal practitioner, according to the Saddhsu, is thus a forest-dweller, whose senses are 
controlled. He does not engage in the activities of normal people. Additional passages emphasize 
                                                
16 Ms 2a4 (T XVII 2a24; D ya 84a2). 
17 See LIN (with the editorial help of Bareau, De Jong and Demiéville) 1946, 1969 and 1973 and Caube 1993. The 
compiler of the Dharmasamuccaya makes it clear, in the opening verses of the text, that he has drawn the verses 
from the Saddharmasm+tyupasth!nas#tra (LIN 1946, p. 4):  
 saddharmasm+tyupasth!na-s#travaipulyas!gar!t |  
 g!th!. samuddhari"y!mi lokalocanatatpar!. || (2) 
 (“I will extract the verses, which have the purpose of illuminating the world,  
 from the ocean of extensive texts, the Saddharmasm+tyupasth!nas#tra.”) 
18 Saddhsu II §2.10.4 (Ms 13b7). 
19 Saddhsu II §2.10.7 (Ms 13b7-14a1). 
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these unique qualities of the ascetic monk, focusing on his abandonment of sensual enjoyments, 
his contentment with alms-food and old robes, and his purity of mind manifesting in the 
relinquishment of all action:20 
 

He does not enjoy visiting relatives, 
but delights in visiting holy men. 
Free from the stains of the home [life], 
such a person is a [true] monk. 4.2.24.9 
 
With faculties stilled in their entirety, 
not greedy for sense-objects, 
he casts his gaze only the distance of a plough’s length. 
Such a person is a [true] monk. 4.2.24.10 
 
He does not frequent corrupted homes. 
He does not wheel and deal in currency or 
take delight in crossroads and markets. 
Such a person is a [true] monk. 4.2.24.11 
 
He does not attend performances of singing and dancing, 
nor does he indulge (rajyate) in [sources of] excitement. 
He is eager (sa(rambhate) for the charnel ground. 
Such a person is a [true] monk. 4.2.24.12 
 
Today’s alms are the supreme alms. 
He does not anticipate what he will get tomorrow. 
He is content with [only] two parts of his stomach [full] (dvibh!gakuk"isa(tu"'o). 
Such a person is a [true] monk. 4.2.24.13 
 
He has turned away from fine clothing. 
He enjoys (rajyate) rags from the dust heap. 
He lives on appropriate food. 
Such a person is a [true] monk. 4.2.24.14 
 
He who does not generate actions, 
who is indifferent (nir!/a) with respect to all actions, 
who gets neither elated nor dejected, 
such a person is a [true] monk. 4.2.24.15 
 

Yet asceticism is not an aim in and of itself. The purpose of ascetic practice is to create a context 
in which the practice of meditation can flower, and one can live a mentally pure life. Thus, the 
text describes the ideal ascetic monk’s attainments in meditation and his understanding of cause 
and effect:21 

                                                
20 Saddhsu II §4.2.24.9-15 (Ms 16b5-6). 
21 Saddhsu II §4.2.24.20-23, 25, 31 (Ms 16b7-17a3). 
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He who knows the ascendance of the stages [of meditation], 
has insight into their reality, 
and knows them from beginning to end, 
such a person is a [true] monk. 4.2.24.20 
 
He understands, according to the law of nature,  
that all dharma-s, be they with fluxes or free from fluxes (s!srav!n!srava), 
originate due to causes and conditions. 
Such a person is a [true] monk. 4.2.24.21… 
 
He who delights in concentration and insight, 
as well as the four stages of meditation, 
who is fond of the joy of the forest, 
Such a person is a [true] monk. 4.2.24.23… 
 
He is a destroyer of the mental defilements and their subsidiaries (kle/opakle/a˚). 
He sees [all phenomena] equally (samadar/-), and has a beautiful mental state. 
He is a master of the practice of inbreathing and outbreathing. 
Such a person is a [true] monk. 4.2.24.25… 
 
He enjoys the practice of equanimity and compassion. 
He has abandoned [karmic] accumulations and faults. 
He has entirely burned off the faults [of desire, aversion and delusion]. 
Such a person is a [true] monk. 4.2.24.31 

 
These passages suggest that the ideal monk, the forest ascetic, masters all the stages of 
meditation, and understands all stages (bh#mi) of practice.  This allows him to master various 
modes of practice as well, from concentration and insight to equanimity and compassion. These 
verses send the message of comprehensiveness, which I discussed in the previous chapter. 
Proficiency in the stages of meditation indicates purity, stature, and an all-embracing knowledge.  

On the other side of things, the text points out the shortcomings of monks who do not 
follow the ascetic imperative:22 

 
He who possesses indolence, 
which is the single root of the defilements, 
is called “a monk”  
merely due to his dress. 5.1.21.3 
 
Whose mind is not [fixed] on what is to be learned, 
who does not [attain] absorptions and the destruction of fluxes, 
such [a person] is a monk 
merely by deception. 5.1.21.4 
 
He delights in monasteries and parks, 
not in the resort (gocare) of the Dharma. 
His mind is eager for women and drink.  
A monk should not be so. 5.1.21.5… 

 
                                                
22 Saddhsu II §5.1.21.3-5, 13, 17-19 (Ms 20a4-5, 20a7, 20a7-b1). 



 159 

Constantly eager to go to the village, 
rogues are [also] eager for bathing [sites]. 
[Such] fools are deceived by [notions] of self and other, 
ignorant of the path of True Dharma. 5.1.21.13… 
 
One who serves the king and eats dainty foods (sum+"'!/-), 
who drinks alcohol and is constantly angry, 
by calling himself a monk, he deceives 
donors of honest intention. 5.1.21.17 
 
Those who hang around the king’s gate, 
employing [dishonest] stratagems, 
get caught up with householders, 
[and] resort to the forest [only] once [such associations] fail. 5.1.21.18 
 
Those who nourish their [own] comfort (sv!sthya), 
after abandoning wife and children 
and resorting to the peaceful forest, 
are like those who eat their own vomit. 5.1.21.19 

 
Of particular interest here is the strong criticism of monks who work in the service of kings, or 
are dependent on the resources of a king. This clearly speaks to a situation in which large 
monastic communities were reliant on royal donations or hoped to gain the resources of the 
court. This criticism brings to mind such texts as the Ratn!val- of N!g!rjuna, sections of which 
were in fact written as advice to kings.23 Such a critique represents the voice of a community of 
people who valued independence and an ascetic lifestyle that was not dependent on such support. 

These ascetic practitioners, who held up the ideal of the forest-dweller and at least 
rhetorically shunned a more conventional sedentary monasticism, nonetheless valued learning 
very highly. The quality of being learned (bahu/ruta) is universally valued in all Buddhist 
traditions. This becomes clear in the verses of the fifth bh#mi, when the text highlights more 
positive qualities of the ideal monk:24 

 
The monk whose mind constantly delights 
in [Dharma] treatises and in the understanding of the meaning of [Dharma] treatises, 
who does not delight in food and drink, 
is one whose mind is at peace. 5.2.12.8 
 
Whose mind delights in 
abodes of groves and forests, 
or in beds of grass in the charnel ground,  
such a person is a [true] monk. 5.2.12.9 
 
He is a knower of the reality of action resulting from faults, 
and is distinguished as a master of the result [of action]. 
Understanding the reality of causes and conditions, 
[that] monk is one who is devoid of evil. 5.2.12.10 

                                                
23 HAHN 1982. 
24 Saddhsu II §5.2.12.8-10 (Ms 22a5-6). 
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This reference to treatises (/!stra) provides evidence that the members of the textual community 
of the Saddhsu envisioned themselves as /!strin-s, purveyors of textual and intellectual 
authority. We also see the notion of a direct correlation between knowledge of texts and 
experience in meditation, a point that is important to emphasize considering that western scholars 
and modernist meditators alike have often made a somewhat artificial distinction between textual 
practice and meditative practice: 
 

He knows the reality of the causes associated with the realm of sensuality, 
and similarly [the causes associated with] the realm of subtle materiality. 
[He] also [knows the reality of] the immaterial spheres, 
[and thus] he is called a monk who understands [Dharma] treatises. 5.2.12.1425 

 
Finally, the ideal ascetic monk of the Saddhsu is not just a meditator and not just a scholar. He is 
also a teacher, a discussant of the teachings (dh!rmakathika), and his life is devoted to the 
welfare of others: 
 

Skillful in the practice of meditation, 
far removed from indolence, 
he who practices for the benefit of beings 
is known as a forest monk. 5.2.12.17 
 
He whose mind [is set] on ultimate questions, 
who is confident and has conquered his sense-faculties, 
is known as a Dharma discussant (dh!rmakathika). 
Not being so, he is [as common] as grass (vipar-tas t+,ai. sama.). 5.2.12.1826 

 
I discussed the importance of the figure of the Dharma discussant in Chapter 2.27 In these two 
verses all of the ideals of the Saddhsu converge in this ideal figure. Meditation, altruism, forest 
asceticism, philosophical inquiry, and mental mastery form the quintessential elements of the 
consummate practitioner. 

The verses presented above tell us a great deal about the compilers of the Saddhsu and 
their values. In the vision they paint, we see a community of hard-core ascetic meditators, who 
valued textual learning and teaching. These ideas, and the textual context in which they are 
embedded, echo accounts of early Mah!y!na communities posited by adherents of the forest 
hypothesis.28 The emphasis on textual learning and meditation has particular resonance with the 
work of Paul Harrison on the important role of texts within the regimes of practice of some 
groups of forest ascetics.29 It is important to again remind ourselves, however, that early 
Mah!y!na ideas emerged among communities of practitioners that studied traditional 
mainstream texts and were ordained in traditional mainstream lineages. Therefore, it is quite 
likely that, though many early Mah!y!na communities may have been forest ascetics and textual 
scholars, they hardly had the corner on the market for these activities. That is, an equal number 
of groups of forest ascetic scholars probably did not fashion themselves Mah!y!nists. I have 

                                                
25 Saddhsu II §5.2.12.14 (Ms 22a7). 
26 Saddhsu II §5.2.12.17-18 (Ms 22a7-b1). 
27 See Chapter 2, §2.7, pp. 110-12. 
28 HARRISON 1995a and 2003, NATTIER 2003, and BOUCHER 2008. 
29 HARRISON 2003. 
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already shown that the soteriology of the Saddhsu can be interpreted as a tacitly Mah!y!nist 
paradigm of practice. While nowhere in the Saddhsu do we find explicit mention of the 
Mah!y!na, we do find a reference to Maitreya, to his retinue of bodhisattvas, and to the 
possibility of three spiritual paths (arhat, pratyekabuddha, samyaksambuddha). This suggests 
that although the Saddhsu is not explicitly a Mah!y!na text, its authors or compilers were part of 
communities that shared similar concerns and partook of similar regimes of training as many of 
the early Mah!y!na communities. 
 
 
4.2 Textual Iterations in the Saddharmasm!tyupasth"na(s#tra) 
 
The fact that these early ascetic communities valued learning, and the study of texts, means that 
another aspect of the Saddhsu yog!c!ra-s can be gleaned from an inquiry into the canonical 
sources that were central to their regimes of practice. I have already pointed out the importance 
of the Sa%!yatanavibha&gasutta for certain representations of the yog!c!ra found in the Saddhsu. 
To be more specific, it is actually a (M%la-)Sarv!stiv!din parallel to the Sa%!yatanavibha&ga-
sutta, a version of which is preserved in Chinese translation under the title Fenbieliuchu jing 分
別六處經 (*)a*!yatanavibha&gas#tra [$vi]), that would have been known to the Saddhsu 
yog!c!ra-s. Additionally, and even more prominently, the *)a*dh!tuvibha&gas#tra (Ch. 
Fenbieliujie jing 分別六界經; Tib. Khams drug rab tu rnam par 'byed pa'i mdo), was central to 
the textual community that produced the Saddhsu. I have discussed the importance of this s#tra 
in detail in Chapter 2, in my discussion of the nuts and bolts of the Saddhsu’s second chapter. 
Here it should suffice to point out that the *)a*!yatanavibha&gas#tra and the 
*)a*dh!tuvibha&gas#tra were both important sources for the Saddhsu. It is informative, 
therefore, to examine the connections between these two texts, so as to discern the characteristics 
of these two s#tra-s that made them amenable to the compilers of the Saddhsu. 
 In the discussion that follows, I will make reference to the P!li counterparts of the 
*)a*!yatanavibha&gas#tra and the *)a*dh!tuvibha&gas#tra, the Sa%!yatanavibha&gasutta and 
the Dh!tuvibha&gasutta.30 These two s#tra-s are similar in a number of ways. First, they both 
have a unique structure, the form of which is shared by only a small number of other s#tra-s in 
the collections of Nik!ya-#gama literature.31 This unique group of s#tra-s is most clearly 
delineated in the P!li Majjhimanik!ya in the section entitled Vibha&gavagga. It is also important 
to note that parallels of nine of the s#tra-s in the Vibha&gavagga are also grouped together in the 
Chinese translation of the (M%la-)Sarv!stiv!din Madhyam!gama.32 This commonality between 
                                                
30 When there are no obvious discrepancies between the various parallel versions of the canonical s#tra-s, I refer to 
the P!li versions. I find that an engagement with Indic language sources allows for a more intimate understanding of 
the linguistic and cultural world of the early texts. 
31 Strictly speaking, only the Ara,avibha&gasutta (Juloushou wuzheng jing 拘樓瘦無諍經) and the Pañcattayasutta 
(Pañcatrayas#tra; lNga gsum pa) are structurally parallel with the $Vi and $a)dhvi. However, we see a general 
structural similarity between all of the vibha&gas#tra-s (MN 130-142; M# 31, 180, and 162-171; SN 12.2 and SN 
45.8, 47.40, 48.9-10, 48.36-39; S# 298, 647, 655, 658, 784). On the importance of the role of the vibha&gas#tra-s in 
the development of Abhidharma traditions, see DHAMMAJOTI 2007, pp. 3-9. 
32 M# 162-167 and 169-171 correspond to MN 132-140, although the ordering of the s#tra-s differs: 
M# 162=MN140, M# 163=MN 137, M# 164=MN 138, M#165=MN 133, M# 166=MN 134, M# 167=MN 132, 
M# 169=MN 139, M# 170=MN 135, M# 171=MN136. It is a bit problematic to make too much of the grouping of 
s#tra-s in these collections, as we cannot be sure when in history such collections took their final form. However, 
we should not rule out the possibility that the Saddhsu yog!c!ra-s were working with text-groups of this sort. It is 
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the two collections suggests that this grouping of middle-length vibha&ga texts may be very old. 
What is unique about such texts is that they are structured according to an uddesa, a brief 
summary of numbered lists and catch phrases that is then expanded on to form the content of the 
discourse.33 Second, both of these s#tra-s are concerned with the constituents that make up a 
person, and teach a practice of meditation in which the goal of practice is reached through insight 
into these disparate constituents. Of course, many s#tra-s in the #gama and Nik!ya collections 
treat this topic, but the two under discussion are unique in their structure, and also contain 
several lists of categories peculiar only to them. For instance, beyond the *)a*!yatanavibha&ga-
s#tra and *)a*dh!tuvibha&gas#tra, the list of eighteen mental activities (P!li: manopavic!ra; 
Skt. manovyabhic!ra; Ch. shibayixing 十八意行; Tib. yid kyi nye bar rgyu ba bco brgyad) can 
be found only in only one other place in the canon, as far as I am aware.34 These s#tra-s thus 
represent some of the earliest textual examples of meditations that are explicitly oriented toward 
the discernment (prajñ!) of dharma-s.35 As Lance Cousins has pointed out, the trend of 
delineating dharma-s in this way was common to the most influential early Buddhist schools, 
particularly the Sarv!stiv!dins and the Vibhajyav!dins, and probably emerged in pre-sectarian 
times.36 Noting the presence of unique categories such as the mental activities, we can perhaps 
discern something of a proto-Abhidharma method in these two texts, particularly in the way that 
they begin with lists of constituents and then expand on them.  

There are two basic ways to interpret these s#tra-s in relationship to the broader 
development of Abhidharma literature. We can see them as precedents that inspired a more 
detailed analysis. Or, we can see them as being constructed under the influence of the 
Abhidharma method.37 I am not willing to come down on one side or the other of this debate. 
What I would emphasize is the likelihood that these two s#tra-s, the *)a*!yatanavibha&gas#tra 
and the *)a*dh!tuvibha&gas#tra, maintained their importance precisely because their form and 
content allowed them to bridge the gap between S%tr!nta and Abhidharma methods—between 
textual orthodoxy and a more dynamic scholasticism—while still maintaining clear ties with a 
tradition of meditative practice. The Sarv!stiv!dins in particular took up the trend of dharma 

                                                
particularly interesting to note the presence of M# 168, the Yixing jing 意行經 or the Discourse on Mental Intention 
(this is partially but not exactly parallel to MN 120, the Sa&kh!rupapattisutta), within this Madhyam!gama 
grouping, as the content of this s#tra has much in common with the cosmological content of the Saddhsu. 
33 Compare the uddesa-s of the two s#tra-s: 
 Svi (MN 137 at MN III 216): ‘cha ajjhattik!ni !yatan!ni veditabb!ni, cha b!hir!ni !yatan!ni veditabb!ni, 
cha viññ!,ak!y! veditabb!, cha phassak!y! veditabb!, a''h!rasa manopavic!r! veditabb!, chatti(sa sattapad! 
veditabb!, tatra ida( niss!ya ida( pajahatha, tayo satipa''h!n! yadariyo sevati yadariyo sevam!no satth! 
ga,amanus!situmarahati, so vuccati yogg!cariy!na( anuttaro purisadammas!rath-’ ti. ayam uddeso 
sa%!yatanavibha&gassa. 
 Dhvi (MN 140 at MN III 239): ‘chadh!turo aya(, bhikkhu, puriso chaphass!yatano 
a''h!rasamanopavic!ro catur!dhi''h!no; yattha 'hita( maññassav! nappavattanti, maññassave kho pana 
nappavattam!ne muni santoti vuccati. pañña( nappamajjeyya, saccamanurakkheyya, c!gamanubr#heyya, 
santimeva so sikkheyy!’ ti . ayam uddeso dh!tuvibha&gassa. 
34 See AN 3.61 at AN I 173, the Titth!yatanasutta, in which we find an analysis of the six elements (dh!tu), the six 
spheres of contact (phass!yatana), and the eighteen mental explorations (manopavic!ra). A parallel of this s#tra, 
M# 13 at T I 435a24, omits mention of the eighteen mental activities. 
35 Another classic example would be the Satipa''h!nasutta (Sm+tyupasth!nas#tra; Nianchu jing 念處經). 
36 COUSINS 1996, p. 51. 
37 On the possibility that some s#tra-s postdate the oldest Abhidharma texts, see BRONKHORST 1985. More recently, 
works of Bhikkhu An!layo and Peter Skilling have also suggested this. See AN#LAYO 2010c and SKILLING 
forthcoming. 
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theory in earnest during the first centuries of the Common Era, and developed it within the 
context of philosophical debate and metaphysical inquiry. In the Saddhsu, we see that these 
developments were intimately entangled with a tradition of insight meditation that has largely 
been overlooked by scholars. Thus, a study of the Saddhsu, particularly its second chapter, 
supports Cousins’ argument that early (and later) Abhidharma traditions were deeply tied to 
insight meditation practices.38 
 The foregoing discussion elucidates the central textual interests of the community that 
produced the Saddhsu: they were yog!c!ra-s with an interest in Abhidharma, who drew their 
fundamental practices from textual models found in the s#tra literature of the mainstream canon. 
This becomes most evident upon a close reading of the second chapter of the Saddhsu, which I 
have undertaken in Chapter 2. While it is important not to lose track of the larger structure of the 
text, the second chapter can be read as a text in its own right. This section of the Saddhsu 
represents the textual and practical core of the larger text, foundational to its ideological outlook 
and framework of practice.39 Below I will bring evidence from this core section of the text into 
dialogue with the broader field of Buddhist discourse. I will contextualize the meditative and 
philosophical contents of the text in connection with various doctrinal, philosophical and 
practical trends in Buddhist thought. Such contextualization will allow the reader to discern the 
broader contours of the textual community of the Saddhsu, and the permeability of its 
boundaries. 
 
 
4.3. 1 On Prajñ"dhi$%h"na 
 
As I have shown in detail in Chapter 2, the second chapter of the Saddhsu is structured primarily 
on the basis of an old textual precedent: the canonical *)a*dh!tuvibha&gas#tra. The only Indic 
language version of this s#tra is the one preserved by the Therav!dins, the Dh!tuvibha&gasutta. 
Now, however, with the discovery of the Sanskrit manuscript of the Saddhsu, we have Indic 
language testimony for this s#tra as it was transmitted within a (M%la-)Sarv!stiv!din milieu. 
Almost the entire first half of the second chapter of the Saddhsu is simply a presentation of 
textual material drawn directly from the *)a*dh!tuvibha&gas#tra. The way this textual material 
becomes the basis for a larger and more extended treatment of ideas and queries of a 
metaphysical nature displays connections to important developments within the larger field of 
Buddhist philosophy and practice that were taking place during the first several centuries of the 
Common Era. 
 In particular, the importance given to the cultivation of discernment (prajñ!) finds a 
unique expression in the second chapter of the Saddhsu, where we see that the single most 
important idea appropriated from the *)a*dh!tuvibha&gas#tra is the concept of 
                                                
38 COUSINS 1996, p. 51: “After all, the subject of dharmas is precisely the subject of the fourth 
foundation/establishing of mindfulness: dhamma contemplation in regard to dhammas (dhammesu 
dhamm!nupassan!). In other words, the concerns of the early abhidhamma are closely related to insight meditation. 
In this sense one might expect these early schools of thought to share a common interest in insight meditation in so 
far as they are abhidhamma-based in their orientation.” 
39 Elsewhere I have argued, based on a text-critical analysis of the Saddhsu, that the second chapter of the text 
represents its most archaic layer. It is possible, in fact, that the second chapter in itself contains the remnants of a 
single complete account of an archaic model of meditation practice. In the process of history, this account would 
have been developed into the larger scheme of stages that now runs through chapters one through six of the Saddhsu. 
See STUART forthcoming-b. 
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prajñ!dhi"'h!na, the foundation of discernment. That is, the second chapter of the Saddhsu—and 
the four chapters that follow it—can be read as a singular treatment of the development of the 
foundation of discernment. As I have shown in Chapter 2, the canonical s#tra presents the 
foundation of discernment as one of four foundations (adhi"'h!na), while the Saddhsu lists all 
four but develops only one: prajñ!dhi"'h!na. By singling out this topic, and expanding upon it 
without returning to flesh out the other foundations, the authors of the Saddhsu are making a 
clear statement about what is important to them: discernment and discernment alone. The 
canonical s#tra offers the list of four foundations as a uniform whole, the final three reaching 
fullness based on the cultivation of the first. The Saddhsu, on the other hand, presents a practice 
that emphasizes prajñ!, broadening the practice from the canonical presentation so that it covers 
an extensive field of doctrinal and cosmological inquiry.40 This difference is presented in the 
table below, which schematically displays the relationship between the canonical s#tra and the 
second chapter of the Saddhsu:41 
 
Table 4.1: Prajñ"dhi$%h"na in Saddharmasm!tyupasth"na(s#tra) 
 

Second Chapter of the Saddhsu *&a''h"tuvibha(gas#tra 
 Frame story 
4 foundations (adhi"'h!na) (brief list) Opening Summary (udde/a) 

6 elements (brief list)  
6 spheres of contact 

Seclusion  
18 mental activities, with karmic results 18 mental activities 
4 foundations (brief list) 4 foundations (brief list) 
The foundation of discernment 

earth element 
fire element 
wind element 
water element 
space element 
consciousness element 

-feelings 
-contact in relation to feelings 
-immaterial realms (equanimity) 
-body-bound feelings 
-life-bound feelings 
-feelings in relationship to sense-doors 

-various types of feelings 
-abandoning of craving; relinquish-
ment of the fetters (sa(yojana) and 
latent tendencies (anu/aya) 
-feeling as dependent on the mind 

The foundation of discernment 
earth element 
fire element 
wind element 
water element 
space element 
consciousness element 

-feelings 
-contact and feelings 
-immaterial realms (equanimity) 
-body-bound feelings 
-life-bound feelings 

-the aggregate of perception 
-the sense-spheres (!yatana) 
-four aspects of cause and effect 
-knowledge of what is and is not Dharma 
-ignorance and ideal freedom 

 

                                                
40 It must once again be emphasized that because the Saddhsu remains incomplete, we cannot preclude the 
possibility that the text would have eventually come to deal with the final three foundations (adhi"'h!na). 
41 See also Appendix 4, in which I synoptically present the relevant sections of the Saddhsu alongside the three 
relevant versions of the $a)dhvi. 
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-the dangers of the flow of existence 
-absorption, destruction of mental 
defilements (kle/a) 

The foundation of truth (liberation is established 
firmly with respect to the truth) 
The Foundation of Relinquishment (the complete 
abandonment of the defilement-fuel substrate) 
The foundation of quiescence (the complete stilling of 
desire, hatred, and ignorance) 
Non-conceiving leading to the peace of a practitioner 

 

Final Narrative describing the result of the Buddha’s 
teaching and the death of Pu*karas!rin 

-envisioning the hell realms…  
 
The centrality of the foundation of discernment to the second chapter of the Saddhsu indicates 
that both the notion of foundation (adhi"'h!na), as it is used in the *)a*dh!tuvibha&gas#tra, and 
the understanding of prajñ!, meditative discernment, served as important spheres of engagement 
for Buddhist practitioners in the first centuries of the Common Era. 
 
 
4.3.2 On Adhi$%h"na 
 
The term adhi"'h!na (P!li: adhi''h!na) appears in a number of different usages in the canonical 
strata of Buddhist texts. It is most commonly used to mean intention or aspiration, and is often 
associated with negative proclivities. Thus we find the statement: 
 

This world, Katy!yana, is bound by the clinging of attachment (upadhi);42 that is, it relies on 
existence and non-existence. If one does not engage these clingings of attachment, [which come 
about] due to a standpoint (adhi"'h!na), an adherence, a latent tendency of mind, he does not hold 
to, establish (n!dhiti"'hati) or adhere to [the notion of] ‘my self.’ [He understands that] this 
suffering arises as it arises, and ceases as it ceases. If he has no doubt or confusion with respect to 
this, he attains knowledge free of conditions. Such, Katy!yana, is right view.43 

 
Here I follow Bhikkhu Bodhi, who translates the term adhi''h!na in this s#tra’s P!li parallel as 
‘standpoint.’44 However, while this translation is close to the etymological sense of adhi"'h!na, it 
perhaps leads us away from the more general sense in which this term is used. First and foremost 
this term means intention, and must be understood as a faculty of mind. That it is often employed 
in contexts in which the term has a negative value speaks to the general notion in early 
Buddhism that intentions and adherences of any sort can become the foundation for views, and 
are, therefore, always to be treated with caution by the diligent practitioner. That is, the 
fundamental goal of the mainstream Buddhist teachings is a dismantling of the apparatus of the 

                                                
42 Attachment (upadhi) ] Here we might also understand the term upadhi in the sense of the five aggregates. 
43 Nidsa 19 at Nidsa168-169: upadhyup!d!navinibaddho ’ya( k!ty!yana (60.1) loko yad ut!stit!ñ ca ni/rito 
n!stit!ñ ca | et!ni ced upadhyup!d!n!ni cetaso ’dhi"'h!n!bhi(20.5)nive/!nu/ay!n nopaiti nop!datte n!dhiti"'hati 
n!bhinivi/aty !tm! meti | du.kham idam utpadyam!nam utpadyate | du.kha( nirudhyam!na( nirudhyate | atra 
cen na k!&k"ati na vici(20.6)kitsati | aparapratyaya( jñ!nam ev!sya bhava(60.3)ti | iyat! katy!yana samyagd+"'ir 
bhavati | 
 This s#tra has two known parallels: SN 12.15 at SN II 17 and S# 301 at T II 85c21. 
44 BODHI 2000, p. 544. 
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sense of self. Intentions are the foundations (adhi''h!na) of that apparatus and must ultimately be 
uprooted for a final dismantlement. 
 But intentions and mental foundations also have their positive uses, and it is in this sense 
that the term adhi"'h!na is employed in the *)a*dh!tuvibha&gas#tra.45 The four foundations of 
discernment (prajñ!), truth (satya), relinquishment (ty!ga), and quiescence (upa/ama), as 
elucidated in the *)a*dh!tuvibha&gas#tra, represent a set of qualities that must be fully 
cultivated for a Buddhist practitioner to become liberated. These are aspects of mental life, 
relational intentions that serve as the foundations (adhi"'h!na) for liberation. It is here important 
to note that this list of four foundations is found only twice in the canonical strata of literature: 
once in the *)a*dh!tuvibha&gas#tra, and once in the Sa&g-tis#tra of the collection of Long 
Discourses.46 As the Sa&g-tis#tra is most likely a text compiled from other lists within the corpus 
of #gama literature, we can assume that the list of four foundations found there originated in the 
*)a*dh!tuvibha&gas#tra. So, it seems that the locus classicus for the concept of adhi"'h!na, in 
the sense of four wholesome foundations of practice, is the *)a*dh!tuvibha&gas#tra. 
 I dwell on this topic because in the subsequent literature of various Buddhist schools, the 
foundations developed a textual life that seems out of proportion with their singular appearance 
in the canonical *)a*dh!tuvibha&gas#tra. This development points to the fact that when we read 
canonical texts broadly, we must always keep in mind that what is oft repeated and seen to be 
more commonplace is not always what is ultimately influential in historical developments. What 
seems like a marginal set of ideas, found in the *)a*dh!tuvibha&gas#tra, became rather 
important for reasons that remain unclear. 
 Let us begin our discussion of the history of the four foundations by examining a context 
that may seem far-removed from the present topic. When we look into the list of ten perfections 
(p!ramit!) developed by the Therav!dins, we find that one of the ten is “foundation” 
(adhi''h!na), often interpreted to mean determination.47 It is not immediately clear that the term 
adhi''h!na in the list of ten perfections is derived from our list of four adhi''h!na-s originating in 
the Dh!tuvibha&gasutta. However, in an interesting commentarial discussion of the perfections 
cultivated by bodhisattvas, the Therav!din commentator Dhammap!la (~615 CE?) explains the 
importance of the four adhi''h!na-s:48 
 

In this way, the subsumption of these six perfections by the four foundations (adhi''h!nehi) is to 
be understood. The four foundations [come about] due to the conglomeration of all the 

                                                
45 See also, for example, the Mettasutta of the Suttanip!ta (Sn 1.8 at Sn 26), where a practitioner is encouraged by 
the Buddha to “establish awareness” (sati( adhi''heyya) in all circumstances. 
46 See T I 51a16-17 (DN 33 at DN III 229). There is also evidence for this list in a yet unpublished manuscript of a 
commentary of this s#tra in the G!ndh!ri language: http://www.gandhari.org/a_manuscript.php?catid=CKM0017 
(last accessed on May 20, 2012). 
47 The ten p!ramit!-s of the P!li tradition are: 1. generosity (d!na), 2. ethical training (s-la) 3. renunciation 
(nekkhamma) 4. discernment (paññ!), 5. effort (v-riya), 6. patience (khanti), 7. truth (sacca) 8. foundation[s] 
(adhi''h!na), 9. loving kindness (mett!), and 10. equanimity (upekkh!). 
48 Cp-a 322-323 (Be 314): eva( chabbidh!nam pi pana im!sa( p!ram-na( cat#hi adhi''h!nehi sa&gaho veditabbo. 
sabbap!ram-na( sam#hasa&gahato hi catt!ri adhi''h!n!ni. seyyathida(: sacc!dhi''h!na(, c!g!dhi''h!na(, 
upasam!dhi''h!na(, paññ!dhi''h!nan ti. tattha adhiti''hati etena, ettha v! adhiti''hati, adhi''h!namattam eva v! 
tan ti adhi''h!na(. saccañ ca ta( adhi''h!nañ ca, saccassa v! adhi''h!na(, sacca( adhi''h!na( etass! ti v! 
sacc!dhi''h!na(. eva( sesesu pi. tattha avisesato t!va lokuttaragu,e kat!bhin-h!rassa anukampitasabbasattassa 
mah!sattassa pariññ!nur#pa( sabbap!ramipariggahato sacc!dhi''h!na(, tesa( pa'ipakkhaparicc!gato 
c!g!dhi''h!na(, sabbap!ramit!gu,ehi upasamato upasam!dhi''h!na(, tehi yeva parahitop!yakosallato 
paññ!dhi''h!na(. 
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perfections.49 They are: the foundation of truth, the foundation of relinquishment, the foundation 
of quiescence, and the foundation of discernment. In this respect, ‘One firmly stands with it, or 
one firmly stands on it, or it is simply a firm foundation,’ [therefore it is an] adhi''h!na. 
Sacc!dhi''h!na [means]: truth [itself] is the foundation, or the foundation of truth, or truth is the 
foundation of that.50 The same [is to be understood] with respect to the rest, [i.e. the other three 
foundations]. In this regard, because it encompasses all of the perfections, the foundation of truth 
conforms to the perfect knowledge of the great being, who is compassionate towards all beings 
and who has reached the end of (kat!bhin-h!rassa) the entire extent of transcendent qualities. It is 
the foundation of relinquishment because of the complete relinquishment of forces in opposition 
to those [perfections] (tesa(). It is the foundation of quiescence due to the stilling of the qualities 
of all the perfections. It is the foundation of discernment because of the skill of means for the 
benefit of others by way of those [perfections] (tehi). 

 
This passage sets up a clear relationship between the fundamental six perfections and the four 
foundations. That is, the foundations are stated to be both the result and the mode of cultivation 
of the perfections. In this way, it also becomes clear that in the larger list of ten perfections, 
foundation (adhi''h!na) refers explicitly to the list of four originating in the Dh!tuvibha&gasutta. 
What is also interesting to note here is that the traditional order of the four foundations is altered. 
Whereas in the original list discernment (paññ!) comes first, in Dhammap!la’s treatment it 
comes last as the culminating element of a bodhisattva’s realization, reflected most potently in 
his skill of means. So, in this commentarial passage—penned at the beginning of the seventh 
century but likely originating in traditions from several hundred years earlier—we can discern 
the end of a process that had its beginnings in a single canonical s#tra, ostensibly delivered to a 
single disciple of the Buddha and rather pragmatically oriented toward the liberation of an 
individual. Ultimately, this list of four qualities took on a life of its own within the scholastic and 
practical world of early Indian Buddhism such that the four foundations came to represent a 
catch-all framework of quality cultivation, which all Buddhist practitioners, even those 
practicing for full self-awakening as a teaching Buddha, must master. 

In examining Buddhaghosa’s slightly earlier (~400 CE) commentary on the Sa&g-tisutta 
of the D-ghanik!ya, on the other hand, we find a more conservative interpretation of the term 
adhi''h!na:51 

                                                
49 Cf. the A"'as!hasrik! Prajñ!p!ramit! T 224 at T VIII 434b6-7: 佛語阿難。般若波羅蜜於五波羅蜜中最尊。 
(“The Buddha said to #nanda: ‘The perfection of wisdom is superior to the five perfections.’”) 
 This gets expanded in the extant Sanskrit version, which reveals the import of what is only made implicit in 
the somewhat opaque Chinese translation (WOGIHARA 1932, pp. 248-249): sarvajñat!-pari,!mita-ku/ala-m#latv!t 
prajñ!p!ramit! pañc!n!( p!ramit!n!( p#rva&gam! n!yik! pari,!yik! | anena yogen!ntargat!. pañca-p!ramit!. 
prajñ!p!ramit!y!m ev!nanda "a'-p!ramit!-parip#r,!dhivacanam etad yad uta prajñ!p!ramiteti || (“When the 
wholesome roots are transformed towards omniscience, the perfection of discernment precedes the five [other] 
perfections, is their leader and guide. By this practice, #nanda, the five perfections are contained in this very 
perfection of discernment. This is the meaning of the fulfillment of the six perfections; namely, ‘the perfection of 
discernment.’) 
 As noted by Karashima (2011, p. 88 note 358), the second sentence of the above passage is not present in 
the oldest versions of the text. It remains unclear whether its addition should be interpreted as a historical 
development or a clarification of an idea that was already accepted but not made explicit in the earlier strata of texts. 
50 This grammatical analysis suggests that we can take the compounds with -adhi''h!na as either karmadh!raya-s or 
tatpuru"a-s. 
51 Sv 10.311 at Sv III 1022-1023 (Be): adhi''h!n!n- ti. ettha adh- ti upasaggamatta(. atthato pana tena v! ti''hanti, 
tattha v! ti''hanti, 'h!nam eva v! ta(ta(gu,!dhik!na( puris!na( adhi''h!na(. paññ! va adhi''h!na( 
paññ!dhi''h!na(. ettha ca pa'hamena aggaphalapaññ!. dutiyena vac-sacca(. tatiyena !misaparicc!go. catutthena 
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“The foundations (adhi''h!n!ni).” Herein “adhi” is merely a prefix [that adds nothing to the 
meaning of the word 'h!na]. According to meaning: by it they stand, or on it they stand, or a basis 
itself, the foundation of men with predominant qualities of that sort (ta(ta(gu,!dhik!na(). 
Discernment is itself a foundation, and so there is the foundation of discernment. Herein it is to be 
understood that by the first [foundation is meant] the discernment of the highest fruit. By the 
second [foundation is meant] truth of speech. By the third [foundation is meant] purified full 
relinquishment. By the fourth [foundation] is meant the quiescence of the defilements. Also by 
the first [foundation is meant] the discernment of the fruit [of the path], beginning with the 
discernment of action being one’s own and the discernment of insight practice. By the second 
[foundation is meant] the supreme truth of nirv!,a, beginning with the truth of speech. By the 
third [foundation is meant] the complete relinquishment of the defilements by the highest path, 
beginning with purified full relinquishment. By the fourth [foundation is meant] the quiescence of 
the defilements by the highest path, beginning when the defilements are shaken up by meditative 
attainment. [Otherwise]: “One teaches discernment of the fruit of arhatship through the 
foundation of discernment. The rest teach the supreme truth [through the foundation of 
discernment]. One teaches the supreme truth through the foundation of truth. Others teach the 
discernment of arhatship [through the foundation of truth].” So says the elder M%sik!bhaya. 
 

The preceding two quotations tell an interesting story of the treatment of the foundations among 
the Therav!dins. The earliest commentaries present a conservative view, suggesting that the 
foundations support a traditional framework for the liberation of the arhat. Interestingly, this 
commentary makes no direct reference to the original s#tra context in which the list is found. We 
discern the current of a debate here, about the relationship of discernment to the attainment of the 
goal of arhatship, but the terms of the debate seem to remain within the purview of conservative 
categories. Just 200 years later, we find Dhammap!la presenting a much more radical treatment 
of the foundations, framed within the context of the cultivation of the perfections.52 It should be 
noted, however, that the material presented by Buddhaghosa most likely harks back to a much 
older commentarial tradition. Thus, it may be that the differences found between the approaches 
of Buddhaghosa and Dhammap!la actually present a broader temporal and historical shift that is 
obscured by Buddhaghosa’s conservative textual practices.  

This is the story on the Therav!da side of things. Things get more complicated when we 
look into the history of other early Buddhist schools and Mah!y!na traditions. For instance, in 

                                                
kiles#pasamo kathito ti veditabbo. pa'hamena ca kammassakatapañña( vipassan!pañña( v! !di( katv! 
phalapaññ! kathit!. dutiyena vac-sacca( !di( katv! paramatthasacca( nibb!na(. tatiyena !misaparicc!ga( 
!di( katv! aggamaggena kilesaparicc!go. catutthena sam!pattivikkhambhite kilese !di( katv! aggamaggena 
kilesav#pasamo. paññ!dhi''h!nena v! ekena arahattaphalapaññ! kathit!. sesehi paramatthasacca(. 
sacc!dhi''h!nena v! ekena paramatthasacca( kathita(. sesehi arahattapaññ! ti m#sik!bhayatthero !ha. 
52 On the tentative suggested dating of Dhammap!la to the sixth century, see VON HINÜBER 1996, pp. 166-170. See 
also COUSINS 1972 and 2011. Cousins’ more recent work suggests that the commentator Dhammap!la was probably 
active at the beginning of the seventh century. The '-k!-s attributed to Dhammap!la may very well be later than this, 
however. On the possibility of single authorship for all the works attributed to Dhammap!la, see PIERIS 2004, pp. 1-
23. 
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the Sa&g-tipary!ya, an early Abhidharma treatise of the (M%la-)Sarv!stiv!dins,53 we find the 
following appraisal of the four foundations:54 

 
The four foundations: 1. the foundation of discernment, 2. the foundation of truth, 3. the 
foundation of relinquishment, 4. the foundation of quiescence.  

What is the foundation of discernment? The answer: In the S%tra on the Division of the 
Six Elements, the Blessed One said to the respected Pu*karas!rin (chijian 池堅): “Monk, you 
should know the supreme foundation of discernment; namely, the knowledge of the destruction of 
the fluxes.55 Therefore, monk, you should accomplish the knowledge of the destruction of the 
fluxes. If [you] accomplish the knowledge of the destruction of the fluxes, this is called the 
accomplishment of the supreme foundation of discernment.” This is called the foundation of 
discernment.  

What is the foundation of truth? The answer: In the S%tra on the Division of the Six 
Elements, the Blessed One said to the respected Pu*karas!rin: “Monk, you should know the 
supreme foundation of truth; namely, unshakeable liberation. If [you] accomplish unshakeable 
liberation, this is called the accomplishment of the supreme foundation of truth.” This is called 
the foundation of truth.  

What is the foundation of relinquishment? The answer: In the S%tra on the Division of the 
Six Elements, the Blessed One said to the respected Pu*karas!rin: “Monk, you should know: what 
was previously taken or accepted without knowledge, without illumination, according to the 
proper path of practice, now one should relinquish it, dispose of it, destroy it. Monk, you should 
know the supreme foundation of relinquishment, namely, the giving up of all support(s) 
(*upadhi?), the destruction of craving, freedom from defilement, cessation, nirv!,a. Therefore, 
monk, accomplish this nirv!,a. If [you] accomplish this nirv!,a, this is called the 
accomplishment of the supreme foundation of relinquishment.” This is called the foundation of 
relinquishment. 

What is the foundation of quiescence? The answer: In the S%tra on the Division of the Six 
Elements, the Blessed One said to the respected Pu*karas!rin: “Monk, you should know: the mind 

                                                
53 The Sa&g-tipary!ya is a commentary on the canonical Sa&g-tis#tra of the (M%la-)Sarv!stiv!da D-rgh!gama. For a 
brief description of the Sa&g-tipary!ya, see FRAUWALLNER 1995, pp. 14-15. For a more elaborate treatment, see 
STACHE-ROSEN 1968. 
54 CBETA, T26, no. 1536, p. 394a23-b15:「四處者。一慧處。二諦處。三捨處。四寂靜處。慧處云何。答如薄
伽梵於辯六界記別經中為具壽池堅說。苾芻當知。最勝慧處。謂漏盡智。是故苾芻應成就漏盡智。若成就

漏盡智。說名成就最勝慧處。是名慧處。諦處云何。答如薄伽梵於辯六界記別經中為具壽池堅說苾芻當知

。最勝諦處。謂不動解脫。諦者。謂如實法。誑者。謂虛妄法。是故苾芻應成就不動解脫。若成就不動解

脫。說名成就最勝諦處。是名諦處。捨處云何。答如薄伽梵於辯六界記別經中為具壽池堅說。苾芻當知。

先所執受無智無明越正路法。今時應捨應變吐應除棄。苾芻當知。最勝捨處。謂棄捨一切依。愛盡離染永

滅涅槃。是故苾芻應成就此涅槃。若成就此涅槃。說名成就最勝捨處。是名捨處。寂靜處云何。答如薄伽

梵於辯六界記別經中為具壽池堅說。苾芻當知。貪染惱心令不解脫。瞋染惱心令不解脫。癡染惱心令不解

脫。苾芻當知。此貪瞋癡無餘永斷變吐除棄愛盡離染永滅靜沒。名真寂靜。是故苾芻應成就真寂靜。若成

就真寂靜。說名成就最勝寂靜處。是名寂靜處。」 
55 Compare MN 140 at MN III 245 (Be): tasm! eva( samann!gato bhikkhu imin! paramena paññ!dhi''h!nena 
samann!gato hoti. es! hi, bhikkhu, param! ariy! paññ! yadida(: sabbadukkhakkhaye ñ!,a(. 
 M# 162 at CBETA, T 1, no. 26, p. 692a11-13: 「比丘！是謂比丘第一正慧，謂至究竟滅訖，漏盡比丘
成就於彼，成就第一正慧處。」  
 D mngon pa ju 40b3-40b5: de ltar mthong zhing de ltar shes na 'dod pa'i zag pa las sems rnam par grol 
bar 'gyur la/ srid pa dang ma rig pa'i zag pa las sems rnam par grol bar 'gyur zhing rnam par grol ba'i ye shes 
mthong bar 'gyur te / bdag gi skye ba zad do / tshangs par spyod pa bsten te/ bya ba byas so / srid pa 'di las gzhan 
mi shes so zhes bya bar 'gyur ro / dge slong shes rab can rnams kyis nang nas mchog ni zag pa zad pa'o / de'i phyir 
de dang ldan pa'i dge slong shes rab kyi byin gyis brlabs mchog dan ldan par 'gyur ro / 
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that is afflicted by craving (tan 貪) is not liberated. The mind that is afflicted by aversion is not 
liberated. The mind that is afflicted by ignorance is not liberated. Monk, you should know the 
complete removal, disposal, and destruction of craving, aversion and ignorance, the destruction of 
craving, freedom from defilement, cessation, deep stillness. [This is] called true quiescence. 
Therefore, monk, accomplish true quiescence. If [you] accomplish true quiescence, this is called 
the accomplishment of the supreme foundation of quiescence.” This is called the foundation of 
quiescence. 

 
This is a rather conservative approach to the treatment of the foundations, and reflects more or 
less precisely the original content of the *)a*dh!tuvibha&gas#tra. Here we find no reference to 
the perfections and no clear connections to bodhisattva practice. 

Yet when we delve deeper into the literature of the (M%la-)Sarv!stiv!da traditions, we 
find an even more complex situation than can be gleaned from the P!li commentarial traditions. 
In a recent article, the Japanese scholar Yoshimichi Fujita pointed out that the foundations 
became a central topic of debate between early Mah!y!nists and their "r!vakay!nist 
interlocutors, and it seems this debate was particularly rife among the (M%la-)Sarv!stiv!dins.56 In 
particular, Fujita cites N!g!rjuna’s Ratn!val- and the somewhat later Abhidharma treatise, the 
Abhidharmad-pa, as evidence that certain groups of "r!vakay!nists held the foundations to be 
constitutive of the bodhisattva path. However, Fujita’s treatment of this material is more succinct 
than is necessary to understand the contours of the debate. In particular, I think the material 
presented in the Ratn!val- and the Abhidharmad-pa can be understood more fully in light of the 
textual evidence now available from the Saddhsu. For this reason, below I present the relevant 
passages from the Ratn!val- and Abhidharmad-pa in full. 

In the passage from the Ratn!val-, in which the discussion of the foundations appears, 
N!g!rjuna critiques those who might revile the Mah!y!na:57 

 
Even for the noble +!radvata, the mere [cultivation of] morality [of the Buddha] was not 
knowable. This being the case, how might one overlook that the greatness of the Buddha(s) is 
inconceivable? (4:85) 

                                                
56 FUJITA 2009. 
57 HAHN 1982, pp. 124-128: 

!rya/!radvatasy!pi /-lam!tre 'py agocara. | 
yasm!t tad buddham!h!tmyam acintya( ki( na m+"yate || 4:85 
anutp!do mah!y!ne pare"!( /#nyat! k"aya. | 
k"ay!nutp!d!yo/ caikyam arthata. k"amyat!( yata. || 4:86 
/#nyat!buddham!h!tmyam eva( yukty!nupa/yat!( | 
mah!y!netarokt!ni na sameyu. katha( sat!( || 4:87 
tath!gat!bhisandhyokt!ny asukha( jñ!tum ity ata. | 
ekay!natriy!nokt!d !tm! rak"ya upek"ay! || 4:88 
upek"ay! hi n!pu,yam dve"!t p!pa( kuta. /ubha( | 
mah!y!ne yato dve"o n!tmak!mai. k+to 'rhati || 4:89 
na bodhisattvapra,idhir na cary!pari,!man! | 
ukt!. /r!vakay!ne 'sm!d bodhisattva. kutas tata. || 4:90 
adhi"'h!n!ni nokt!ni [ 19a ] bodhisattvasya bodhaye | 
buddhair anyat pram!,a( ca ko 'smin arthe jin!dhika. || 4:91 
adhi"'h!n!ryasaty!rthabodhipak"opasa(hit!t | 
m!rg!c chr!vakas!m!ny!d bauddha( ken!dhika( phala( || 4:92 
bodhicary!prati"'h!rtha( na s#tre bh!"ita( vaca. | 
bh!"ita( ca mah!y!ne gr!hyam asm!d vicak"a,ai. || 4:93 
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In the Great Vehicle, non-arising [is supreme, while] for others emptiness is destruction. 
Therefore, one should accept the singularity of meaning of destruction and non-arising. (4:86) 
In this way, both should see emptiness and the greatness of the Buddhas according to reason. 
How then could the teachings of the Great Vehicle and the other [schools] not be united by the 
wise. (4:87) 
It is not easy to understand the cloaked (abhisandhya) teachings of the Tath!gata. Therefore, in 
the teaching of one or three vehicles, the self is to be guarded with equanimity. (4:88) 
Through equanimity there is no demerit. Evil [arises] from hatred, how could good [come from 
it]? Therefore, those who value themselves (!tmak!mai.) should not produce hatred towards the 
great vehicle. (4:89) 
The vow of the bodhisattva and the transformation of acts are not taught in the vehicle of the 
hearers. How then might one become a bodhisattva from that [vehicle]? (4:90) 
The Buddhas did not teach the [four] foundations (adhi"'h!n!ni) for the awakening of the 
bodhisattva. [What] other authority [might there be]? Who is superior to the Jinas on this topic. 
(4:91) 
Who [could attain] the supreme Buddhist fruit from a path that is common to hearers, composed 
of [practicing] the foundations (adhi"'h!na), noble truths, artha-s, and factors of awakening? 
(4:92) 
The teaching aimed at establishment in the [bodhisattva’s] practice of awakening is not spoken in 
a s#tra. [It is] spoken of in the Mah!y!na, [and] is therefore to be accepted by the perspicacious. 
(4:93) 
 

Here N!g!rjuna is doing two things. First he claims that there is merely a difference of 
terminology between the concept of non-arising (anutp!da) of his own tradition and the concept 
of destruction (k"aya) of the other schools. Secondly, he offers a critique of specific practices of 
such schools, those that cannot be understood to be conducive to the Mah!y!na. In this way, he 
appropriates a more archaic emphasis on a radical understanding of impermanence and brings it 
within the purview of his own supreme vision of non-arising. N!g!rjuna explains that regardless 
of terminology, and the various interpretations of the scriptures, the most fundamental and safe 
practice, applicable to all vehicles, is the cultivation of equanimity (upek"!). This description in 
fact seems like a fair presentation of traditional /r!vaka ideas, and a reasonable attempt to 
suggest an equivalence between a new Mah!y!nist notion and a more archaic mainstream 
concept. However, he then goes on to state unequivocally that the basic teachings of the Buddha, 
in particular the foundations, the four noble truths, and the factors of awakening 
(bodhipak"ikadharma), are not constitutive of the Mah!y!na. Here it is important to note that 
N!g!rjuna twice speaks of the foundations, emphatically denying that these are teachings leading 
to the awakening of a bodhisattva. The tone of the argument suggests that N!g!rjuna was on the 
defensive against traditional ideas that threatened his own notion of what the Mah!y!na was. 
 This indicates that N!g!rjuna was responding to and critiquing others who did in fact 
claim that the cultivation of the foundations constituted Mah!y!na practice, or that such 
cultivation could serve to accomplish all levels of Buddhist spiritual practice. As Fujita has 
pointed out, there is evidence of such claims in a somewhat later Abhidharma treatise, the 
Abhidharmad-pa.58 The relevant passage, which deals with how a practitioner arouses the initial 
thought of full awakening (bodhicitta), is lengthy: 59 
                                                
58 FUJITA 2009, p. 117. 
59 JAINI 1959, pp. 192-197: 

atha tad !dya( bodhicitta( bodhisattv!n!( d!*harye,a katham iva dra"'avyam? naital laukikena 
vastunopap!dayitu( /akyam | kasm!t? yata. 
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Now, how should one properly (d!*harye,a)60 understand that initial aspiration for awakening 
(bodhicitta) of the bodhisattva-s? It is not possible to give rise to it based on a worldly object. 
Why? Because: 
 

Mount Meru [is destroyed] by the era-final wind. The abode of Varu'a [is destroyed] by 
[an era-final] fire. Adamant is destroyed by adamant, and yet that mind is unwavering. 
(228) 

 
[Within] what is [it] subsumed? Which [is it]? What is the method? What precedes [it]? At what 
time and who gives rise to it? In this way this is taught: 
 

                                                
[228] yug!ntav!yun! meru. vahnin! varu,!laya. / 
vajre,a dhvasyate vajram avik!ri tu tan mana. // 
ki( pary!pannam, katarat, kati prak!ram, ki( purassaram, kasmin v! k!le ko v! tad utp!dayati? ity etad 

apadi/yate – 
[229] k!m!pta( "a"'haja( tredh! k+p!/raddh!paramparam / 
buddhotp!de nara. str- v! tad !dya( cittam a/nute // 
tat khalu bodhicittam !dya( k!madh!tupary!pannam eva | "a"'haja( manodh!tujam ity artha. | 

triprak!ram upapattil!bhika( /rutamaya( cint!maya( ceti | k+p!purassare,a /raddh!bahulena ca manask!re,a 
sa(prayuktam | buddhotp!da eva n!sati buddha/!sane | manu"yo v! str- votp!dayati n!nya iti | 

tasy!sya bodhib-jasth!n-yasya cittaratnasya sarvadh!tugativy!pibuddhatvamah!-v+k"!&kur!bhiv+ddhaye 
bh#mijalasek!dihetupratyayasth!n-y!n prajñ!dicaturadhi"'h!napariv!r!n p!ramit!dy!n gu,!n 
vak"yam!na(,a)svar#p!n bodhisattva. krame,!bhyasyati | 

katha( puna. krame,a d!n!dip!ramit!n!( parip#rir bhavati? tatra t!vat- 
[230] sarvebhya. sarvad! sarva( vadato d!nap#ra,am / 
prathame khalv asa(khyeye vartam!no bodhisattva. na sarvasmai n!pi sarva( na sarvad! dad!ti | dvit-ye 

sarvasmai sarvad! na tu sarvam | t+t-ye sarva( sarvasmai sarvad! ca prayacchati | iyat! d!nap!ramit! parip#r,! 
bhavati | 

mara,e ‘pi dam!ty!ga. /-lasyotk+"'ir ucyate //  
yad! puna. pr!,aparity!gen!pi pr!,!tip!t!di/ik"!pada( na k"obhayati, iyat! /-lap!ramit! parip#r,! 

veditavy! | krauñc!dir!jaduhit!bhik"ud+"'!nt!/c!trod!h!ry!. | 
[231] v-ryasya ti"yasa(stuty! dhiyo vajropam!t param / 
bhagavanta( khalu ti"ya( samyaksa(buddha( ekay! g!thay! ekap!dena sthitv! sapt!ham abhi"'huvata. 

/!kyamuner v-ryap!ramit! parip#r,! nava ca kalp!. pratyud!vartit!. |  
prajñ!p!ramit!y!s tu vajropam!t sam!dher urdhva( k"ayajñ!ne parip#rir bhavati | 

‘sarv!s!( tu k"ayajñ!ne parip#rir vidh-yate’ //  
ity !gama. | 
atra puna. “k"!ntidhy!nap!ramite /-laprajñ!pariv!ratv!n n!rth!ntaram” iti vaibh!"ik!. | 

vinayadharavaibh!"ik!s tu vinaye catasra. p!ramit!. pa'hanti | 
atra puna. kecid buddhavacane bahi"k+tabuddhaya. pr!hu.- "na hi pi'akatraye bhagavat! 

bodhisattvam!rga upadi"'a. |" ta eva( vy!hartavy!. | bhr!nt! hy atra bhavanta. | yasm!t 
[232] tripu,yak+tivastv!dy!s tall!bhop!yade/an!. / 
tath! caturadhi"'h!na( saptasaddharma/!sanam // 
[233] saptayog!s traya.skandh!s tri/ik"!dy!/ ca de/it!. / 
tath! p!ramit!/ c!pi catasro vinayodit!. // 
[234] bodhipak"y!/ ca ka,'hokt!. saptatri(/at svaya(bhuv! / 
hetava. sarvabodhin!( trividh! m+dut!dibhi. // 
[235] tasm!n na bodhim!rgo 'nya. s#tr!dipi'akatray!t / 
ato 'nyam iha yo br#y!t sa bhaven m!rabh!"ita. // 

60 The term d!*haryena is puzzling. Here I understand it to be functioning adverbially, in the sense of firmly or 
properly. This interpretation is tentative, however, and the etymology of the term is unclear to me. We might also 
emend the text to read d!*h!rye,a, taking it to mean “by the noble of intention.” 
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It is subsumed within [the realm of] sensuality, it is born of the sixth, it is threefold, and 
follows upon compassion and faith. When the Buddha is born, whether one is a man or 
woman, [then] one attains that initial aspiration (citta). (229) 

 
That initial aspiration for awakening is only attained within the realm of sensuality. Born of the 
sixth means “born of the mind element.” The three methods are: 1. the attainment of [a human] 
birth, 2. textual learning, and 3. contemplation. [The aspiration of awakening] is associated with 
attention that is led by compassion and pervaded with faith. Only upon the birth of a Buddha 
[means] not in the absence of the dispensation of a Buddha. Either a man or a woman gives rise 
[to it], no other.  

For the sake of fully cultivating the sapling of the great tree of Buddhahood, which 
pervades all the realms and destinations of rebirth, and whose seed is the gem of the mind [of 
awakening], the bodhisattva gradually practices the qualities of the perfections etc., which are the 
retinue of the four foundations of wisdom etc., which are supportive causes and conditions 
[similar to] the sprinkling of water on the earth and so on, and whose characteristics are being 
taught. 

How then is there the gradual fulfillment of the perfections of giving etc.? In this regard, 
when we say “for all, at all times, entirely,” [this is] the fulfillment of giving. 
While living in the first immeasurable [eon], the bodhisattva does not give to all, entirely, and at 
all times. In the second [immeasurable eon, he gives] to all at all times, but not entirely. In the 
third [immeasurable eon,] he makes offerings entirely to all at all times. To this extent the 
perfection of giving is fulfilled. 
 

Even [if it brings about] death, not relinquishing restraint is called the height of moral 
virtue. (230) 

 
When, even to the extent of relinquishing the breath, he does not disturb the rules of training, 
such as the taking of life etc., to this extent the perfection of moral virtue is to be understood as 
fulfilled. 
 

For effort, by praising Ti*ya. For discernment (dhiyo)61 beyond the adamantine 
concentration.  

 
The perfection of effort of +!kyamuni was fulfilled after praising the Blessed Ti*ya, the fully self-
awakened Buddha, for seven days with a single verse while standing on one foot. Nine eons came 
to pass (pratyud!vartit!.) [fulfilling this perfection]. 

Beyond (urdhva() the adamantine concentration of the perfection of discernment, there 
comes about fulfillment with respect to the knowledge of destruction (k"ayajñ!na). 

The #gama says: 
 

“Fulfillment is designated with respect to the knowledge of destruction of all [things].” 
(231) 

 
Here, then, the Vaibh!*ikas say: “The perfections of patience and meditation do not have an 
additional sense, due to their being aspects of moral virtue and discernment.” The Vaibh!*ikas 
who transmit the collection of disciplinary rules [thus] read of four perfections in the collection of 
disciplinary rules. 

                                                
61 The form dhiyo is either a nominal plural or a vocative. Neither of these cases suits the context. I suggest a sixth 
case singular dhiy!., mirroring the sixth case singular v-ryasya of the previous p!da. 
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Additionally in this regard, some, whose intelligence is corrupt, say: “The path of the 
bodhisattva is not taught by the Blessed One in the three collections.” They are to be countered 
thus: “You have erred here because: 
 

“The three bases of merit etc.62 are the teaching of the method for obtaining that 
[bodhisattva path]. Similarly, there are the four foundations and the teaching of the seven 
true dharma-s.63 (232) 
“The seven yoga-s, the three aggregates, and the three trainings etc. are taught. Similarly, 
the four perfections are also taught in the collection of disciplinary rules. (233) 
“The thirty-seven limbs of awakening were enumerated by the Self-existent One. 
[Likewise,] the causes for all awakenings are threefold by way of being weak, [middling, 
or strong].64 (234) 
“Therefore, there is no other path to awakening than [that found in] the three collection of 
s#tra-s etc. So, he who would speak otherwise about this would be speaking [the word 
of] M!ra.” (235)65 

 
Here, in the prose preceding verse 230, and in verse 232 itself, is a clear statement, on the part of 
a certain Vaibh!*ika author, that the cultivation of the four foundations is fundamental for giving 
rise to the mind of awakening (bodhicitta), and for cultivating the bodhisattva perfections. The 
entire context of the passage makes it clear that this is a response to certain Mah!y!na ideas, 
such as those exemplified in N!g!rjuna’s Ratn!val- (4:92-93), which claim that the practices 
taught in the #gamas are not constitutive of Mah!y!na practice. This enunciation of the 
relationship between the foundations and the bodhisattva path echoes conceptions of the 
bodhisattva path found in Dhammap!la’s early seventh century commentary, and allows us to 
see that such a relationship was part of a pan-Buddhist trend.66 

The dialectic between the Ratn!val- and the Abhidharmad-pa, nicely elucidated by 
Fujita, clearly represents an important historical debate. Fujita suggests that we understand the 
Mah!y!na within a historical framework that allows for multiple groups, those who might still 
fashion themselves as /r!vaka-s as well as exclusivist Mah!y!nikas, vying for claims to the 
practice of future Buddhahood. However, the disparate historical positionings of the Ratn!val- 
and the Abhidharmad-pa raise the question of whether they are in fact speaking to each other.67 
Similarly, when we note the scholastic nature of the Abhidharmad-pa, the question then arises as 
to whether its author is not simply rehashing an old doctrinal debate, echoes of which come 
down from N!g!rjuna’s time. 

Here the textual material preserved in the second chapter of the Saddhsu becomes 
consequential. Firstly, this chapter can be dated as roughly contemporaneous with N!g!rjuna. 
Secondly, its content is fundamentally tied to the cultivation of the foundations, particularly the 

                                                
62 According to Fujita (2009, p. 117), these three bases of merit are d!na, /-la and bh!van!. 
63 Jaini (1959, p. 196, note 3.) calls attention to a canonical precedent for these seven dharmas. See AN 7.94 at AN 
IV 145 (Be): “satt‘ ime, bhikkhave, saddhamm!. katame satta? saddho hoti, hir-m! hoti, ottapp- hoti, bahussuto hoti, 
!raddhav-riyo hoti, satim! hoti, paññav! hoti. ime kho, bhikkhave, satta saddhamm!” ti. 
64 See FUJITA 2009, p. 117, note 40. He points out that later on in the Abhidharmad-pa (358.2-4) these three grades 
of cause are correlated to the three vehicles: /r!vaka, pratyekabuddha, and samyaksambuddha. 
65 For an alternate and rather free translation of the final verses (232-235) presented here, see JAINI 2002, pp. 103-
104. 
66 Jaini (1959, p. 134) suggests a tentative date of 450-550 CE for the Abhidharmad-pa and its commentary. 
67 N!g!rjuna’s dates remain controversial, but he is generally dated to approximately 150-250 CE. For a recent 
interesting, but not particularly convincing, attempt to date N!g!rjuna’s Ratn!val-, see WALSER 2002. 
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foundation of discernment, to which I will return. Thirdly, as argued in Chapter 3, the framework 
of the Saddhsu suggests that the practices outlined there were theoretically amenable to those 
practicing for any of the three levels of awakening (/r!vaka, pratyekabuddha, and 
samyaksambuddha). The Saddhsu explains that the result of a practitioner’s endeavors will 
depend on the extent to which he transforms or reorients (pari,!mayati) the qualities he 
cultivates towards any one of these specific goals.68 The language employed in the Saddhsu is 
significant, as it brings us back to one of the important ideas presented in the Ratn!val-. While 
the Saddhsu outlines a situation in which a practitioner’s effort is transformed (pari,!mayati) 
into three possible results—arhatship, lone buddhahood, or full self-awakened Buddhahood, in 
the Ratn!val-, N!g!rjuna claims that the transformation of acts is not taught in the vehicle of the 
hearers (na cary!pari,!man! | ukt!. /r!vakay!ne…). Here, again, we encounter what seems to 
be an implicit dialogue between the ideas presented in texts like the Saddhsu and the Ratn!val-. 
Thus, it seems likely that the ideas in the Saddhsu are representative of ideas similar to one of the 
textual communities with which N!g!rjuna was dialoguing at the time he wrote the Ratn!val-, 
and that this community claimed to transmit a practice that was suitable for all types of 
practitioners, but that could also satisfactorily lay the foundation for full-fledged bodhisattva 
practice. 

The Saddhsu is not the only text that has such affinities. A slightly later text, the 
Yog!c!rabh#mi of Buddhasena (Damoduoluo chanjing 達摩多羅禪經 [Bybh]),69 may help us 
contextualize the practices taught in the Saddhsu. The third chapter of the Yog!c!rabh#mi of 
Buddhasena is of particular relevance to the present discussion, and shares affinities with the 
second chapter of the Saddhsu. This chapter, which presents the meditation practice of element 
investigation (jiefangbian 界方便; *dh!tuprayoga), can be read as a later instantiation of the 
core practice presented in the second chapter of the Saddhsu. The temporal and spatial 
ambiguities of these texts do not allow us to say anything definitive about such relationships. 
However, the affinities are undeniable. 

Of particular importance for how we read the Yog!c!rabh#mi of Buddhasena is the 
possibility that it is a composite text. That is, the format and style of the text suggests that it can 
be divided into two distinct parts. The first part, consisting of the first three chapters and making 
up more than two thirds of the text, is written entirely in verse, and presents a rather standard set 
of basic meditation practices. The second part, consisting of an additional four chapters, is 
written in prose, and presents a series of rather idiosyncratic descriptions of meditative practice. 
This has led some scholars, such as Yamabe Nobuyoshi, to suggest that the text may have 
originally been made up of the first three chapters, and that a different author subsequently added 
the later chapters.70 Florin Deleanu, on the other hand, suggests that the text is coherent as a 
whole, and was produced at one time.71 

                                                
68 Ms 6b7-7a1 (T XVII 6c16-20; D 95b5-96a1). See Chapter 3, §3.2, pp. 139-140. See also Ms 7a2 (T XVII 6c16-20; 
D ya 95b5-96a1), Ms 7a8-7b1 (T XVII 7a27-29; D ya 97a3-4), and Ms 8b6-7 (T XVII 8b29-8c3; D ya 100b5), 
where the same verb (pari,!mayati) is used to refer to a practitioner’s ability to bring about birth as various exalted 
beings, most importantly the state of a wheel-turning monarch (r!j! cakravart-). 
69 T 618 at T XV 300c18-325c3. On the rather murky history of this text, see LIN 1949 (pp. 341-351), DELEANU 
1993, and YAMABE 1999 (pp. 72-76). 
70 YAMABE 1999, p. 73. 
71 DELEANU 1993. 
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Based on the material preserved in the Saddhsu, which is probably older than the 
Yog!c!rabh#mi of Buddhasena,72 I would suggest that the content of the first three chapters of 
the text, and particularly the third, can be correlated to older textual material. These chapters, 
therefore, may reflect the trappings of older textual communities, regardless of whether one 
thinks that the entire Yog!c!rabh#mi of Buddhasena was produced at a single historical moment. 
This is clear even from reading the text on its own because the end of the third chapter presents a 
pinnacle of sorts from the standpoint of traditional models of meditative practice. The final 
passage of the third chapter, in which a meditator experiences the results of having mastered 
meditation on the six elements, elucidates this pinnacle:73 

 
Seeing with the fixed attention of luminous knowledge, he perfects the five types of 
fulfillment.74 The first is the body. The second is the meditation object, [when] the sign of 
concentration (定相) is fully pervasive. The third is the fulfillment of awareness. The 
yoga practitioner delights in renunciation and dispassion. The fourth is called the 
fulfillment of stage(s) (地 *bh#mi). The characteristics of the ten [meditative] spheres (十
處) are apprehended (明了). One is endowed with the [wholesome] roots (根) of the three 
vehicles. This is called the fifth fulfillment. 

The accomplishment of the method of [distinguishing] the elements [brings about] 
the destruction of long held ignorance. [It] can purify the mind, [making it] clear, like 
space. The above virtues are thus fully accomplished. 

 
This passage presents the idea that one must master five fulfillments (wuzhongman 五種滿) in 
order to fully cultivate meditation on the elements. What is important to note in the present 
discussion is the notion that the fulfillment of these five forms of cultivation means that “one is 
endowed with the [wholesome] roots (gen 根) of the three vehicles.” The meditation practice 
here is thus considered to be suitable for those practicing for arahatship or for full self-
awakening. Additionally, the reference to the fulfillment of the bh#mi-s (di 地) or stages of 
meditation in conjunction with ten spheres of meditative practice (shichu 十處) can be 
interpreted as analogous to a number of traditions (exemplified by texts such as the 
Da/abh#mika and the Mah!vastu), often associated with the Mah!y!na, that expounded 
bodhisattva practice with reference to ten stages. In this regard, I do not think it is at all a 
coincidence that the second chapter of the Saddhsu—which though embedded within a larger 
discourse can be read as a text in its own right—also expounds a graded practice in ten stages 
culminating in proximity to nirv!,a. It is quite likely, therefore, that in the Ratn!val- passage 
                                                
72 Deleanu (1993) dates the Bybh to approximately 400 CE and suggests that it represents the practices of Ka"m,ri 
yog!c!ra-s. 
73 CBETA, T15, no. 618, p. 319b25-c3: 

「明智決定觀  具足五種滿 
  一身二境界  定相普周遍 
  第三憶念滿  修行喜厭捨 
  第四諸地滿  十處相明了 
  三乘根具足  是說第五滿 
  界方便成就  久遠癡冥滅 
  能令意清淨  無垢如虛空 
  如是諸功德  一切悉究竟」 

74 五種滿 ] I have been unable to identify other instances of this grouping of five accomplishments. 
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cited above, N!g!rjuna was criticizing the kinds of ideas found in the Yog!c!rabh#mi of 
Buddhasena and the Saddhsu. The most concrete form of textual evidence of such ideas can be 
found in the second chapter of the Saddhsu, as it is preserved in the newly found Sanskrit Ms. 
 What the above evidence suggests is that the practice of cultivating the foundations was a 
contested one among certain self-conscious Mah!y!nists.75 It also indicates that several textual 
communities—of which I speculate the authors/compilers of the Saddhsu were one—considered 
the foundations to be a fundamental aspect of training for the bodhisattva path. As should be 
clear by now, the textual community that produced the Saddhsu was a group of yog!c!ra-s who 
taught a traditional practice of meditation on the elements derived from the 
*)a*dh!tuvibha&gas#tra. This community saw itself as masters of training, true descendents of 
the Buddha, and some of them may have considered themselves to be bodhisattvas. The central 
role of the foundations in the Saddhsu, along with its acceptance of the legitimacy of three 
possible soteriological goals, indicates that its authors/compilers grounded their teachings in a 
framework of traditional textual models while at the same time orienting their outlook towards a 
broader field of knowledge. By emphasizing and developing the foundation of discernment in 
particular, they were able to be true to traditional representations of practice, while 
simultaneously constructing a training model that would allow for the postponement of full 
liberation.76 
 
 
4.3.3 On Prajñ" 
 
The concept of prajñ! or discernment, as I choose to translate it, was essential to Buddhism from 
its inception. But if we are to believe the accounts of western scholars, the importance of 
discernment increased as Buddhism developed in India. Some have pointed to a tension in the 
earliest strata of texts between two differing conceptions of liberation, one oriented towards a 
more mystical practice of deep meditative absorption, and the other oriented towards a more 
cognitively engaged practice of meditative discernment.77 Others have argued that this perceived 
tension is merely an artifact of the western scholastic imagination, which has a difficult time 
fitting traditional Indian notions of experience into its rather limited Kantian or modern-
                                                
75 It is interesting to note that toward the end of the Pusa jianshi hui 菩薩見實會 of the so-called Ratnak#'a 
collection or Da baoji jing 大寶積經 (T 310), we find a section called “the Dharma teaching on distinguishing the 
six elements” (所謂分別六界法門). (See especially T 310[16.25] at T XI 414b7-426a2). This section of text 
outlines a practice of distinguishing the six elements, but contains many explicit references to doctrinal positions 
exclusive to Mah!y!nists. A quotation of a portion of this text can be found at +ik* 244- 256, where the s#tra is 
referred to as the Pit+putrasam!gama. What is most interesting in the context of the present discussion is that the 
text does not mention the four foundations, despite the fact that its title suggests an explicit textual connection to the 
canonical *)a*dh!tuvibha&gas#tra. However, compare AN 3.61 at AN I 173-177, a northern parallel of which 
could have served as a textual precedent for the later s#tra. It is also possible that the foundations were deliberately 
omitted in the course of the construction of the text, as they were negatively associated with the /r!vaka path. 
76 Though never stated explicitly in the Saddhsu, it is also possible that its practitioners may have considered 
themselves as previously prophesied to full self-awakening and therefore fundamentally incapable of attaining final 
liberation until the fulfillment of such prophecy. On the historical genesis of the notion of a bodhisattva vow and its 
accompanying prophecy, see AN#LAYO 2010a. An!layo shows that the earliest evidence for the conception of a 
bodhisattva vow appears in the Northern #gama literature. His work remains speculative, but the narrative he 
suggests is compelling. 
77 See, for instance, LA VALLÉE POUSSIN 1937, SCHMITHAUSEN 1981, BRONKHORST 1986, COUSINS 1996, and 
DELEANU 2000. 
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materialist frameworks of thought.78 I will not go into the many problems and intricacies of this 
discussion. For my part, I would simply say that I generally agree with the latter group of 
scholars that the earliest textual records do not present any obvious point of conflict or 
incongruity between the mystical and the cognitive.79 Rather, it seems very much that in the 
earliest texts, through many iterations and across various and sundry Indian traditions, the 
mystical becomes the cognitive and the cognitive becomes the mystical. This is certainly the case 
in the Saddhsu, and am convinced that this amalgam of what has been seen to be two separate 
modes of spiritual engagement has its roots in the earliest textual evidence available to scholars.  

Distortions of the western scholastic tradition aside, it is nonetheless true that the concept 
of discernment seems to have been the main site of engagement and development for various 
traditions, practical and scholastic, within and beyond the most fundamental forms of 
mainstream Buddhism.80 Within the earlier strata of textual traditions available to scholars, this 
process is best exemplified in the various versions of the *Sm+tyupasth!nas#tra (P!li: 
Satipa''h!nasutta; Chinese: nianchujing 念處經). In his seminal study of this important text, 
Lambert Schmithausen points out that in six different versions of the text we find a number of 
varying lists of dharma-s to be discerned. Comparing these versions, Schmithausen attempts to 
reconstruct a hypothetical account of the earliest form of sm+tyupasth!na practice.81 Here I will 
not assess such accounts. What is more important to point out is that the Sm+tyupasth!nas#tra is 
fundamentally a text (describing a practice) oriented towards discernment. That is, the basic 
orientation of the sm+tyupasth!na practice involves a meditator making distinctions between 
various types of phenomena that make up human experience. In its most developed form within 
the earliest strata of canonical texts, represented by the Mah!satipa''h!nasutta of the 
Therav!dins, we find descriptions of various and sundry meditations on the discernment of a 
great number of dharma-s, many of which are not present in other, presumably more archaic, 
versions of the text. What these developments show is that, even in the earliest period to which 
scholars of Buddhism have access, the realm of discernment was the site at which Buddhists 
engaged most dynamically with their metaphysical inquiries. Descriptions of the process of 
discernment became a way for early Buddhists to negotiate their shifting understandings of the 
body, the mind, and the ‘self.’ 

These metaphysical explorations and negotiations did not end with the formalization of 
the canonical texts. However, with such formalization, the process of such inquiries became 
more complicated. Practitioners could not as easily weave the developments of their 
understanding into the dynamic and malleable canonical texts. Instead, they had to justify new 
ideas upon and against the formalized and stereotyped canonical representations. This is the 
process we see going on in early Abhidharma texts, such as the Sa&g-tipary!ya and 
Dharmaskandha, in which Abhidharmic ideas are substantiated through references to s#tra texts. 
Among the scholastic !bhidharmika-s, this process is best exemplified in the Mah!vibh!"!, in 
which a comprehensive record of divergent doctrines is presented, and canonical citations are 
often used to justify or refute such doctrines. In many ways, this process can be seen as an 
engagement with varying conceptions of discernment—originally a concept formulated in the 

                                                
78 See, for instance, COUSINS 1984, GETHIN 1992, and ADAM 2002. 
79 STUART forthcoming-a. For a useful and even-keeled overview of the various approaches to meditation presented 
in the earliest strata of Buddhist texts, see DELEANU forthcoming, pp. 41-50.  
80 This basic trend in the history of Buddhism has been emphasized by SCHMITHAUSEN 1976b and 1981, VETTER 
1988, and GOMBRICH 1997. 
81 For a critique of Schmithausen’s treatment of the Sm+tyupasth!nas#tras#tra-s, see STUART forthcoming-b. 
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context of meditation—and an attempt to draw out the implications of this term as it was 
presented in earlier textual representations. 

It is precisely in the middle of the above-described process that the 
authors/compilers/redactors of the Saddhsu can be placed. The Saddhsu, and the second chapter 
as its most fundamental core, is an example of one community’s attempt to negotiate the process 
of doctrinal and meditative dynamism through the lens of discernment. The Saddhsu yog!c!ra-s’ 
approach to the world of formalized textual representations, however, seems to be somewhat 
unique. Although it is possible that much of the material in the second chapter of the Saddhsu 
goes back to a period that is contemporary with the earliest canonical Abhidharma texts, it seems 
more likely that it was produced sometime later, perhaps around the same time as the earliest 
versions of the Mah!vibh!"!.82 It is interesting, therefore, to see that the Saddhsu’s culture of 
textual production does not follow the scholastic format of argument and scriptural citation. 
Rather, the Saddhsu yog!c!ra-s produced a s#tra, using a well-known discourse of the Buddha 
as a foundation, and included many of their metaphysical inquiries within it. In this way, the 
Saddhsu stands out as a somewhat anomalous text within the textual record. At a time when most 
mainstream Buddhists in North India were beginning to write /!stra-s, and when early 
Mah!y!nists were writing radically new s#tra-s, the Saddhsu yog!c!ra-s were doing what seems 
more in line with what was done during an earlier period of oral transmission: they produced a 
s#tra that incorporates canonical textual material with "!stric queries and cosmological 
descriptions. 
 It is here that I would like to bring our discussion of the Saddhsu to bear on another 
important development within the early history of Buddhism; namely, the development of the 
Prajñ!p!ramit! tradition and its highly influential literature. At approximately the beginning of 
the Common Era, some four hundred years after the death of the Buddha, we see the emergence 
of a Mah!y!na tradition that emphasized the central importance of the perfection of discernment. 
This tradition has its oldest roots in certain important texts, most centrally the A"'as!hasrik! 
Prajñ!p!ramit! (hereafter AS).83 Until recently, our earliest evidence for this tradition was a 
Chinese translation of this text, made by the famous translator Loka-sema at the end of the 
second century of the Common Era.84 However, this tradition must be quite a bit older than that, 
and recent manuscript evidence from Gandh!ra confirms this.85 Regardless of how far back we 
push the Prajñ!p!ramit! tradition, it remains certain that this tradition was a real literary 
presence in the first centuries of the Common Era, both in Gandh!ra and in India proper. This 
tradition had a radical take on the concept of discernment, positing the pinnacle of its attainment 
as the understanding of the knowledge of the non-arising (anutp!dajñ!na) of dharma-s. We have 

                                                
82 As I show in Chapter 1, the Saddhsu as it comes down to us today was probably composed between 150 and 400 
CE. I see no very obvious reason, however, why much of the material found within the second chapter of the text 
could not be older than this. The material drawn from the $a)dhvi, for instance, is no doubt quite archaic. 
83 For a useful overview of the Prajñ!p!ramit! literature, see CONZE 1967b, pp. 123-184 and CONZE 1978 [1960]. 
More recently, some interesting observations have been made by Deleanu (2000) on the role of meditation within 
the Prajñ!p!ramit! corpus. 
84 T 224. Seishi Karashima (2011) has recently produced a comprehensive critical edition of this text with extensive 
notes on the various extant parallels. 
85 CONZE 1978 [1960], p. 1. On new manuscript evidence from Gandh!ra, see ALLON AND SALOMON 2010, p. 10, 
FALK 2011, pp. 20-23, and FALK AND KARASHIMA 2012. Based on carbon dating and paleography, Falk dates a 
newly discovered Prajñ!p!ramit! manuscript, which corresponds quite closely to portions of the A"'as!hasrik! 
Prajñ!p!ramit!, to the first century CE. 
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seen echoes of this idea in N!g!rjuna’s Ratn!val-, but it certainly found its earliest expression in 
the s#tra-s of the Prajñ!p!ramit!, best exemplified by the A"'as!hasrik!. 
 I see the Saddhsu, particularly its second chapter, as a counterpoint to the 
Prajñ!p!ramit! tradition. Like the adherents of Prajñ!p!ramit!, the Saddhsu yog!c!ra-s clearly 
valued the cultivation of discernment as the supreme aim of spiritual practice. However, the 
Saddhsu’s affinity with Abhidharma categories, and its emphasis on a meditative practice based 
on the repeated observation of the arising and passing away of various phenomena, indicates that 
the metaphysics of the Saddhsu, more in line with a typical mainstream phenomenology, stood at 
odds with the Prajñ!p!ramit!’s more radical attitudes. In the Saddhsu and the Prajñ!p!ramit! 
we see two competing notions of discernment, and perhaps two competing notions of the 
Mah!y!na, each centered on a different locus of enforcement. That is, both traditions seem 
concerned with how discernment gets embodied or enacted in the world. For the Saddhsu 
yog!c!ra, it is the meditator himself who practices, embodies, and stands for discernment. For 
the Prajñ!p!ramit! practitioner, discernment is instantiated in the textual tradition—the radical 
notion of non-arising as explained in the text—and is embodied by a practitioner’s learning of 
the text.86 
 The distinction between the attitudes of these two traditions, as well as the similarity in 
how they undergird their spiritual authority, can best be displayed by comparing a few 
passages—one from the second chapter of the Saddhsu and another from the third chapter of the 
A"'as!hasrik!. In these passages we see how meditator and meditative practice in the Saddhsu, 
and text and textual learning in the A"'as!hasrik!, respectively serve as distinct loci of spiritual 
power.  

In the Saddhsu, we see a meditator ascending through various stages of meditative 
practice. As he does so, spirit-beings from various higher realms of existence take note of his 
progress, and rejoice that he is fighting the good fight, battling with M!ra, progressing on the 
path of practice. An example of this can be seen at the end of the description of the first stage of 
meditative practice:87 

 
1.4.8 In this way, death and birth in the flow [of existence] occur by way of the eighteen mental 
activities, which have three [types of] results. 
1.5.1 When that monk sees the eighteen mental activities, the flying spirits, being greatly 
delighted, inform the earth-dwelling spirits. [Then] the earth-dwelling spirits and the flying 
spirits, with minds thrilled, inform the four great kings. Those four great kings inform the deities 
who are in the retinue of the four great kings. [They say:] “There is a son of good family from 
Jambudv,pa, from such and such a village, from such and such a town, from such and such a 
country, from such and such a family, who has cut off hair and beard, donned the ochre robe, and 
gone forth from the home life into homelessness out of faith. He is reflecting on the eighteen 
mental activities, and realizing [them while] delighting in seclusion, practicing in a remote 
place.”88 

                                                
86 In his now classic 1975 article on the “cult of the book,” Gregory Schopen makes a similar distinction between the 
oral locus of spiritual power in the Vajracchedik! and the written locus of spiritual power in the A"'as!hasrik!. I do 
not entirely follow Schopen in this regard, considering that the A"'as!hasrik! was most likely transmitted and 
engaged in both oral and literary form. 
87 Saddhsu II §1.4.8-1.5.3 (Ms 12b4-7). 
88 §1.5.1-1.5.3 ] Cf. the Dharmacakrapravartanadharmapary!ya (Sbhv I 136-137). 
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1.5.2 Hearing this from the four great kings, the deities in the retinue of the four great kings, 
being extremely thrilled, [exclaim]: “M!ra’s faction is waning, the faction of the True Dharma is 
waxing.”  
1.5.3 Those deities in the retinue of the four great kings [then] inform +akra, the lord of the 
Heaven of the Thirty-three [Deities]: “Lord, there is a son of good family from Jambudv,pa…up 
to…from such and such a family, who has cut off hair and beard, donned the ochre robe, and 
gone forth from the home life into homelessness out of faith. He is one who delights in 
seclusion… up to…Resorting to charnel grounds, [he] is reflecting on the eighteen mental 
activities, and dwells having realized and attained [them].” Hearing this from the deities in the 
retinue of the four great kings, the deity Kau"ika [i.e. Indra], the lord of the Heaven of the Thirty-
three, becomes extremely delighted. 

 
Here we see the direct relationship between a single meditator’s spiritual progress, and the 
supernatural world of spirits and deities. This passage presents the beginning of the meditator’s 
journey. As he ascends the various stages outlined in the Saddhsu, he progressively gains the 
notice of deities from higher and higher realms of existence. This relationship maps the 
psychological states that a meditator experiences to cosmological spheres of existence, but it also 
asserts a certain kind of spiritual power for a meditator who has reached certain stages of 
practice.89 Thus, by refining his spiritual practice the meditator amasses spiritual power, 
eventually culminating in supreme knowledge of the entire universe.90 This is how discernment 
is envisioned by the Saddhsu yog!c!ra-s. 
 In the case of the A"'as!hasrik!, we find a different kind of passage with a similar goal, 
to show the textual tradition’s cosmic sovereignty. A passage from chapter three of the 
A"'as!hasrik! displays this goal:91 
                                                
89 Paul Harrison (1995a, p. 64) gives great importance to this “shamanic” aspect of Buddhism, arguing that “the role 
of the Sa.gha in society is not primarily that of exemplary salvation-seekers, nor that of priestly intermediaries, but 
that of masters of techniques of ecstasy enabling them to access another order of reality and transmit the power 
resulting from access to others.” While this is certainly one function of certain members of the sa&gha, I find that 
Harrison perhaps overemphasizes social function at the expense of the core ideals presented by the tradition. By 
dismissing the ideal of salvation as “monastic rhetoric,” Harrison deëmphasizes the Buddhist ideal goal of attaining 
freedom from suffering. This approach comes about because Harrison is trying to understand Buddhism’s 
“extraordinary success as a religion,” rather than its founder’s (putatively) stated aims. Here in the Saddhsu, the 
shamanic power of the meditator monk is no doubt being emphasized. At the same time, that power’s meaning 
within society is directly connected with a framework of salvation-seeking. 
90 This additionally reminds one of Paul Harrison’s work (1995b, p. 19), in which he describes the Mah!y!na as “a 
kind of power fantasy, in which the Buddhist practitioner aspires … to the cosmic sovereignty and power 
represented by complete Buddhahood – not the destruction of ego, but its apotheosis.” 
91 WOGIHARA 1932, pp. 255-257 (cf. T 224 at T VIII 434c21-435a20; Karashima 2011, pp. 92-96): yatra khalu 
puna. kau/ika kula-putro v! kula-duhit! v! im!( prajñ!p!ramit!( likhitv! pustaka-gat!( k+tv! p#j!-
p#rva&gama( sth!payi"yati p#jayi"yati tatra kau/ika ye kecit c!turmah!r!jak!yike"u deve"u deva-putr! 
anuttar!y!( samyak-sambodhau samprasthit!s te 'pi tatr!gantavya( ma(syante/ te 'pi tatr!gatyain!( 
prajñ!p!ramit!( pustaka-gat!( prek"i"yante vandi"yante namaskari"yanty udgrah-"yanti dh!rayi"yanti 
v!cayi"yanti paryav!psyanti pravartayi"yanti de/ayi"yanty upadek"yanty uddek"yanti sv!dhy!syanti prek"ya 
vanditv! namask+tya dh!rayitv! v!cayitv! paryav!pya pravartya de/!yitvopadi/yoddi/y! sv!dhy!yya punar eva 
prakramitavya( ma(syante// eva( ye kecit kau/ika trayastri(/e"u deve"u deva-putr!…ye 'pi kecit kau/ika y!me"u 
deve"u deva-putr!…ye 'pi kecit kau/ika tu"ite"u deve"u deva-putr!…ye 'pi kecit kau/ika nirm!,a-rati"u deve"u 
deva-putr!…ye 'pi kecit kau/ika para-nirmita-va/avarti"u deve"u deva-putr!…ye 'pi kecit kau/ika r#p!vacare"u 
deve"u deva-putr! y!vanto brahma-loke brahma-k!yik! deva-putr! anuttar!y!( samyaksambodhau samprasthit!s 
te 'pi tatr!gantavya( ma(syante/ te 'pi tatr!gatyain!( prajñ!p!ramit!( pustaka-gat!( prek"i"yante vandi"yante 
namaskari"yanty udgrah-"yanti dh!rayi"yanti v!cayi"yanti paryav!psyanti pravartayi"yanti de/ayi"yanty 
upadek"yanty uddek"yanti sv!dhy!syanti prek"ya vanditv! namask+tyo dg+hya dh!rayitv! v!cayitv! paryav!pya  
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Further, Kau"ika, wherever a son or daughter of good family, having written up this perfection of 
discernment and made it into a book, will establish it with a preceding ritual and worship [it], 
whichever deities (devaputra) among the Retinue of the Four Great Kings have set out for 
unexcelled correct self-awakening will come there. Having come there, they will gaze upon that 
Perfection of Discernment in the form of a book, [they will] salute it, respect it, learn it, 
memorize it, recite it, master it, perpetuate it, teach it, explain it, summarize it, and study it. 
Having gazed upon, saluted, respected, learnt, memorized, recited, mastered, perpetuated, taught, 
explained, summarized, and studied [it], they will depart. In the same way, Kau"ika, whichever 
deities among the deities of the Heaven of the Thirty-three…among the deities of Y!ma’s 
realm…among the deities of Tu*ita Heaven… among the deities who delight in creation…among 
the deities who delight in the creations of others… whichever deities among the deities of the 
realm of subtle materiality, all the way up to the deities of Brahma’s Retinue in the realm of 
Brahma, have set out for unexcelled correct self-awakening will come there. Having come there, 
they will gaze upon that Perfection of Discernment in the form of a book, [they will] salute it, 
respect it, learn it, memorize it, recite it, master it, perpetuate it, teach it, explain it, summarize it, 
and study it. Having gazed upon, saluted, respected, learnt, memorized, recited, mastered, 
perpetuated, taught, explained, summarized, and studied [it], they will depart. Kau"ika, don’t 
think: ‘It is so only [up to] the deities of Brahma’s Retinue.’92 Just as with the deities of Brahma’s 
retinue, whichever deities among the deities who are ministers of Brahma…among the great 
brahmas… the deities of minor lustre… the deities of immeasurable lustre… the radiant deities… 
the deities of minor aura… the deities of immeasurable aura… the deities of perfect aura… the 
unclouded deities… the deities of flowing merit… the deities of great reward… the non-
percipient deities…the durable (av+ha) deities…the peaceful deities…the beautiful deities…the 
clear-sighted deities…the highest deities, who have set out for unexcelled correct self-awakening, 
will come there. Having come there, they will gaze upon that Perfection of Discernment in the 
form of a book, [they will] salute it, respect it, learn it, memorize it, recite it, master it, perpetuate 
it, teach it, explain it, summarize it, and study it. Having gazed upon, saluted, respected, learnt, 
memorized, recited, mastered, perpetuated, taught, explained, summarized, and studied [it], they 
will depart. 

 
The attitudes presented in these two passages have clear affinities with one another, and their 
cosmologies share a definite engagement with traditional mainstream Buddhist categories.93 In 
the A"'as!hasrik!, however, the text is self-referential, making it clear that it is in fact the s#tra 

                                                
pravartya de/a yitvopadi/yoddi/ya sv!dhy!yya  punar eva prakramitavya( ma(syante// m! te 'tra kau/ikaiva( 
bh#d yath! brahma-k!yik! eveti / yath! brahma-k!yik! eva( ye 'pi kecit kau/ika brahma-purohite"u deve"u deva-
putr!. pey!lam / eva( ye 'pi kecit kau/ika mah!-brahm!su par-tt!bh!sv apram!,!bh!sv !bh!svare"u par-tta-
/ubhe"u apram!,a-/ubhe"u /ubha-k+tsne anabhrake"u pu,ya-prasave"u b+hat-phale"v asa(jñisattve"v av+he"v 
atape"u sud+/e"u sudar/ane"u// ye 'pi kecit kau/ika akani"'he"u deve"u deva-putr! anuttar!y!( samyaksambodhau 
samprasthit!s te 'pi tatr!gantavya( ma(syante/ te 'pi tatr' !gatyain!( prajñ!p!ramit!( pustaka-gat!( 
prek"i"yante van di"yante namaskari"yanty udgrah-"yanti dh!rayi"yanti v! cayi"yanti paryav!psyanti 
pravartayi"yanti de/ayi"yanty upadek"yanty uddek"yanti sv!dhy!syanti prek"ya vanditv! nama sk+tyodg+hya 
dh!rayitv! v!cayitv! paryav!pya pravartya de/ayitvopadi/yoddi/ya sv!dhy!yya punar eva prakramitavya( 
ma(syante // 
92 Here it is again worth noting the allusion to the Dharmacakrapravartanadharmapary!ya, in which the word of the 
Buddha’s first teaching is said to have spread as far as the realm of the deities of Brahma’s Retinue. By explicitly 
stating that the Prajñ!p!ramit! attracts deities as high up as the highest realm in the sphere of subtle materiality, the 
text extends the scope of its power even beyond that of the Buddha’s first teaching. 
93 Compare, for instance, MN 120 at MN III 99-103, the Sa&kh!rupapattisutta, and M# 168 at T I 700b24-701b22, 
the Yixing jing 意行經, in which we find a similar arrangement of deities and realms as found here in the AS. 
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itself that marshals cosmic power. When practitioners simply worship it, memorize it, and 
engage with it, they draw upon this power. 
 Both of these texts speak to a central concern of Buddhist practitioners, the concern with 
danger and protection that is available on various sides of the supernatural world. The spiritual 
practice of the Saddhsu is framed within the context of warfare with M!ra, in which a 
practitioner successively overpowers evil forces (m!rapak"a) and gains the support of 
wholesome forces (saddharmapak"a). The A"'as!hasrik! shows a similar concern, but offers the 
trump of all concerns by asserting the supreme power of the s#tra itself. However, in the fifth 
chapter of the A"'as!hasrik!, we find evidence of one fundamental fear that seems to have 
haunted practitioners of the early Mah!y!na: the fear of conceit, engendered by one’s identity as 
a bodhisattva destined for full self-awakening. A passage from the A"'as!hasrik!, in which a 
Bodhisattva engages in the apotropaic practice of banishing a demon (amanu"ya), illuminates 
this point:94 
 

And further, Subh%ti, a bodhisattva, a great being, speaks thus: “By which true speech of truth I 
was prophesied to unexcelled perfect awakening by the previous Tath!gatas, Arhats, and fully 
self-awakened Buddhas, by that true speech of truth may this non-human depart.” In this respect, 
Subh%ti, M!ra the evil one will become eager for the non-human to depart. Why is that? M!ra the 
evil one, here in the presence of that bodhisattva, that great being, who has long set out on the 
[great] vehicle, will endeavor with even more strength and power: “How might this non-human 
depart?” In this way, that non-human will depart due to the will of M!ra. Then further, that 
bodhisattva, that great being, will think: “Because of this power of mine, the non-human has 
departed.” He does not realize thus: “Because of M!ra’s power, the non-human has departed.” He 
becomes agitated precisely because of that. Because of that agitation, he will revile other 
bodhisattvas, other great beings. [He will] mock, jeer at, abuse, and sully [them, saying]: “I was 

                                                
94 The text quoted here is preceded by a description of how evidence that a person is a bodhisattva can be gleaned 
from whether his speech act has the power to banish a demonic non-human force that has possessed another 
individual. The text then renders problematic such proofs.  
 WOGIHARA 1932, pp. 771-772 (cf. T 224 at T VIII 460a14-29; KARASHIMA 2011, pp. 359-360): tatra khalu 
puna. subh#te bodhisattvo mah!sattva eva( bh!"i"yate | yena satyena satya-vacanen!ha( vy!k+tas tai. 
paurvakais tath!gatair arhadbhi. samyaksambuddhair anuttar!y!( samyaksambodhau tena satyena satya-
vacanen!yam amanu"yo 'pakr!matv iti | tatra subh#te m!ra. p!p-y!n autsukyam !patsyate 
tasy!manu"yasy!pakrama,!ya || tat kasya heto. | m!ro hy atra p!p-y!(s tasya bodhisattvasya mah!sattvasya 
ciray!na-samprasthitasy!ntike balavattara( tejovattara( codyogam !patsyate katham ayam amanu"yo 'pakr!med 
iti | eva( so 'manu"yo m!r!dhi"'h!nen!pakrami"yati | eva( ca tasya bodhisattvasya mah!sattvasya bhavi"yati 
mamai"o 'nubh!ven!manu"yo 'pakr!nta iti | na puna. sa eva( jñ!syati m!rasyai"o 'nubh!ven!manu"yo 'pakr!nta 
iti || sa tena t!vanm!trake,autsukyam !patsyate | sa tenautsukyena tato 'ny!n bodhisattv!n mah!sattv!n 
avama(syate uccagghayi"yati ull!payi"yati kutsayi"yati pa(sayi"yati aha( vy!k+tas tai. paurvakais tath!gatair 
arhadbhi. samyaksambuddhair anuttar!y!( samyaksambodhav iti | sa tena t!vanm!trake,a bh#yo m!na( 
janayi"yati m!na( sa(janayi"yati m!na( vardhayi"yati m!na( sa(vardhayi"yati m!na( stambhayi"yati m!na( 
upastambhayi"yati m!na( b+(hayi"yati m!nam upab+(hayi"yate manam [read m!nam] utp!dayi"yati | sa tena 
m!nen!tim!nena m!n!tim!nena mithy!-m!nen!bhim!nena d#r-kari"yati sarvajñat!( d#r-kari"yaty anuttara( 
Buddha-jñ!na( svayambh#-jñ!na( (386) sarvajña-jñ!na( d#r-kari"yaty anuttar!( samyaksambodhim | sa tath!-
r!p!,i [read –r#p!,i] kaly!,a-mitr!,i kaly!,a-dharma,a ud!r!dhimuktik!n adhy!/aya-sampann!n up!ya-
kau/al!n avinivartan-ya-dharma-samanv!gat!(/ ca bodhisattv!n mah!sattvan d+"'v!bhim!nam utp!dy!vamanya 
m!nas tath!-r#p!,i kaly!,a-mitr!,i na sevi"yate na bh!ji"yate na paryup!si"yate na pariprok"yati tad eva m!ra-
bandhana( g!*h-kari"yati | tasya dve bh#m- pratik!&k"itavye /r!vaka-bh#mir v! pratyekabudha-bh#mir v! || eva( 
subh#te saty!dhi"'h!nena m!ra. p!p-y!n acira-y!na-sa(prasthitasya bodhisattvasya mah!sattvasya alpa-
/r!ddhasya alpa-/rutasya kaly!,a-mitra-virahitasya prajñ!p!ramitay!parig+h-tasyop!ya-kau/alya-
virahitasy!ntar!y!( [read -!ntar!ya(] kari"yaty anuttar!y!. samyaksambodhe. || idam api subh#te 
bodhisattvasya mah!sattvasya m!ra-karma veditavya( || 
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prophesied to unexcelled correct self-awakening by the previous Tath!gatas, Arhats, and fully 
self-awakened Buddhas.” Precisely because of that, he will give rise to even more pride, he will 
generate pride, perpetuate pride, extend pride, bolster pride, reinforce pride, enlarge pride, 
augment pride, cause pride to raise its head. Because of pride, because of arrogance, because of 
prideful arrogance, because of false excessive pride, he banishes omniscience, banishes the 
unexcelled knowledge of the Buddha, the knowledge of the self-produced, the knowledge of 
omniscience, banishes unexcelled self-realization. Having seen such auspicious friends and great 
bodhisattvas who are intent on the loftiness of the auspicious dharma, perfected in their 
proclivities, skilled in means, and endowed with the dharma-s of non-retrogression, he gives rise 
to excessive pride and looks down on them. Therefore he does not visit, frequent, serve, or 
support95 such auspicious friends, [and] strengthens that very bond of M!ra. For him two stages 
can be expected, the stage of disciples or the stage of solitary buddhas. In this way, Subh%ti, by 
the power of truth, M!ra the evil one will bring about an obstacle to unexcelled awakening for 
that bodhisattva, that great being, who has not for long set out on the [great] vehicle, who has 
little faith, little learning, is devoid of an auspicious teacher, has not understood the perfection of 
discernment, and is devoid of skillful means. This, Subh%ti, is to be understood as the M!ra-
action of a bodhisattva, a great being. 

 
In this passage we find a scenario that resonates rather interestingly with Saddhsu §1.4.8-1.5.3 
cited above. Here we see a description of a practitioner engaged in a supernatural conflict with a 
harmful spirit.96 In the Saddhsu, the entire framework of the text is structured around a related 
context, the context of meditation as supernatural warfare with M!ra. But the A"'as!hasrik! 
passage implies that a practitioner who engages in such activity must forever be subject to doubt 
about his experiences. In other words, as he develops great spiritual power, the specter of M!ra is 
ever-present. Every experience may very well be a trick of the evil one. This seems to be a 
rhetorical tactic of the A"'as!hasrik!, a tactic that points to the need to cut off reliance on any 
specific experience, any form of spiritual power, and seek only non-arising, freedom from doubt 
or worry about any attainment at all. Is this a warning to practitioners within the A"'as!hasrik! 
tradition? Or could it be that this passage is in fact criticizing others, such as meditation 
practitioner like the Saddhsu yog!c!ra-s, whose spiritual practice was integrally embedded 
within a conceptual framework of oppositions between cosmic forces? 

Regardless of the nuances of its rhetoric, we do find in the A"'as!hasrik! a clear 
juxtaposition between the s#tra as cosmically all-powerful, and the fledgling bodhisattva as 
subject to conceit and the workings of M!ra. The Saddhsu shows no such concern. Rather, its 
vision is one of the progressive conquest of evil forces, and the undeniable support of wholesome 
forces. These differences, and resonances, suggest to me that what we find in the A"'as!hasrik! 
may very well be a tacit critique of earlier communities similar to the Saddhsu yog!c!ra-s, 
whose framework of practice was structured by unique dharma theories, traditional mainstream 
s#tra-s, and a certainty of cosmic power grounded in the personality of the yog!c!ra who has 
mastered the stages of meditation. By asserting the cosmic power of the s#tra, and drawing 
attention to the fallibility of the individual, the A"'as!hasrik! presents a vision of spiritual life 
that largely undercuts traditional notions of the locus of spiritual power as instantiated in 
individual practitioners. This stands strongly in contrast to the Saddhsu’s vision. 

                                                
95 Support (pariprok"ayati) ] This verb is puzzling here, and the translation is tentative. Pariprok"ayati literally 
means “to sprinkle.” 
96 The context of the AS passage cited here is apotropaic, and its content supports Harrison’s (1995a) argument 
about the “shamanic” substratum of the Buddhist tradition. See footnote 89. 
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Commenting on the above passage from the A"'as!hasrik!, Daniel Boucher suggests that 
the problem of evil has a unique position within early Mah!y!na. He writes: 

 
It is no accident that M!ra figures prominently in this passage as he does elsewhere in the A"'a. 
As the embodiment of cosmological evil, M!ra is blamed for dissension within the ranks. He 
disturbs fellowship among bodhisattvas by planting divisive ideas within the minds of those who 
are insufficiently matured, either because they are only newly admitted to the fold or because they 
are still under the influence of the mainstream establishment, that is to say, not yet ‘detached from 
the mental fixations associated with the /r!vaka or with the pratyekabuddha.’ Metaphysical 
dualism, ‘purity within, corruption without,’ is precisely what we would expect within the 
rhetoric of a small, minority sect movement. As Mary Douglas has remarked: “It takes a certain 
kind of social experience to start to worry about the problem of evil.” 

 
I don’t see the problem of M!ra here as unique to “the rhetoric of a small, minority sect 
movement,” i.e. the Mah!y!na. Rather, it seems to me that this problem was one with which all 
groups of Buddhists grappled, throughout history.97 The specter of M!ra becomes more 
immanent, however, in the Mah!y!na context, as the very prospect of conceiving of oneself as a 
bodhisattva entails the most insidious of all of M!ra’s tricks, the fault of conceit.98 This reflects a 
fear of corruption from within, not ‘corruption without,’ and highlights the social problems of a 
bodhisattva identity. In contrast, the Saddhsu presents a cosmic narrative of inevitable triumph 
over M!ra, despite the fact that it seems to recommend a deferral of awakening, and thereby 
asserts a rather lofty position for those who practice according to its stages. The A"'as!hasrik!, 
on the other hand, points to the danger of such narratives, as they may lead to false conceptions 
of who one is, bodhisattva or otherwise. For in fact, the metaphysical upshot of basic Buddhist 
phenomenology is that one never was, nor ever could be, anything at all. In this way, we see two 
overlapping yet counterposed notions of discernment (prajñ!) in the Saddhsu and A"'as!hasrik!. 
I postulate that we understand these texts as representing two currents of thought speaking to one 
another within a discourse of early Mah!y!na ideas, many of which had not yet been formalized 
in the way that we understand the Mah!y!na in its more classical forms. The distinct loci of 
discernment, the meditator and the s#tra—meditative practice and textual practice—suggest two 
                                                
97 We find the problem of M!ra nicely illustrated in various early canonical texts. The best example of this is the 
M!rasa(yutta, SN 4. For a later "!stric example of a strategy to categorize M!ra, see +rbh Je II, p. 266. 
98 On the fundamental critique of the very notion of a bodhisattva, see the first chapter of the AS (KARASHIMA 2011, 
pp. 28-29 [T VIII 428a17-23]): 須菩提言：「菩薩亦不念彼間，亦不於是間念，亦不無中央念。色亦無有邊。
菩薩亦無有邊。色與菩薩不可逮，不可得。一切菩薩不可得，不可逮。何所是菩薩? 般若波羅蜜當何從說？
菩薩都不可得見，亦不可知處。當從何所說般若波羅蜜？菩薩轉復相呼菩薩云何？」 
 Vaidya ed. 1960, pp. 12-13: evam ukte !yu"m!n subh#tir bhagavantam etad avocat—buddh!nubh!v!d 
bhagavan | api nu khalu punar bhagavan p#rv!ntato bodhisattvo nopaiti apar!ntato bodhisattvo nopaiti madhyato 
bodhisattvo nopaiti | tat kasya hetor nopaiti? r#p!paryantatay! hi bodhisattv!paryantat! veditavy!, eva0 
vedan!sa0jñ! sa0sk!r!. | vijñ!n!paryantatay! hi bodhisattv!paryantat! veditavy! | r#pa0 bodhisattva iti nopaiti 
| idam api na vidyate nopalabhyate | eva0 vedan!sa0jñ!sa0sk!r!. | vijñ!na0 bodhisattva iti nopaiti, idam api na 
vidyate nopalabhyate | eva0 bhagavan sarve,a sarva0 sarvath! sarva0 bodhisattvadharmam anupalabham!no 
n!ha0 bhagavan ta0 dharma0 samanupa/y!mi yasyaitann!madheya0 yaduta bodhisattva iti | prajñ!p!ramit!m 
api na samanupa/y!mi nopalabhe | sarvajñat!m api na samanupa/y!mi nopalabhe | so ’ha0 bhagavan sarve,a 
sarva0 sarvath! sarva0 ta0 dharmam anupalabham!no ’samanupa/yan katama0 dharma0 katamena dharme,a 
katamasmin dharme ’vavadi"y!mi anu/!si"y!mi? 
 The central thrust of both of these passages, which is the central topic of the entire first chapter of the AS, is 
also evident in the recently discovered and oldest extant version of the text, preserved in G!ndh!r,. See FALK AND 
KARASHIMA 2012, particularly pp. 33-42. 
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divergent but overlapping modes of spiritual practice, two divergent but overlapping 
metaphysical standpoints, and two divergent but overlapping strategies for engagement with the 
problem of evil. 
 
 
4.4 The Saddhsu and the Yog!c!ra-vijñ!nav!da Tradition 
 
Having dealt with the topic of discernment, and the important developments of the 
Prajñ!p!ramit! literature, it is also appropriate to engage with the question of the relationship 
between the Saddhsu and the Yog!c!ra-vijñ!nav!da school of Buddhism, which seems to have 
been emergent precisely at the time that the Saddhsu was produced. Do we find any connection 
between the yog!c!ra-s who transmitted the Saddhsu and the later vijñ!nav!da textual 
communities that also called themselves Yog!c!ras and, in their most extreme philosophical 
moments, posited a theory that all phenomena are simply mind (cittam!tra) or constructs of the 
mind? Many have looked into this question, and I am not able here to deal with all of the theories 
that have been presented over the last one hundred years.99 Suffice it to say that the most recent 
research points to a clear distinction between the old yog!c!ra-s, who were primarily masters of 
traditional mainstream meditation techniques, and the later scholastic traditions of the 
vijñ!nav!da, a philosophical school concerned with a detailed accounting of the structure of 
mental life.100 For instance, in discussing the historical trajectory of several early yog!c!rabh#mi 
texts, including the Yog!c!rabh#mi of Buddhasena mentioned above, Florin Deleanu writes:101 
 

The fact that Vijñ!nav!da sources, especially Asa.ga’s Yog!c!rabh#mi-/!stra, contain common 
elements with +r!vakay!na yoga sources is irrelevant here: this phenomenon belongs to a general 
process in which the Representation-Only School re-interpreted early canonical and Abhidharma 
categories in a Vijñ!nav!din Mah!y!nist key. The bottom line is that the authors of the 
[Yog!c!rabh#mi of Sa&gharak"a] and [Yog!c!rabh#mi of Buddhasena] do not commit 
themselves to vijñaptim!trat! or any of the basic theories of the Representation-only School. 
Neither do they adopt a purely Mah!y!nist framework despite limited influence. Historically, 
Buddhasena was contemporary with the early Vijñ!nav!din thinkers and if we suppose that these 
two schools represented a common tradition, one would expect the [Yog!c!rabh#mi of 
Buddhasena] to contain clear instances of Vijñ!nav!da theories. Even if we accept that they 
originated from a common tradition, which is not totally excluded, we must conclude that the 
Vijñ!nav!dins split from the +r!vakay!na yog!c!ras branch at an early date and evolved in quite 
a unique way. 

 
In this assessment of the relationship between “+r!vakay!na yog!c!ras” and Mah!y!nist 
Vijñ!nav!dins, Deleanu seems to reify conceptions of schools, and notions of Mah!y!na and 
+r!vakay!na, in a way that leads away from a nuanced understanding of the interrelated 
development of various trends and ideas among and across diverse groups of practitioners. As I 
have already shown, the Yog!c!rabh#mi of Buddhasena and the Saddhsu themselves suggest 

                                                
99 For a useful overview of some of this research, see SILK 2000. This topic has been of particular interest to 
Japanese scholars and here I must admit that, due to my inability to read Japanese, I am unable to access the rich 
scholastic literature produced in Japan. 
100 SCHMITHAUSEN 1969, 1987 and 2007; DELEANU 1993, 2006 and forthcoming. 
101 DELEANU 1993, pp. 9-10. He makes similar arguments in DELEANU 2006 and DELEANU forthcoming. Also see 
SCHMITHAUSEN 2007. 
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that the line between +r!vaka and Mah!y!na practices was not nearly as neat as we might think, 
and this has been emphasized to some degree in a recent article by Nobuyoshi Yamabe.102 
Moreover, because he is looking for specific types of commitments, full-blown theories 
expressed in a certain ‘key,’ Deleanu may very well have overlooked the incipient vijñ!nav!da 
ideas that are present in texts such as the Yog!c!rabh#mi of Buddhasena. The Saddhsu contains 
a number of important passages that hint at an incipient mind-only theoretical framework, and 
the general framework of the text also suggests such a reading. Below I will discuss a number of 
these passages with the intention of complicating Deleanu’s rather rigid distinction between 
philosophical theory, school affiliation, and textual tradition. 
 Before proceeding to discuss the details of the Saddhsu, however, I first want to revisit 
Schmithausen’s influential theory of the origin of vijñ!nav!da ideas, as it is formational for more 
recent studies of the Yog!c!ra-vijñ!nav!da tradition. This theory originates in his seminal work 
on the Yog!c!rabh#mi/!stra carried out in the 1960s and 70s.103 Based on a single brief passage 
in the $r!vakabh#mi, Schmithausen argues that the origin of vijñ!nav!da metaphysics—which 
he refers to as idealistic—can be found in specific meditation practices, in which meditators were 
able to produce mental images based on what were originally ‘real’ physical objects. This 
passage has been only partially translated by both Schmithausen (1976, p. 240) and Deleanu 
(2006, p. 255). It is perhaps worthwhile to contextualize it more richly by translating the entire 
paragraph in which it is embedded:104 
 

“And how, Revata, does a meditator monk, a yoga practitioner, bind the mind to a counterfeit 
object? Here, Revata, whichever knowable object a monk desires to discern, to discriminate, to 
thoroughly understand, to fully investigate, that he has previously either seen, heard, conceived 
of, or cognized, making foremost [in his mind] that very [object] that he has either seen, heard, 
conceived of, or cognized, he gives attention [to it] with attention [made powerful by] the stage of 
concentration. [He] imagines [it]. [He] wills [it into existence]. He does not see that very 
knowable object placed there before him. Rather, there arises for him an object that is a 
counterfeit of that [object], either a mental image of it, or mere knowledge, or mere seeing, or 
mere memory [of it]. This meditator monk, a yoga practitioner, calms the mind from time to time 
and, oriented towards supreme discernment, performs the practice of distinguishing dharma-s 
from time to time. In this way, Revata, a meditator monk, a yoga practitioner, binds the mind to a 
counterfeit object.” 
 

The argument goes that these practitioners then generalized their observations about the mentally 
constructed nature of these specific meditation objects to the process of perception writ large, in 
the context of philosophical inquiry. 
                                                
102 YAMABE 2009. 
103 SCHMITHAUSEN 1973, pp. 239-242. 
104 +rbh Je II, pp. 52-54: katha( ca revata, bhik"ur yog- yog!c!ra. pratir#pa !lambane cittam upanibadhn!ti / iha 
revata, bhik"ur yad yad eva jñeya( vastu vicetuk!mo bhavati, pravicetuk!ma. parivitarkayituk!ma. 
parim-m!(sayituk!ma., tac ca tena p#rvam eva d+"'a( v! bhavati, /ruta( v! mata( v! vijñ!ta( v! / sa tad eva 
d+"'am adhipati( k+tv! /ruta( mata( vijñ!tam adhipati( k+tv! sam!hitabh#mikena manask!re,a manasikaroti / 
vikalpayaty adhimucyate / sa na tad eva jñeya( vastu samavahita( sa(mukh-bh#ta( pa/yaty api tu 
tatpratir#pakam asyotpadyate tatpratibh!sa( v!, jñ!nam!tra( v!, dar/anam!tra( v!, pratism+tam!tra( v! 
yad!lambanam aya( bhik"ur yog- yog!c!ra. k!lena k!la( cittam sa(/amayati, k!lena k!lam adhiprajñe 
dharmavipa/yan!y!( yoga( karoti / eva( hi sa revata, bhik"ur yog- yog!c!ra. pratir#pa !lambane cittam 
upanibadhn!ti // 
 yad!lambanam ] em. to yad !lambana( 
 adhiprajñe ] em. to adhiprajña( 



 188 

 While the narrative Schmithausen tells is plausible, he bases most of his arguments on 
isolated and enigmatic textual passages such as the one translated above. He himself also admits 
that the $r!vakabh#mi passages to which he looks for the earliest evidence of a shift in the 
direction of an idealistic vijñ!nav!da do not really present even a partially formed conception of 
cognitive constructionism.105 However, because he has bound himself somewhat narrowly to 
studying the cycle of texts associated with the name of Asa.ga—most notably the 
Yog!c!rabh#mi/!stra—his attempt to locate idealistic elements in its earliest layers necessarily 
entails a powerful imaginative faculty. It is nonetheless to Schmithausen’s credit that he is able 
to think his way into the mind of early Buddhist meditators based on the somewhat enigmatic 
textual representations they have left behind. 

I agree with Schmithausen that to find the foundations of early vijñ!nav!da ideas we 
must look within traditions of meditative practice. I suggest, however, that we have to look 
beyond the textual corpus that has been transmitted by later vijñ!nav!din-s if we want to find the 
roots of Buddhist idealistic tendencies. Schmithausen and his disciples have done this more 
generally by pointing to the important influences of a nebulous ‘Mah!y!nistic illusionism.’106 
However, this helps little when we want to get to a more nuanced understanding of the 
development of a vijñ!nav!da phenomenology. I myself would argue that the broader contours 
of idealistic trends might have had much deeper roots than previously acknowledged by scholars, 
many of whom seem more concerned with minute textual affinities than with broad structural 
frameworks. 
 It seems to me that the foundations for an idealistic philosophical turn are, in fact, well 
established within the earliest textual traditions of canonical Buddhism. For instance, the 
elaborate descriptions of the supernormal powers (abhijñ!) achieved in meditation, endemic to 
the canonical tradition, point towards idealism and are just a step away from a vijñ!nav!da 
framework. Schmithausen himself leans in a similar direction when he speaks about the basic 
outlook of karma theory in Buddhism: “If the experience of suffering or happiness is the final 
result of karma (no matter whether direct or indirect), the process starts and ends in the mind, the 
production of a body and sense-faculties as the direct result of karma is merely an intermediate 
step.”107 Unfortunately, Schmithausen’s teleological approach to reading Buddhist texts—an 
approach that posits the classical "!stric Yog!c!ra texts as the paramount development within 
these trends of thought—more often than not leads away from the importance of these ideas as 
grounded in basic spiritual practices. Instead, he focuses on the arcane details of 
vijñaptim!trat!—the idea that only the mind fundamentally exists—in the form of outmoded 
"!stric debates. 

Recent research done by Tse-fu Kuan on the history of representations of meditation in 
the Sarv!stiv!da s#tra literature also suggests that certain conceptions of meditative practice in 

                                                
105 SCHMITHAUSEN 1976, p. 240. For a critique of the notion that the Yog!c!ra-vijñ!nav!da philosophy represents a 
form of metaphysical idealism, see LUSTHAUS 2002. As far as Lusthaus’ argument goes, it seems to me to be 
splitting hairs to argue that one can’t define the fully developed vijñaptim!trat! system as metaphysical idealism 
simply because within that system the mind is understood as only conventionally real. Lusthaus’ approach likewise 
ignores the historical development of the Yog!c!ra-vijñ!nav!da philosophy among groups of practitioners for whom 
the mind was as real as any other dharma. His critique also does not take into account the problematic of mind-
matter interaction that underlay the need for a vijñ!nav!da position. For a learned critique of Lusthaus, see 
SCHMITHAUSEN 2005. Of particular interest to the present discussion are pages 49-56. More recently, Deleanu 
(forthcoming, pp. 12-23) has quite convincingly forwarded Schmithausen’s critique. 
106 See, for instance, DELEANU 2006, pp. 172-176. 
107 SCHMITHAUSEN 2005, p. 51. 
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traditional canonical texts can be interpreted through the lens of vijñ!nav!da in the same way 
that Schmithausen deals with the $r!vakabh#mi. For instance, Kuan shows that one can interpret 
the mindfulness of breathing formula as a description of the cultivation of meditative absorption 
(jh!na), whereby the practice of immaterial attainments is implied in the later three tetrads of this 
formula.108 This interpretation, though somewhat speculative, points to the ambiguities attendant 
upon the status of physical meditation objects and their relationship to the mental aspect of 
meditative experience. This ambiguity is highlighted by a passage from the Pa'isambhid!magga, 
which comments on the mindfulness of breathing formula in the following way:109 

 
[Objection:] As they say, “He trains thus: I will breathe in calming (passambhaya() the bodily 
formation; he trains thus: ‘I will breathe out calming the bodily formation’.”; that being so, there 
is no arising of perception of wind, and there is no arising of in-breaths and out-breaths, and there 
is no arising of mindfulness of breathing… 
[Clarification:] …at first gross in-breaths and out-breaths occur. Because the sign of the gross in-
breaths and out-breaths is well grasped, well attended to, well reflected upon, even when gross in-
breaths and out-breaths have ceased, subtle in-breaths and out-breaths occur afterwards. Because 
the sign of the subtle in breaths and out-breaths is well grasped, well attended to, well reflected 
upon, even when the subtle in-breaths and out-breaths have ceased, afterwards his mind does not 
become distracted since [it takes as its] object the sign of the subtle in-breaths and out-breaths. 
That being so, there is arising of perception of wind… 
 

This passage has salience for our discussion of vijñ!nav!da ideas because it suggests that any 
physical object, when well grasped with deep concentration, might potentially be experienced as 
merely a perception-constructed representation of that object (nimitt!ramma,a). In this way, we 
see that the concept of ideal (or counterfeit [pratir#pa] to use the language of the $r!vakabh#mi) 
meditation objects was not unique to the old yog!c!ra-s who transmitted the textual material that 
forms the $r!vakabh#mi, but was a pan-tradition Buddhist phenomenon that most likely goes 
back to a very early period in the history of Buddhism, perhaps to the beginning.110  
                                                
108 KUAN 2008, pp. 70-79. Though this interpretation is not explicitly supported by traditional commentarial or 
/!stric sources, we find intimations of it in the Mah!vibh!"!’s explanation of the importance of the practice of the 
mindfulness of breathing (CBETA, T27, no. 1545, p. 136a13-16): “The question [arises:] When the Buddha was 
meditating, did he practice all of the dhy!na-s, liberations, and attainments, or did he only practice the awareness of 
the breath? The answer: Although he practiced all the dhy!nas, liberations, and attainments, the awareness of the 
breath is foremost. Therefore it should be stated that even as one gradually attains the dhy!na-s, liberations, and 
attainments, the awareness of breath constantly accompanies [them] (qianhoujuanshu 前後眷屬). Thereore the 
World-honored one taught the practice of the awareness of breathing.” 「問佛宴坐時遍入一切靜慮解脫等持等至。
何故但說入持息念。答雖入一切靜慮解脫等持等至而持息念是彼上首是故[1]偏說。復次靜慮解脫等持等至
皆是息念前後眷屬是故世尊說持息念。」 
109 KUAN 2008, p. 73; Pa/is I 185-186: iti kira: “passambhaya( k!yasa&kh!ra( assasiss!m-” ti sikkhati, 
“passambhaya( k!yasa&kh!ra( passasiss!m-” ti sikkhati. eva( sante v!t#paladdhiy! ca pabh!van! na hoti, 
ass!sapass!s!nañ ca pabh!van! na hoti, !n!p!nassatiy! ca pabh!van! na hoti, !n!p!nassatisam!dhissa ca 
pabh!van! na hoti; na ca na( ta( sam!patti( pa,*it! sam!pajjanti pi vu''hahanti pi…  
…pa'hama( o%!rik! ass!sapass!s! pavattanti. o%!rik!na( ass!sapass!s!na( nimitta( suggahitatt! 
sumanasikatatt! s#padh!ritatt! niruddhe pi o%!rike ass!sapass!se, atha pacch! sukhumak! ass!sapass!s! 
pavattanti. sukhumak!na( ass!sapass!s!na( nimitta( suggahitatt! sumanasikatatt! s#padh!ritatt! niruddhe pi 
sukhumake ass!sapass!se, atha pacch! sukhumakaass!sapass!s!na( nimitt!ramma,at! pi citta( na vikkhepa( 
gacchati.  
 eva( sante v!t#paladdhiy! ca pabh!van! hoti… 
110 Von Hinüber (1996, p. 60 footnote 206), following Frauwallner, dates the Pa'isambhid!magga to the second 
century CE. As Frauwallner (1995, p. 89) himself points out, however, there is little that is certain about the history 



 190 

Here it is important to note the difference between the meditation contexts presented in 
the $r!vakabh#mi passage and the Pa'isambhid!magga passage. While the $r!vakabh#mi 
passage speaks of a ‘counterfeit object’ (pratir#p!lambana) rather generally, referring to it as 
“whichever knowable object a monk desires to discern,” the Pa'isambhid!magga passage refers 
more specifically to the context of breath meditation. Though the process referred to in the two 
passages is singular, the context of meditation on the body in the Pa'isambhid!magga suggests 
that meditators were able to experience mentally generated ‘sign objects’ (nimitt!ramma,a) 
based on experiences of their own physical bodies or conceptions of their own physical bodies. 
This is an important point because it is precisely the question of the reality of the physical world 
that may have led to the vijñ!nav!da turn. If we take seriously statements in the earliest literature 
that refer to the entire world as beginning and ending within the body, then the importance of 
‘sign objects’ that mimic or represent bodily experience become of paramount importance for 
how we interpret the process of meditative practice, and the philosophical outlook that grew out 
of such practices.111 

                                                
of this text. Cousins (1996, p. 51) follows Warder in dating the text to between the late third century and early 
second century BCE. 
111 See SN 2.26 at SN I 62: “Indeed, friend, I do not speak of making an end of suffering without reaching the end of 
the world. However, friend, I declare the world, the arising of the world, the cessation of the world, and the path 
leading to the cessation of the world within this very fathom-long carcass, endowed with perception and mind.” (“na 
kho pan!ha(, !vuso, appatv! lokassa anta( dukkhassa antakiriya( vad!mi. api ca khv!ha(, !vuso, imasmi( yeva 
by!mamatte ka%evare sasaññimhi samanake lokañ ca paññapemi lokasamudayañ ca lokanirodhañ ca 
lokanirodhag!miniñ ca pa'ipadan” ti) 
 The parallels of this passage in Chinese translation present several slightly different understandings of this 
basic idea. Following the P!li version quite closely, one Sa(yukt!gama s#tra, S# 1307, expands upon the passage, 
presenting a more elaborate interpretation of what is meant by the “world” (CBETA, T02, no. 99, p. 359a29-b7): 
“What is the world? It is the five aggregates of clinging. What are the five? [They are:] the materiality aggregate of 
clinging, the feeling aggregate of clinging, the perception aggregate of clinging, the construction aggregate of 
clinging, and the consciousness aggregate of clinging. What is the arising of the world? It is craving leading to 
future existence, connected with greed and delight, taking pleasure in this and that. This is the arising of the world. 
What is cessation of the world? If one entirely cuts off, removes, avoids, destroys, removes desire for, ceases, stops, 
and does away with craving leading to future existence, connected with greed and delight, taking pleasure in this and 
that, this is called the cessation of the world. What is the path leading to the cessation of the world? It is the noble 
eightfold path: right view, right intention, right speech, right action, right livelihood, right effort, right awareness, 
and right concentration. This is the path leading to the cessation of the world.”「何等為世間？謂五受陰。何等為
五？色受陰、受受陰、想受陰、行受陰、識受陰，是名世間。何等為色集？謂當來有愛，貪喜俱，彼彼染

著，是名世間集。云何為世間滅？若彼當來有愛，貪、喜俱，彼彼染著無餘斷、捨、離、盡、無欲、滅、

息、沒，是名世間滅。何等為世間滅道跡？謂八聖道，正見、正志、正語、正業、正命、正方便、正念、

正定，是名世間滅道跡。」Taken seriously, this passage raises a question about how the aggregates were 
conceived. That is, if the aggregate of materiality, like the other four aggregates, arises and ceases within the body 
(身), then the traditional sense of the materiality aggregate as the materiality of one’s own body becomes somewhat 
problematic. 
 In S#2, where the reference to a carcass or body (ka*evara) is omitted, we find a different idea (CBETA, 
T02, no. 100, p. 477c13-15): “Where there is no birth, aging, and death, no arising, no passing away, this is the end 
of the world, which truly has no location. If one desires to know the end of the world, namely nirv!,a, if he makes 
an end of suffering, this is called reaching the end.” 「若有不生老死，不出不沒，眾生邊際，實無是處。若欲
知者，眾生邊際即是涅槃，若盡苦際，是即名為得其邊際。」 
 The Ekottarik!gama version, E# 43.1 at T II 756b9-22, presents the idea in connection with the Buddha’s 
own awakening, such that in it the Buddha states that he himself reached the end of the world by practicing the path 
of the Buddhas (佛道), and attaining awakening by means of knowledge of the eightfgold path under the tree of 
awakening. Here, as in the second Sa(yukt!gama passage, we find no reference to a body. 
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To understand how vijñ!nav!da ideas developed from such basic meditative practices, 
we must first understand clearly that, for the most part, the body was the central starting point for 
most practices of meditation.112 Whether this body was considered to be fundamentally ‘real’ or 
not, it nonetheless served as a basis for structuring meditation practice. It seems likely to me that 
precisely because early yog!c!ra-s were practicing constantly—using bodily experiences as the 
focus of highly concentrated meditative techniques—their experience of the world came to be 
perpetually and veridically representation-oriented. That is, they experienced the world, from 
moment to moment, simply as one sign after the next, produced in and by the mind. This 
narrative of the development of early vijñ!nav!da ideas differs from Schmithausen’s in that he 
suggests that the genesis of these ideas was an act of philosophical extrapolation, based on 
rarified experiences that took place in seclusion. I argue that it is quite possible there was no real 
need for extrapolation, as many of these meditation masters, experiencing every moment of their 
day to day lives through the rarified lens of sam!dhi, were in fact regularly experiencing the 
external world— relationally in contact with their ‘bodies’—as simply a projection of their 
mental activity. It was only within the context of philosophical debate, and the world of "!stric 
proofs, that these fundamental ideas would have to be subject to the withering rigors of 
philosophical analysis. For this reason, the privileging of "!stric sources by scholars studying 
these traditions can often obscure the more basic aspects of the meditative experiences that are at 
the root of the entire vijñ!nav!da project. 

Those who study the intricacies of a fully developed "!stric mind-only (vijñaptim!trat!) 
discourse may find it difficult to concede that the basic implications of such refined 
philosophical developments are already embedded in the earliest Buddhist texts. Still, I am 
convinced that the fundamental practices that led to the vijñ!nav!da turn have very old roots. 
Further, the philosophical problematic that engendered the need for an assertion of 
vijñ!nav!da—the problematic of how materiality and immateriality can interact—also has rather 
old precedents. This is ultimately what Schmithausen argued many years ago, but without 
recourse to the rich framework of practice presented in the Saddhsu. The second chapter of the 
Saddhsu, being fundamentally based on a canonical representation of meditation practice but 
also containing new and dynamic philosophical queries, is the perfect site to engage this 
problematic, as the text was produced during the period when vijñ!nav!da philosophy was still 
in its developmental stages. Below, I argue that it is among yog!c!ra communities such as those 
who produced the Saddhsu that we should look for the more developed roots of vijñ!nav!da 
thought. 

                                                
 It is also worth pointing out that even in more developed Yog!c!ra-vijñ!nav!da sources, such as 
Vasubandhu’s Pañcaskandhaka, we find reference to the state of the fundamental consciousness (!layavijñ!na) as 
“adhering within the body” (LI ET AL. 2008, p. 17: !layavijñ!natva( puna. sarvab-j!layat!m 
!tmabh!v!layanimittat!( k!y!l-nat!( cop!d!ya). 
112 This has been pointed out by Johannes Bronkhorst (1986), who suggests that some kind of early body-oriented 
practices, which may in fact have originated among the Jains, were reconfigured by Buddhist mentalist 
developments.  
 I would argue, however, that even in the context of fully developed Buddhist practices, as well as very 
advanced meditations aimed at the cultivation of supernatural powers, the body was the main focus of attention. See, 
for instance, Bybh, where a meditator cultivates various mind-produced supernatural abilities, with his body as the 
fundamental object of his concentration (CBETA, T15, no. 618, p. 319b1-2): “Binding the mind to his own body, 
[his] state of meditation manifests as before. He becomes aware of seeing the minds of others. In a single thought, he 
knows everything [in their minds].” 「繫心於自身 禪定現在前 觀他心所念 一心皆悉知」 
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 To begin our analysis of the incipient vijñ!nav!da elements of the second chapter of the 
Saddhsu, we must once again point out that its basic structure owes everything to the canonical 
*)a*dh!tuvibha&gas#tra.  As I have shown in Chapter 2, this s#tra can be read as an example of 
an insight-oriented text, in which the Buddha teaches *Pu*karas!rin to divide his own 
experiences up into material and mental constituents, and to understand that such constituents are 
not the self. Of particular importance for those early practitioners who may have had an idealist 
bent is the basic framework of the text, which posits a systematic engagement with the material 
elements (dh!tu) until ‘only consciousness remains’ (viññ!,a( yeva avasissati; weiyouyushi 唯
有餘識; rnam par shes pa khyad par can dag cing). The text then goes on to describe that the 
fundamental object of consciousness is the five (or three) feelings of pain, pleasure, joy, sadness 
and equanimity. Here we do not see a denial of the true existence of materiality, but we do find 
that the entire text is oriented towards experiences that are in the realm of consciousness only, 
and these experiences can involve such diverse categories as contact (phassa; spar/a; reg pa), 
the pure equanimity of the formless realms, and the experience of body-bound feelings 
(k!yapariyantika( vedana(; shoushenzuihoujue 受身最後覺; lus kyi mthar rig cing tshor 
ba).113 The liberatory experience is also seen to occur from within the realm of the consciousness 
element. 
 As discussed in Chapter 2, the Saddhsu follows the same basic treatment of the material 
dh!tu-s that is found in the canonical s#tra. When it comes to deal with the consciousness 
element, however, the Saddhsu speaks of the mind-element (manodh!tu), explaining (I again 
quote §2.9 with the verse that follows it): 
 

2.9 Now what is the mind-element (manodh!tu)? The mind-element is conjoined with the twelve 
sense-spheres (!yatana). One experiences the [visual] object that is experienced by eye-
consciousness by way of mind-consciousness (manovijñ!nena). In this way ear[-consciousness], 
nose[-consciousness], tongue[-consciousness], body[-consciousness], and mind-consciousness 
(manovijñ!na) have their origin in the mind-consciousness element (manovijñ!nadh!tu), and are 
rooted in the mind. [Thus] there are these verses: 

 
Dharma-s are preceded by mind, 
have mind as their leader, are active due to the mind. 
When one speaks or acts  
with a peaceful mind, 
having shaken off evil stains, 
being one who cognizes birth and death, 
he understands the reality of the fruits of action  
and attains the deathless (acyuta() state. 2.10.1114 

                                                
113 This interpretation of the s#tra only applies to the (M%la-)Sarv!stiv!din versions of the text. In the P!li version, 
the experience of body-bound feelings and life-bound feelings comes only after the description of full liberation, and 
can be interpreted as referring to the meditator’s experience after he has returned to the world of materiality. In the 
(M%la-)Sarv!stiv!din versions (in Chinese and Tibetan translation) of the s#tra, the descriptions of the experience of 
body-bound feelings and life-bound feelings can be read as coterminous with the other experiences within the realm 
of the consciousness-element. 
114 Saddhsu II §2.9-2.10.1. Compare SN 48.42 at SN V 217-218 and MN 43 at MN I 295 (parallel with M# 211 at T 
I 791b12-17): “These five faculties, Brahmin, have different objects, different spheres of experience, and do not 
experience one another’s object(s) of experience. Which five? [They are:] the eye faculty, the ear faculty, the nose 
faculty, the tongue faculty, and the body faculty. The mind is the refuge of these five faculties—[with their] different 
objects and different spheres of experience—while they are not experiencing one another’s object(s) of experience. 
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This passage displays the unique mentalist interests of the authors/compilers of the Saddhsu. The 
text posits a mediatory, organizing function for the mind-element, and a fundamental originary 
relationship between the mind-consciousness element and all sense-experience.115 This 
framework of cognitive construction, though not elaborated upon, allows for—but does not 
prescribe—idealistic interpretations because it gives precedence to the mind-consciousness 
element as a first force in all human sense experience. It is also interesting to note the 
employment of a version of the well-known mana.p#rva&gam! verse as a support for this 
doctrinal development.116 Here we see scriptural authority being brought to the aid of scholastic 
innovation.117 

                                                
Only the mind experiences their sphere(s) of experience.” (pañcim!ni, br!hma,a, indriy!ni n!n!visay!ni 
n!n!gocar!ni na aññamaññassa gocaravisaya( paccanubhonti. katam!ni pañca? cakkhundriya(, sotindriya(, 
gh!nindriya(, jivhindriya(, k!yindriya(. imesa( kho, br!hma,a, pañcanna( indriy!na( n!n!visay!na( 
n!n!gocar!na( na aññamaññassa gocaravisaya( paccanubhont!na( mano pa'isara,a(, mano va nesa( 
gocaravisaya( paccanubhot-” ti.) 

Also compare the P!li Vibha&ga, where we find a similar, more developed set of relationships. Here the 
mind-consciousness-element arises based on the mind-element, rather than sense-consciousnesses arising from the 
mind-consciousness-element (Vibh 88-90): …“What is the mind-element? When the eye-consciousness-element has 
arisen, immediately after it ceases, conception arises, mind, mentality, heart, movement, mind, the mind-sphere, the 
mind-faculty, consciousness, the consciousness aggregate [arises]. Such is the mind-element. When ear-
consciousness…nose-consciousness…tongue-consciousness…body-consciousness has arisen, immediately after it 
ceases, conception arises, mind, mentality, heart, movement, mind, the mind-sphere, the mind-faculty, 
consciousness, the consciousness aggregate [arises]. Such is the mind-element. Or, there is an initial engagement 
(pa'hamasamann!h!ro) with dharma-s: This is called ‘the mind-element.’”  
 …“What is the mind-consciousness-element? When the eye-consciousness-element has arisen, 
immediately after it ceases, the mind-element arises. When the mind-element has arisen, immediately after it ceases, 
conception arises, mind, mentality … Such is the mind-consciousness element. When ear-consciousness…nose-
consciousness…tongue-consciousness…body-consciousness has arisen, immediately after it ceases, the mind-
element arises. When the mind-element has arisen, immediately after it ceases, conception arises, mind, 
mentality…Such is the mind-consciousness-element. In dependence on the mind and dharma-s, conception arises, 
mind, mentality, heart, movement, mind, the mind-sphere, the mind-faculty, consciousness, the consciousness 
aggregate [arises]. Such is the mind-consciousness-element: This is called ‘the mind-consciousness-element.’” 
(…tattha katam! manodh!tu? cakkhuviññ!,adh!tuy! uppajjitv! niruddhasamanantar! uppajjati citta( mano 
m!nasa( hadaya( pa,*ara( mano man!yatana( manindriya( viññ!,a( viññ!,akkhandho tajj! manodh!tu; 
sotaviññ!,adh!tuy! ... pe ... gh!naviññ!,adh!tuy! ... pe ... jivh!viññ!,adh!tuy! ... pe ... k!yaviññ!,adh!tuy! 
uppajjitv! niruddhasamanantar! uppajjati citta( mano m!nasa( hadaya( pa,*ara( mano man!yatana( 
manindriya( viññ!,a( viññ!,akkhandho tajj! manodh!tu; sabbadhammesu v! pana pa'hamasamann!h!ro 
uppajjati citta( mano m!nasa( hadaya( pa,*ara( mano man!yatana( manindriya( viññ!,a( viññ!,akkhandho 
tajj! manodh!tu. aya( vuccati “manodh!tu.” 

… tattha katam! manoviññ!,adh!tu? cakkhuviññ!,adh!tuy! uppajjitv! niruddhasamanantar! uppajjati 
manodh!tu. manodh!tuy! pi uppajjitv! niruddhasamanantar! uppajjati citta( mano m!nasa( ... pe ... tajj! 
manoviññ!,adh!tu. sotaviññ!,adh!tuy! ... pe ... gh!naviññ!,adh!tuy! ... pe ... jivh!viññ!,adh!tuy! ... pe ... 
k!yaviññ!,adh!tuy! uppajjitv! niruddhasamanantar! uppajjati manodh!tu. manodh!tuy! pi uppajjitv! 
niruddhasamanantar! uppajjati citta( mano m!nasa( ... pe ... tajj! manoviññ!,adh!tu. manañ ca pa'icca dhamme 
ca uppajjati citta( mano m!nasa( hadaya( pa,*ara( mano man!yatana( manindriya( viññ!,a( 
viññ!,akkhandho tajj! manoviññ!,adh!tu: aya( vuccati “manoviññ!,adh!tu.”)  

If we were to interpret the Saddhsu in conformity with the doctrine presented here, we would probably 
have to read the phrase manovijñ!nadh!tuprabhav!ni as a tatpuru"a compound rather than as a bahuvr-hi adjective. 
115 It is probably worth reminding the reader that here when we speak of all sense experience we also refer to mind-
consciousness and the objects of mind-consciousness. 
116  Cf. Uv 31.23-24 (BERNHARD 1965, p. 415):  
mana.p#rva&gam! dharm! mana./re"'h! manojav!. | 
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It is worthwhile here to refer to a passage from the Mah!vibh!"!, which sheds light on a 
doctrinal debate about categorizations of mind-consciousness.  The contours of this debate allow 
us to see affinities between the doctrinal position of the Saddhsu yog!c!ra-s and a certain set of 
yog!c!ra-s known to the Mah!vibh!"!:118 

 
Question: Does the activity of the five consciousnesses beginning with the eye manifest without 
interval? Answer: The masters of yoga (yujiashi 瑜伽師: *yog!c!ra) teach that the activity of the 
five consciousnesses beginning with the eye does not manifest without an interval, because these 
all arise from mind-consciousness without an interval.119 The masters of the Abhidharma"!stras 
teach that the activity of all the five consciousnesses beginning with the eye is able to arise 

                                                
manas! hi pradu"'ena bh!"ate v! karoti v! | 
tatas ta( du.kham anveti cakra( v! vahato padam || 
mana.p#rva&gam! dhrm! mana./re"'h! manojav! | 
manas! ca prasannena bh!"ate v! karoti v! | 
tatas ta( sukham anveti cch!y! v! anugamin- || 
 The verse as it stands in the Saddhsu is significantly reformulated to underline the importance of the 
understanding of karma and its result for the attainment of liberation.  
 Here it is probably worth noting that N!g!rjuna also appropriates this verse in the Ratn!val- (HAHN 1982, p. 
120): “Because the text [states] ‘dharma-s are preceded by the mind, have mind as their leader,’ 
performing welfare with a mind on welfare, how could [it] be harmful even [if accomplished] by suffering?” 
(mana.p#rva(gam! dharm! mana./re"'h! iti /rute. | 
hita( hitaman!. kurvan du.ken!py ahita( katham || 4:73) 
 Here we see a rather different kind of appropriation than the one in the Saddhsu. N!g!rjuna is working 
towards a critique that undercuts all oppositions. Therefore, he emphasizes the idea that those who practice welfare 
need not worry about harm, regardless of the fact of suffering. The Saddhsu, on the other hand, is entirely 
preoccupied with avoiding specific actions in order to avoid producing harm.  
117 Giulio Agostini (2010) presents a comprehensive discussion of the mana.p#rva&gam! verse with respect to how 
it has traditionally been understood by Buddhist exegetes. Through a wide reading of various texts, he shows that 
the term dharma in this verse should be understood to mean action. The employment of the stanza here in the 
Saddhsu indicates that, like later vijñ!nav!da exegetes (see AGOSTINI 2010, pp. 15-20), the 
authors/compilers/redactors of the Saddhsu considered the sense of dharma to include action, but also to extend well 
beyond it, to the entire world of things. While Agostini’s work is impressive, in interpreting the practice context 
presented by the Saddhsu, it is necessary to move away from mere exegetical fancies about the meaning of such 
verses. We must look at how the verse is employed within the larger trajectory of the text and the practice presented 
in the text. 
118 CBETA, T27, no. 1545, p. 682b2-5: 「問眼等五識展轉無間現在前不。答諸瑜伽師說。眼等五識展轉無間
不現在前。皆從意識無間生故。阿毘達磨諸論師言。眼等五識展轉皆得無間而起。若不爾者違根蘊說。如

彼說。苦根與苦根為因。等無間。增上。非所緣。」 
 I have not been able to locate this passage in other versions of the Mah!vibh!"!. It remains difficult, 
therefore, to fix a definitive date for the opinions presented here. 
119 Compare Vibh 320-321 (Be): na aññamaññassa samanantar! uppajjant-ti cakkhuviññ!,assa 
uppannasamanantar! sotaviññ!,a( na uppajjati, sotaviññ!,assa uppannasamanantar! pi cakkhuviññ!,a( na 
uppajjati. cakkhuviññ!,assa uppannasamanantar! gh!naviññ!,a( na uppajjati, gh!naviññ!,assa 
uppannasamanantar! pi cakkhuviññ!,a( na uppajjati. cakkhuviññ!,assa uppannasamanantar! jivh!viññ!,a( na 
uppajjati, jivh!viññ!,assa uppannasamanantar! pi cakkhuviññ!,a( na uppajjati. cakkhuviññ!,assa 
uppannasamanantar! k!yaviññ!,a( na uppajjati, k!yaviññ!,assa uppannasamanantar! pi cakkhuviññ!,a( na 
uppajjati. sotaviññ!,assa ... pe ... gh!naviññ!,assa ... pe ... jivh!viññ!,assa ... pe ... k!yaviññ!,assa 
uppannasamanantar! cakkhuviññ!,a( na uppajjati, cakkhuviññ!,assa uppannasamanantar! pi k!yaviññ!,a( na 
uppajjati. k!yaviññ!,assa uppannasamanantar! sotaviññ!,a( na uppajjati, sotaviññ!,assa uppannasamanantar! 
pi k!yaviññ!,a( na uppajjati. k!yaviññ!,assa uppannasamanantar! gh!naviññ!,a( na uppajjati, 
gh!naviññ!,assa uppannasamanantar! pi k!yaviññ!,a( na uppajjati. k!yaviññ!,assa uppannasamanantar! 
jivh!viññ!,a( na uppajjati, jivh!viññ!,assa uppannasamanantar! pi k!yaviññ!,a( na uppajjati. 
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without an interval. Otherwise, it would contravene the doctrine of the faculties and aggregates, 
which says: The faculty of pain is the cause for the faculty of pain, [by way of] antecedent and 
dominance [condition], not [by way of] object [condition]. 
 

Here the redactors of the Mah!vibh!"! make a distinction between traditional Vaibh!*ika 
doctrine, which posits that the five consciousnesses can arise continuously, one after the other, 
and the doctrine of certain yog!c!ra-s, who posit the mind-consciousness as a separate form of 
consciousness, based upon which the other five consciousnesses arise, without interval.120 The 
position of the so-called “masters of the Abhidharma"!stras” is clarified by Vasubandhu in the 
Abhidharmako/abh!"ya: 
 

If it is stated that “the six consciousnesses are called the aggregate of consciousness,” then what 
is this mind-element that is other than them? There is not anything that is other [than them]. How 
is that?  

The consciousness that immediately precedes those very six [forms of consciousness] is 
the mind. (1.17ab) 

Whichever consciousness has ceased just before, that should be called the mind-element, just as a 
son becomes the father of another [son], and a fruit becomes the seed of another [fruit].121 

 
This passage allows us to get more specifically at what is only enigmatically described in the 
Mah!vibh!"!. It suggests that, for Vasubandhu, the mind-element was simply a way of talking 
about the other six consciousnesses when discussed in a functionalist model of the sequence of 
the arising of consciousness. In the passage from the Saddhsu, however, the mind-element is 
quite clearly set up as a distinct element of experience, which is “conjoined with the twelve 
sense-spheres.” These, of course, include the sense-sphere of the mind (mana!yatana), and we 
can therefore conclude that the mind model of the Saddhsu yog!c!ra-s differs from that of 
Vasubandhu and the Abhidharma masters of the Mah!vibh!"!.  

It can also hardly be denied that the doctrine presented in the Mah!vibh!"! as the 
position of certain yog!c!ra-s overlaps to some extent with the Saddhsu’s position. The one 
striking difference between the two doctrinal formulations is that in the Saddhsu we find mention 
of mind-consciousness as a filter of the other five forms of consciousness, and the mind-
consciousness element (manovijñ!nadh!tu), from which all six sense-consciousnesses—
including mind-consciousness—arise. In the Mah!vibh!"!, on the other hand, we find a slightly 
less complicated idea, which posits mind-consciousness as the source or basis for the arising of 
the five material sense-consciousnesses. In any case, both of these yog!c!ra doctrinal 
formulations open certain philosophical avenues, which may have set a foundation for an 
idealistic mode of philosophical inquiry.122 So, we find in the second chapter of the Saddhsu a 
doctrinal formation that was associated early on with yog!c!ra groups, is embedded in a 
canonical treatment of meditation, and which gestures towards a vijñ!nav!da hermeneutic. 

                                                
120 Here the masters of yoga are apparently attempting to define mind-consciousness in its role as immediately 
preceding condition (samanantarapratyaya).  
121 Akbh I.17, p. 11: nanu ca "a* vijñ!nak!y! vijñ!naskandha ity uktam / atha ko ’ya( punas tebhyo 'nyo 
manodh!tu. / na khalu ka/cid anya. / ki( tarhi / te"!m eva,  
  "a,,!m anantar!t-ta( vijñ!na( yad dhi tan mana. /(17ab)  
yad yat samanantaraniruddha( vijñ!na( tan manodh!tur ity ucyeta / tadyath! sa eva putro 'nyasya pit! bhavati, 
tad eva phalam anyasya b-jam iti /  
122 This is also what Ronald Davidson (1985, p. 129) suggests. 
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Here I would also point out the relationship between this doctrinal formation, and an 
important passage from the third chapter of the Yog!c!rabh#mi of Buddhasena. This passage 
comes precisely at the same moment in the text’s treatment of element meditation 
(*dh!tuprayoga) as the above-cited passage from the Saddhsu does in its treatment of element 
practice:123 

 
The Buddha taught that one should know the six elements as not having a self. If one does not see 
the characteristics of the aggregates and elements (陰界相), he takes [them] to be the self or of 
the self.  

All the internal and external elements function with this basis of mental activity. From 
this locus of mental activity, [arise] the three feelings, the eighteen types [of mental activity] 
(*manovyabhic!ra), the six forms of contact (*spar/!yatana), and the four foundations (四處 
*adhi"'h!na). [This] was taught by the World-honored One.124 

The mental afflictions of desire and pride (*t+",! and *m!na?) all arise here [in the 
mind]. This body, composed of many subtle [particles] (是身 微合), is a figment, [like] space, 
and is without a ruling principle. It is not the self, it is not a living being ( 生). Being deluded, 
one takes [the body] to be truly existent. 

 
This passage goes a little further than the one from the Saddhsu cited above. Instead of stating 
that all forms of consciousness are rooted in the mind, it suggests that all the elements—internal, 
external, material, or mental—are rooted in the mind. Furthermore, the reference to the three 
feelings, the eighteen mental activities, the six forms of contact, and the four foundations (四處 
*adhi"'h!na) is a direct allusion to the *)a*dh!tuvibha&gas#tra. This affinity between the 
Saddhsu and the Yog!c!rabh#mi of Buddhasena serves as evidence of a sustained tradition of 
element meditation based in the canonical *)a*dh!tuvibha&gas#tra, and perpetuated by 
yog!c!ra communities—with a leaning towards a mind-centered phenomenology—in greater 
Gandh!ra. 

If the above-cited passage and its affinities with certain Mah!vibh!"! and Buddhasena 
Yog!c!rabh#mi yog!c!ra-s were the only evidence for incipient vijñ!nav!da ideas in the 
Saddhsu, I would not push the point. However, a number of passages in later stages of the text 
support this interpretation. I have shown in Chapter 2, for instance, how in the fifth bh#mi a 
meditator comes to see that the sense objects he observes in meditation are ultimately nothing 
but thought.125 In this section of the text, therefore, we see a move in the direction of an explicitly 

                                                
123 CBETA, T15, no. 618, p. 318, b20-27: 

「佛言應當知  六界非有我 
  不觀陰界相  計我及我所 
  一切內外界  是處意迴轉 
  從是意行處  三受十八種 
  六觸及四處  世尊之所說 
  愛慢諸煩惱  悉於是中起 
  是身眾微合  虛妄空無主 
  非我非眾生  迷惑計真實 」  

124 shizunzhisuoshuo 世尊之所說 ] It remains unclear whether this phrase should be understood to refer back to the 
foregoing statement, or forward to the next statement. It is clear that the foregoing statement is a direct reference to 
the $a)dhvi, with clear traditional doctrinal elements, whereas the statement that follows is a rather more innovative 
idea. 
125  See Chapter 2, §2.5.2, pp. 101-106. 
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idealistic philosophical position, presented in the context of meditation. Below I present a few 
additional passages, not presented in chapter 2, to drive the point home:126 

 
Because of the condition of distance, this sound has arrived—be it [the result] of good action 
(karma/obhana), subtle or gross, desirable or undesirable.” [He] experiences the sound that has 
arrived, conceives [it] (sa(cetayati), discriminates [it] with perception, cognizes it with mind-
consciousness, feels it with feeling, and explores it with expectation (k!(k"ay! vic!rayati). 
While attending to (abhinive/ayam!na) the sphere of the ear and the sphere of sounds, he 
investigates [it]. While investigating [it], he explores [it]. While exploring [it], he experientially 
understands (pratisa(vedayati): “There is no sound here with its own existence (svabh!vata.) 
[that can be known as] desirable or undesirable. This is, in every way, mere cogitation. This 
undesirable or desirable sound is therefore not a sound with its own existence. [It is not] 
permanent, stable, eternal, or [ultimately] pleasurable; it has no substance or self, nor is it devoid 
of a self. This sound—desirable or undesirable—is entirely [made up of] desire, aversion and 
delusion.”  
…5.2.5.2 That monk, knower of the reality of the sphere of the nose and scent, investigates 
(anve"ayati) precisely according to reality: “Is there [anything of] substance here, [anything] 
permanent, stable, or eternal? [This] sense-sphere, which is subject to change, has the 
characteristic of being impermanent, suffering, empty and not-self.” Having understood the 
sphere of the nose and scent [in this way,] he thinks: “All of this is not mine, and I do not belong 
to it,” and he discriminatingly examines [it] in this way:127 “The sphere of the nose and scent is, in 
every way, mere cogitation, which oppresses all dimwitted foolish worldlings.” 

 
The repeated emphasis in these and surrounding passages on the idea that the objects of the 
senses are ‘mere cogitation’ (sa(kalpam!trakam eva) reflects a philosophical outlook 
approaching idealism, one which may have served as foundational for a more full-blown mind-
only (cittam!tra) philosophy. It displays a clear movement towards a phenomenology that posits 
all sense experience as mentally constructed, and therefore not actually existent. 
 I have also discussed a similar passage in Chapter 2, in my treatment of the Saddhsu’s 
eighth stage of practice.128 There, similar statements are made about objects cognizable to the eye 
being simply cogitation (kalpan!m!trake"u cak"urvijñeye"u), and a comparison is made with a 
greedy dog.129 This simile intricately outlines the problem of craving, and the way that ignorance 
supports the process of craving. Fundamental to this relationship is the idea that, like the dog 
who ignorantly considers the taste of his own blood to be the sweet flavor of the bone, ignorant 
humans take the objects of their sense experiences to be real when in fact such experiences are 
simply the effect of mental processes, embedded in a structure of self-predilection.130 
 Finally, in the seventh stage of the Saddhsu—as touched on in Chapter 2—we find an 
important set of similes, which I believe to presage a vijñ!nav!da metaphysics. In this passage, a 
meditator observes the way that the mind (citta), the generator of karma, constructs the entire 
universe, just as a painter produces a painting. I present the passage in full:131 

                                                
126 Saddhsu II §5.2.4.1-5.2.5.2 (Ms 21a5-21b1). 
127 He discriminatingly examines [phenomena] in this way (prak!ro ’ya( pratyavek"yate) ] Literally: “This method 
is discriminatingly examined.” 
128 See Chapter 2, §2.8. 
129 Saddhsu II §8.2-8.4 (Ms 25b4-26a2). 
130 Saddhsu II §8.2 (Ms 25b5): t+",!vañcit!. puru"!. svecch!vitarke,!tmanaiv!tm!na( rañjayanti. 
131 Saddhsu II §7.11-7.14.2 (Ms 24a2-24b4). For a French translation of this passage from the Chinese translation of 
the Saddhsu, see LIN AND DEMIÉVILLE 1949, pp. 65-68. 
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7.11 That monk sees [the state of beings]: “How is it that these beings have various forms, live in 
various states, are born in various realms, and have various types of bodies?”  
7.12.1 He sees: “Because these beings have various mental states, are intent on various types of 
bodies, and perform various types of actions, therefore they have various forms, live in various 
states, are born in various realms, and have various types of bodies. It is just like a skilled painter 
or his apprentice, who sits on a perfectly clear, firm and attractive piece of ground (bh#mi) and, 
with the power of his mind, produces various types of beautiful images [on it], using various 
colors and pigments. Similarly, the actions of the mind, like a painter132 or his disciple, produce 
intentions (adhimuktikara) and [thus] generate beings on the perfectly clear ground of the three 
realms, the firm (d+*ha) ground of the flow [of existence], which contains various states, various 
realms, and various types of bodies [produced through] the ripening of the fruits of action. 
7.12.2 “Further, Just as [a painter] makes white forms with white pigment, red forms with red 
pigment, yellow forms with yellow pigment, gray forms with gray pigment, and black forms with 
black pigment, in the same way the actions of the mind, like a painter, use the mind, a white 
object (!lambana) and white dharma-s—which are undefiled (ak+"'a) by the fluxing stains of 
desire and so on—to generate a white image among deities and men. 
7.12.3 “The mind, like a painter, using a red pigment, generates a red image among deities and 
men. Red in the painting refers to [being reddened] fundamentally (yoni/a/) by pleasant sounds, 
tastes, touches, visible forms and scents.  
7.12.4 “Further, the actions of the mind, like a painter using a yellow pigment, generate the 
realms of animals. With yellow appearance, they drink one another’s blood, eat one another’s 
flesh, and kill one another, yellowed (p-t!k+ta) by desire, aversion and delusion.  
7.12.5 “Further, the painter-mind sees a gray object, and performs a filthy gray action in the realm 
of hungry ghosts. Those [hungry ghosts], with bodies burning up like a reed grove on fire, are 
assailed by hunger and thirst, and overcome by various sorts of suffering. Because of the actions 
of the painter-mind and the object of stinginess (m!tsary!lambana), [they are] engulfed in the 
darkness of delusion. 
7.12.6 “Further, the actions of the mind, like a painter using the color black, use black actions to 
paint black images of denizens of hell. They are born there because of black action and are 
confined by flaming black iron ramparts. With black bodies, the sources of all sorts of disease, 
they become receptacles of hunger and thirst, and are overcome by the incomparable suffering of 
torture. These [torments] are due to one’s own wrong action.” 
7.12.7 Further, that monk is [thus] established in the practice of yoga: “This very painting of the 
flow [of existence] has three realms, five destinations in five pigments, and states of existence on 
three levels (tribh#myavastha): [1.] the level of the sphere of sensuality, [2. the level of] the 
sphere of subtle materiality, and [3. the level of] the sphere of immateriality. On that [painting,] 
the actions of the mind, like a painter, by engaging in sensuality, paint various images [based on] 
objects [of consciousness] of the sphere of sensuality. With the brush of the four meditations, in 
the sphere of subtle materiality [it] paints twenty types of [images], which are based on objects 
[of consciousness] of the subtle material sphere, and which are separate from sensuality. [These 
images appear in] sixteen states of existence that have these [meditations] as a support 
(tad!/rita). The action of the mind, like a painter, [also] paints [images] in the sphere of 

                                                
132 The actions of the mind, like a painter (cittacitrakarmakaro) ] This compound serves to construct a metaphorical 
equivalence between the actions of the mind (cittakarma) and a painter (citrakara). The alernate order of the words 
in the compound is an uncommon feature of the Saddhsu. Similar compounds can be found at several other places in 
the Saddhsu. See, for instance, Saddhsu II §5.1.5.2 (˚buddhadharmadar/ana/rava,!˚). 
 For lack of a better alternative, I translate this compound—and others like it below— as a simile, making a 
comparison between the actions of the mind and a painter. Strictly speaking, however, the figurations of these 
passages should be understood as metaphors. The mind is not simply like, a painter. Rather, it becomes a painter. 
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immateriality. They are separated from the objects of the sphere of subtle materiality, and have as 
basis the four [immaterial] attainments. [In this way,] this painting of the three realms is 
extensive.” 
7.13 Further, that monk, using another method, sees the painter-mind as it paints beings: “Here, 
the painter-mind is similar to a painter. The body is similar to pigment vessels. Desire, aversion 
and delusion are similar to a base coat (d+*hakasad+/a). An object [of consciousness] is similar to 
a ladder [on which a painter stands]. The sense-faculties are like paint brushes. The external 
sense-objects—sounds, touches, tastes, visible forms and scents—are similar to pigments. The 
flow [of existence] is similar to a wall [on which a painter paints]. Knowledge is similar to light 
[that illuminates a painting]. The application of effort is similar to [a painter’s] hands. The bodies 
[of beings], like the images in a painting, are born in a multitude of appearances, shapes, attires 
and fortunes, and are created as the ripening of the fruit of various actions.” 
7.14.1 Further, that monk, absorbed in meditation, sees that same painter-mind using another 
method: “Just as when a painter is not tired, [his] various pigments are well-mixed and bright, 
[his] strokes are correct and bold, and he paints beautiful images, so also, when this painter-mind 
is not tired, the various pigments of his meditation are well-mixed due to the practice of 
meditation, and the objects [of his attention] are bright like [those] pigments. The unequalled 
teachings of teachers of the path [of Dharma]—[teachings pertaining to] the mastery of [states of 
meditation] from low to high—are like [the painter’s] correct strokes. Never tiring of entering and 
exiting [various meditations], the painter-mind paints beautiful images on the ground of 
meditation (dhy!nabh#mi). 
7.14.2 “If tired, the action of the mind, like a painter, paints unattractive (a/obhana) images in the 
unattractive abodes of denizens of hell, hungry ghosts and animals, using an iron pestle—for the 
torture of beings in those realms—as a brush, and the materiality of denizens of hell, animals, and 
hungry ghosts as vessels of unattractive pigment…in detail as previously [stated]…” 

 
This elaborate passage is striking on a number of counts. Firstly, it reminds the reader of the 
well-known phrase from the Da/abh#mikas#tra: cittam!tram ida( yad ida( traidh!tukam,133 
which many have cited as an example of an early vijñ!nav!da statement. But the above series of 
similes, unlike the brief Da/abh#mika passage, spells out a clear relationship between the 
activity of the mind and the world of so-called materiality, constituted by the realms of existence, 
and the meditator’s own experience of physical existence within those realms. Of particular 
importance in the context of vijñ!nav!da thought is the second simile (§7.13). Here the 
conclusion of the passage states that “the bodies [of beings], like the images in a painting, are 
born in a multitude of appearances, shapes, attires and fortunes, and are created as the ripening of 
the fruit of various actions.” This statement rather explicitly, and in line with the passage from 
the Yog!c!rabh#mi of Buddhasena cited above, suggests that the experience of embodied life is 
simply a mental representation, produced by the painter-mind, the generative force of karma. 
More broadly speaking, the entire set of metaphors and similes, along with the larger structure of 
the second chapter of the Saddhsu, shows that the Saddhsu yog!c!ra-s were engaged in practices 
that undergird an incipient vijñ!nav!da urge. 
 What the above passages reveal is that the meditative experiences of the Saddhsu 
yog!c!ra-s, coupled with certain doctrinal notions about the relationship between mind-
consciousness and sense experience, laid the foundations for frameworks of thought that border 
on idealism. But were these descriptions simply born out of a series of meditative insights? Or 
was there a process of philosophical engagement, a problematic, that may have encouraged such 
developments? In Chapter 2, I demonstrated that the yog!c!ra-s who produced the Saddhsu were 
                                                
133 RAHDER 1926, p. 49. 
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deeply concerned with the question of how mentality and materiality could interact with one 
another when, according to traditional Abhidharmic frameworks of thought, mentality and 
materiality are irrevocably distinct.134 This problem is raised in the second part of the fifth stage: 
 

And how is it that a visible form, which is visible and tangible, can be appropriated (upalabhyate) 
by eye-consciousness, which is invisible and intangible? Similarly, how can a sound be grasped 
by an invisible and intangible ear-consciousness? Similarly, how can a scent be grasped by an 
invisible and intangible nose-consciousness? Similarly, how can a taste be grasped by an 
intangible and invisible tongue-consciousness? Similarly, how can a touch be grasped by an 
invisible and intangible body-consciousness? These are the five external sense-spheres and the 
five internal sense-spheres. How is there the engagement (upalabdhi) of sense spheres, which are 
[both] visible and tangible and invisible and intangible?135 

 
This question arises in the context of the discernment of the sphere of dharma(-s) 
(dharm!yatana). Within the broader context of the second chapter of the Saddhsu, the 
dharm!yatana is to be understood as one aspect of the mind-element. Yet here we find an 
explicit discussion of the relationship between mentality and materiality. The Saddhsu yog!c!ra-
s are questioning exactly how such a distinction can be upheld in light of the broader idealistic 
implications towards which the structure of the text itself points. Further, they are certainly not 
ready to give up such distinctions, as the traditional framework of mental and material dharma-s 
remains a structuring principle of the text.136 By marshaling a series of metaphors, the text 
defrays the problem, without ultimately solving it.137 I would suggest that the text’s emphasis on 
continued meditation, and its emphasis on continued engagement with subtler and subtler mental 
processes, may have allowed for such philosophical problems to remain moot, though they were 
repeatedly raised. The metaphors presented in the text allow for provisional answers that 
encourage a meditator to continue his inquiry, one that eventually reveals a more definitive 
analysis of such questions. For instance, the painter metaphor presented above, which describes 
the entire world of sa(s!ra as the production of the mind, largely does away with the problem 
presented here in the fifth stage. 

What I want to emphasize here, however, is not the solution to the problem. Rather, the 
expression of the problem itself suggests to the reader that the issue of the interaction of 
mentality and materiality was ripe within old yog!c!ra communities. It is this problematic that 
eventually calls for a vijñ!nav!da solution, and to which later vijñ!nav!din communities, 
perhaps more concerned with scholastic solutions than with practice, addressed themselves. It is 
also interesting to note that this problem has yet to be solved, even with the powerful tools 
available to modern philosophers, scientists, and scholars. The wealth of recent studies— from 
various fields—attempting to deal with this issue displays the intractability of the mind-body 
problematic.138 It seems to me that the modern materialist attempt to solve the problem can in 
fact be seen as differing very little from the later vijñ!nav!da attempt in that it solves the 

                                                
134 See Chapter 2, §2.5.2. 
135 Saddhsu II §5.2.10. 
136 This is a standard characteristic even of more developed vijñ!nav!da texts. 
137 Saddhsu II §5.2.11.1-4. See Chapter 2, §2.5.2, p. 106. 
138 For examples of sophisticated yet troubled engagement with such a problematic, in a variety of different fields, 
see DENNETT 1991, LAKOFF AND JOHNSON 1999, KOCH 2004, SIEGEL 2007, TAVES 2009, KRIPAL 2010, and 
HUMPHREY 2011. To date, I find the most convincing and engaging approach to this issue to be that of METZINGER 
2003. 
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problem by showing that there is in fact no problem at all. For the vijñ!nav!din-s materiality 
never really existed, and for the modern materialist, mind (as it is understood by Buddhists) 
never really existed. The present status of the ongoing debate on the mind-matter problematic 
indicates that humans have not advanced all that far in their understanding of such issues since 
the time of the Saddhsu yog!c!ra-s. 
 Based on the evidence presented here, we might return to reappraise Deleanu’s 1993 
statement and Schmithausen’s theory of the early roots of the vijñ!nav!da. What is important to 
note here is the contrast between the Saddhsu’s rich and elaborate descriptions of meditative 
practice with a proto-idealist bent and the very narrow context of the passage from the 
$r!vakabh#mi that Schmithausen sees as a source for vijñ!nav!da ideas within old yog!c!ra 
communities. In the Saddhsu we find a wealth of support for Schmithausen’s theory that the 
ideas leading to a Yog!c!ra-vijñ!nav!da philosophical turn were likely rooted in actual 
meditative practices and experiences. As for Deleanu’s clear distinction between the old 
yog!c!ra-s and the vijñ!nav!din Yog!c!ras, he is looking at the historical material 
retrospectively, with glasses tinted by later "!stric notions of what vijñ!nav!da entails, and a 
rather rigid idea of what might qualify as ‘clear instances of Vijñ!nav!da theories.’ He therefore 
does not allow for the possibility that the groundwork for what was later heavily worked out in 
the "!stric context may have been well laid long before. The material cited above from the 
second chapter of the Saddhsu, as well as the corroborative evidence from the Yog!c!rabh#mi of 
Buddhasena, suggests that we should reappraise the connection between actual meditators and 
their philosopher brothers. 
 
 
Conclusion 
 
In this chapter, I have attempted to locate the authors/compilers/redactors of the Saddhsu in 
relation to a number of dominant and emergent discourses within Indian Buddhism during the 
first four centuries of the first millennium CE. Drawing on the textual and philosophical 
connections pointed out above, I would like to briefly wrap up the present discussion by 
revisiting a much-discussed passage from the Mah!vastu, the earliest attestation of the term 
yog!c!ra in Indic sources. In this passage, we find a depiction of the famous disciple of the 
Buddha, Mah!katy!yana, questioning another famous disciple, Mah!k!"yapa, about the dangers 
a bodhisattva faces while practicing in the fifth stage (bh#mi):139 
 

When this had been said, Mah!k!"yapa spoke to the venerable Mah!k!ty!yana: “Friend, son of 
the conqueror, in how many ways do those bodhisattva-s, intent on awakening, practicing in the 
fifth stage, turn back at the sixth stage?” When this had been said, the venerable Mah!k!ty!yana 

                                                
139 SENART 1882-97 1.120 (I have repunctuated the passage): evam ukte !yu"m!n mah!k!/yapa !yu"manta( 
mah!k!ty!yanam uv!ca: “ye, bho jinaputra, bodhisatv! bodh!ye pra,idhenti te katibhi. !k!rai. pañcam!y!( 
bh#mau vartam!n!. "a"'h!y!( bh#mau vivartanti?” evam ukte !yu"m!n mah!k!ty!yana. !yu"manta( 
mah!k!/yapam uv!ca: “caturbhi, bho jinaputra, !k!rai. dhutadharmadhara bodhisatv! bodh!ye ye pra,idhenti 
pañcam!y!( bh#mau vartam!n!. "a"'hy!( bh#mau vivartanti. katamehi caturbhi? 1. samyaksa(buddh!nu/!sane 
pravrajitv! yog!c!rehi s!rdha( sambhuva( kurvanti. 2. a"'amake dhutavedan!g+ddh! bh!van! uttrasanti. 3. 
/amathavipa/yan!-bh!van!bahul!. ca abh-k",a( viharanti. 4. !la(ba,!la(ba,acitta( hetu/o parikalpenti. ye hi 
keci, bho, dhutadharmadhara bodhisatv! bodh!ya pra,idhento pañcam!y!( bh#mau vartam!n! "a"'hy!( bh#mau 
vivartanti sarve te imehi caturhi !k!rehi vivartensu. vivartanti vivarti"yanti v! iti. 
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spoke to the venerable Mah!k!"yapa: “Friend, son of the conqueror, bearer of pure practices,140 in 
four ways bodhisattva-s intent on awakening, practicing in the fifth stage, turn back at the sixth 
stage. Which four? 1. Having gone forth in the teaching of the full self-awakened Buddhas, they 
associate with yog!c!ra-s. 2. Greedy for the pure feelings141 in the eighth [mental state of initial 
liberation], they fear cultivation [of the bodhisattva path]. 3. They constantly dwell cultivating 
calm and insight.142 4. They falsely conceive of (parikalpenti) the mind, with its various objects, 
according to causes. Friend, son of the conqueror, bearer of pure practices, whichever 
bodhisattva-s intent on awakening, practicing in the fifth stage, turn back at the sixth stage, all of 
them would do so—in the past, present and future—because of these four things. 

 
For quite some time, scholars have been puzzled by this list of hindrances to bodhisattva 
practice. In particular, the injunction against dwelling together with yog!c!ra-s has raised some 
eyebrows in that, generally speaking, the yog!c!ra is painted in a positive light in almost all 
genres of Buddhist literature. However, reading this text against the background of the foregoing 
discussion, we might tentatively suggest support for an interpretation that favors the context of 

                                                
140 dhutadharmadhara ] Silk suggests this be emended to *dhutagu,adhara, after a suggestion by Schmithausen. 
This is an interesting idea, but unnecessary as dhutadharmadhara has the same sense, and is, at least to me, not at all 
“troubling,” as Silk puts it. It seems also to harken back to ancient times. See the Dhammikasutta, Sn 387 (Be): 
su,!tha me bhikkhavo s!vay!mi vo, dhamma( dhuta( tañ ca car!tha sabbe. (The PTS edition reads dhar!tha for 
car!tha. This reading seems more suitable in light of the epithet under discussion.) See also the introduction to Spk 
at Spk I 2 (Be): s-lakath! dhutadhamm!, kamma''h!n!ni c‘ eva sabb!ni. cariy!vidh!nasahito, 
jh!nasam!pattivitth!ro, and its '-k!, which comments (Spk-p/ Be I 18): ‘dhutadhamm!’ ti pi,*ap!tika&g!dayo 
terasa kilesadhunanaka-dhamm!. Thus, it seems the term dhutadhamma, at least in the P!li commentarial tradition, 
refers explicitly to the pratice of dhutagu,a (P!li: dhuta&ga). This idea is also implied in the Dhammikasutta, 
although the notion of specific ascetic practices known in traditional lists was likely not yet developed in this 
stratum of textual material. 
141 dhutavedan!g+ddh! ] Here we should understand dhuta in the sense that it is used in the passage from the 
Suttanip!ta cited in the previous footnote. That is, it is a thing (dhamma) that is pure (dhuta), free from defilement, 
and ought to be cultivated. 
142 Jones’ (1987 [1949], pp. 94, footnote 4) suggestion to resolve the compound as ˚bh!van!+abahul!., so as to 
derive a desired negative meaning, is problematic, and seems to me to be a rather infelicitous solution to what might 
not really be a problem at all. I think we are safer trying to interpret the entire passage differently, and I would 
suggest that here we find a critique of traditional ‘/r!vaka’ forms of meditation. It seems that Nishimura (1974) has 
already made such an argument (cited in SILK 2000, pp. 283-284, footnote 274). Aramaki (1988, pp. 19-20, endnote 
4) makes a similar argument referring to the connection between the the a"'amaka mental state mentioned in the 
Mah!vastu, and the eighth mental state of final realization described in Sa&gharak"a’s Yog!c!rabh#mi (CBETA 
T15, no. 606, p. 218b29-c2):「以有此行度於色界，其無色界十二諸結心隨習慧，是為第八無漏之心。是謂八
義佛之初子。」 
 This interpretation of the Mah!vastu passage is also supported by another passage, not long after the one 
cited, in which we find a statement that seemingly denigrates the highest meditative attainment of cessation, and 
associates the seeking of such an attainment with the low practices of worshipping deities rather than listening to the 
teaching of the Buddhas. Once again, Jones (1987 [1949], p. 100; see particularly footnote 1) seeks to eradicate what 
he sees as a position conflicting with traditional Buddhist doctrine, and thereby effaces what I take to be the actual 
intended meaning of the text (SENART 1882-97 1.126-7; I have repunctuated the text and added emphasis): !yu"m!n 
mah!k!/yapo !yu"manta( mah!k!ty!yanam uv!ca: “ye ime, bho jinaputra, satv! samyaksa(bodh!ye pra,idhenti 
te te katibhir !k!rai. "a"'hy!y!( bh#mau vartam!n!. saptam!y!( bh#mau vivartanta” iti. evam ukte !yu"m!n 
mah!k!ty!yana !yu"manta( mah!k!/yapam uv!ca: “dubhi khalu, bho dhutadharmadhara, !k!rair bodhisatv! 
bodh!ya pra,idhento "a"'hy!y!( bh#mau vartam!n!. saptam!y!( bh#mau vivartanti. katamehi dubhi? 
sa(jñ!vedayitanirodhasam!pattiyo ca sp+hayanti yasmi(/ ca k!le samyaksa(buddh! satvaparijñay! ‘aha( 
mah!tm! /am-kar-’ tti devat!( satk+tya avahita/rot! /+,vanti. ye hi kecid, bho dhutadharmadhara, bodhisatv!. 
"a"'hy!y!( bh#mau vartam!n!. saptam!y!( bh#mau vivartensu vivartanti vivarti"yanti v! sarve imehi dubhi 
!k!rehi vivartanti vivartensu vivarti"yanti” iti. 
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an early debate between exclusivist Mah!y!nists and thaumaturge yog!c!ra-s, who claimed that 
their traditional path of meditative practice was equally effective as a foundation for full self-
awakening. Thus, when Silk suggests that the Mah!vastu may be “expressing a dissenting view 
about meditation or about specialists in meditation,” he is probably missing the point of the 
passage.143 It is not meditation per se that the text is criticizing. Rather, it is wary of certain types 
of meditation. In other words, the forms of meditation taught by yog!c!ra-s, which came to later 
be represented in texts such as the Saddhsu and the Yog!c!rabh#mi of Buddhasena, likely 
represented a threat to more exclusive Mah!y!nists precisely because such practices derived 
from orthodox models yet were claimed to be conducive to bodhisattva practice. Although this is 
not exactly the interpretation of La Vallée Poussin, he gestures in this direction more than one 
hundred years ago when he suggests that the yog!c!ra-s referred to in the Mah!vastu were 
‘ascetic thaumaturges.’144 What La Vallée Poussin’s interpretation intimates is that the view 
expressed in the Mah!vastu may be an indication that certain folks were threatened by yog!c!ra-
s precisely because they were practitioners with supernormal status. In the context of claims to 
bodhisattvahood, such status would certainly threaten the standing of a more domesticated group 
of practitioners, who may also have seen themselves as custodians of the Mah!y!na or wanted to 
take advantage of its spiritual currency. 
 To sum up the material presented above, we can say that the textual community of the 
Saddhsu should be placed right in the middle of one of the most intricate and dynamic periods of 
Buddhist history. We see the meeting of oral and literary traditions, the intermingling of 
canonical and "!stric modes of expression, doctrinal and orthopractical dynamism, mainstream 
and Mah!y!nist tensions, cosmological and psychological coincidences, and the echoes of 
perfection of discernment and mind-only metaphysics. All of these aspects of the historical 
development of Buddhism are expressed in the Saddhsu through the lens of a specific meditation 
practice of a certain community of yog!c!ra-s. This multilayered textual structure of the 
Saddhsu represents a unique amalgam of descriptions of meditative practice, scholastic queries, 
and philosophically charged rhetoric. The present study is a first step in opening up a new 
dialogue about where idiosyncratic and obscure texts such as the Saddhsu fit into the larger 
history of middle period Indian Buddhism. 

                                                
143 SILK 2000, p. 286. 
144 LA VALLÉE POUSSIN 1909, p. 356, cited and translated in SILK 2000, p. 276: “The P!li scriptures recognize and 
admit, alongside monks of strict observances, an ill-defined category of ascetics (yogins, yog!vacaras, later 
yog!c!ras), who are at the same time saints and irregulars, schismatics or heretics. They are referred to as men of 
the forest (!ra,yaka) or of cemeteries (/m!/!nikas). Doing away with the rigorous rules of asceticism, they are 
professional solitaries and penitents, and thus thaumaturges.” 
 In footnote 41 of his article, Silk critiques La Vallée Poussin for suggesting that yog!c!ra-s were ‘ascetic 
thaumaturges,’ claiming that there is no evidence for such an interpretation. This criticism seems unfounded from 
my perspective, unless one understands the word thaumaturge in a very narrow sense as referring to the performance 
of wonders for audiences. Otherwise, one need not look far for evidence of yog!c!ra-s as wonder-workers. See for 
instance Bybh (CBETA, T15, no. 618, p. 319a25-27): “[From] one lofty state to another, he gradually controls the 
mind. Flying and transforming as he likes, unhindered, he is called a yog!c!ra due to the strength of his subtle and 
wondrous powers.”「此床至彼床  漸漸能隨意 飛行及變化  自在無障礙 是名修行者  微妙神通力」 
On the other hand, there is no evidence that the yog!c!ra-s of the Saddhsu and Bybh should be described as “doing 
away with the rigorous rules of asceticism.” 
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CONCLUSION 
 

__________________________________ 
 

 
“Our teacher, friend, is a true thoroughbred. He sat down on a mat before his own 
Dharma pupil, and said: ‘teach me a meditation subject.’ Friend, the path of arhatship 
befits the elder.” For those such as these, books are not an impediment.1 

Visuddhimagga, 3. Kamma!!h"naggaha#aniddeso, 42 
 
 
The foregoing pages attest to the remarkable nature of the Saddharmasm$tyupasth"na(s%tra) as a 
massive work of diverse proportions. It is a comprehensive mélange of Sarv!stiv!din teachings, 
in which traditional textual literary forms structure cosmological visions, and common Buddhist 
scholastic categories get reoriented in novel theoretical gestures. But most integral to the text is 
its framework of meditative practice, which illuminates the role of meditation in the development 
of Buddhist thought. For quite some time now, scholars have debated over the role that the 
practice of meditation played in the broader developments of Indian Buddhism. While this 
question must remain open, I think the evidence presented from the Saddhsu offers a new angle 
for scholastic inquiry. The text documents an attempt to textually map the Buddhist path of 
practice that, in its details, suggests that it was the product of people who themselves engaged in 
meditative practice. Not only does the Saddhsu map a path of practice according to a progression 
of meditative stages, but it also attests to a socio-historical context in which meditation, 
meditation halls, and the physical accoutrements of meditation structured social life. The 
Saddhsu, therefore, allows scholars a glimpse of a culture of Buddhist practice that has been 
inconspicuous in other available sources. It shows that meditation was a central factor in the 
development of doctrinal and ideological frameworks that eventually came to constitute an 
integral aspect of the Buddhist teaching across traditions. 
 What is more, the text’s engagement with the phenomenology of consciousness reveals a 
sophisticated understanding of the “hard problem” that has mystified philosophers and scientists 
for centuries. Namely, the problem of how human conscious experience is constituted in 
connection with material causes and conditions. The text evidences something of an emergentist 
position, which posits that sense experience arises in dependence on the material sense spheres. 
Yet the text does not draw an ontological hard line in this regard. Instead, it engages a range of 
epistemological registers—from a direct cognitive engagement with gross forms of materiality to 
successively subtler aspects of experience. In doing so, it prescribes specific mental dispositions 
as a way of negotiating various human cognitive defaults, such as clinging to an idea of an agent 
or reacting to pain and pleasure. It sanctions the understanding of consciousness as a basic 
substantive element of human existence, while also conceding that such consciousness is 
illusory, or both the generative force and constitutive content of a world of illusion. It likewise 
renders problematic the given of the very existence of the material sense spheres when it 
suggests that they themselves are constituted relationally in every act of cognition. 

                                                
1 My translation is adapted from Ñ"#AMOLI 1999 [1956], p. 97. Vism 97 (Be): “"cariyo no, "vuso, uju "j"n&yo. so 
attano dhammantev"sikassa santike ta!!ik"ya nis&ditv" ‘mayha' kamma!!h"na' katheh&’ ti "ha. anucchaviko, 
"vuso, therassa arahattamaggo” ti. evar%p"na' gantho palibodho na hot& ti. 
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Nonetheless, the process of seeing how the illusion is generated, and deliberate cognitive 
engagement with such a process, permit a practitioner to take control of the situation and, 
ultimately, to participate in it as a hyperreality—a world generated by consciousness in which 
ideal qualities can be cultivated, but within which contingencies of everyday human reality can 
also be subsumed. The highs and lows of phenomenal experience, such as pain and pleasure or 
joy and sadness, thus become tools deliberately appropriated in an enactive meditative inward 
turn, an intentional engagement with the construction of the fundaments of consciousness, what 
phenomenologists refer to as the life-world (Lebenswelt). 
 This range of philosophical postures gets laid out in a regime of practice, but one that is 
structured through a distinct literary form, and which relies on a range of textual traditions that 
emerge from the originally oral Buddhist canonical literature. Meditative and textual practices 
are intimately intertwined in much of the Buddhist tradition. However, in the Saddhsu, and 
particularly its second chapter, the literariness of the tradition becomes a constitutive aspect of 
meditative practice itself. The common metaphors and similes of the early tradition get 
expanded, ornamented, and transvalued in the context of subtle meditative cognitions, and serve 
as foundations for visionary experience. Such literary figurations mediate between a realistic 
outlook of mental and material dharma-s, an idealistic outlook of a purely subjective world of 
consciousness, and a deconstructive or obliterative outlook in which all categories and their 
interconnections fall away. They mediate the conceptual and the non-conceptual within a regime 
of practice.2 
 These elements of the Saddhsu’s practice regime—the meditative, the cognitive, and the 
literary—are enacted within a religious world with an aesthetic of asceticism. They likewise 
undergird an extensive soteriology that pushes beyond traditional programs of Buddhist practice. 
The Saddhsu participates in the expanding soteriological structures of Mah!y!na traditions, 
which were eventually fully appropriated by various non-Mah!y!na traditions, and it provides 
evidence of this process of appropriation. The central philosophical tension between cultivating a 
Buddha-like self and eradicating the sense of self altogether finds voice in the Saddhsu’s 
engagement with ethical cultivation and karma theory. In this way, the text emphasizes the 
importance of the transformation of acts—the instrumentalization of karma—as well as the 
ultimate goal of the complete eradication of action of any sort—the end of any conception of 
agent causality. We have also seen how this tension gets played out in a narrative that 
metaphorically depicts a practitioner’s meditative progress as a conquest of the spirit world, an 
amassment of spiritual power in a perennial cosmic war between spiritual forces devoted to the 
Dharma and those that are against it. The supreme outlook of the text, however, envisions the 
accomplished practitioner (yog"c"ra) as something of a godhead, transcendentally above the fray 
of the battle while at the same time immanently cognizant of its details. 
  These central elements of the Saddhsu throw into stark relief the complexity of this 
single textual form. We see the ascetic, the literary, the philosophical, and the cosmographical 
intimately intertwined in a regime of meditative practice. This complex matrix challenges 
modern scholars of Buddhism to come out of their compartmentalized engagements with 
philosophy, ethics, metaphysics, social history, meditation theory, doxography, or material 
culture, and to look with fresh eyes at the broader fabric of Buddhist practice in the middle 
period of Indian Buddhism. The main aim of the present study has been to engage seriously with 
the textually constructed world of the Saddhsu, a world with a logic of its own and a 
                                                
2 On metaphor as a philosophical tool for approaching the non-conceptual, see BLUMENBERG 1985 [1979], 1993, and 
1997 [1979]. On metaphor as an essential factor of embodied mentality, see LAKOFF AND JOHNSON 1999. 
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sophisticated understanding of ethics, mental life, and spiritual cultivation. When understood in 
all its complexity, the Saddhsu not only offers scholars of Buddhist history a unique vision of 
middle period Indian Buddhism, but it also allows us as modern thinkers to recognize echoes of 
our own modern concerns. While the strategies developed in the Saddhsu to negotiate such 
concerns may at times seem foreign, they nonetheless reveal a thoughtful attempt to navigate an 
epistemologically fragmented world of human experience within the parameters of early Indian 
Buddhist tradition. 
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Section 1: A Critical Edition of the Second Chapter of the Saddharmasm!tyupasth"na(s#tra) 

 
__________________________________ 

 
 
Below I present a critical edition of the second chapter of the Saddharmasm!tyupasth"na(s#tra) 
based on the single extant Sanskrit manuscript and the Chinese and Tibetan translations of the 
text. The corrupt state of the manuscript, and the discrepencies between the three witness, have 
made the job of producing this edition quite difficult. Therefore, many of the suggested readings 
and the proposed punctuation are tentative. 
 
 
Abbreviations and Sigla 
 
Ms  The Sanskrit manuscript of the Saddharmasm!tyupasth"na(s#tra) 
Bcrit The critical edition of the Dam pa'i chos dran pa nye bar gzhag pa (See Appendix 

2) 
T Taish! volume XVII, s#tra no. 721, Zhengfa nianchu jing 正法念處經: p. 17, 

c13-p. 19, b23 (see Appendix 3) 
DhsC  Dharmasamuccaya (Caube ed. 1993) 
DhsC(kha) Caube’s record of  the readings of a Dharmasamuccaya manuscript kha employed 

for his edition 
DhsL  Dharmasamuccaya (Lin, Bareau, de Jong, and Demieville ed. 1946, 1969 and 

1973) 
DhsLC refers to readings and verse numberings common to DhsL and DhsC. 

DhsL(J) refers to readings suggested by de Jong in the Appendices of DhsL (1969 and 
1973) 

DhsL(Ms) Lin’s record of incorrect readings of the Dharmasamuccaya manuscript he 
employed for his edition 

DhsMs readings of the Dharmasamuccaya attested in NGMPP manuscript No. 5-153, 
Reel No. B22/23. 

DhsMsC  refers to readings of the Dharmasamuccaya common to DhsMs and DhsC. 
DhsMsL  refers to readings of the Dharmasamuccaya common to DhsMs and DhsL. 
DhsMsLC  refers to readings of the Dharmasamuccaya common to DhsMs, DhsL, and DhsC. 
corr.  correction 
conj.  conjecture 
em.  emended 
n.e.  no equivalent in 
om.  omitted 
punct.  punctuated 
reg.  regularization 
!   separation among notations relating to components of the same compound 
[12b1]  new folio side and line number of Ms 
[2-7]  new line number of Ms 
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"…#  addition, used to present section and paragraph numbering that is not present in  
Ms 

[…]  difficult to read in Ms 
(…)  reconstructed by the editor 
«…» found in the margin, and indicated as an insertion into the main body of text 
xxx  xxx was written, then crossed out by the scribe. 
xxx  xxx is written in small letters close to one another in Ms, indicating that a 

set of regular sized letters was erased so that a larger piece of text could be 
incorporated. 

# stands for  in Ms and indicates a space upon which the scribe found it 
impossible to write. 

$  stands for a ma$gala symbol . 
|  stands for a da%&a. 
\ stands for a slashed da%da . This sign is usually employed as a type of hyphen, 

to indicate that a word remains incomplete at the end of a line or when broken by 
a string hole. 

%  stands for a string hole in Ms. 
..  stands for an unreadable or destroyed ak'ara. 
.  stands for a partially unreadable or partially destroyed ak'ara. 
Underlines  indicate an emendation, correction, regularization, punctuation, conjecture or 

addition that alters the text as it stands in Ms. One should consult the footnotes for 
the specifics of such changes. 

Italics indicate ak'aras that were difficult to read or illegible in the manuscript. 
 
 
I employ footnotes to present issues directly relevant to the constitution of the text. I employ 
endnotes for secondary discussions of linguistic issues and testimonia.  
Due to infelicities of punctuation in the Sanskrit manuscript, all punctuation in the critical edition 
is supplied by the editor. For the punctuation as it is found in the manuscript, the reader should 
consult the footnotes of the edition or the diplomatic transcription of the manuscript (Appendix 
1). 
The presentation of T in the footnotes to the edition accords with the text as it is edited in 
Appendix 3. 
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"II-1#  

 
"1.1# [12a5]punar api yog"c"ra1 "dhy"tmike dharme dharm"nupa#y$ viharati: katham 
anukrame%"srav"n prajaham"nasya bhikso& prathamam aku(al"[6]n2 dharm"n prajah"ti, ku#al"'# 
ca dharm"n bh"vayati sa'pa#yati sa'vicinoti manas" bh"vayati prati()h"payati?3 sa pa#yati 
#rutamayena jñ"nena divyena v" cak(u(": 
"1.2# sa bhik(ur "dita eva yair vi(ayair indriyai& parasparahetupratyayabh*tai&4 k+tsna' jagad 
an"dik"laprav+tta' sa's"re bhramati, tam ena' janmanid"nabh*ta' vi(ayasamudram 
avalokayati: 5 “b"hy"dhy"tmikair6i vi(ayair ida' jagad7 bhr"myate.” 
"1.3# sa "dita eva t"vad vivek"bhir"mat"m abhya[7]syati. vivikte(v 
ara%yavan"ntar"r"mapal"vapuñjav+k(am*la#ma#"ne(uii cittamarka)abandhan"rtham abhyasyati. 
vivek"bhiratasya citta' pras$dati. sa gr"me(u hasitalu,itakr$,ite(u8 n"bhiramate. na 
str$dar#anatatparo bhavati, na sa-ga%ik"bhiratir bhavati. dve ga%ike maye brahmacaryasya: 
ga%ik" sa-ga%ik" ca.9iii sa dve ga%ike prajah"ty "dau,10 asyaik"gratara' mana& pras$dati.  
"1.4.1# sa sa'pratarkayati: “katham "dita eva #akyate11 citta' sa'k(eptu' dh"rayi[12b1]tu)?”12 
(sa "d)i(ta eva) pa#yaty: “a()"da(air (mano)vyabhic"rai&13iv mana& pratisarati14 
ku#al"ku#al"vy"k+ta'.”15v 
"1.4.2# katamair a()"da#abhis? tadyath": cak(u(" r*p"%i d+()v", saumanasyasth"n$ya' bhavati, 
s"'kle#ika' aku#alavip"ka'16 bhavati, prativedayati sa'pratarkayate. daurmanasyasth"n$ya' 

                                                
1 yog"c"ra ] reg.; yog"c"ra& Ms 
2 prathamam aku#al"n ] em. after Bcrit T; prathama'ma[m a] .. [#a]l"n* Ms; dang po mi dge ba'i chos Bcrit; 初捨不善
法 T 
3 bh"vayati sa'pa#yati sa'vicinoti manas" bh"vayati prati()h"payati ] Ms; sgom par byed Bcrit; 次修行善法，正觀，
思惟，修心，正住。T 
4 [paraspara]h[e]tu[pratyaya]bh*tai& ] Ms; phan tshun rgyu rkyen du gyur pa dag gis Bcrit; 相對迭相因緣 T 
5 皆悉無我 ] T; om. Ms Bcrit 
6 b"hy"dhy"tmikair vi(ayair ] Ms; nang dang yul de dag gis Bcrit (om. b"hya); 唯有內心境界因緣 T (om. b"hya) 
7 jagad ] corr.; ja'gad Ms 
8 ˚lu,ita˚ ] Ms: We find the reading ˚la,ita˚ at Ms 38a2 and 38b1. I do not emend the text here, however, since lu,ita 
has the same sense as la,ita, and may simply be an orthographical variant of the same. 
9 dve ga%ike maye brahmacaryasya: ga%ik" sa-ga%ik" ca. ] em./punct. after T; dve ga%ike saye brahmacarya 
sa-ga%ik" ca Ms; tshangs par spyod pa la tshogs gnyis 'dra ste/ 'du 'dzi dang smad 'tshong ngo// Bcrit; 有二犍尼皆壞
梵行：一是婬女、二多言說。T 
10 [prajah"ty] "dau ] Ms; de tshogs gnyis spangs nas dang por Bcrit; 皆悉捨離，既捨離已 T: Both Bcrit and T seem to 
have read *prajah"ya, although T has both a finite verb and a gerund. 
11 #akyate ] em.; #a[ky]"te Ms 
12 dh"rayitu' ] em. after Bcrit; c"rayi[tu'] Ms; gzung bar Bcrit (*dh"rayitu'); 住 T: This verb in T stands in for both 
sa'k(eptu' and dh"rayitu'. 
13 sa "dita eva pa#yaty a(t"da#air manovyabhic"rai& ] conj.: Two additional ak(aras remain unaccounted 
for.; .. .. .i .. .. .. [pa]#yaty a(t["da#]air .. .. .. .. [vya]bhirc"rai& Ms; de thog ma nyid du 'di ltar yid kyi dpyod pa bco 
brgyad dag gis Bcrit; 彼人初心如是觀察十八意行。T 
14 pratisarati ] reg.; prati#arati Ms 
15 ku#al"ku#al"vy"k+ta' ] em. after Bcrit T; ku#alam*l"vy"k+ta' Ms; dge ba dang/ mi dge ba dang/ lung du ma bstan 
pa la Bcrit; 能起善根，起不善根，起無記根。T 
16 aku#alavip"ka' ] em. after Bcrit T; ku#alavip"ka' Ms; mi dge ba'i rnam par smin par 'gyur te Bcrit; 得不善報 T 
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bhavati, vir"gayati.17 tad asya ku#alavip"kam.18 upek("sth"n$ya'19 bhavaty, avy"k+tavip"ka' 
bhavati.  
"1.4.3# eva' #rotre%a #abda' #rutv", saumanasyasth"n$ya'20 bhavati, s"'kle[2]#ikam 
aku#alavip"ka'. daurmanasyasth"n$ya) bhavati, vyavad"n"lambana'21 ku#alavip"ka' bhavaty. 
upek("sth"n$yam bhavaty, avy"k+tavip"ka' bhavati.22  
"1.4.4# eva' ghr"%ena gandh"n ghr"tv", saumanasyasth"n$yam bhavati, s"'kle#ikam 
aku#alavip"kam bhavati. daurmanasyasth"n$ya' bhavati, vyavad"nika' ku#alavip"ka' 
bhavati.23 upek("sth"n$yam bhavaty,24 avy"k+tavip"kam bhavati.  
"1.4.5# eva' jihvay" ras"n "sv"dayitv",25 saumanasyasth"n$yam bhavati, s"'kle(ikam 
aku#alavip"ka' [3] bhavati. daurmanasyasth"n$yam bhavati, vyavad"nika' ku#alavip"ka' 
bhavati. upek("sth"n$yam bhavaty, avy"k+tavip"ka' bhavati.26  
"1.4.6# eva' k"yena spra()avya' sp+()v", saumanasyasth"n$ya'27 bhavati, s"mkle#ikam 
aku#alavip"ka' bhavati. daurmanasyasth"n$ya' bhavati, vyavad"nika' ku#alavip"ka' 
bhavati.28 upek("sth"n$ya' bhavaty,29 avy"k+tavip"ka' bhavati.30  
"1.4.7# eva' manas" dharm"n jñ"tv", saumanasyasth"n$ya' bhavati, s"'kle#ikam 
aku#alakarmavip"ka'31 bhavati. daurmanasyasth"n$ya' bhavati, vyavad"nika' ku#alavip"ka' 

                                                
17 vir"gayati ] em. after Bcrit T; vir"ga' prati Ms: One might also conceive of emending the text to vir"ga' 
prativedayati, in which case we might assume that the prati tad asya of Ms is a corruption of this. If we followed this 
line of reasoning, the entire sentence would read: daurmanasyasth"n$ya' bhavati, vir"ga' prativedayati, 
ku#alavip"kam. However, none of the other parallel passages support such a reading.; 'dod chags dang bral ba yin 
te Bcrit; 離染欲意 T 
18 ku#alavip"kam ] em. after T, Bcrit and parallel passages in Ms; ku#alam*lavip"kam Ms; dge ba'i rnam par smin pa 
Bcrit; 善報 T 
19 upek("sth"n$ya' ] em.; upek("sth"n$ Ms 
20 saumanasyasth"n$ya' ] em.; saumanasyasth"n$[yo] Ms 
21 vyavad"n"lambana' ] Ms: Cf. vir"ga' above.; rnam par byang ba la dmigs pa Bcrit; 離染欲意 T: T displays 
consistency of translation in this regard. Bcrit reflects the differences present in Ms. It is not possible to reconstruct 
the text the Chinese translator read, but he probably consistently read *vyavad"nika', as this is the direct 
counterpart to the term s"'kle#ika', which is employed in all three versions of the text. See PTSD, p. 651, on the 
term vod"niya. 
22 bhavati ] punct.; bhavaty Ms 
23 daurmanasyasth"n$ya' bhavati vyavad"nika' ku#alavip"ka' bhavati ] em./punct. after Bcrit T; vyavad"nika' 
daurmanasyaku#alavip"ka' bhavaty Ms; yid mi bde ba'i gnas su 'gyur ba ni rnam par byang ba dge ba'i rnam par 
smin pa yin no// Bcrit; 若起憂意，離染欲意，則得善報。T 
24 bhavaty ] reg.; om. Ms 
25 "sv"dayitv" ] reg.; "#v"dayitv" Ms 
26 daurmanasyasth"n$yam bhavati, vyavad"nika' ku#alavip"ka' bhavati. upek("sth"n$yam bhavaty, avy"k+ta-
vip"ka' bhavati. ] em. after Bcrit T; [d]aurmma[sth"]n$ya[m] [av]y"k+tavip"ka' [bhavaty] Ms; yid mi bde ba'i gnas 
su 'gyur ba ni rnam par byang ba dge ba'i rnam par smin pa yin no// btang snyoms kyi gnas su 'gyur ba ni lung du ma 
bstan pa'i rnam par smin pa yin no// Bcrit; 若起憂意，離染欲意，則得善報。 若起捨意，得無記報。T 
27 saumanasyasth"n$ya' ] corr.; saumanasya'sth"n$yo Ms 
28 daurmanasyasth"n$ya' bhavati, vyavad"nika' ku#alavip"ka' bhavati ] em. after Bcrit T; 
vyavad"nikadaurmana\!sya' ku#alavip"ka' bhavati Ms; yid mi bde ba'i gnas su 'gyur ba ni rnam par byang ba dge 
ba'i rnam par smin pa yin no// Bcrit; 若起憂意，離染欲意，則得善報。T 
29 bhavaty ] em.; om. Ms 
30 bhavati ] punct.; bhavaty Ms 
31 aku#alakarmavip"ka' ] Ms; mi dge ba'i rnam par smin pa Bcrit (*aku#alavip"ka'); 不善報 T (*aku#alavip"ka') 
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bhavati.32 upek("sth"n$yam bhavaty, 33 avy"k+tavip"ka' bhava[4]ti.34  
"1.4.8# evam a'*"da(amanovyabhic"r(ai)s tr(ivip"kai)& sa)s"re cyutyupapattir bhavati.35   
"1.5.1# sa yad" bhik(ur a()"da#amanovyabhic"r"n pa#yati, tad"nanditatar" antar$k(acar" yak(" 
bhaum"n"' yak("n"m abhinivedayanti. bhaum"# c"ntar$k(acar"36 yak("( catur%"m mah"r"jñ"' 
pramuditamanaso ’bhinivedayanti.37 te catv"ro mah"r"j"na# c"turmah"r"jak"yik"n"' dev"n"' 
nivedayanti: “yo ’sau jamb*dv$p"t38 [5] kulaputro amu(m"d39 gr"m"d amu(m"n nigram"d 
amu(m"d vi(ay"d40 amu(m"t kul"t ke#a#ma#r*%y avat"rya k"("y"%i v"s"'sy "cch"dya, 
#raddhay" "g"r"d anag"rik"' pravrajita&, so ’()"da#amanovyabhic"r"n pratarkayati s"k($kurute41 
vivek"bhirata& ek"ntac"r$.”  
"1.5.2# tac chrutv" catur%"' mah"r"jñ"' sak"#"d, "nanditatar" bhavanti dev"# 
c"turmah"r"jak"yik": “h$yate m"rapak(a&. [6] abhyuddh!yate42 saddharmapak(a&.”  
"1.5.3# te dev"#43 c"turmah"r"jak"yik"s trida#e#var"ya #akr"y"bhinivedayanti: “yo so, deva, 
jambudv$p"t kulaputro…y"vad…amuk"t kul"t ke#a#ma#r*%y avat"rya k"("y"%i v"s"'sy 
"cch"dya, #raddhay" ag"r"d anag"rik"' pravrajita&, sa vivikt"bhirato 
bhavati…y"vac…chm"#"%iko ’()"da#amanovyabhic"r"n44 pratarkayati, s"k($k+tvopasampadya 
viharati.” tac ca #rutv" caturmah"r"jak"yik"n"' [7] dev"n"' sak"#"t, pr+tataraman" bhavati 
deva& kau#ikas45 trida#e#vara&. 46 
 
                                                
32 daurmanasyasth"n$ya' bhavati, vyavad"nika' ku#alavip"ka' bhavati. ] em./punct. after Bcrit T; vyavad"nika' 
daurmmanasya' ku#alavip"ka' bhavaty Ms; yid mi bde ba'i gnas su 'gyur ba ni rnam par byang ba dge ba'i rnam 
par smin pa yin no// Bcrit; 若起憂意，離染欲意，則得善報。T 
33 bhavaty ] em.; om. Ms 
34 bhavati ] punct.; bha[va]ty Ms 
35 evam a()"da#amanovyabhic"rais trivip"kai& sa's"re cyutyupapattir bhavati ] conj.; eva[m 
a()"da#amanovyabhic"r].[s tr]. .. .. .. & sa[']s"re cyutyupapattir bhavati Ms; de ltar yid kyi dpyod pa bco brgyad kyi 
rnam par smin pa dag gis 'khor ba na 'chi ba dang skye bar 'gyur ro snyam mo// Bcrit; 以如是等十八意行，三報因
緣，世間生退。T 
36 c"ntar$k(acar" ] corr.; c"ntar$k(acar"' Ms 
37 ’bhinivedayanti ] punct.; bhinivedayanti Ms 
38 jamb*dv$p"t ] jamb*dv$dv"p"t* Ms 
39 amu(m"d ] em.; amu'm"$ Ms 
40 vi(ay"d ] reg.; vi(ay"t* Ms 
41 ˚manovyabhic"r"n pratarkayati s"k($kurute] em.; ˚manovyabhic"r"t pratarkayati s"k($kurute Ms: The ablative is 
also found below in a parallel phrase (see §1.5.3, footnote 66), and therefore it is reasonable to assume that 
perhaps the ablative usage is original to the text. One might understand such a usage as functioning adverbially. 
That is, the meditator considers and realizes from the standpoint of the eighteen mental activities. The presence of 
the verb s"k($kurute, however, would seem to require a direct object. 
42 abhyuddh+yate ] em. after parallel readings at Ms 14a6 and 15a6: This emendation remains tentative, however, as 
it is possible that the form abhyarddhayate of Ms could be an irregular hybrid causative form of abhi-&+dh. We also 
find the uncommon form abhyucc$yate—derived from uc-&ci, ‘to gather’ or ‘collect’—at several places in Ms (14a7 
and 18b1). The graphical representations of abhyucc$-, abhyuddh+- and abhyarddha- are nearly identical in proto-
Bengali, and their semantic similarities make the problem difficult to solve. The emendation remains tentative 
because we find this formula repeated a number of times with a number of orthographical variants, such as 
abhyudhriyate (Ms 15a5). These instances suggest that we interpret the verb as derived from abhi-ud-&h+ or perhaps 
even abhy-uc-&chri, which both mean ‘to raise up’ or ‘elevate.’; abhyarddhayate Ms; mngon par mtho bar 'gyur ro 
Bcrit; 正法朋長 T 
43 dev"# ] corr.; dev" 
44 ˚manovyabhic"r"n ] em.; ˚manovyabhic"r"t Ms 
45 kau#ikas ] corr.; kau#ika&s Ms 
46 n.e. ] Ms T; mthong Bcrit 
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"II-2#  

 
"2.1# punar api yog"c"ra "dhy"tmike47 dharme dharm"nupa#y$ viharati: sa bhik(ur 
a()"da#amanovyabhic"r"n prapa#ya48 49 k"m any"' bh*mi' s"k("tkurute?50 sa pa#yati 
#rutamayena jñ"nena divyena v" cak(u(": 
"2.2# catv"ry adhi()h"n"ni pa#yati. tadyath": prajñ"dhi()h"na' saty"dhi()h"na' ty"g"dhi()h"na' 
upa#am"dhi()h"na'.51  
"2.3# katha' bhik(u& prajñ"dhi()h"na' pratipadyate? iha bhik(u& svayam eva k"[13a1]ya'vi 
yath"sth"na' saddharmatay" pa#yati. ta' praj"n$te, pravibhajya pratyavek(ate:52 “santy asmin 
k"ye p+thiv$dh"tur abdh"tus tejodh"tur v"yudh"tur "k"#adh"tur53 vijñ"nadh"tu# ca.”vii 
"2.4.1# tatra katama& p+thiv$dh"tu&? p+thiv$dh"tur dvividha&. asty "dhy"tmiko ’sti b"hya&.  
"2.4.2# tatr"dhy"tmika& katama&? yat kiñcid asmin k"ye "dhy"tmika'54 praty"tmam55 upagatam 
up"tta' tatropagata' tva-m"'s"disamudayam56 up"tta' ke#adantanakharomasamudaya'57 [2] 
khakkha)a' kharagatam upagatam up"dattam. tat puna& katama'? yaduta:viii “ke#arom" 
nakhadant"58 rajas59 tva-m"'s"sthi sir"60 sn"yur h+daya' pl$h" klomaka' v+kk" yak+t khe)a 
"m"#ayapakv"#ay"61 antr"%y antragu%" udaram ud$rayaka' mastakalu-gañ ceti.” yad v"nyad 
apy asmin k"ye adhy"tma' praty"tma' khakkha)a' kharagatam upagatam up"dattam; ayam 
ucyate "dhy"tmika&62 p+thiv$dh"tu&.63 
"2.4.3# tatra kataro bahirdha&64ix p+thiv$dh"tu&? yat ki'cid bahirdha'65 kakkha)atva' 

                                                
47 yog"c"ra "dhy"tmike ] punct.; yog"c"ra& | "dhy"tmike Ms 
48 ˚manovyabhic"r"n prapa#ya ] em. after T; ˚manovyabhic"r"t prapa#yat Ms; yid kyi dpyod pa bco brgyad rab tu 
mthong ba Bcrit (*…prapa#yan); 已如法觀十八意行 T (*…prapa#ya) 
49 n.e. ] Ms Bcrit; 得初地已 T: Although this Chinese phrase is absent from Ms and Bcrit, the presence of the odd verb 
prapa(ya in the Sanskrit text (Ms: prapa#yat) and the single instance of the verb rab tu thob pa (*pra-&"p-) in S—
against mthong ba in Go X He N D, Q, and H—should make us wary of this passage. The problems of the following 
sentence also suggest that the text may have become corrupt here. 
50 k"m any"' bh*mi' s"k("tkurute ] conj. after T; k"m"bhy"' bh*mi' s"k("t*kurute Ms; 'dod pa las gzhan pa'i sa 
ji ltar yid la byed cig gu snyam nas Bcrit (*k"mebhya& bh*myantara'…[?]); 後復更證何者異地 T (*katham any"m 
bh*mi'…[?]) 
51 upa#am"dhi()h"na' ] reg.; upa(am"dhi()h"na' Ms 
52 pratyavek(ate ] corr.; pratyavek(yate Ms 
53 "k"#adh"tur ] reg.; "k"#adh"tu Ms 
54 "dhy"tmika' ] Ms: This is a notable variation of adhy"tma' or "dhy"tma', which is found elsewhere in Ms. 
55 praty"tmam ] corr.; praty"tmavedyam Ms; so so'i nang du bzung ba dang Bcrit; 是內 T 
56 ˚m"'s"˚ ] reg.; ˚m"ns"˚ Ms 
57 ke#adantanakharomasamudaya' ] em.; ke#adantanakharomasamudaya Ms 
58 ke#arom" nakhadant" ] corr.; ke#a[ro]m" [yu] nakhadant" Ms; skra dang/ spu dang/ sen mo dang/ so dang Bcrit; 髮、
毛、爪、齒 T 
59 rajas ] Ms; rdul dang Bcrit; om. T 
60 sir" ] em./reg; #ira& Ms; rtsa dang Bcrit; 筋 T 
61 khe)a "m"#aya˚ ] em. after Bcrit T; khe)a "m"#ramam"#aya˚ Ms; mchil ma dang/ pho ba dang Bcrit; 涕唾等處、生
藏 T 
62 "dhy"timika& ] em.; adhy"tmika& Ms; nang gi Bcrit; 內 T 
63 p+thiv$dh"tu& ] reg.; p+thiv$dh"tu Ms 
64 bahirdha& ] em.; b"hirddh" Ms 
65 bahirdha' ] em.; bahirddh" Ms 
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kharagatam anupagatam66 anup"datta[3]m; ayam ucyate bahirdha&67 p+thiv$dh"tu&. 
"2.4.4# tatra ya# c"dhy"tmika& p+thiv$dh"tur, ya# ca bahirdha&,68 tad ekadhyam abhisa'k(ipya, 
“dh"tur e(a dh"tum"tra',”69 na vedak"dhi()hita', na y"d+cchika' p+thiv$dh"tu' pa#yati: “na 
nitya', na sukha', na #uci', na s"tmaka' v" pa#y"mi.” sa bhik(u& prajñ"dhi()h"n"dhimukti&: 
“sarvan naitan me. nai(o ’ham asmi. naitan mam"tmeti.”70 evam etad yath"bh*ta' 
samyakprajñay" d+()v", p+thiv$dh"tuta#71 citta' virajyate. eva' bhik(u& 
prajñ"dhi()h"[4]n"dhimukto bhavati.  
"2.5.1# tatra kataro ’bdh"tu&?72 abdh"tur api dvividha&. asty "dhy"tmiko ’sti bahirdho dh"tu&.73  
"2.5.2# tatr"dhy"tmiko yat kiñcid asmin k"ye "po ’bgatam74 bhavati, upapannalak(a%am abdh"tu& 
kledasv"bh"vya' #ar$re: “sveda&75 khe)a& si'gh"%aka' mastaka' #o%ita' vas" lasik" medo 
majj" pitta' prasr"va'76 mastakalu-gañ ceti.” yad v" punar anyad asmin k"ye kiñcid asty 
adhy"tma'77 praty"[5]tmam "po ’bgatam78 upagatam up"datta'; ayam ucyate 
"dhy"tmiko ’bdh"tu&.79 
"2.5.3# bahirdha&80 katama&?81 yat kiñcid bahirdham82 "po ’bgata'83 sneha& snehagatam 
anupagatam anup"dattam;84 ayam ucyate bahirdho ’bdh"tu&.85  
"2.5.4# tatra ya# c"dhy"tmiko ’bdh"tur, ya# ca bahirdhas,86 tad aikadhyam abhisa'k(ipya, 
“dh"tur e(a87 dh"tum"tra'. sarvan naitan me. nai(o ’ham asmi. naitan mam"tmeti,”88 

                                                
66 anupagatam ] em.; anugatam Ms; rnam pa ma bzung ba; 不覺 T (for both anupagatam and anup"dattam) 
67 bahirdha& ] em.; bahirddh" Ms 
68 bahirdha& ] em.; bahirddh" Ms 
69 ekadhyam abhisa'k(ipya, “dh"tur e(a dh"tum"tra',” ] corr.; ekadhy"bhisa'k(ipya dh"tu e(a dh"tum"tra' Ms 
70 sarvan naitan me nai(o ’ham asmi naitan mam"tmeti ] em. after a parallel section dealing with the water element; 
sarvan naitan me mam"tmeti Ms; 'di dag thams cad bdag gi ma yin/ de dag bdag ma yin/ de dag bdag dang bdag gi 
ma yin no snyam mo Bcrit; 一切非我 ，亦無我所，亦非所我。T 
71 p+thiv$dh"tuta# ] corr.; p+thiv$dh"tutac Ms 
72 kataro ’bdh"tu& ] reg./punct.; kataro abdh"tur Ms 
73 asty "dhy"tmiko ’sti bahirdho dh"tu& ] em.; "dhy"tmiko ’sti bahirddh" dh"tu& Ms; nang na yod pa dang/ phyi rol 
na yod pa'o// Bcrit; 一內、二外。T 
74 "po ’bgatam ] em.; "pa& agatam Ms 
75 sveda& ] corr.; sveda Ms 
76 prasr"va' ] reg.; pra[#r]"va' Ms 
77 adhy"tma' ] reg.; "dhy"tma' Ms: See SWTF I, p. 254, where we find that "dhy"tmam is a common 
orthographical variant of adhy"tmam in many of the Turfan manuscripts. Nonetheless, I have regularized such 
instances to adhy"tmam. 
78 "po ’bgatam ] em./punct.; "pa& a-gagatam Ms; chu dang/ chu'i rnam pa bzung ba dang Bcrit; 水數 T 
79 ’bdh"tu& ] reg.; abdh"tu& Ms 
80 bahirdha& ] em.; bahirddh" Ms 
81 katama& ] punct.; katamo Ms 
82 bahirdham ] em.; bahirddh" Ms 
83 "po ’bgatam ] reg.; "pa& apagatam Ms 
84 anupagatam anup"dattam ] em.; upagatam up"dattam Ms; ma bzung ba ma zin pa 'di ni Bcrit; 所謂不覺，不覺所
攝，以不覺故，名外水界。T 
85 bahirdho ’bdh"tu& ] em.; bahirddh" abdh"tu& Ms 
86 bahirdhas ] em.; bahirddh"s Ms 
87 dh"tur e(a dh"tum"tra' ] em. after Bcrit T; dh"tur eva dh"tum"tra' Ms; khams 'di ni khams tsam ste Bcrit; 此界唯
界 T: Compare MN 140, which reads: dh"tur ev‘ es". The addition of dh"tum"tra' in the Sanskrit text suggests that 
we should omit the eva in order to capture what seems to me to be the “original” sense preserved in the P"li. The 
suggested reading can also be found in other parallel passages in Ms. However, see §2.6.4, footnote 108, where we 
find the same reading as is present here in Ms. 
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samyakprajñay" d+()v", abdh"tuta#89 citta' virajyate. (eva' sa)90 bhi[6]k(u& prajñ"dhi()h"nam 
"rohate. 
"2.6.1# tatra kataras tejodh"tu&?91 tejodh"tur api dvividha&. asty "dhy"tmiko ’sti bahirdha&.92 
"2.6.2# tatr"dhy"tmikas tejodh"tur93 yat kiñcid asmin k"ye adhy"tma'94 praty"tma' tejas 
tejogatam upagatam up"datta'. sa puna& katara&?95 tadyath": yena santapyate, yena ca 
paridahyate, yena ca jvar$yate,96 yena c"#itap$takh"dit"sv"dit"ni samyaksukhena pari%"ma- 
gacchanti.97 yad v" punar anyad98 apy asmin k"ye adhy"[7]tma' praty"tmikan99 tejas tejogatam100 
upagatam up"dattam; ayam ucyate "dhy"tmikas tejodh"tu&.  
"2.6.3# tatra katamo bahirdhas101 tejodh"tu&? yat kiñcid bahirdha' tejas tejogatam u(%am 
u(%agatam102 upagatam up"dattam; ayam103 ucyate bahirdhas104 tejodh"tu&.105  
"2.6.4# tatra ya# c"dhy"tmikas106 tejodh"tur, ya# ca bahirdhas, tad ekadhyam abhisa'k(ipya,107 
“dh"tur e(a108 dh"tum"tra'. sarva' naitan mama. nai(o ’ham asmi.109 naitan mam"tmeti,”110 
evam etad yath"bh*ta' samyakprajña[13b1]y" d+()v", tejodh"tuta( citta'111 virajyate: “neda' 
k"rak"dhi()hita', na vedak"dhi()hita' pravartate tejodh"tu&.”  
"2.7.1# tatra kataro v"yudh"tu&? v"yudh"tur api dvividha&. asty "dhy"tmiko ’sti bahirdha&.  
"2.7.2# tatr"dhy"tmika& katara&?112 yat kiñcid asmin k"ye adhy"tmam praty"tma'113 v"yur 
                                                
88 nai(o ’ham asmi. naitan mam"tmeti ] em.; ne(o ham asmin naitan mam"titmeti Ms: The form ne(o ’ham asmi may 
be a holdover from Middle Indic. 
89 samyakprajñay" d+()v" abdh"tuta# ] em.; samyagdh"tuta# Ms; yang dag par mthong nas/ chu'i khams la sems 'dod 
chags dang bral bar 'gyur te/ Bcrit; 如是水界如實正知。如實見已，心得離欲。T 
90 eva' sa ] conj. after Bcrit T; .. .. .. Ms; de ltar dge slong Bcrit; 如是比丘 T 
91 tejodh"tu& ] punct.; tejodh"tus Ms 
92 bahirdha& ] em.; bahirddh"& Ms 
93 tatr"dhy"tmikas tejodh"tur ] Ms; de la nang gi me'i khams ni Bcrit; 何者為內？T 
94 adhy"tma' ] reg.; "dhy"tma': Cf. SWTF I, p. 254. 
95 katara& ] corr.; karatara& Ms 
96 tadyath" yena santapyate yena ca paridahyate yena ca jvar$yate ] em.; tadyath" yena santapyate yena pari ca 
dahyate yena ca jvar$yate Ms; 'di lta ste/ gang gis gdung bar byed pa dang/ gang gis yongs su sreg par byed pa dang/ 
gang gis 'bar bar byed pa dang  Bcrit; 所謂身煖而不燒燃，所謂能消。 T: Here T differs from Ms and Bcrit. It 
suggest that the internal fire element is that by which the heat of the body does not burn, but can consume [bodily 
inputs]. 
97 pari%"ma- gacchanti ] Ms: Cf. ,rBh Je I, p. 270: parip"ka' gacchanti.; 'ju bar 'gyur ba Bcrit (*parip"ka' gaccanti); 
迴轉消化 T: This translation seems to cover both possible readings. 
98 yad v" punar anyad ] corr.; yad v" punar d+()v" abdh"tur anyad Ms: The reading d+()v" abdh"tur is a 
contamination from the line above.; gang gzhan yang Bcrit; om. T 
99 praty"tmikan ] Ms: Elsewhere we find the form praty"tman. 
100 tejogatam ] conj.; tejopagatam Ms 
101 bahirdhas ] em.; bahirddh"s Ms 
102 u(%agatam ] em.; u(%a#cam Ms; dro ba'i rnam pa ste Bcrit; 煖攝 T 
103 ayam ] em.; uyam Ms; 'di ni Bcrit; 名外火界 T 
104 bahirdhas ] em.; bahirddh" Ms 
105 tejodh"tu& ] punct.; tejodh"tus Ms 
106 c"dhy"tmikas ] corr.; c"t*dhy"tmikas Ms 
107 ekadhyam abhisa'k(ipya ] em.; ekadhye ’bhisa'k(ipya Ms 
108 e(a ] em. after Bcrit T: See above, §2.5.4,  footnote 87.; eva Ms; khams 'di ni khams tsam ste Bcrit; 此界唯界 T 
109 ’ham asmi ] em.; ham asmin* Ms 
110 naitan mam"tmeti ] reg.; netat* mam"[tme]ti Ms 
111 tejodh"tuta( citta' ] em.; tejodh"tuta[c c]itta' Ms 
112 katara& ] punct.; kataro Ms 
113 adhy"tmam praty"tma' ] conj.; adhy"tmika pratyay"tma' Ms 
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v"yugata' laghulaghusamud$ra%atvam upagatam up"datta'. tat puna& katara&? *rdhvagato 
v"yur adhogato v"yu& p"r#vagato v"yu& kuk(igato v"yus tath" pippalak"& s#cak"- (astrak" 
(v"yavo v"t"()h$lo)[2]v"yur114 a#$tir v" v"yava& saha krimisa'v"rair a#$tir a-gama-g"nus"ri%o 
v"yava&.115 yad v" punar anyad apy asmin k"ye adhy"tma' praty"tma' v"yur v"yugata' 
laghusamud$ra%atvam upagatam up"dattam; ayam ucyate "dhy"tmiko v"yudh"tu&. 
"2.7.3# tatra katamo bahirdho v"yudh"tu&?116 yat kiñcid bahirdha'117 v"yur v"yugata' 
laghulaghusamud$ra%am anupagatam anup"dattam;118 ayam ucyate bahirdho119 v"yudh"tu&.  
"2.7.4# tatra ya# c"dhy"tmiko v"yudh"tur, ya# ca bahirdha&,120 sarvam abhisa'k(ipya, “dh"tur 
e(a dh"tum"tra). sarvan naitan mama. nai'o ’ha[3]m121 asmi. naitan122 mam"tmeti,” na 
k"rak"dhi()hita', na vedak"dhi()hitam etad yath"bh*ta'123 samyakprajñay"124 d+(tv", 
v"yudh"tuta#125 citta' vir"gayate. eva' prajñ"dhi()h"na' s"k($bhavati126 bhik(u&. 
"2.8.1# tatra katara "k"#adh"tu&?127 "k"#adh"tur api dvividha&. asty "dhy"tmiko ’sti b"hya&.  
"2.8.2# tatr"dhy"tmiko yat ki'cid asmin k"ye adhy"tmam praty"tmam128 "k"#a "k"#agatam129 
upagatam up"dattam asphu)am asphara%$yar#pagata),130x yen"#itap+takh"di[4]t"sv"dit"ny 
avak"#en"ntargacchanti.131 yad v" puna& ka%)ha#u(iram132 eva #rotra#u(ira' cak(u#u(ira' 
ghr"%a#u(ira' jihv"#u(ira' "h"rasy"ntargata' jihv"vak"#ad"t+; ayam ucyate adhy"tmika 
"k"#adh"tu&.  
                                                
114 pippalak"& s*cak"& #astrak" v"yavo v"t"()h$lo v"yur ] conj./em. (?); pi[ppalas*cak" #astrak"] .. .. .. .. .. .. .. v"yu& 
Ms: A similar passage at ,rBh Je II, p. 76, suggests we read "#v"sapra#v"sav"yu& instead of v"t"()h$lo v"yu&. 
However, this would require more ak(aras than are present in Ms; ral gri dang/ khab dang/ mtshon cha lta bu'i rlung 
dang/ rlung skran dang  Bcrit: This order agrees with ,rBh Je; 若如針刺如刀所斫邪分別風、有旋轉風 T: This 
order seems to agree with Ms for the most part. However, I see no counterpart in Ms for 邪分別風. This means that 
the reconstruction offered remains tentative. 
115 v"yava& ] punct.; v"yavo Ms 
116 tatra katamo bahirdho v"yudh"tu& ] em. after Bcrit T; om. Ms; de la phyi rol gyi rlung gi khams gang zhe na/ Bcrit; 
何者名為外風界耶？T 
117 bahirdha' ] em./reg.; bahirddh" Ms 
118 anupagatam anup"dattam ] em.; up"gatam up"dattam Ms; ma bzung ba ma zin pa 'di ni Bcrit; 和合無覺 T 
(*up"gatam anup"dattam) 
119 bahirdho ] em.; bahirddh" Ms 
120 bahirdha& ] em.; bahirddh" Ms 
121 ’ham ] corr./punct.; ha ..[3]m Ms 
122 naitan ] em.; neva' Ms 
123 etad yath"bh*ta' ] em.; etad y"bh*ta' Ms; ji lta ba bzhin Bcrit; 如實 T 
124 samyakprajñay" ] corr.; samyak*prajñay"& Ms 
125 v"yudh"tuta# ] punct.; v"yudh"tuta& Ms 
126 s"k($bhavati ] corr.; s"k($bhavati bhavati Ms 
127 "k"#adh"tu& ] punct.; "k"#adh"tur Ms 
128 adhy"tmam praty"tmam] em.; adhy"tma pratyay"tmam Ms 
129 "k"#a "k"#agatam ] em.; "k"#agatam Ms; nam mkha' dang/ nam mkha'i rnam pa bzung ba dang Bcrit; 內分虛空，
虛空所攝 T 
130 asphu)am asphara%$ya[r*]pagata['] ] Ms; mi gsal zhing gzugs kyi rnam pas khyab par bya ba dang Bcrit 
(*asphu)am sphara%$yar*pagata'); 不普不遍，色動轉處 T (*asphu)am asphara%$ya' r*pagata' [?]): The reading 
presented in Bcrit makes the most sense according to traditional treatments of the space-element. However, see below, 
§2.8.3, where we find the variant reading asphu)am asphara%$ya', with both Bcrit and T presenting comparable 
readings: mi gsal zhing khyab par byed pa ma yin pa; 不一切滿，不一切遍.  
131 yen"#itap$takh"dit"sv"dit"ny avak"#en"ntargacchanti ] em.; [ye]n"#ita[p$takh"di] .. t"sv"dit"ny 
avak"#en"ntarggacchanti Ms; zos pa dang/ 'thungs pa dang/ 'chos pa dang/ myangs pa rnams nang du 'jug par skabs 
'byed pa dang Bcrit; 飲食眾味轉下消化開張之處。T 
132 ka%)ha#u(iram ] reg.; ka%)ha#u(iran Ms 
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"2.8.3# tatra kataro bahirdha133 "k"#adh"tu&? yat kiñcid "k"#agatam anupagatam anup"dattam134 
asphu)am asphara%$ya'. tadyath": v+k(a#"kh"ntara#u(ir"%i parvat"ntar"#u(ir"%i 
kandaraguh"nad$#u(ir"%i yad v" b"hira' #u(iram asty; ayam ucyate bahirdha135 "k"#adh"tu[5]&.  
"2.8.4# tatra ya# c"dhy"tmikar*pagata "k"(adh"tur,136 ya# ca bahirdhas,137 tad aikadhyam 
abhisa'k(ipya,138 “dh"tur e(a dh"tum"tra'. sarva' naitan mama. nai(o ’ham asmi. naitan 
mam"tmeti,”139 evam etad yath"bh*ta' samyakprajñay" d+()v", "k"#adh"tuta# citta' virajyate. 
eva' d+()v", na prapadyate. “‘sarvan naitan mama. nai(o ’ham asmi. naitan mam"tmeti.’140 na 
k"rak"dhi()hita', na vedak"dhi()hitam,” "k"#adh"tuta# citta' virajyate.141   
"2.9# tatra kataro [6] mano(dh")tu-?142xi mano(dh")tur dv"da(abhir "(yatanair sa'yukta&).143 
cak(urvijñ"n"nubh*tam artha'144 manovijñ"nen"nubhavati. eva' 
#rotraghr"%ajihv"k"yamanovijñ"n"ni manovijñ"nadh"tuprabhav"ni manom*l"ni.xii 
 
|| bhavanti c"tra g"th"& ||145 
 
mana&p*rva-gam" dharm" mana&#re()h" manojav"& |146 
manas" suprasannena bh"(ate v" karoti v" |xiii 
nirdh*tap"pakalm"(a#147  cyutyupapattivij"naka& | 
karma%"m phalatatvajña& pr"pnoti148 padam acyuta' || "2.10.1#xiv 
 
sarvendriyavidh"t" ya&149 sarvabh*tahite rata& | 
[7] ("nto (d)"(nt)endriya- sva(sth)o150 (bhik(u)r bhavati t"d+#a&151 || "2.10.2#xv 
                                                
133 bahirdha ] em./reg.; bahirddh" Ms 
134 yat kiñcid "k"#agatam anupagatam anup"dattam ] em.; yat kiñcid anugatam up"dattam Ms; gang cung zad ma 
bzung ba ma zin pa Bcrit (om. "k"#agatam); 所有虛空，覺處不攝 T 
135 bahirdha ] em./reg.; [bahirddh"] Ms 
136 c"dhy"tmikar*pagata "k"#adh"tur ] em.; c"dhy"tmikar*pagate ["k"#a]#udh"tur Ms; nang gi gzugs kyi rnam pa'i 
nam mkha'i khams Bcrit; 若內色中攝虛空界 T 
137 bahirdhas ] em.; bahirddh" Ms 
138 aikadhyam abhisa'k(ipya ] em.; aikadhy"bhisa'k(ipya Ms 
139 nai(o ’ham asmi. naitan mam"tmeti ] em.; nai(o ha\!m asmin netan mam"tmeti Ms 
140 nai(o ’ham asmi. naitan mam"tmeti ] em.; nai(o ha!m asmin nai(a mam"tmeti Ms 
141 virajyate ] em.; vijyate Ms 
142 mano(dh")tu- ] conj./punct. after Bcrit T; man[o] .. [tur] Ms; yid kyi khams Bcrit; 識界 T (*vijñ"nadh"tu&) 
143 manodh"tur dv"da#abhir "yatanair sa'yukta& ] conj. after Bcrit; [mano] .. [tur dv"da#"] .. .. .. .. .. .. Ms; skye 
mched bcu gnyis dang yang dag par ldan pa ni yid kyi khams te Bcrit; 謂十二入內外和合 T: Here T adds 內外, 
seemingly to fill out the four-character sequence, but does not repeat vijñ"nad"tu or manodh"tu. 
144 cak(urvijñ"n"nubh*tam artha' ] em.; [ca]k(urvvijñ"n"nubh*tam artha Ms 
145 bhavanti c"tra g"th"& ] punct.; bhavanti c"tra g"th" Ms; 'dir tshigs su bcad pa Bcrit; 爾時世尊而說偈言 T: This 
translation is clearly interpretive, but it does suggest that the translator perhaps read *bravanti c"tra g"th"&. 
146 manojav"& ] Ms; manojav" DhsMsL; manomay" DhsC; yid mgyogs Bcrit; 意有力速疾 T: This is perhaps a double 
translation in T, allowing for two possible readings, manojav" and manojar", which are graphically very similar. 
147 nirddh*tap"pakalm"(a# ] Ms: It is difficult to discern here whether Ms reads ˚kalm"(a# or ˚karmma ya#. Ya and 
(a are often hard to distinguish, although in this case the ak(ara looks decidedly more like a (a. T supports the latter 
reading.; sdig pa'i mtshan nyid bsal ba yis Bcrit (*nirdh*tap"palak(a%a&); 抖擻諸惡業 T (*nirdh*tap"pakarm" ya&) 
148 prapnoti ] em.; pr"pnota Ms; 'chi ba med pa'i gnas 'thob bo Bcrit; 則得不死處 T 
149 sarvendriyavidh"t" ya& ] DhsMsL; sarvendriyavidh$ ya& Ms; sarvendriyavidh"t$ ya& DhsC; gang dag dbang po kun 
'dzin pa Bcrit (*sarvendriyavigr"h$ ya& [?]); 能制一切根 T 
150 #"nto d"ntendriya& svastho ] DhsMsC; [#"nta] ." .[endriya&] [sva] .[o] Ms; #"ntad"nt˚ DhsL; dbang po bde zhing zhi 
ba dul Bcrit; 諸根調寂靜 T: Neither Bcrit nor T provides evidence for the word svastho in this p"da. 



 218 

 
(a,indriyarath"r*,ho r"ga#atrunivartaka& |152 
pr"jñoxvi dh$ra& k+y"v"n ya&153 sa #"nta' padam "pnute154 || "2.10.3#xvii 
 
ara%yav"s$ santu()o bh*mi#"y$155 sam"hita& | 
dhunoti p"pak"n dharm"n156 v"yur megh"n iv"mbare || "2.10.4#xviii 
 
#ubhav"gdehakarm"nta&157 #ubhacary"su158 sa'rata& | 
tatvad+()i&159 kriy"dak(o n"#ayen160 m"ras"dana'161 || "2.10.5#xix 
 
r"g"dayo na b"dhante162 #ubhacittam alolupa' |163 
maitry"k"ru%yabahula'164 bhik(ur nairy"%ike sthita&165 || "2.10.6#xx 
 
yasya r#p"[14a1]dayo ne()" vi(ay" bandhahetava& |166 
sa y"ti param"' #"nti'167 yatra gatv" na #ocate168 || "2.10.7#xxi 
 
 

"II-3#  
 
"3.1# punar api yog"c"ra "dhy"tmike dharme dharm"nupa#y$ viharati: kim asau bhik(u& 
prathamam a()"da#amanovyabhic"rabh*myantar"t pratham"d dvit$ya' bh*myantaram "r*,ha& 
                                                
151 bhik(ur bhavati t"d+#a& ] DhsMsLC; .. .. [r bhava]ti t"d+#a& Ms; de lta bu ni dge slong yin Bcrit; 是安隱比丘 T: 
anyin 安隱 is without analogue in Ms, Bcrit and Dhs. It most likely renders svastho from the previous p"da. 
152 r"ga#atrunivarttaka& ] Ms; r"ga#atruniv"raka& DhsMsLC; 'dod chags dgra ni bzlog par byed Bcrit; 能殺欲心怨 T 
153 pr"jño dh$ra& k+y"v"n ya& ] Ms (DhsL(J)); prajñ"dh$ra& kriy"v"n ya& DhsMsLC; dpa' bo shes rab byed ldan gang Bcrit; 
勇智行蘭若 T 
154 sa #"nta' padam "pnute ] Ms DhsMsL; sa #"ntipadam "#nute DhsC; de ni zhi ba'i gnas 'thob bo Bcrit; 能到寂靜處 T 
155 bh*mi#"y$ ] Ms; bh*miv"s$ DhsMsLC; mnyam gzhag sa la gnas pa ni Bcrit; 臥地 T 
156 dhunoti p"pak"n dharmm"n ] Ms DhsL; dhun"ti p"pak"n dharm"n DhsMs; dhun"ti p"pako dharma# DhsC (!); sdig 
pa'i chos rnams 'jig par byed Bcrit; 能抖擻惡法 T 
157 #ubhav"gdehakarmm"nta& ] Ms DhsMsL; #ubha' v" dehakarm"nta& DhsC (!); lus ngag las kyi mtha' dge zhing Bcrit; 
身業口業善 T 
158 #ubhacary"su ] reg. DhsLC; #ubhacary"#u Ms; #ubhacaryy"su DhsMs 
159 tatvad+()i& ] reg. (DhsMs); tatvad+()i Ms; tattvad+()i& DhsLC 
160 n"#ayen ] reg. DhsMsL; n"sayen Ms; n"#ayan DhsC 
161 m"ras"dana' ] Ms; m"ras"dhana' DhsMsLC; bdud kyis sgrub pa Bcrit (*m"ras"dhana'); 魔軍 T (*m"rasena' [?]) 
162 r"g"dayo na b"dhante ] Ms DhsL; r"g"tyaye na b"dheta DhsC; r"g"nyena b"dhante DhsMsL(Ms); 'dod chags la sogs 
mi gnod cing Bcrit; 欲等不能縛 T 
163 #ubhacittam alolupa' ] Ms DhsMsL; #ubhacittam gat"laya' DhsC; …alollapa' DhsL(Ms); dge ba'i sems la brkam 
chags med Bcrit; 心善而不貪 T 
164 maitry"k"ru%yabahula' ] Ms DhsMsL; maitry" k"ru%yabahulo DhsC; maitr$˚ DhsL(J); byams dang snying rje mang 
ba ni Bcrit; 多有慈悲意 T 
165 bhik(ur nairy"%ike sthita& ] Ms DhsMsLC; bhik(u' nairy"%ike sthita' DhsL(J) 
166 yasya r*p"dayo ne()" vi(ay" bandhahetava& ] em. after DhsMsL; ya[sya] [r*pa]h+yo ne()" vi(ay" bandhanahetava& 
Ms; yasya r*p"daya ne()" vi(ay" bandhahetave DhsC; gang dag yul gyi 'ching ba'i rgyu// gzugs la sogs pa mi 'dod pa 
Bcrit; 境界是縛因 若不愛色等 T 
167 #"nti' ] em. after DhsLC; #"nti Ms DhsMs; zhi ba mchog 'gro zhing Bcrit; 至勝寂靜 T 
168 na #ocate ] Ms DhsMsL; na #ocyate DhsC; nyon mi mongs Bcrit; 不苦惱 T 
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(a,dh"tutatvajñabh*mim169 id"n$' ki'dharm"nusm+tibh*mim170 "kramet? sa pa#yati 
#rutamayena jñ"nena divyena v" cak(u(": 
"3.2# 171 t+t$ya' bh*myantaram "kr"mati sa bhik(u& tatvadar#$. katara' bh*myantara'? 
cittapura(&sa)[2]rabh#myantara).172 sa sukham utpadyam"nam vij"n"ti. du&kham 
utpadyam"na' vij"n"ti. saumanasya' j"n"ti. daurmanasya' j"n"ti.xxii upek("m vij"n"ti.  
"3.3.1# ki' sukha' vij"n"ti?173xxiii sukhavedan$ya' spar#a' prat$tyotpadyate sukh" vedan".174 
asau sukh"m vedan"m vedayam"na&, “sukhavedan"m vind"m$ti” yath"bh*ta' praj"n"ti. atha 
tasya sukhavedan$yasya spar#asya nirodhadh"tu&.175 sukhavedan$ya' spar#a' prat$tyotpann"' 
vedan"' vedayam"na&, “sukh" me vedan"[3]sta-gat",”176 asta-gat"m177 vedan") pratyabhij"n$te. 
“vyupa#"nt" me sukh" vedan". du&kh" me vedan" utpann",” prat$tyasamutpann"' t"' 
du&khavedan"' pratyabhij"n$te.178 
"3.3.2# “utpann" me sukh" vedan"” pratyabhij"n$te179 sadbh*to vistare%a180 yathaiva 
sukhavedan$ya& spar#o vihitas, tathaiva du&khavedan$ye ’pi v"cya&. 
"3.3.3# ki' saumanasya' vij"n"ti?181 “saumanasyasth"n$ya' spar#a' prat$tyotpanna' 

                                                
169 kim asau bhik(u& prathamam a()"da#amanovyabhic"rabh*myantar"t pratham"d dvit$ya' bh*myantaram "r*,ha& 
(a,dh"tutatvajñabh*mi' ] em./punct. after Bcrit; kim asau bhik(u& prathamam a()"da#amanovyabhic"ra-
bh*myantar"t pratham"t* | dvit$ya' bh*myantaram "r*,ha& (addh"tutatvajño bh*mi' Ms; ci dge slong 'di dang po 
yid kyi dpyod pa bco brgyad kyi dang po'i sa las sa gzhan gnyis pa la 'dug pa ni khams drug gi de nyid shes pa'i sa la 
ci da ltar chos rjes su dran pa'i sa la 'jug gam snyam nas Bcrit (*…(a,dh"tutatvajñabh*mim); 比丘觀察十八意行，
成就初地，諦知六界，得第二地。T 
170 ki'˚ ] reg.; kin˚ Ms 
171 om. ] Ms Bcrit; 如實諦知五受根故 T 
172 katara' bh*myantara'? cittapura&sarabh*myantara'. ] conj.; katara' bh*myantara' [c]i[ttapura] .. [r"d 
bh*myantara'] Ms: This passage is opaque and the conjecture, as well as the reading, is tentative.; dge slong de 
nyid mthong ba de'i sa gzhan gang zhe na/ sems phan tshun du 'gyur ba ni sa gzhan yin te Bcrit 
(*…cittaparaspara'…): See a later instance in the Tibetan translation (D ra 246a5), where we find the phrase phan 
tshun gnas su gyur pa as a translation for paraspar"#[r]ayo (Ms 218b7).; 如實諦知五受根故，得第三地。云何諦
知樂受欲生彼如實知？T: Here the syntax of T differs dramatically from Ms and Bcrit. For this reason, I have here 
supplied the broader context of the passage. It is difficult to reconile the texts. We can simply point out that it is 
possible that T is conflating the attainment of the bh*mi with the question phrase that follows it. If we read T in this 
way, then we might understand the phrase wushougengu 五受根故 as parallel to the compound cittapura&sar"d of 
Ms. This correlation is by no means certain, and it remains likely that the translators of T read a manuscript with an 
alternate reading. 
173 ki' sukha' vij"n"ti ] conj. after khams drug rab tu rnam par 'byed pa zhes bya ba'i chos kyi rnam grangs (D 
mngon pa ju 38b7 [see Appendix 4]); kiñcit sukha' vij"n"ti Ms; bde ba cung zad rnam par shes te Bcrit (*kiñcit 
sukha' vij"n"ti); 有樂皆知 T (*?) 
174 vedan" ] em.; vedan"n"m Ms 
175 nirodhadh"tu& ] em.; nirodhadh"tu' Ms; gang 'gags na Bcrit; om. T 
176 vedan"[3]sta-gat" ] em.; vedan"sta-gat"n"s Ms 
177 asta-gat"m ] em.; asta-gat"n"m Ms 
178 du&kh" me vedan" utpann",” prat$tyasamutpann"' t"m du&khavedan"' pratyabhij"n$te ] conj.; du&kh" me 
vedan" utpann" prat$tyasamutpann" t"m du&khavedan"' pratyabhi!j"n$te Ms; sdug bsngal gyi tshor ba skye ste/ 
brten nas 'byung ba'i sdug bsngal gyi tshor ba so sor mngon par shes so// Bcrit (*…prat+tyasamutpann") t"m 
du-khavedan")…);「我苦受生，」因緣而生，彼知苦受。T: This agrees with Ms. 
179 pratyabhij"n$te ] corr.; apratyabhij"n$te Ms; de dag sor mngon par shes Bcrit; 彼如是知 T 
180 vistare%a ] corr.; vistare%a' Ms 
181 ki' saumanasya' j"n"ti ] em.; ki' saumanasya' vij"n"ti Ms: The use of vij"n"ti is consistent here in all three 
versions of the text. See above, §3.2, where the verb j"n"ti is employed instead of vij"n"ti.; yid bde ba rnam par shes 
pa ji lta bu yin zhe na Bcrit; 云何比丘知於喜受？T 
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saumanasya'.” katha' daurmanasya' pratyabhij"n$te?182 “daurmanasyasth"n$ya' spar#a' 
prat$[4]tyotpanna' daurmanasyam.” atha tasyaiva saumanasyasth"n$y"' vedan"' yath"vad 
anupa#yata&, saumanasyasth"n$ya' nirodha' d+()v", saumanasy"d virajyate: “y" s" me183 
saumanasyavedan" pr"g utpann", s" na()" #"nt" vyupagat".” tato ’sya vair"gyam utpadyate, 
yath"bh*ta' prativedayati. 
"3.3.4-5# eva' daurmanasye ’pi v"cyam. upek("y"m apy eva' v"cya'. 
"3.4# tasy"sya t+t$ya' bh*myantaram "kramato (nanditatar" bhaum" yak(" antar$)[5]k(acar"%"' 
yak("%"m abhinivedayanti. te ’pi catur%"' mah"r"jñ"m abhinivedayanti.184 te ‘pi 
c"turmah"r"jik"n"' dev"n"m abhinivedayanti. te ‘pi kau#ika#akrasya dev"n"m 
indrasy"bhinivedayanti: “yo ’sau jamb*dv$p"t185 186 amu(m"d vi(ay"d amu(m"d187 gr"m"d 
amu(m"t kul"d amuko n"[6]ma kulaputra& ke#a#ma#r*%y avat"rya k"("y"%i v"s"'sy "cch"dya, 
#raddhay" "g"r"d anag"rik"' pravrajita&, sa t+t$yabh*myantaram "r*,ha188 icchati m"re%a saha 
yoddhu'.189 h$yate m"rapak(a&. abhyuddh+yate190 saddharmapak(a&.” 
"3.5# tac ca #rutv", pr$tataraman"& kau#ika& #akro dev"n"m indra air"va%am "ruhya, 
maharddhikapramukha' devaga%a' g+hya, y"m"n"' dev"n"' nivedayati: “jambudv$p"t191 
kulaputro…vista(re%a y"vat…t+)t+ya) (bh*)myantaram "r*,ha192 [7] icchati m"re%a saha 
yoddhu'. h$yate m"rapak(a&. abhyucc$yate saddharmapak(a&.” 
"3.6# tac ca #rutv" #akrasya dev"n"m indrasya sak"#"t, pr$tataramanaso y"m" dev" bhavanti. 
 
 

"II-4.1#  
 
"4.1.1# punar api yog"c"ra "dhy"tmike dharme dharm"nupa#y$ viharati: katha' sa bhik(us 
t+t$yabh*myantar"c caturthañ ca bh*myantaram avag"hati? sa pa#yati #rutamayena jñ"nena 
divyena v" cak(u(": 
"4.1.2# sa caturthabh*myantaram "kr"mati: “spar#apratyay" me s(ukh)" v(edano)tpann"193xxiv [14b1] 

                                                
182 pratyabhij"n$te ] em.; prat$tyabhij"n$te Ms; so sor mngon par shes pa Bcrit; 知 T 
183 me ] corr.; ma Ms 
184 abhinivedayanti ] corr.; abhinivedanti Ms 
185 yo ’sau jamb*dv$p"t ] em. after Bcrit; so sau jamb*dv$p"t* Ms; gang dzam bu'i gling na rigs kyi bu de Bcrit 
(*yo ’sau…); 閻浮提中…某善男子 T 
186 om. ] Bcrit T; kulaputra& ke#a#ma#r*%y avat"rya k"("y"%i \! v"s"'si "cch"dya #raddhay" "g"r"d anadag"rik"['] 
pravrajita& | Ms: This is clearly a dittography. 
187 amu(m"d ] em.; amu(m"- Ms 
188 "r*,ha ] punct.; "r*,ho Ms  
189 icchati m"re%a saha yoddhu' ] em.; m"re%a saheti yoddhu' Ms; bdud dang lhan cig g.yul 'gyed par 'dod pa Bcrit; 
欲共魔戰 T 
190 abhyuddh+yate ] Ms; mngon par mtho bar byed Bcrit; 長 T 
191 jambudv$p"t ] em. after Bcrit and T; ta' jambudv$pa& Ms; dzam bu'i gling na Bcrit; 閻浮提中 T 
192 vista(re%a y"vat…t+)t+ya) (bh*)myantaram ] rec. after Bcrit T; vista .. .. .. .. .. t[$ya'] .. [myantaram "]r*,ha Ms; 
rgya cher sbyar te/ sa gzhan gsum pa la zhugs pa'i bar dang Bcrit; 廣說乃至…得第三地 T 
193 spar#apratyay" me sukh" vedanotpann" ] em. after T; sukhavedan$ya' spar#avedan[$ya]' [pratyay" ma] 
s. ." .. .. .. [tpa]nna Ms: The other solution to this problem, which would require a less invasive emendation, would 
be to read: sukhavedan$yaspar#apratyay" me sukh" vedanotpann". However, this reading is unwieldy.; reg pa'i 
rkyen gyis bde ba myong bar 'gyur ba…bdag gi tshor ba skyes so// Bcrit (*spar#apratyayay" me sukhavedan$y" 
vedanotpann"… [?]): This sentence is confusing, and seems to be the result of the Tibetan translator’s attempt to 
translate a corrupt passage.; 以觸因緣，我樂受生。 T 
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sukhahetuk" sukhanid"n" sukhapratyay". s" niruddh" vyupa#"nt"ntarhit". tasy"&194 
samanantara' me du&kh" vedan" utpann" du&spar#" du&khanid"n" du&khasamuday" du&kh" 
eva du&khapratyay".”195 
"4.1.3# eva' spar#apratyay"' vedan"' pratyabhij"n$te:xxv “k(a%e k(a%e mamotpadyate vedan" 
spar#asah"y" spar#aprabhav".”196 sa197 sukh"y"' vedan"y"'198 na h+(yate na sa'rajyate. t"m 
vedan"'199 n"bhinandati na bahul$kurute200 n"sv"dayati. eva' du&kh"y"m api vedan"y"' na 
p$,ya[2]te201 na vihe)hyate n"val$yate.202  
"4.1.4# upek(aka& sa viharati sm+tim"n sa'praj"naka&.203 im"bhis tis+bhir vedan"bhirxxvi 
yad"tyantika' citta' virakta' bhavati, atha204 param upek(a%aiv"va#i()" bhavati, supari#uddh" 
bhavati suparyavad"t". tasyaivam bhavati: “aho bat"ham im"m upek("m, eva' pari#uddh"m 
eva' paryavad"t"m, "k"#"yatana upasa'hareya',205xxvii 206 tatpratir*pa' me citta' bhavet, 207 
s"k($k+t" may" upek(" ni()h"nt" pratibaddh"208 tadatyantamadhyavasit" 209 tadup"[3]datt".210xxviii 
so ’ham upek("m "k"#"nanty"yatana211 upasa'hareyam. aham apy et"m upek("m, eva' 
pari#uddh"m eva' paryavad"t"', vijñ"n"nanty"yatana212 213 "kiñcany"yatane214 

                                                
194 tasy"& ] corr.; tasy" Ms 
195 du&kh" eva du&khapratyay" ] em. after T; du&kh" evam upek("pratyay"m Ms; sdug bsngal nyid kyis bdag gi 
sdug bsngal gyi tshor ba skyes so// de bzhin du btang snyoms kyi rkyen dang… Bcrit (*…du&kh" eva | eva' 
upek("pratyay"'…); 苦等，諸苦因緣。T (*du&kh" eva du&khapratyay") 
196 spar#aprabhav" ] em.; spar#aprabh"v" Ms; reg pa las 'byung ba skye ste Bcrit; 因觸而生 T 
197 sa ] em.; sat Ms 
198 sukh"y"' vedan"y"' ] em.; sukh"y" vedan"y" Ms: The root .h+( is generally employed in either a locative or 
instrumental relation. 
199 vedan"' ] reg.; vedan"n Ms 
200 na bahul$kurute ] em.; na bal$kurute Ms; mang du mi byed de Bcrit; 亦不多作 T 
201 p$,yate ] reg.; p$dyate Ms 
202 n"val$yate ] em.; n"val$yate n"val$kriyate Ms; rnyog pa can du mi byed; 不亂 (*na vy"kul$kriyate [?]) 
203 sa'praj"naka& ] punct.; sa'praj"naka Ms 
204 bhavati, atha ] punct.; bhavati | atha Ms 
205 "k"#"yatana upasa'hareya' ] em.; "k"#"yate | nopasa'haret Ms: /k"#"yatana is apparently an alternate form of 
the more common "k"#"nanty"yatana.; de 'di snyam du sems te/ kye e ma bdag gis nam mkha' mtha' yas skye mched 
kyi btang snyoms 'di ltar yongs su dag pa 'di ltar rnam par byang ba 'di rdzogs par bya zhing Bcrit; 我今此捨，如是
清淨，如是鮮白，我今云何得虛空處？T  
206 n.e. ] Ms Bcrit: 彼人如是悕望欲得虛空處行 T: This is perhaps a commentatorial interpolation supplied by the 
Chinese translator, or the result of a misunderstanding of the text. 
207 n.e. ] Ms Bcrit; 我云何得？T  
208 s"k($k+t" may" upek(" ni()h"nt" pratibaddh" ] Ms: It is tempting to emend the text here to …ti()het tatpratibaddh", 
after parallel readings below. However, I read the differences between these sections as deliberate. They create a 
structure of progressive realization. The Tibetan and Chinese translations likewise support the reading of Ms.; bdag 
gi btang snyoms kyi mthar gtugs pa dang 'brel pa mngon sum du byas la Bcrit; 我已證捨，究竟堅固 T 
209 tadatyantamadhyavasit"] em.; tad"tyantamadhyavasit" Ms 
210 tadup"datt" ] Ms; om. Bcrit; 不離 T 
211 "k"#"nanty"yatana ] reg.; "k"#"nanty"yatane Ms: Note here that the expanded form of the compound is employed, 
whereas elsewhere the abbreviated form, "k"#"yatana, is used. 
212 vijñ"n"nanty"yatana ] reg.; vijñ"n"nanty"yatane Ms 
213 om. ] Ms T; nam mkha' mtha' yas skye mched dang Bcrit 
214 "kiñcany"yatane ] em.; "kiñcinny"yatane Ms; ci yang med pa'i skye mched dang Bcrit; 無所有處 T: See BHSD, p. 
87, on the possibility of reading "kiñcity"yatane. 
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naivasa'jñ"n"sa'jñ"yatana upasamhareya'.”215 anenaiva' naivasa'jñ"n"sa'jñ"yatanam216 
upasampadya, viharati: “tatpratir*pa' me cittam bhavet,217 tanni#rit" upek(" ti()het,218 
tadadhyavasit" tadup"d"n"t.219 so ’ham upek("' naivasa'jñ"n"sa'jñ"yatana 
upasa'hareya'.”220 
"4.1.5# yath"pi n"ma221 dak(a& karmak"ro v" karmak"r"ntev"s$ v"222 [4] ulk"mukhe j"tar*pa' 
prak(ipeta. prak(ipya, n",ik"sanda)(am "d"ya,223 evam etat sukarma%ya'224 kury"t. tac ca 
suvar%ar*pa' kaly"%a' #obhana'225 pra#astavar%a' sarvakarmakara%apra#asyavar%an$ya' 
sarvade#"nu#a'sas+ta'226 sannihita'227 nik+tamalakalm"(aka("ya' m+dukarma%$ya' pra#astañ 
ca ratna'228 prabhay"vagu%)hayati. tam eva sa229 dak(a& karmak"ro v" karmak"r"ntev"s$ v" 
suparikarmak+ta)230 j"ta[5]r*pa' viditv", yatr"k"'k(ate ’pibandhanavik+tau231xxix—yadi v" 
gha%)"k"ya yadi v" sandar#anak"ya232 yadi v" key*r"ya yadi v" cak(u(i #obh"yai233 yadi v" 

                                                
215 naivasa'jñ"n"sa'jñ"yatana upasamhareya' ] em. after T; naivasa'jñ"n"sa'jñ"yatanam upasampadya 
vihareya' Ms; 'du shes med 'du shes med min skye mched kyi btang snyoms 'di rdzogs par byas te gnas par bya'o 
snyam mo// Bcrit; 用取非想非非想處。我悕彼處。」如是正行 T 
216 anenaiva' naivasa'jñ"n"sa'jñ"yatanam ] em.; anenaiva' sa'jñ"n"sa'jñ"yatanam Ms; de 'du shes med 'du 
shes med min skye mched Bcrit (om. anenaiva'); 彼人如是正行非想非非想處 T 
217 tatpratir*pa' me cittam bhavet ] em.; tatpratir*pa' mme cittam me bhaven Ms; bdag gi sems mthun par byed la 
Bcrit; om. T 
218 tanni#rit" upek(" ti()het ] em. after T and MN 140; ni#rit" upek(" ti()het Ms; btang snyoms de la gnas shing 'dug 
ste Bcrit; 依於彼處，如彼處法。令我得之。T: This differs substantially from Ms and Bcrit. In this regard, see MN 
140 at MN III 244: ‘…tadanudhammañ ca citta' bh"veyya'. eva' me aya' upekkh" ta'nissit" tadup"d"n" cira' 
d$ghamaddh"na' ti))heyy"’ ti (“… and [I should] develop the mind in accordance with that, in this way this 
equanimity of mine, supported by that [state], because of adhering to it, would last for a very long time.”). 
219 tadup"d"n"t ] Ms; de nye bar len pa Bcrit; om. T 
220 upasa'hareya' ] em. after T and parallel passages above; upasa'padya vihareya' Ms; rdzogs par byas te gnas 
par bya'o snyam mo Bcrit; 用取彼處，正行非想非非想處。T 
221 n"ma ] em.; n"yan Ms 
222 karmmak"ro v" karmmak"r"ntev"s$ v" ] em. after Ms below: However, Bcrit, T and the seemingly corrupt -ar%%as- 
in Ms suggest the original reading may have been suvar%%ak"ro…suvar%%ak"r"ntev"s$… This is likewise supported 
by MN 140 (at MN III 243): seyyath"pi, bhikkhu, dakkho suva%%ak"ro v" suva%%ak"rantev"s$ v"… Also cf. ,rBh She, 
p. 410: tadyath" j"tar*parajata' dak(e%a karm"re%a v", karm"[r"]ntev"sin" v"…; karmmakaro v" 
[r%%a]rmma[r%%a]r"ntentev"s$ v" Ms; gser mgar ram/ gser mgar gyi slob ma Bcrit; 善巧金師，若其弟子 T 
223 n",ik"sanda'#am "d"ya ] em.; n",ik"#andam "d"ya Ms; phra skam gyis bzung zhing yam shing gis 'bud kun tu 
'bud do// Bcrit; 以筒吹之，以手執鉗，並 並吹 T: Here Ms omits phrases about blowing on the gold at different 
times. These are found in both Bcrit and T. 
224 sukarma%ya' ] em. after Bcrit T; sa karm"%i Ms; las legs par byas pa'i gser de Bcrit (*sukarma%ya' [?]): The 
translators of Bcrit understand this adjective as part of the following sentence.; 極令善調 T (*sukarma%ya') 
225 suvar%ar*pa' kaly"%a' #obhana' ] em.; avajñ"nar*paka\!ly"%a#obhana' Ms: It would be easy to mistake a- for 
su- and -jñ"- for -r%%a-.; dge zhing bkra shis la kha dog bzang ba Bcrit; 光色明好 T 
226 sarvade#"nu#a'sas+ta' ] em. after Bcrit T; pra#astava sarvadev"nuga'sas+ta' Ms: Here pra#astava is probably a 
dittography of pra#astañ ca found several words later in Ms.; yul thams cad du rjes su mthun par 'jug pa de Bcrit; 一
切方土隨所至處 T 
227 sannihita' ] Ms; om. Bcrit T 
228 pra#astañ ca ratna' prabhay"vagu%)hayati ] em.; pra#astañ ca ratna prabhay"vagu%)hayati Ms; rin po che'i 'od 
kyang zil du rlag par byed do Bcrit; 光明淨勝映蔽餘寶 T 
229 tam eva sa ] em.; tam eva mano Ms; de gser mgar ram Bcrit; 然此巧師 T 
230 ˚ak+ta' ] em.; ˚"k+ta' Ms; 
231 yatr"k"'k(ate ’pibandhanavik+tau ] em.; yatra n"k"'k(ate n"pi bandhanavik+tau; ci ‘dod par byed de Bcrit; 欲作
何等，令見之者皆生歡喜，即以作鈴 T 
232 gha%)"k"ya…sandar#anak"ya ] em.; gha%)"k"ye…sandar#anak"ye Ms 
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pustaka#obh"yai234 yadi v" hasta#obh"yai235 yadi v"-guli#obh"yai yadi v"-guleyakamudr"yai236 
yadi v" j"tar*pam"l"yai yadi v" muku)"la'k"r"yaxxx—yatra yatropan"mayati, tatra tatraiva237 
karma%yam bhavati.238  
"4.1.6# evam eva prajñ"su#$lo bhik(ur: “aham et"m upek("m, eva' pari[6]#uddh"m eva' 
paryavad"t"', saced "k"#"yatana upasa'hareya', tatpratir*pa' me citta' sy"t, upek(" 
ti()het,239 tanni#rit" tatpratibaddh" tadadhyavasit" tadup"d"n"t.”240 sa t"m upek("m "k"#"yatana 
upasa'harati.241 vijñ"n"nanty"yatana "kiñcany"yatane242 naivasa'jñ"n"sa'jñ"yatana243 
upasa'harati. tasyaivam bhavati: “y" me iyam upek(" nity" dhruv" #"#vat" ’vipari%"ma-
dharmi%$244 sy"t?” sa tatvam upalabdh"yatanacaturtha&: “"r*pye(u245 me upek("sya na nity" na 
nity"lamban", na [7] dhruv" na dhruv"lamban",246 sa'sk+t" boddhavy". na nity"lamban", 
"k"#"nanty"yatan"lamban" vijñ"n"nanty"yatan"lamban" "kiñcany"yatan"lamban" 
naivasa'jñ"n"sa'jñ"yatan"lamban".247  upek("vyañjitam etac, chivam etad, upek("hitam 

                                                
233 cak(u(i #obh"yai ] Ms; snying gar mdzes pa'i rgyan byed (*vak(asi #obh"yai [?]) Bcrit; 眼見處 T 
234 pustaka#obh"yai ] Ms; glegs bam la mdzes par byed Bcrit; 以莊嚴供養經論 T: The order of the items in the list 
here differs from Ms and Bcrit. 
235 hasta#obh"yai ] Ms; mgo rgyan du (*mastaka#obh"yai [?]); om. T 
236 v"-gul$yakamudr"yai ] reg.; v"-guleyakamudr"yai; om. Bcrit; 環有印文用莊嚴指 T 
237 tatra tatraiva ] Ms; de dang der Bcrit; 彼彼如是 T (*tatra tatraiva') 
238 bhavati ] punct.; bhavaty Ms 
239 tatpratir*pa' me citta' sy"t, upek(" ti()het ] em. after parallel passages at §4.1.4; tan me pratir*pa' sy"t Ms; 
bdag de dang mthun par de la gnas te / de dang 'brel pa dang/ de la lhag par gnas pa dang/ de nye bar len cing Bcrit; 
我則相應，我依此捨，繫念彼處， 樂彼處 T: Both Bcrit and T agree with Ms here in that they omit citta. T does 
retain upek(". 
240 tanni#rit" tatpratibaddh" tadadhyavasit" tadup"d"n"t ] em.; tanni#rit" tatpratibaddh" tadadhyavasit" tadup"d"n" 
Ms; de la gnas te/ de dang 'brel pa dang/ de la lhag par gnas pa dang/ de nye bar len cing Bcrit; 我依此捨，繫念彼處，
樂彼處，用取彼處。T 

241 "k"#"yatana upasa'harati ] reg.; "k"#"yatane upasa'harati Ms 
242 vijñ"n"nanty"yatana "kiñcany"yatane ] em. after Bcrit T; vijñ"n"nanty"yatane Ms; rnam shes mtha' yas skye 
mched dang/ ci yang med pa'i skye mched dang Bcrit; 如是識處、無所有處 T 
243 naivasa'jñ"n"sa'jñ"yatana ] corr./reg.; naivasa'jñ"n"sa'jñ"tane Ms 
244 nity" dhruv" #"#vat" ’vipari%"madharmmi%$ ] Ms; mi rtag pa mi brtan pa ther zug ma yin pa yongs su 'gyur ba'i 
chos can yin par Bcrit (*anity"dhruv"#"#vat" vipari%"madharmmi%$); 云何得常，不動，不壞，不念念滅。T 
245 sa tatvam upalabdh"yatanacaturtha&: “"r*pye(u ] em./punct.: I take the reading in Ms to be a dittography.; sa 
tatvam upalabdhas upalabdh"yatanacaturtho r*pye(u Ms; de gzugs med pa'i skye mched bzhi po de nyid la dmigs 
nas Bcrit (*upalabdh"yatanacaturthatattva "r*pye(u [?]); 彼思惟已，次復攀緣四無色處 T (*…tata 
upalabdh"yatanacaturtha "r*pye(u): Here the translators of both Bcrit and T take "r*pye(u as part of the preceding 
sentence. Based on Ms, such a reading seems forced. 
246 upek("sya na nity" na nity"lamban" na dhruv" na dhruv"lamban" ] em. after Bcrit; upek("sya na nity" 
n"nity"lamban" na dhruv" na dhruv"lamban" Ms; bdag gi btang snyoms mi rtag cing mi rtag par dmigs/ mi brtan 
zhing mi brtan par dmigs te/ Bcrit; 彼捨非常，非是無常，非動不動 T: T here seems to agree with Ms against Bcrit, 
but makes no explicit mention of the term "lamban". 
247 sa'sk+t" boddhavy". na nity"lamban", "k"#"nanty"yatan"lamban" vijñ"n"nanty"yatan"lamban" 
"kiñcany"yatan"lamban" naivasa'jñ"n"sa'jñ"yatan"lamban". ] em./reg./punct.; sa'sk+t"' boddhavy" na 
nity"lamban" "k"#"nanty"yata'n"lamban" vijñ"nananty"vijñ"n"nanty"yatan"lamban" n"kiñc"yatan" v" 
naivasa'jñ"n"sa'jñ"yatan"lamban" Ms; 'dus byas su rig par bya'o snyam mo// nam mkha' mtha' yas skye mched mi 
rtag cing rnam shes mtha' yas skye mched dmigs su med pa dang/ ci yang med pa'i skye mched dmigs su med pa 
dang/ 'du shes med 'du shes med min skye mched kyi btang snyoms 'di ni g.yo ba dang bral ba yin/ Bcrit (*sa'sk+t" 
boddhavy". na nitya' "k"#"nanty"yatana'. na vijñ"n"nanty"yatan"lamban", n"kiñcany"yatan"lamban" 
naivasa'jñ"n"sa'jñ"yatanopek(" aniñjit" !); 彼如是知：「彼虛空處、如是識處、無所有處、如是非想非非想
處，緣於彼處，非常無常 T: Bcrit and T both differ here from Ms, although T is close to what I think Ms originally 
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etat.”248xxxi 
"4.1.7# sa k"yaparyantik"' vedan"' vedayam"na&,249 utpadyam"n"' pratyabhij"n$te, 
nirudhyam"n"' pratyabhij"n$te. cak(u&sa'spar#aj"' vedan"' pratyabhij"n$te. 
#rotrasa'spar#aj"' vedan"' pratyabhij"n$te. ghr"%asa'spar#aj"' vedan"' pratyabhij"n$te. 
eva' jihv"k"yamana-sa)spar#a[15a1]j"m250 vedan"' pratyabhij"n$te.  
"4.1.8.1# sa vedan"s"k($ bhik(us t"m eva vedan"m s*k(matar"m251 avalokayate. sa 
cak(u&sa'spar#aj"' vedan"m utpadyam"n"m utpann"m avasthit"' vedayati. niruddh"' 
nirudhyam"n"' pratyabhij"n$te: “niruddh" mama vedan".”  
"4.1.8.2# punar any"' #rotrasa'spar#aj"' vedan"' pratyabhij"n$te: “y" s" cak(u&sa'spar#aj" 
mama vedan", s" niruddh"sta-gat" v"nt$bh*t", 252 na punar e(yati.253 tasy"n niruddh"y"m iyam 
apar" #rotrasa'spar#aj" vedan" [2] utpann" sukh"lambanena du&kh"lambanena 
naivasukhadu&kh"lambanena.”254 sa t"' #rotrasa'spar#aj"' vedan"' yath"yath"vad anupa#ya' 
j"nan,255 na #rotrapratibaddh"y"'256 vedan"y"' sa'rajyate. sa t"' vedan"' vedayam"no 
virajyate vimucyate.  
"4.1.8.3# #rotrasa'spar#aj"y"' vedan"y"n257 tasy") niruddh"y"' ghr"%"lamban" vedan" 
utpadyate. sa t"' ghr"%asamutth"' vedan") prativedayati:258 “utpann" me ghr"%asa'spar#aj"259 
vedan", sukh"lamban" sukh", du&kh"lamban" du&kh", naivasukhadu&kh"lamban" 
naivasukhadu&kh".”260 sa ghr"%"lamban"'261 [3] vedan"' yath"vat prativedayate, asta-gat"m api 
prativedayati. tasy"n niruddh"y"' ghr"%"lamban" vedan" utpadyate sukh" du&kh" 
                                                
read. It is once again difficult to discern whether the differences here are due to issues of translation or to issues 
present in the original texts employed by the translators. 
248 upek("vyañjitam etac chivam etad upek("hitam etat ] em./reg.; upek(avyañjitam etat* #iva' petad upek("hitam 
etat Ms; 'di ni g.yo ba dang bral ba yin/ 'di ni zhi ba yin/ 'di ni nye bar phan pa yin Bcrit; 則於彼處心不 樂。知不

寂靜，無常，動轉。T 
249 vedayam"na ] reg.; vedayam"na& Ms 
250 jihv"k"yamana&sa'spar#aj"' ] em. after Bcrit T; jihv"k"[yamana&sa']spratividdh"' Ms: I have emended the text 
here to conform to the parallel phrasing in the preceding sentences. However, we might also emend to 
˚sampratividdh"' or read ˚sa'pratibaddh"', which would both yield a sensible meaning and be less invasive.; de 
bzhin du lce dang/ lus dang/ yid kyi reg pa las byung ba'i tshor ba so sor mngon par shes Bcrit; 知舌身意觸受之生 T 
251 s*k(matar"' ] em. after T; u(matar"m Ms; shin tu rgyas par Bcrit; 更深 T 
252 om. ] Ms Bcrit; 已棄 T 
253 e(yati ] em.; e(yanti ye Ms; yang mi 'byung ngo// de dag… Bcrit: Bcrit takes the verb as having a singular agent, but 
the following locative absolute as plural, even though it is clearly singular in the Sanskrit.; 更不復來 T  
254 sukh"lambanena du&kh"lambanena naivasukhadu&kh"lambanena ] em. after below; sukh"valambanena 
du&kh"lambanena sukhadu&kh"lambanena sukhadu&kh" Ms; bde ba 'di bde ba la dmigs pas sdug bsngal ma yin/ bde 
ba dang sdug bsngal la dmigs pas bde ba ma yin zhing sdug bsngal ma yin Bcrit (!); 緣苦，緣樂，不苦不樂。T 
255 anupa#ya' j"nan ] em. after Bcrit T; anupalabdhi' j"nan Ms; rjes su mthong zhing rnam par shes nas Bcrit; 隨順觀
察。如是知已 T 
256 #rotrapratibaddh"y"' ] em.; #rotrapratibaddh"y" Ms 
257 #rotrasa'spar#aj"y"' vedan"y"n ] corr.; #rotrasa'spajar#aj"y"' vedan"y"'n Ms 
258 prativedayati ] em.; pravedayati Ms; so sor myong bar byed de Bcrit; 知 T 
259 utpann" me ghr"%asa'spar#aj" ] em.; utpann" me va ghr"%asa'spaj" Ms; bdag sna'i reg pa las byung ba'i tshor 
ba skyes pa Bcrit; 我此受生 T 
260 sukh"lamban" sukh" du&kh"lamban" du&kh" naivasukhan"du&kh"lamban" naivasukhan"du&kh" ] em.; 
sukh"lamban" sukh" du&kh"lamban" du&kh" naivasukhadu&kh"lama Ms; bde ba la dmigs pa ni bde ba'o// sdug 
bsngal la dmigs pa ni sdug bsngal lo// sdug bsngal yang ma yin bde ba yang ma yin pa la dmigs pa ni sdug bsngal 
yang ma yin bde ba yang ma yin no snyam mo// Bcrit; 我此受生樂緣生樂，苦緣生苦，不苦不樂因緣。」故生不
苦不樂 T (*…adu&kh"sukh"lamban" adu&kh"sukh") 
261 ghr"%"lamban"' ] em.; ghr"%"lamban" Ms 
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adu&kh"sukh". t"m262 asau prativedayati: “utpatsyate hi263 mama ghr"%"lamban" vedan". utpann" 
yathaiv"dhyavasit", tathaivotpann" e("pi264 nirotsyate.”  
"4.1.8.4-6# tasy") niruddh"y"' jihv"lamban"265 vedanotpatsyate trividh"…p*rvavat… 
manovedan"lamban" trividh". 
"4.1.9# sa266 sadbh*ta[4]vedan"dhivi#"lañ267 caturtham bh*myantaram "kr"mati.  
"4.1.10# tasy"sy"rabdhav$ryasya268 sahots"hasya269 m"rabandhanam "sth"tuk"masya h+()atar" 
bhaum" yak(" antar$k(acar"%") yak("%"m abhinivedayanti. te ’pi catur%"' mah"r"jñ"' 
abhinivedayanti. te ’pi c"turmah"r"jak"yik"n"' dev"n"m270 abhinivedayanti.271 te ’pi #akrasya 
dev"n"m indrasya nivedayanti. #akro ’pi y"m"n"' dev"n"m abhiniveda[5]yati: “yo ’sau 
jambudv$p"t kulaputro amu(m"d vi(ay"t amu(m"d272 gr"m"d273 amuko n"m" kulaputra&, sa 
ke#a#ma#r*%y avat"rya k"("y"%i v"s"'sy "cch"dya, #raddhay" "g"r"d anag"rik"' pravrajita&. sa 
gha)an vy"yacchan,274 anup*rve%a275 sadbh*ta' vedan"vi#"la' caturtha' bh*myantaram 
"r*,ha&. so ’ha' dev"n"m "veday"mi. h$yate m"rapak(a&. abhyuddh+yate sadbh*to 
devasaddharmapak(a-.”276 
"4.1.11# [6] tam air"va%"r*,ha' #akra' d+()v", y"m" dev" h+()"&277 #akrasy"rocayanti: “priyan 
na&, #akra, yad dh"rmik"278 dharm"nuparivartino jamb*dv$pak" manu(y"&. tad eva' 
saddharmapratir*pabh*tas tva' #akra&.” 
 

                                                
262 sukh" du&kh" adu&kh"sukh". t"' ] em. after Bcrit T; sukh"['] du&\!kh"['] adu&kh"'sukhat"m Ms; sna'i dmigs 
pa'i tshor ba bde ba dang/ sdug bsngal dang/ sdug bsngal yang ma yin bde ba yang ma yin pa skye ste/ Bcrit; 知鼻緣
生苦受、樂受、不苦不樂受 T 
263 utpatsyate hi ] em. after T; utpa#yati hi Ms; bdag gi sna'i dmigs pa'i tshor ba skye ste Bcrit; 我若後時鼻緣生受 T 
264 e("pi ] em.; e("m api Ms; bdag gi 'gog pa 'di dag kyang skye ste Bcrit: Here Bcrit reads a plural pronoun.; 生已，
復滅。T 
265 jihv"lamban" ] em.; jihv"lambane 
266 sa ] em.; s" Ms 
267 sadbh*tavedan"dhivi#"lañ ] Ms: See below where Ms reads sadbh*ta' vedan"vi#"la'.; tshor ba yang dag par 
rgya che ba la Bcrit; 彼既如是如實知受 T 
268 tasy"sy"rabdhav$ryasya ] em.; tadgr"hy"rabdhav$ryasya Ms; de'i brtson 'grus brtsams pa spro ba chen po Bcrit (om. 
tadgr"hya); 勤發精進 T (om. tadgr"hya) 
269 sahots"hasya ] em.; sahots"sya Ms 
270 dev"n"m ] corr.; dev"n"'m Ms 
271 abhinivedayanti ] reg.; abhinivedaya'ti Ms 
272 amu(m"d ] em.; amu(m"- Ms 
273 gr"m"d ] em.; gr"m" Ms 
274 sa gha)an vy"yacchan ] em. after parallel verb strings at §4.2.25 and §4.2.32; sa'gha))hanavy"yacchan Ms; de 
'bad pa dang brtson pas Bcrit; 持戒精勤 T 
275 anup*rve%a ] em.; unup*rve%a Ms 
276 abhyuddh+yate sadbh*to devasaddharmapak(a& ] em./reg.; abhyudhriyate sadbh*to [deva]saddharmmapak(a& [6] 
abhyuddh+yates Ms; yang dag pa dam pa'i chos kyi phyogs ni mngon par mtho bar byed de Bcrit (om. deva); 正法朋
長。T (om. sadbh*to and deva) 
277 h+(t"& ] em.; h+(t" Ms 
278 yad dh"rmik" ] em.; yad dh"rmmiko Ms; mi chos dang ldan zhing Bcrit; om. T 
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"II-4.2#  
 
"4.2.1# punar api yog"c"ra "dhy"tmike279 dharme dharm"nupa#y$ viharati: katha' sa bhik(ur 
m"rabandhana' jahan prajahan, vedan"m avalokayati? sa pa#yati #rutamayena jñ"nena divyena 
v" cak(u(": 
"4.2.2# sa bhik(ur vedan") sadbh*ta ev"valokayati: “cak(urvijñ"n"lamban"ku#al" utp[7]ann". s" 
utti()ham"n" dvit$yena ku#al"lambanena280 nirodhit", ku#al" j"t". s"vy"k+ten"lambanena281 
nirodhit"vy"k+t" j"t".” eva' #rotrasa'spar#aj"' vedan"' ghr"%asa'spar#aj"m282 vedan"' 
jihv"sa'spar#aj"' vedan"' k"yasa'spar#aj"'283 vedan"' mana&sa'spar#aj"' vedan"' 
prativedayati. prativedayam"nasya ku#al" dharm"& parip*ri- gacchanti.284 tanv$bhavanti c"sya 
kle#"&.285  
"4.2.3# tathaivam bh"vayata&, s*k(matas t"m eva vedan"m pratyavek(ate.286 sa pa#yati 
dharmavedan"' dharmavedana[15b1]y" saha nirudhyam"n"'. yath" prad$paprabh"dityaprabhay" 
viruddh", ity287 eva' vedan"dvayan nirudhyate.   
"4.2.4# punar api vedan"' ku#al"ku#al"m pu(yam"%"' prativedayate.288 tadyath" d$paprabh" 
dvit$y"'289 d$paprabh"' pu(%"ti.  
"4.2.5# punar api vedan"' pravicinoti: “k" vedan"nyay" saha vedanay"tyantaviruddh"?”290 sa 
pa#yati: “ku#al" vedan"ku#alay" vedanay" sah"tyantaviruddh". tadyath" d$paprabh" 
nak(atraprabhay" saha viruddh".”291  
"4.2.6# punar api sa bhik(u& pravibhajati: “k" veda[2]n"ny"'292 vedan"m atyantam eva293 hanti?” 
sa pa#yaty: “an"srav"lamban"294 vedan" s"srav"lamban"'295 vedan"m atyantam eva296 hanti. 
tadyath"gniprabhay" himaprabh" hanyate.”  

                                                
279 yog"c"ra "dhy"tmike ] punct.; yog"c"ra& | "dhy"tmike Ms 
280 dvit$yena ku#al"lambanena ] em. after Bcrit T; dvit$yen"ku#al"lambanena Ms; dge ba la dmigs pa gnyis pas Bcrit; 
第二善緣 T 
281 s"vy"k+ten"lambanena ] em.; s"vy"kriyaten"lambanena Ms; lung du ma bstan pa la dmigs pas Bcrit; 彼記緣滅。
記受則滅 T (*s" vy"k+ten"lambanena… [!]) 
282 ghr"%asa'spar#aj"m ] em.; ghr"%asa'spa'j"m Ms 
283 k"yasa'spar#aj"' ] em.; k"yasa'spa[']j"' Ms 
284 gacchanti ] reg.; gaccha'ti Ms 
285 kle#"& ] punct.; kle#"s Ms 
286 s*k(matas t"m eva vedan"m pratyavek(ate ] reg.; #*k(matas t"m eva vedan"m pratyavek(ate Ms; tshor ba phra 
mo de dag so sor shes Bcrit; 復細觀受 T 
287 ity ] em.; ta ity Ms 
288 vedan"' ku#al"ku#al"' pu(yam"n"' prativedayate ] em. (?); vedan" ku#al"ku#al"m u(mam"%"' prativedayate 
Ms; dge ba dang mi dge ba'i tshor ba rgyas pa so sor myong bar byed de/ Bcrit; 善受既生，障不善受，應如是知。
T (*ku#alay" vedanay" utpadyam"nay" aku#al" vedan" viruddh", eva' prativeditavy" [?]) 
289 dvit$y"' ] em.; dvit$y"y"' Ms 
290 vedanay"tyantaviruddh" ] em.; vedanay"tyantaviruddh"' Ms 
291 nak(atraprabhay" saha viruddh" ] em.; nak(atraprabhayo saha viruddh" Ms; skar ma'i 'od lhan cig mi mthun pa 
bzhin Bcrit (*…viruddh"); 星宿光明二不相障 T (*…na viruddh") 
292 vedan"ny"' ] em. after Bcrit T; vedan"y"' Ms; tshor ba gang zhig la tshor ba gang zhig gis Bcrit; 何受何受，何
者何者 T 
293 eva ] em.; eva' Ms; om. Bcrit; 如是 T (*eva') 
294 an"srav"lamban" ] reg.; an"#rav"lamban" Ms 
295 s"srav"lamban"' ] em.; s" prasrav"lamban" Ms; zag pa dang bcas pa la dmigs pa'i tshor ba la Bcrit; 漏緣受 T 
296 atyantam eva ] em.; atyantakam eva' Ms; gtan sel ba nyid du Bcrit; n.e. T 
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"4.2.7# “k" vedan" kay" vedanay"bhibh*t"297 punar ev"py"yate?” sa pa#yaty: “aku#al" vedan" 
yad" ku#al"' vedan"m abhibhavati, s" punar ev"py"yate. yath"dityena div" 
candraprabh"bhibh*t" bhavati, s" candraprabh" r"tr"v "py"yate.”  
"4.2.8# punar api sa bhik(ur vedan"' pravibhajati vedanaik"grasm+ti&:298 [3] “k" bahvyo vedan"& 
sa'p+kt"& kay" ekay" vedanay" saha viruddh"bhibh*yante?”299 sa pa#yati: “bahvyo vedan" 
laukikakriy" lokottaray"n"sravay"300 vedanay"bhibh*yante. tadyath" r"trau bahvyo 
nak(atragrahat"r"%"' prabh" ekay" candraprabhay"bhibh*yante.”  
"4.2.9# punar api sa bhik(ur vedan"nupa#y$ k(ayavyay"nupa#y$xxxii vedan"'301 s*k(mataram 
avalokayati: “k" bahvyo vedan"# cak(u&#rotraghr"%ajihv"[4]k"yasamutth"- s"srav"& ki' 
ku#alam "rabhante?”302 sa pa#yati: “laukik"& s"srav"303 vedan" bahvyo304 ’pi 
n"n"srav"lokanasamarth" bhavanti.305 yath" r"trau nak(atragrahat"r"%"' prabh"# candravirah"n 
n"lokanasamarth" bhavanti.”306 
"4.2.10# punar api sa bhik(us t"m vedan"m avalokayati: “kiyatk"l"vasth"yinyo mama 
vedan"&?”307 sa pa#yati: “utp"davyayak(a%"vasth"yinyo308 mama vedan"s, tadyath" vidyuta&.”  
"4.2.11# puna[5]r api sa bhik(ur eva' pravitarkayati: “ki' cak(urvedan" ghr"%avedan"y"& 
                                                
297 kay" vedanay"bhibh*t" ] em. after Bcrit; k"' vedan"m abhibh*ta& Ms; tshor ba gang zhig gis gnod Bcrit; 何者受勝 
T 
298 vedanaik"grasm+ti& ] reg.; vedanaik"grasm+tism+ti Ms; om. Bcrit T 
299 k" bahvyo vedan"& samp+kt"& kay" ekay" vedanay" saha viruddh"bhibh*yante ] em. after Bcrit T; k" b"hyo 
vedan"sa'p+ktay" ek" k"y" vedan"y" saha viruddh"bhibh*yante Ms; gang tshor ba mang po dang ldan pa dag tshor 
ba gcig gi dran pa rtse gcig pa'i tshor ba dang lhan cig mi mthun pa zil gyis gnon par 'gyur Bcrit; 多受和合一受能障，
勝彼多受。T 
300 lokottaray"n"sravay" ] em. after Bcrit; lo!kottar"y"n"sravay" Ms; 'jig rten las 'das pa zag pa med pa'i tshor bas Bcrit; 
是出世間無漏心受 T 
301 vedan"' ] em.; vedan" Ms 
302 k" bahvyo vedan"# cak(u&#rotraghr"%ajihv"k"yasamutth"& s"srav"& ki' ku#alam "rabhante ] em.; k" bahavo 
vedan" cak(u&#rotraghr"%ajihv"[4]k"yasamu[tth"&] s"srav"& ki' ku#alam "rabhante Ms; mig dang/ rna ba dang/ sna 
dang/ lce dang/ lus kyis kun nas bslang ba zag pa dang bcas pa'i tshor ba mang ba ni gang yin/ dge ba ni ji ltar 
rtsom… Bcrit: Here the Tibetan translators take the phrase k" bahvyo vedan"#…s"srav"& "rabhante as a single 
sentence, unrelated to the question ki' ku#alam "rabhante. The presence of two question words here most likely 
caused this confusion. However, the question and answer structure of the paragraph, which is analogous to various 
others in this section, makes it clear that the Tibetan translators have erred. T also confirms this.; 何者多受，謂眼
耳鼻舌身所起，此是漏受， 何者善發？T 
303 s"srav" ] reg.; s"#rav" Ms 
304 bahvyo ] em. after Bcrit T; b"hyo Ms; mang ba Bcrit; 多 T 
305 n"n"srav"lokanasamarth" bhavanti ] em. after the simile just below; n"n"#rav"lokena samarth" bhavanti Ms; zag 
pa med pa’i snang bas thub par 'gyur te Bcrit (*an"srav"lokena…: “Although there are many worldly defiled feelings, 
they are effective by way of the light of the undefiled.” [!]); 復非無漏，世間無力 T (*n"n"srav" loke na samarth" 
bhavanti: “…it is not that the undefiled [ones] are not effective in the world.” Or “…what is not undefiled is not 
effective in the world.” [?]) 
306 yath" r"trau nak(atragrahat"r"%"' prabh" candravirah"n n"lokanasamarth" bhavanti ] Ms; dper na mtshan mo 
rgyu skar dang/ gza' dang/ skar ma rnams kyi 'od zla ba'i snang ba gnas pas thub pa bzhin no// Bcrit 
(*…candr"lokavih"r"n samarth" bhavanti); 如夜闇中，星宿光明，於有月時，不能善照。T  
307 vedan"& ] em.; vedan" Ms 
308 utp"davyayak(a%"vasth"yinyo ] em. after Bcrit; utp"davyayalak(a%"vasth"yinyo Ms; de skad cig la bdag gi tshor 
ba gzhan skye zhing 'jig par gnas par Bcrit; 生滅相住 T (˚lak(a%"vasth"yinyo): Here we see the common confusion, 
found throughout the text and its translations, between the use of the word lak(a%a and the use of the word k(a%a. It 
is almost impossible to make a conclusive argument one way or another, as both readings work perfectly well. In 
this case, I follow the Tibetan reading against Ms and T, as this reading renders less awkward the relationship 
between the last two elements of the compound. 
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pratya'#a' prayacchati?” 309 sa pa#yati: “budbudak"l"dibhinnendriy"lamban"310 vedan" 
sarve("m indriy"%"'. tadyath" gaura#vo()rakharamahi("%"'311 bhinnaj"t$y"n"' naikapratyayo 
bhavaty, evam eva312 pañcendriyasamutth"n"m an"diviracit"n")313 naik"lambana' bhavati. 
vi(ayabhedena bhinnavi(ay"n$ndriy"%i, yath" gaura#vo()rakharamahi(ava[6]r"h"&.”314 
"4.2.12# tasyaiva' vedan"nupa(yino bhik(o& s*k(matara' jñ"nam utpadyate. sa ta' jñ"nam 
"sevate bh"vayate bahul$karoti.  
"4.2.13# tasy"sevam"nasya vedan"nupa#yina& k(ayavyay"nupa#yina315 eva' bhavati: 
“cak(u&#rotraghr"%ajihv"k"yamana&samutth" me vedan"& kuto ’bhy"gaccham"n" "gacchanti?316 
nirudhyam"n" v" kutra sannicaya- gacchanti?”317 
"4.2.14# tasya bhik(or vedan"k(ayavyay"nupa#yina&xxxiii pracintayato m"rgaga[7]tasyaiva'318 
bhavati: “n"pi cak(urvedan" kuta(cid utpadyam"n" ’bhy"gacchati, nirudhyam"n" kutracit 
sannicaya' gacchati. iti319 cak(urvedan" abh*tv" bhavati. bh*tv" ca prativigacchati. n"kar"c 
cak(urvedan"gacchati,320 yath" samudr"lay"t salilan.321 na nirudhyam"n" kvacin nicaya- 
gacchati,322 yath" nimnagaman" nadya& samudram anugacchante.323 iti cak(urvedan" abh*tv" 

                                                
309 ghr"%avedan"y"& pratya'#a' prayacchati ] em./reg.; ghr"%avedanay" pratyansa' prayacchati Ms; sna'i tshor ba'i 
rkyen du 'gyur Bcrit (*…ghr"%avedan"y"& pratyaya'…); 眼受因緣，生鼻受 T (*…ghr"%avedan"y"& pratyaya'…) 
310 budbudak"l"dibhinnendriy"lamban" ] conj.: Here I undersand budbuda- in the sense of embryo. In Hindu texts, 
this word refers to the embryo five days after conception. This corresponds to the term arbuda in Sarv"stiv"din 
Buddhist texts. The conjecture remains tentative particulary because this is a very early stage in the gestation 
process, and the faculties (indriya) are not yet developed. See, for instance, Yobh, p. 28.4-8.; 
budb/ddhudalik"dibhinnendriy"lamban" Ms: Here it is virtually impossible to distinguish between the graphical 
representations of –ddhu- and –dbu-. We might also emend to budbudik"di-: “beginning as [mere] bubbles.” 
Perhaps read buddhyudarik"di˚: “having their origin in the mind” or “beginning in the belly of the mind”? Another 
possibility is to read buddhidalik"di˚: “beginning as aspects of the mind.” All of these possibilities involve altering 
the reading in Ms.; blo gcig bzhin du dbang po tha dad pa'i dmigs pa'i tshor ba Bcrit; 意根攀緣，其受 T: Both Bcrit 
and T translate the compound as beginning with buddhi-. 
311 gaura#vo()ra˚ ] em. after Bcrit T; go()rakharamahi("%"' Ms; ba lang cig gcig rta dang/ rnga mo dang/ bong bu 
dang/ ma he'i Bcrit; 牛馬駝驢水牛 T 
312 evam eva ] em.; evam eva' Ms; de bzhin du Bcrit; 如是如是 T 
313 an"diviracit"n"' ] em.; an"diciracit"n"' Ms; thog ma med pa nas brtson pa'i Bcrit (*an"dik"lodyukt"n"'); 無始
以來 樂攀緣 T (*an"dik"lovirakt"n"'): The sense of viracita is not exactly clear here. The translators of Bcrit and 
T seem to disagree on how to interpret it, if in fact they did not read a different verb. I understand the term in the 
sense of “formed” or “fashioned.” 
314 gaura#vo()rakharamahi(avar"h"& ] em./punct.; gauratho()rakharamahi(avar"h"s Ms; glang dang/ rta dang/ rnga 
mo dang/ bong bu dang/ ma he dang/ phag bzhin no// Bcrit; 牛馬駝驢 等 T (om. mahi(a) 
315 k(ayavyay"nupa#yina eva' ] reg.; k(ayavyay"nupa#yina& eva' Ms; zad pa dang 'jig pa rjes su mthong nas Bcrit; 
隨順觀盡 T 
316 ’bhy"gaccham"n" "gacchanti ] em.; abhy"gaccham"n"& | "gaccha "gacchanti Ms; gang nas 'ong zhing gang du 
'ongs Bcrit; 生從何來 T 
317 nirudhyam"n" v" kutra sannicaya- gacchanti ] Ms; 'gag pa na gang du sogs par 'gyur Bcrit; 滅何所至 T 
318 m"rggagatasya ] em. after Bcrit T; na m"rggagatasya Ms; lam gyi rnam pa la Bcrit; 思惟道理 T 
319 nirudhyam"n" kutracit sannicaya' gacchati. iti ] em./reg./punct; nirudhyam"n"& kutracit sa'nnicaya' gacchati 
iti Ms 
320 n"kar"c cak(urvedan"gacchati ] em. (?); n"k"r"c cak(urvedan"gacchati Ms; mig gi 'byung khung las tshor ba 
'byung ste/ Bcrit (*cak(u(a "kar"d vedan"gacchati [!]); 我此眼者，無有來處 T 
321 etat salilan ] reg.; etac chalilan Ms; rgya mtsho'i gzhi las chu 'byung ba bzhin no// Bcrit; 如海中水 T 
322 na nirudhyam"n" kvacin nicaya- gacchati ] em. after Bcrit T; n"nirudhyam"na' kvacin nicaya- gacchati Ms; 'gag 
pa na yang gang du yang mi sogs te/ Bcrit; 滅無所至 T 
323 anugacchante ] punct.; anugacchanta Ms; 'du ba Bcrit; 到於大海 T 
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bhavati. bh*tv" ca prativigacchati.xxxiv prat$tyasamutpann"#324 
cak(u&#rotraghr"%ajihv"k"yamano[16a1]vedan"&. 
"4.2.15# “tadyath" ku#ala& kumbhak"ra& kumbhak"r"ntev"s$ v" cakra' ca prat$tya, m+tpi%,añ ca 
prat$tya, 325 vy"y"mañ ca prat$tya, udakañ ca prat$tya, 326 m+tpi%,ahetuko gha)a utpadyate.327 tatra 
sa gha)o na kuta#cid "gacchati "kar"t.328 na nirudhyam"na&329 kvacit sannicaya' gacchati. iti 
gha)o hetupratyayasamutpanna&. eva' me cak(u& prat$tya, r*pa' prat$ty"loka' prat$ty"k"#a' 
prat$tya, manasik"rañ ca prat$tya,330 cak(urvedan" utpadyate, [2] sukh" du&kh" adu&kh"sukh". 
yath" gha)asya yadi #obhan" hetupratyay" bhavanti, tac chobhanasyaiva gha)asyotp"do 
bhavati.331 ath"#obhan", tad"#obhano gha)o bhavati.332 evam eva yadi #obhan" 
hetupratyay"lamban" bhavanti, tac chobhan"# cak(ur"dy" vedan"333 utpadyante, 
sadharmasah$y"& ku#al", anukrame%a nirv"%ag"minya&.334 yath"#obhan" hetupratyay"lamban"335 
bhavanti, tath"#obhan" cak(ur"dy" vedan" utpadyante, r"gadve#a[3]moh"lamban"& 
sa's"ranarakapretatiryagg"minya&.” 
"4.2.16# sarvakarmaphalaku#al"nubaddhacetano336 bhik(u& vedan"m anve(am"%o, naik"#rit"m 
vedan"' pa#yati, na k"rak"dhi()hit"', n"pi hetusamutth"', na y"d+cchik"', na k*)asth"', na 
nity"',337 na dhruv"', na #"#vat"', n"vipari%"madharmi%$'.338 tasya s"339 
vedan"skandhadar#inas t+(%" paunarbhavik$ parih$yate, nand$r"gasahagat"340 malin$.  
"4.2.17# sarvasa'sk"rasy"nity"[4]nupa(y+ sa341 bhik'ur m"rgam "sevate bh"vayati bahul$kurute. 

                                                
324 prat$tyasamutpann"# ] em.; prat$tyasamutpann" Ms 
325 om. ] Bcrit T; vedan" Ms: This is likely a dittography mistakenly copied from two lines below in Ms.  
326 om. ] Ms Bcrit; 緣杖 T (*ya()iñ ca prat$tya) 
327 m+tpi%,ahetuko gha)a utpadyate ] em. after T; m+tpi%,ahetuko gha)a& prat$tyotpadyate Ms; rgyu 'jim pa la brten 
pa'i bum pa 'byung bar 'gyur te Bcrit; 生於  T (*gha)a utpadyate): Here it seems the Tibetan translators had the 
reading prat$tyotpadyate, but slightly misunderstood the way it functions in the sentence. The Tibetan translation 
reads: “The pot is produced in dependence on the clay as a source.” Ms reads: “The pot, which has clay as its basis, 
is dependently produced.” T presents the most suitable reading, however, by omitting prat$tya. 
328 na kuta#cid "kar"t ] em.; na ka#cid…"k"r"n Ms; 'byung khung gang nas ma 'ongs  Bcrit; 非有處來 T 
329 nirudhyam"na& ] em.; nirudhyam"n"& Ms 
330 prat$tya ] em.; prat$ty" Ms 
331 bhavati ] punct.; bhavaty Ms 
332 bhavati ] punct.; bhavaty Ms 
333 cak(ur"dy" vedan" ] Ms; mig la sogs pa tshor ba Bcrit; 眼受，耳鼻舌身意等皆爾。T  
334 sadharmsah$y"& ku#al" anukrame%a nirv"%ag"minya& ] em./punct.: Both Bcrit and T read sadharma˚. It is, 
however, tempting to emend the text to saddharma˚. I follow T in reading ku#al" as plural and anukrame%a as 
adverbially governing the adjective nirv"%ag"minya&.; sadharmmsah$y" ku#al"nukrame%a nirv"%ag"minyo Ms; chos 
dang ldan pa'i dge ba'i rim gyis mya ngan las 'das par 'gro bar 'gyur ro Bcrit; 若[2]合善受，次第順行則到涅槃。T 
(om. dharma, but retains *sah$y". Perhaps read 法合? See Taish. footnote [2]: 合＝法【宋】【元】【明】
【宮】.) 
335 hetupratyay"lamban" ] conj.; hetupratyay"dh$n" Ms; gal te dmigs pa'i rgyu dang rkyen mi bzang na/ de'i tshe Bcrit; 
因緣 T 
336 sarvakarmmaphalaku#al"nubaddhacetano ] Ms; las dang 'bras bur 'brel pa thams cad la mkhas par sems pa'i dge 
slong ni Bcrit; 彼比丘，一切所有善行善果隨順縛思 T 
337 na nity"' ] corr.; ni nity"' 
338 n"vipari%"madharmmi%$' ] em. after parallel list at §4.1.6; na vipari%"madharmmi%$' Ms (T); yongs su 'gyur 
ba'i chos can yin zhing Bcrit; 非顛倒法 T 
339 tasya s" ] em.; tasy" s" Ms; de'i tshor ba'i phung po de mthong nas Bcrit; 比丘，如是見此受陰 T 
340 nand$r"gasahagat" ] em.; nand$r"gasahagat"' Ms 
341 sarvasa'sk"rasy"nity"[4][nupa#y$ sa] ] Ms; 'khor ba thams cad mi rtag par rjes su mthong ba'i dge slong ni Bcrit 
(*sarvasa's"ra˚); 一切生死皆見無常 T (*sarvasa's"ra˚) 
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tasyaiva' bh"vayata&, sa'yojan"ni prah$yante, anu#ay" v"nt$bhavanti.  
"4.2.18# katam"ni sa'yojan"ni? tadyath": anunayasa'yojana'342 pratighasa'yojana' 
m"nasa'yojanam avidy"sa'yojana' d+()isa'yojana' par"mar(asa'yojana'343 
vicikits"sa'yojanam $r(y"sa'yojana'344 m"tsaryasa'yojana'.xxxv im"ni sa'yojan"ni 
prah$yante.  
"4.2.19# katame anu#ay" v"[5]nt$bhavanti? tadyath": k"mar"g"nu#ayo bhavar"g"nu#ayo 345 
d+()yanu#aya& pratigh"nu#ayo m"n"nu#ayo ’vidy"nu#ayo346 347 vicikits"nu#aya&.348 ta ete ’sya 
yath"pradh"n"s tribhavaparivartak"s349 tribh*misa'c"ri%as350 trido(aparivartak"s trik"l"nus"ri%as 
trimadhyam"s trivedan"nubha[6]vit"s trijanmaparivartak"& sa's"rahetubh*t" bhavanti.  
"4.2.20# punar api sa yog"c"r" "dhy"tmike351 dharme dharm"nupa#y$ viharati: katha' sa bhik(u# 
cak(u(a eva' sahetupratyayam352 avabudhyate? ki'pratyaya' cak(u&, ki'hetuja' kinnid"na' 
avalokayati? sa pa#yati #rutamayena jñ"nena divyena v" cak(u(": 
"4.2.21# karmahetuja' cak(u&. karma%" janm"bhinivartyate.353 yath" va)aka%ikay" v+k(o bhavati. 
v+k("t [7] punar va)aka%ik" y"xxxvi hetupratyayai& sa'vardhate.354 evam ev"jñ"n"t355 
karm"bhinivartyate. karma%"pi janm"bhinivartyate.356 sati janmani 
jar"mara%a#okaparidevadu&khadaurmanasyop"y"s"357 utpadyante. tadevam aya' 
karmahetut+(%"p"#abaddha& sarvab"lap+thagjanasamudro bhavati. cakravat paribhramate. tad 
etat k"ra%am, aya' pratyaya& sarv"s"' vedan"n"' sa'jñ"n"' tu. na kriyate karma,358 
                                                
342 anunayasa'yojana' ] em. after Bcrit T; anu#ayasa'#ayojana' Ms; rjes su chags pa'i kun tu sbyor ba; 愛結 T 
343 par"mar#asa'yojana' ] corr.; [param" .. r(a]sa'yojana' Ms (?); mchog tu 'dzin pa'i kun tu sbyor ba dang Bcrit; 
生結 T (*bhavar"gasa'yojana' [?]) 
344 $r(y" ] corr.; $r(" Ms 
345 om. ] T Bcrit; ’bhavar"g"nu#aya& | Ms: This is perhaps a dittography, as the term is also not found in the list of 
anu#aya-s in Yobh. 
346 pratigh"nu#ayo m"n"nu#ayo ’vidy"nu#ayo ] reg./corr; pratigh"nu#aya& m"n"nu#aya& avidy"manu#aya Ms; 
khong khro ba'i bag la nyal dang/ ma rig pa'i bag la nyal dang/ nga rgyal gyi bag la nyal dang Bcrit; 障礙使、慢使、
無明使 T 
347 om. ] after Bcrit; sa'#ayojana' par"mar(asa'yojana' vicikits"sa'yojana' $r(y"sa'yojana' m"tsaryasa'yo[ji] 
Ms; 思量結疑結妒結嫉結 T  
348 vicikits"nu#aya& ] punct.; vicikits"nu#ayas Ms 
349 tribhavaparivartak"s ] em. after Bcrit  T; triparivartak"s Ms; srid pa gsum du yongs su 'jug par byed pa Bcrit; 三有流
轉 T 
350 tribh*misa'c"ri%as ] corr.; tribh*misa'c"ri%os Ms 
351 yog"c"r" "dhy"tmike ] punct.; yog"c"r"& | "dhy"tmike Ms 
352 cak(u(a eva' sahetupratyayam ] em.: One would prefer the reading sahetupratyayatva'.; cak(u(" eva' 
sa[hetu]pratyayam Ms; ji ltar dge slong de rgyu dang rkyen du bcas pa 'di dag khong du chud par 'gyur/ Bcrit (om. 
cak(u(a [?]); 如是眼之因緣 T (*cak(u(a eva' hetupratyaya') 
353 karmahetuja' cak(u&. karma%" janm"bhinivartyate ] em./punct.; karmahetuja' cak(u& karma%" 
janman"bhinivartyate Ms; mig gi rgyu ni las las byung zhing las kyis skye ba mngon par bsgrubs te/ Bcrit; 業為眼因。
眼因業生，如是轉行。T 
354 samvardhate ] em.; sambaddhyate Ms; 'byung bar 'gyur Bcrit; 繫縛 T (*sambadhyate) 
355 ev"jñ"n"t ] Ms; mi shes pa las Bcrit (*eva+ajñ"n"t); 知因業生 T (*eva+"jñ"n"t). 
356 karma%"pi janm"bhinivartyate ] em. after Bcrit T: Compare footnote 353 above.; karmma%"pi 
janman"bhinivartyate Ms; las las kyang skye ba mngon par 'grub par 'gyur te Bcrit; 業復轉生 T 
357 ˚op"y"s" ] reg.; ˚op"y"s"& Ms  
358 tad etat k"ra%am, aya' pratyaya& sarv"s"' vedan"n"' sa'jñ"n"' tu. na kriyate karma ] em./punct. after T; tad 
etat k"ra%am aya' pratyaya& sarv"s"' ved"n"n"' sa'jñ"n"n tu na kriyate | dharmma Ms; tshor ba de dag thams 
cad kyi rgyu dang rkyen 'di dag la 'du shes kyi las su bya ba med de/ Bcrit: This translation suggests a sequence that 
differs from T and my reading of Ms: “[If] one does not perform the act of perceiving with this cause and condition 
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karm"bh"[16b1]v"t t+(%"y" apy abh"vo bhavati.359 tadabh"v"d vedan"bh"vo bhavati, 
hetupratyay"t.360 
"4.2.22# tadyath": vartiñ ca prat$tya, sth"laka' ca prat$tya, tailañ ca prat$tya, agniñ ca prat$tya,361 
prad$pasy"rci(a& k(a%ik" abhinivartante.362 evam eva sa bhik(u& vedan"hetupratyayadar#$ 
tatv"nve($: “karmahetuj"&363 karmaprati#ara%"& karmaprabhav"& sarvavedan" utpadyante.” tat 
sth"lakam eva' bh*ta' #ar$ra'. tailabh*t"n$ndriy"%i. vartibh*t" t+(%". agnibh*t" 
r"gadve(amoh"&.364 [2] k(a%ika' jñ"na' d$p"rcivat. prabh"sad+#a' jñ"na' yena pa#yati 
tatv"nve($ yog"c"ra&:365 “sarvatribhavagat" vedan".”  
"4.2.23# tadyath"366 j"tar*pak"ro 367 j"tar*pam up"d"ya, karma%ya' karmak(amañ368 ca tac ca 
j"tar*pam "d"ya, #obhanam ala-k"raj"tam abhinivartayati. evam eva j"tar*pak"rasamo369 
yog"c"ra&. sa j"tar*pasad+#am "lambanam "d"ya, yadi #obhanam "lambanam bhavati, tac 
chobhana' karm"bhinivartayati nirv"%ag"mika'. [3] yath"#obhana' bhavaty "lambana', 
tath"#obhana' karm"bhinivartayati.370 

 
|| bhavanti c"tra g"th"& ||  
 
hetupratyayatatvajña& s*k(m"rthe k+tani#caya& |371 
mok(asrotasy abhiratas372 t+(%ay" naiva v"hyate ||373 "4.2.24.1#xxxvii 
 
karmapratisar"& sarve dehina& karmayonij"& | 

                                                
of all feelings…” I find it difficult to imagine how exactly the Tibetan translators would have come up with this 
translation.; 以此因緣，一切愛(read 受)想。若不作業 T 
359 karm"bh"v"t t+(%"y" apy abh"vo bhavati ] em. after Bcrit T; karmm"nubh"v" t+(%"y" apy abh"vo bhavati Ms; las 
med na sred pa 'byung bar mi 'gyur la Bcrit; 以無業故，則無有愛。T 
360 hetupratyay"t ] corr.; hetupraty"t Ms 
361 agniñ ca prat$tya ] em. after Bcrit T; om. Ms; me la yang brten nas Bcrit; 火因緣 T: See below in Ms, where agni is 
equated with r"gadve(amoha. 
362 k(a%ik" abhinivartante ] reg.; k(a%ik"bhinivartante Ms: This reading is the result of double sandhi. 
363 karmahetuj"& ] em.; karmmahetuja& Ms 
364 vartibh*t" t+(%". agnibh*t" r"gadve(amoh"& ] punct.; varttibh*t" t+(%"gnibh*t" r"gadve(amoh"& Ms 
365 prabh"sad+#a' jñ"na' yena pa#yati tatv"nve($ yog"c"ra& ] Ms: Neither Bcrit nor T seem to understand the 
correlative yena as I have, as linking the final phrase prabh"sad+#a' jñ"na' to the finite verb pa#yati.; shes pa skad 
cig ma ni mar me'i 'od 'bar ba lta bu yin no// rnal 'byor pa gang gis…de nyid tshol zhing mthong ba ni zhes pa yin te 
Bcrit: Bcrit here seems to collapse the phrases k(a%ika' jñ"na' d$p"rcivat and prabh"sad+#a' jñ"na' into a single 
sentence.; 念念生焰喻念念智。明喻智慧。彼修行者，如是見知 T 
366 tadyath" ] corr.; ttadyath" Ms 
367 om. ] Ms Bcrit; 若其弟子 T 
368 karma%ya' karmak(amañ ] em.; karma%y"karmak(amañ Ms; las su byas pa'i gser Bcrit; 好真 T 
369 j"tar*pak"rasamo ] em. after Bcrit T; j"tar*pasamo Ms; de bzhin du rnal 'byor spyod pa gser mgar lta bu Bcrit; 如是
如是，彼巧作師喻修行者 T 
370 yath"#obhana' bhavaty "lambana', tath"#obhana' karm"bhinivartayati. ] em. after T; yath"#obhana' bhavaty 
"lambana' nivarttayati Ms; gal te dmigs pa ngan na/ de ngan pa 'grub par 'gyur Bcrit (om. karma); 不善攀緣，得不
善業。T 
371 s*k(m"rthe k+tani#caya& ] Ms DhsLC; s*k(m"rthak+tani#caya& DhsMs 
372 mok(asrotasy abhiratas ] DhsC; ˚#rotrasy"bhirata& Ms; ˚#rotasy abhiratas DhsMsL; thar pa’i rgyun la mngon dga' na 
Bcrit; 喜樂解脫流 T 
373 t+(%ay" naiva v"hyate ] em.; t+(%" naiva v"hyate Ms; …rajyate DhsC DhsL(J); …r"jyate DhsMsL; …r"jate DhsC(ka kha); 
sred pas khyer bar mi 'gyur ro Bcrit; 愛所不能使 T 
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karma%" phalasambaddh" bhramanti bhavasa-ka)e || "4.2.24.2#xxxviii 
 
yo n"datte374 ’#ubha' karma #ubhakarmarata& sad" | 
candr"'#unirmalaratir375 yog$ bhavati t"d+#a& || "4.2.24.3#xxxix 
 
pradahan376 p"pak"n dharm"[4]n #u(kendhanam377 iv"nala& |378 
vibhr"jate tribhuvane muktap"po jitavyatha& ||379 "4.2.24.4#xl 
 
mok("ya380 yasya tu mano na sa's"re katha' cana |381 
n"sau badhyati382 sa's"re mukta& pak($383 yath"mbare || "4.2.24.5#xli 
 
vedanodayatatvajño384 vedan"phalani#caya& | 
sa “mukta” iti vijñeyas tatvavit tribhavasya sa& ||385 "4.2.24.6#xlii 
 
sukhadu&khe na b"dhete386 d+()"d+()air387 na lipyate | 
d$pta' pa#yati sa's"ra'388 ya& sa yog$ sat"' mata& ||389 "4.2.24.7#xliii  
 
avy"m*,hamatir390 nitya'[5] nitya' dharmapar"ya%a& | 
bhik(uv+tt"v391 abhirato392 bhik(ur bhavati t"d+#a& || "4.2.24.8#xliv 
                                                
374 yo n"datte ] DhsMsLC; ye n"datte Ms; gang zhig mi dge mi len cing Bcrit; 若離不善業 
375 ˚nirmmalaratir ] Ms; ˚nirmalagatir DhsMsLC; zla 'od dri ma med pa ltar Bcrit (*˚nirmalavat); 如無垢月光 T 
(*˚nirmalavat) 
376 pradahan ] DhsMsLC; pradah"n Ms; rab tu bsregs Bcrit; 燒 T 
377 p"pak"n dharm"n #u(kendhanam ] DhsMsLC; p"pak"n dharmm"c chu(kendhanam Ms; sdig pa'i chos rnams Bcrit; 惡
業 T (*p"pakarm"%i) 
378 iv"nala& ] DhsMsLC; iv"nila& Ms; me yis…ltar Bcrit; 火 T 
379 muktap"po jitavyatha& ] DhsMsL; muktap"do jitavyatha& Ms; muktap"po gatavyatha& DhsC; sdig las grol zhing 
nyon mongs rgyal Bcrit; 解脫諸惡法 T 
380 mok("ya ] Ms DhsMsL; mok(e 'sti DhsC; thar 'dod cing Bcrit; 若人悕解脫 T 
381 na sa's"re katha' cana ] DhsMsCL(J); na sa's"re katha'cana& Ms; na sa's"ra& katha' cana DhsL; nams kyang 
'khor bar mi dga' ba Bcrit; 心不樂生死 T 
382 badhyati ] Ms DhsL; One would expect either badhyate or badhn"ti.; badhy"ti DhsMs; badhn"ti DhsC; mi 'ching ste 
Bcrit; 不能縛 T 
383 mukta& pak($ ] Ms DhsL(J) DhsC; muktapak($ DhsMsL; bya ni 'gro ba Bcrit; 如鳥飛 T 
384 vedanodayatatvajño ] Ms DhsMs; ˚tattvajño DhsLC; vedan"dayatattvajño DhsL(Ms); gang zhig tshor 'byung de nyid 
shes Bcrit; 諦知受所從 T 
385 tatvavit tribhavasya sa& ] Ms; tattvavin tribhavasya sa& DhsL(Ms); tattvavit tribhavasya ya& DhsL; tatvavinn 
+tavasy" sa& DhsMs; tattvavid +tav"'# ca sa& DhsC; de nyid rig pa srid gsum du Bcrit; 彼諦知三界 T 
386 sukhadu&khe na b"dhete ] Ms; na b"dhyate sukhadu&khair DhsL; ta b"dhyate sukhadu&khair DhsMs DhsL(Ms); 
tath"py ete sukhadu&khe DhsC (!); bde sdug gis ni de mi gnod Bcrit; 苦樂不能動 T 
387 d+()"d+()air ] Ms; m+()"m+()air DhsLC; m+()"m+()ai DhsMs; zhim dang nga bas Bcrit; 善惡不經心 T 
388 sa's"ra' ] Ms DhsL(J) DhsC; sa's"re DhsMsL; srid pa 'bar ba ltar Bcrit; 見世間如焰 (*sa's"ra') 
389 ya& sa yog$ sat"' mata& ] Ms DhsLC; ya& sa'yog$ sat"' mata& DhsMsL(Ms); rnal 'byor de ni bsam pa ldan Bcrit; 彼
修者普愛 T (*?) 
390 avy"m*,hamatir ] DhsMsL; adhy"r*,hamatir Ms; adhy"m*,hamatir DhsL(Ms); ath"m*,hamatir nitya' DhsC; blo 
gros rtag tu mi rmongs shing Bcrit; 意常不錯謬 T 
391 bhik(uv+tt"v ] DhsMsLC; bhik(ur v+tt"v Ms; dge slong sdom la Bcrit; 比丘法 T 
392 abhirato ] Ms DhsLC; "bhirato DhsMs 
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na jñ"tidar#an"r"ma&393 s"dh*n"' dar#ane rata& |394 
ni&kr"ntag+hakalm"(o bhik(ur bhavati t"d+#a& || "4.2.24.9#xlv 
 
pra#"ntendriyasarvasvo395 vi(aye(u na lolupa& | 
yugam"tr"dar#an"vek($396 bhik(ur bhavati t"d+#a& || "4.2.24.10#xlvi 
 
n"kru()ag+hasa'c"r$397 na pa%yakrayavikray$ |398 
na v$th$catvararatir399 bhik(ur bhavati t"d+(a& || "4.2.24.11#xlvii 
 
na g$tan+tyasa'dar#$400 sa'ra[6]mbhe(u na rajyate |401 
sa'rajyate #ma#"ne yo402 bhik(ur bhavati t"d+#a& || "4.2.24.12#xlviii  
 
ek"haparama'403 pi%,am "datte #vo na k"'k(ate |404 
dvibh"gakuk(isa'tu()o405 bhik(ur bhavati t"d+#a& || "4.2.24.13#xlix 
 
vastrottamavivarj$ ya& 406 p"'suk*le(u407 rajyate | 
yukt"h"ravih"ro408 yo bhik(ur bhavati t"d+#a& || "4.2.24.14#l 
 
yo n"rabhati karm"%i409 nir"#a& sarvakarmasu |410 

                                                
393 jñ"tidar#an"r"ma& ] Ms DhsL; n+tidar#an"r"mai& DhsMs; v+ttidar#an"r"mai& DhsL(Ms); t+ptirdar#an"r"mai& DhsC; 
gnyen lta ba la dga' med cing Bcrit; 不樂數見親 T 
394 rata& ] Ms DhsL; rati& DhsMsC; rati DhsL(Ms); r"mai& DhsC(ka); 'dod pa Bcrit; 樂 T 
395 ˚sarvasvo ] Ms (Bcrit T); ˚tatvajño DhsMs; ˚tattvajño DhsL; dbang po thams cad rab zhi zhing Bcrit; 寂靜於諸根 T 
396 yugam"tr"dar#an"vek($ ] Ms; yugam"tr"nudar#$ ca DhsMsL; gnya' zhing gang tsam lta ba dag Bcrit; 行視一尋地 T 
397 n"kru()ag+hasa'c"r$ ] DhsL; n"kru()o g+hasa'c"r$ Ms; na kra()ag+hasa'c"r$ DhsMsL(Ms); khro med khyim la spyod 
med cing Bcrit; 不行他罵家 T 
398 pa%yakrayavikray$ ] em.; pa%yavi[kr]ayavikray$ Ms; pa%yakrayavikraye DhsMsL; tshong zong nyo 'tshong mi byed 
la Bcrit; 一向不販賣 T 
399 v$th$catvararatir ] em.; v$th$catvararato DhsL; v$thy" catvararati Ms; v$thy"catvarato DhsMs; v$thy"catvato DhsL(Ms); 
srang dang bzhi mdor mi dga' ba Bcrit; 不樂四出巷 T 
400 g$tan+tyasa'dar#$ ] Ms; n+tyag$tasandar#$ DhsMsLC; glu dang gar la mi lta zhing Bcrit; 不樂觀歌舞 T 
401 sa'rambhe(u na rajyate ] Ms DhsL; sa'vare(u na rajyate DhsMs; (satya') ca punar $k(ate DhsC; nyes rtsom 
rnams la chags med la Bcrit; 不樂饒人處 T 
402 sa'rajyate #ma#"ne yo ] Ms; sa'rajyate #ma#"ne(u DhsMsL; sa'rak(ito #ma#"ne(u DhsC; gang dag dur khrod dga' 
byed pa Bcrit; 樂住於塚間 T 
403 ek"haparama' ] Ms DhsMsL; ek"ha' parama' DhsC; nyi ma gcig la bsod snyoms mchog Bcrit; 唯取當日食 T 
404 "datte #vo na k"'k(ate] corr. DhsL(J); "datte #vo da na k"'k(ate Ms; "datte #vo na k"'k(yate DhsMs (svo) DhsL; 
"datte sy" na k"-k(yate DhsL(Ms); "datte ’nyatra k"-k(ati DhsC; blangs nas sang gi mi sems la Bcrit; 不取明日食 T 
405 dvibh"gakuk(isa'tu()o ] Ms; tribh"gakuk(isantu()o DhsMsLC; lto 'drangs tsam gyis chog byed pa Bcrit; 食二分便
罷 T 
406 ˚vivarj$ ya&] em. after DhsMsCL(J) (Bcrit); ˚vivajj$ Ms; ˚vivarjita& DhsL; gang…spong zhing Bcrit; 捨離 T 
407 p"'su˚ ] reg. DhsLC; p"nsu˚ Ms; p"'#u˚ DhsMs; p"m#uka DhsC(kha) 
408 yukt"h"ravih"ro ] Ms DhsL (Bcrit T); mukt"h"ravih"ro DhsMsC; mukt"h"ravih"r" DhsL(Ms); gang dag rigs par zas za 
ba Bcrit; 食行俱相應 T 
409 yo n"rabhati karm"%i ] corr.; yo n"rabhyati karmm"%i DhsMsL; ye n"rabhati karmm"%i Ms DhsL(Ms); karm"%y 
"rabhate yo na DhsC; gang dag las la mi rtsom zhing Bcrit (*ye n"˚); 若不作世業 T 
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nirutsuko n"var*,ho411 bhik(ur bhavati t"d+(a& || "4.2.24.15#li 
 
k"makrodhavinirmukto412 mohapa-kavivarjita& |413 
na lipta&414 [7] p"pakair dharmair bhik(ur bhavati t"d+#a& || "4.2.24.16#lii 
 
sarvasa'yojan"t$ta&415 sarv"nu#ayavarjita& |416 
sarv"#ayavinirmukto417 bhik(ur bhavati t"d+#a& || "4.2.24.17#liii  
 
"ry"()"-gena m"rge%a nirv"%apurata& sthita& |418 
sarv"n vidhamate kle#"n419 bhik(ur bhavati t"d+#a& || "4.2.24.18#liv 
 
#"ntendriyo d+,&amati& k"mapa-kavivarjita& |420 
ek"grasa'sthitaman" bhik(ur bhavati t"d+#a& || "4.2.24.19#lv 
 
bh*misa-krama%ajño yo421 bh*mitatvavidar#aka& |422 
bh*me& par"parajño yo423 bhik(ur bhavati t"d+#a& || "4.2.24.20#lvi 
 
[17a1] s"srav"n"srav"n424 dharm"n hetupratyayasambhav"n | 
j"n$te vidhivat425 sarv"n bhik(ur bhavati t"d+#a& || "4.2.24.21#lvii 
                                                
410 nir"#a& sarvakarmasu ] reg.; nir"sa& sarvakarmmasu Ms; nir"#a& sa ca karmasu DhsLC; nir"sa& sa ca karmmasu 
DhsMs; las rnams kun la bsam med la Bcrit; 不望世業果 T 
411 nirutsuko n"var*,ho ] conj. after Bcrit T; nirutsuko n"varuto Ms; nirutsuko n"bhirato DhsL; nir*cchuko n"varato 
DhsMsL(Ms); niruddhako noparato DhsC; spro med 'dud pa med pa ni Bcrit; 不苦求所須 T 
412 k"makrodhavinirmukto ] Ms DhsL; kr"ma˚ DhsMs; k"yako)ivinirmukto DhsC; 'dod pa'i khro las rnam grol zhing 
Bcrit; 解脫於欲瞋 T 
413 mohapa-kavivarjjita& ] Ms (Bcrit T); mohadhv"ntavivarjita& DhsMsLC; gti mug 'dam ni rnam spangs la Bcrit; 捨離癡
心泥 T 
414 na lipta& ] Ms DhsMsL; alipta& DhsC; ma gos pa Bcrit; 不能污 T 
415 sarvasa'yojan"t$ta& ] Ms DhsMsL; sarv"#ayajan"n$ta& DhsC; kun tu sbyor ba kun las 'das Bcrit; 已過一切結 T 
416 sarv"nu#ayavarjjita& ] Ms DhsMsL (Bcrit T); sarv"#ayavivarjita& Dhs; bag la nyal ba thams cad spangs Bcrit; 捨離一
切使 T 
417 sarv"#aya˚ ] DhsMsLC (Bcrit); sarv"nu#aya˚ Ms; bsam pa kun las rnam grol ba Bcrit; 解脫一切縛 T (*sarvabandhana˚ 
[?]) 
418 nirv"%apurata& sthita& ] Ms DhsC (Bcrit T); nirv"%a' purata& sthita& DhsMsL; mya ngan 'das pa'i grong khyer gnas 
Bcrit; 趣向涅槃城 T 
419 sarv"n vidhamate kle#"n ] Ms DhsL (Bcrit T); sarv"rthidhamate kle#"n DhsMs; sarv"u dhidhamate DhsL(Ms); 
sarv"rthadharmat" hy e(" DhsC; sarv"rthadharmat" kle#" DhsC(kha); gang dag nyon mongs kun bcom pa Bcrit; 離惡意
煩惱 T 
420 k"mapa-kavivarjita& ] DhsL (Bcrit T); ˚varjita DhsMs; k"yapa-kavivarjjita& Ms; k"map"kavivarjita& DhsC; 'dod pa'i 
'dam ni rnam par spangs Bcrit; 捨離欲淤泥 T 
421 bh*misa-krama%ajño yo ] DhsMsL(J) DhsC (Bcrit T); bh*misa-krama%ajñeyo Ms DhsL; ˚jñey" DhsL(Ms); gang dag sa 
yi rim shes la Bcrit; 若已得地智 T 
422 bh*mitatvavidar#aka& ] Ms (T); bh*mitattvanidar#aka& DhsMsLC (Bcrit); sa yi de nyid ston byed cing Bcrit; 寂靜心
諦見 T 
423 par"parajño yo ] DhsMsL(J) DhsC; p"r"parajñeyo bh*mi Ms; par"parajñeyo DhsL; par"parajñey" DhsL(Ms); gang dag 
phan tshun sa shes pa Bcrit; 知諸地善惡 T 
424 s"srav"n"srav"n ] reg.; s"#rav"n"#rav"n Ms DhsMsL (Bcrit T); sambhav"sambhav"n DhsC; zag bcas zag pa med pa'i 
chos Bcrit; 漏法無漏法 T 
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brahmac"r$ +ju& #"nta&426 sty"namiddhavivarjita& | 
k"lotth"y$ #ucir dak(o427 bhik(ur bhavati t"d+#a& || "4.2.24.22#lviii  
 
#amath"vipa#yanarati#428 caturdhy"narati#429 ca ya& | 
ara%yamudit"r"mo430 bhik(ur bhavati t"d+#a& || "4.2.24.23#lix 
 
pak(i%o gaganasthasya431 ch"yev"nugat" sad" |432 
saddharme ca matir yasya433 bhik(ur bhavati t"d+#a& || "4.2.24.24#lx 
 
kle#opakle#avadhaka& sa[2]madar#$ #ubh"mati& |434 
"n"p"navidhijño yo435 bhik(ur bhavati t"d+#a& || "4.2.24.25#lxi 
 
anukramavidhijño yo436 yogavit tatvadar#aka& | 
m"rg"m"rgavidhijño yo437lxii bhik(ur bhavati t"d+#a& || "4.2.24.26#lxiii 
 
yo na h+(yati har(e(u bhaye(u na bibheti ca |438 
samahar(abhayo v$ro439 bhik(ur bhavati t"d+#a& || "4.2.24.27#lxiv 

                                                
425 vidhivat ] Ms DhsMsLC (Bcrit); rnam pa bzhin du Bcrit (*vividh"n); 一切種種知 (*…vividh"n…) 
426 +ju& #"nta& ] Ms DhsL (Bcrit T); +tujñ"n$ DhsC; drang zhing zhi Bcrit; 正直…[3]寂靜 T ([3]寂靜＝清淨 【宋】
【元】【明】。) 
427 k"lotth"y$ #ucir dak(o ] Ms DhsL (Bcrit T); kalyotth"y$… DhsMsL(J); …dik(" DhsL(Ms); kalpodagro 'vanau dak(o 
DhsC; nang par ldang zhing Bcrit; 早起淨恭敬 T 
428 #amath"vipa#yanarati# ] reg.; samath"vipa#yanarati# Ms: It is worth noting that the third syllable of this p"da is 
long simply for the sake of the meter, while the sixth is short for the same reason. 0amatha is a masculine noun, 
while vipa#yan" is a feminine noun. A simple way to solve this problem as well as the metrics is to read 
vipa(yan"(amathastha(—a na-vipul"—following the basic form of DhsL but reordering the words.; 
#amathavipa#yan"stha# DhsMsL; samathavipa#yan"stha# DhsL(Ms); #amastho vipa#yan"# ca DhsC; gang zhig zhi gnas 
lhag mthong la// dga' zhing… Bcrit; 樂修於定慧 T 
429 ˚rati# ca ya& ] Ms; ˚rata# ca ya& DhsMsL(J)C; ˚rata# ca yo DhsL; ˚rata# ca ye DhsL(Ms); bsam gtan bzhi la dga' Bcrit; 復
樂於四禪 T 
430 ara%yamudit"r"mo ] Ms (Bcrit T); "ra%yamudit"r"mo DhsMsL; "laye mudit"r"mo DhsC; dgon pa kun dgar dga' ba 
dag Bcrit; 亦樂阿蘭若 T 
431 gaganasthasya ] Ms DhsMsL(Ms) DhsC; gaganasth" ye DhsL; nam mkha' la ni bya gnas pa Bcrit; 虛空 T 
432 ch"yev"nugat" sad" ] em. DhsL(J); cch"yev"nugat" sa'd" Ms; ch"y"v"nugat"& sad" DhsMs; ch"y"v"nugat"& sad" 
DhsL; ch"yev"nugata& sad" DhsC (!); de'i grib rtag tu rjes 'gro ltar Bcrit; 影則常相隨 T 
433 saddharmme ca matir yasya ] Ms; saddharmme yasy"sti dh$& sa DhsL; saddharmme yasya tu dh$& sa DhsMsL(Ms); 
saddharmasy"nuj$v$ sa DhsC; gang blo dam pa'i chos la gnas Bcrit; 若意順正法 T 
434 #ubh"mati& ] Ms: Though the -"- here is grammatically troubling, it nonetheless must remain for the sake of the 
meter.; #ubhamati& DhsMsL; #ubh"nvita& DhsC; #ubhamati DhsC(kha); #ubhabhavati DhsC(ka); blo gros gtsang Bcrit; 平等
善意觀 T 
435 "n"p"navidhijño yo ] Ms; "n"p"navidhijñeyo DhsL; an"p"navidhijño yo DhsMs; an"y"navidhijñeyo DhsL(Ms); 
an"p"navidhijño DhsC; dbugs dbyung rngub pa'i rnam pa shes Bcrit; 善知出入息 T 
436 anukramavidhijño yo ] Ms DhsMsC; anukramavidhijñeyo DhsL; gang zhig rim pa'i cho ga shes Bcrit; 若能次第知 T 
437 m"rgg"m"rggavidhijño yo ] Ms DhsL(J) (Bcrit T); m"rgap"ravidhijño yo DhsMs; m"rgap"ravidhijñeyo DhsL DhsC(kha); 
p"r"p"ravidhijño yo DhsC; n"gap"ravidhijñeyo DhsC(ka); lam dang lam min rim shes pa Bcrit; 善知道非道 T 
438 ca ] Ms DhsC; ya& DhsMsL 
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jar"mara%atatvajña&440 sur"suranamask+ta& | 
par"parajña&441 satv"n"' bhik(ur bhavati t"d+#a& || "4.2.24.28#lxv 
 
sa'gh")$p"trasa'tu()a&442 sañcaye(u na rajyate |443 
alpeccho brahmac"[3]r$ yo bhik(ur bhavati t"d+#a& || "4.2.24.29#lxvi 
 
ek"san"#$ vimalo444 rasag+ddhy" na muhyate |445 
l"bhasatk"ravirato446 bhik(ur bhavati t"d+#a& || "4.2.24.30#lxvii 
 
upek("karu%"r"mo447 mrak(ado(avivarjita& |448 
nirdagdhado(asarvasvo449 bhik(ur bhavati t"d+#a& || "4.2.24.31#lxviii  
 
"4.2.25# sa "dhy"tmike dharme dharm"nupa#y$ bhik(us t"m eva vedan"'450 yath"vad 
anupa#yam"na&, sa pa#yati s*k(matare%a451 jñ"nena cak(u&sa'spar#aj"' vedan"m452 
"lamba[4]n"nucar"'.453 pa#yati dvit$yen"lambanena saha nirudhyam"n"', dhvast"':454 
“cak(u&spar#aj" vedan"lamban" vyat$t", #abd"lambanasah$y" me i()" v" ’ni()" v" vedan" sa'j"t". 
tatsah$yam me citta' m" vik+tim "padyate.” sa tac cittam "lambanastambhe k+tv",455 
                                                
439 samahar(abhayo v$ro ] Ms (Bcrit); samahar(abhayo dh$ro DhsL(J); samahar(abhay"c"ro DhsL; sad" har(abhayo c"r" 
DhsMsL(Ms); mukto har(abhayodvegair DhsC; sad" har(abhayodvegair DhsC(ka kha); dpa' bo dga' dang 'jigs mnyam pa 
Bcrit; 憂喜心平等 T (om. v$ro) 
440 jar"˚ ] DhsMsL (Bcrit T); jar"ma%ara%atatvajña& Ms; janma˚ DhsC; rga Bcrit; 老 T 
441 par"parajña& ] DhsMsL; par"parajñe Ms; par"varajña& DhsC; phan tshun shes Bcrit; 知 生善惡 T 
442 sa'gh")$p"trasa'tu()a& ] Ms (Bcrit T); ˚sa'h+()a& DhsL; sa'gh"t$m"trasa'h+()a& DhsMs; ˚m"trasa'h+()*& 
DhsL(Ms); sa'gh")im"trasa'h+()a& DhsC; gang zhig snam sbyar lhung bzed kyis// chog 'dzin… Bcrit; 衣 常知足 T 
443 rajyate ] Ms DhsMsL(J) DhsL(Ms) DhsC; rak(yate DhsL; sogs 'jog mi byed la Bcrit; 不聚積財寶 T 
444 ek"san"#$ vimalo ] reg. DhsL; ek"san"s$ vimalo Ms; ek"#an"#$ vimulo DhsMs; ek"san"#$ vipulo DhsL(Ms); ek"#$ 
v+k(m*le ya& DhsC; dri med stan gcig zas za ba Bcrit; 一食而離垢 T 
445 rasag+ddhy" na muhyate ] Ms; rasa[g+ddhy" na mu]…. DhsMs; rasair m+()air na muhyate DhsL; rasair m+dhm" na 
muhyate DhsL(Ms); sad" dhy"na' sam$hate DhsC; zhim pa'i ro la mi chags la Bcrit (*…na rajyate); 不貪著諸味 T 
446 l"bhasatk"ravirato ] DhsMsLC (Bcrit T); lobhasatk"ravirato Ms; rnyed dang bkur sti spangs pa dag Bcrit; 能捨於利養 
T 
447 upek("karu%"r"mo ] em. after DhsMs; upek(yakaru%"r"mo Ms; upek("k"ru%"r"mo DhsL; upek("karu%"r"go DhsC 
(!); btang snyoms snying rje dag la dga' Bcrit; 行捨心悲心 T 
448 mrak(ado(avivarjjita& ] Ms DhsMsL (Bcrit); bhrak(ado(a˚ DhsL(Ms); mok(ado(avivarjita& DhsC; 'chab dang skyon ni 
rnam spangs shing Bcrit; 捨離 嫉惡 T (*$r(ya˚ for mrak(a˚ [?]) 
449 nirdagdhado(asarvasvo ] Ms DhsMsL(J) DhsC (Bcrit T); nirdagdhado(ak"nt"ro DhsL; nyes pa'i rdzas kun nges bsregs 
pa Bcrit; 已燒一切過 T 
450 vedan"' ] em.; vedan" Ms 
451 s*k(matare%a ] reg.; #*k(matare%a Ms 
452 cak(u&sa'spar#aj"' vedan"' ] em. after Bcrit T; cak(u(" dharmmam abhisa'spaj"' vedan"m Ms; mig gi 'dus te 
reg pa las byung ba'i tshor ba'i Bcrit; 眼觸生受 T 
453 "lamban"nucar"' ] em. after T; an"lamban"nucar"' Ms; dmigs pa rjes su rgyu ba med par Bcrit; 攀緣順行 T 
454 saha nirudhyam"n"' dhvast"' ] Ms; dmigs pa gnyis pas lhan cig 'gag cing 'jig pa mthong ste Bcrit; 第二攀緣相
與共滅 T 
455 sa tac cittam "lambanastambhe k+tv" sandh"rayati ] Ms; des sems kyi dmigs pa de brtan par byas nas 'dzin par 
byed do// Bcrit; 彼比丘以不愁繩繫縛彼心在攀緣柱。 T: It seems here that the instrument of the metaphor present 
in the Chinese text—which translates: “using the rope of non-sorrow to fasten the mind to the post of the object of 
cognition”—is missing in the Tibetan and Sanskrit texts. 



 237 

sandh"rayati. tasy"n niruddh"y"' #abd"lambanasah$y"y"'456 #rotravedan"y"' ghr"%avedan" 
gandh"lamban" sa'j"t".457 sa t"m api ghr"[5]%avedan"m avalokayati santarkayati: “utpann" me 
gandhasah$y" ghr"%avedan",458 ku#al" v" aku#al" v" vy"k+t" v" avy"k+t" v". tasya mama 
ghr"%avedan"y"# citta' vik+tim "panna'.” sa yad" cittavik+tim avalokayati, sa punar api tad 
ev"lambanam adhyavasati carati gha)ati vy"yacchati. karma%ya' kurute citta',459 bh"vayati 
ku#alair dharmair an"sravair.460 atha na vikampate,461 [6] jihv"lambanam "lambana' kurute, 
ku#alam aku#ala' vy"k+tam462 avy"k+ta' v", sa tad"py "lambana' s"k($k+tv", vedan"m 
avalokayati, sukh" du&kh" adu&kh"sukh": “ki' mam"nay" citta' vik+tim463 "panna' neti?” yadi 
ras"lamban"y"' sa'j"t"y"' vedan"y"'464 citta' vik+tim "panna' pa#yati, sa punar api tad eva 
cittam "lambanastambhe465 baddhv" dh+tirajjv",466 tath" carati gha)ati vy"yacchati yath"sya 
citta' jihv"vedanay" sah$ya[7]y" rasat+(%ay" n"pah+yate. punar api sa bhik(u& 
k"yaspra()avyasah$y"' spra()avyavedan"m, "lambanastambhe467 baddhv",468 avalokayati469 
ku#al"m aku#al"m vy"k+t"m avy"k+t"'.470 sa yadi tay" spra()avyavedanay" citta' vik+tim 
"pannam avalokayati, tad"lambanastambhe471 punar api baddhv", 472 karma%ya' kurute yath" 
punar naiva vik+tim "padyate.473 sa punar474 bhik(ur man"gat"' mana&sa'pratibaddh"' 

                                                
456 #abd"lambanasah$y"y"' ] em. after Bcrit T; sapsk"lambanasah$y"y"' Ms; sgra la dmigs pa dang bcas pa de Bcrit; 
彼聲攀緣共 T 
457 ghr"%avedan" gandh"lamban" ] em.; ghr"%avedan"y"'* gandh"lamban" Ms; sna'i tshor ba dri la dmigs pa skye 
ste Bcrit; 鼻緣於香而生鼻受 T (*ghr"%"lamban" gandhavedan" [?]) 
458 utpann" me gandhasah$y" ghr"%avedan" ] em. after Bcrit T. However, see below on k"yaspra()avyasah$y" 
spra()avyavedan".; utpann" me ghr"%asah$y" gandhavedan" Ms; bdag gi sna'i tshor ba dri dang bcas pa… skye ste 
Bcrit; 我鼻共香而生鼻受 T 
459 karma%ya' kurute citta' ] Ms; las su rung bar byed la dge ba'i chos zag pa med pas sems goms par byed do// 
Bcrit (*karma%ya' kurute. cittam…); 調心，善法熏心，無漏善法。T 
460 an"sravair ] reg.; an"#ravair Ms 
461 atha na vikampate ] em. after Bcrit T; atha nu vikampate Ms; gal te mi g.yo na Bcrit; 爾時不動 T 
462 vy"k+tam ] corr.; vy"k+ta'm Ms 
463 citta' vik+tim ] em.; cittavik+tim Ms 
464 ras"lamban"y"' sa'j"t"y"' vedan"y"' ] em.; ras"lambana' sa'j"t"y"' vedan"y"' Ms; ro la dmigs pa'i tshor 
ba skyes pas Bcrit; 又復觀察彼味攀緣所生之受 T  
465 "lambanastambhe ] em.; "lambana' stambhe Ms 
466 dh+tirajjv" ] reg.; dh+tirajv" Ms; mos pa'i thag pas Bcrit; 以不愁繩 T 
467 k"yaspra()avyasah$y"' spra()avyavedan"m "lambanastambhe ] corr.; k"yaspra()avyasah$y"' 
spra()avyavedan"#####m "lambanavestambhe Ms; lus kyi reg bya dang bcas pa'i reg bya'i tshor pa dmigs pa'i ka ba 
la Bcrit; 如是身觸。共彼觸受。縛攀緣柱。T  
468 baddhv" ] reg.; badhv" Ms; bcings nas Bcrit; 縛攀緣柱 T 
469 avalokayati ] Ms; rtog par byed de Bcrit; 觀 T 
470 ku#al"m aku#al"m vy"k+t"m avy"k+t"' ] em. after T and Ms below; ku#alam aku#alam avy"k+ta' Ms: The syntax 
of the Sanskrit text, as well as the locative "lambanastabhe, suggests that we should emend the adjectives ku#ala etc. 
to agree with the direct object ˚vedan"'. See also the following paragraph, in which these same adjectives do 
indeed qualify the direct object, dharmavedan"m. Above, however, they correlate with "lambana, and therefore in 
the present case "lambana may indeed simply be the implied referent.; dge ba dang/ mi dge ba dang/ lung du ma 
bstan pa la Bcrit; 若善不善，若記無記 T: The syntax of T here suggests that the translators understood these 
adjectives to correlate with "lambanastambhe. 
471 tad"lambanastambhe ] em.; yath"lambanastambhe Ms; ji ltar dmigs pa'i ka ba la Bcrit; 攀緣柱已 T 
472 baddhv" ] reg.; badhv" Ms; bcings nas Bcrit; 以縛於 T 
473 yath" punar naiva vik+tim "padyate ] em. after parallel passage below; yath" punar vik+tim "padyate Ms; gyur pa 
med pa de ltar byed Bcrit; 不復破壞 T 
474 punar ] corr.; puna Ms 
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dharmavedan"m avalokayati, ku#al"m aku#a[17b1]l"'475 vy"k+t"m avy"k+t"'. yadi t"bhir 
vedan"bhir manaso vaik+tyam avac"rayati, sa tad"lambanastambhe baddhv" dh+tirajjv",476 
karma%ya' kurute yath" naiva vik+tim "padyate.  
"4.2.26# sa (a,vi(ayak"yagat"'477 vedan"m avalokayati, bhik(u& pañcavedan"tatvodayadar#ina' 
sth"na' n"m"rohate.478lxix 
"4.2.27.1# sa cak(u&sa'spar#aj"' vedan"' jñ"naprad$pena vim+#ati:479 “ka im"' vedan"' 
vedayate: ‘vedaneyam’ iti?”480  
"4.2.27.2# sa pa#yati: “manovijñ"%a'481 prat+tya, samu(tpanneya' veda)[2]n"482 manasa& 
sa'pratibaddh" manovitarke%"pah+yate.483 sarvab"lap+thagjan"&484 sa-kalp"gnin" dahyante. 
n"tra ka#cit k"rako v" vedako v".485 sa'sk"rapuñja evotpadyate, sa'sk"rapu'ja eva nirudhyate, 
hetupratyayasambaddha&.” sa cak(u&sa'spar#aj"'486 vedan"' yath"vad anupa#yan487 
anuvidh"van,488 na tay"pah+yate.489lxx cittan na vikampate na su(ir$kriyate n"vil$k+yate. 
"4.2.27.3# punar api sa bhik(u& #rotravedan"m avalokayati: “ko ’ya' #rotravedan"): 
(‘vedaneyam’ iti)490lxxi [3] vindati vedayati?”  
"4.2.27.4# sa pa#yati:491 “manovijñ"n"nusa'pratibaddheya' #rotravedan", manasa& 
sa'pratibaddh" tanni#ray".492 neha k"rako v" vedako v". 493 prat$tyasamutpanneya' #rotravedan". 
neha k"rako v" vedako v" sy"t. #*nya& sa'sk"rapuñjo494 ’ya'lxxii hetupratyayava#"d utpanno 
nirudhyate ca.”  
"4.2.27.5# punar api sa bhik(u& ghr"%avedan"m avalokayate: “ko ’ya' vindati vedan"): 
                                                
475 aku#al"' ] em.; aku#ala Ms 
476 baddhv" dh+tirajjv" ] reg.; badhv" dh+tirajv" Ms 
477 (a,vi(ayak"yagat"' ] em.; yadvi(aya˚ Ms; yul drug lus la yod pa'i tshor ba la Bcrit; 六境界身入受 T; 
478 pañcavedan"tatvodayadar#ina' sth"na' n"m"rohate ] em.; pañcama' vedan"tatvodayadar#ina' sth"na' 
n"m"rohate Ms; tshor ba 'byung ba dang zad pa de nyid mthong ba ni gnas lnga pa la 'jug ste/ Bcrit (*pañcama' 
vedanodayavyayatatvadar#ina' sth"na' "rohate); 諦知五受，得不盡處。T (*pañcavedan"tatvadar#y 
avyayasth"nam "rohate [?] or *(*pañcavedan"tatvadar#inam avyayasth"nam "rohate [?]) 
479 vim+#ati ] em.; vim+(ati Ms; rnam par rtog par byed do Bcrit; 觀 T 
480 ka im"' vedan"' vedayate: ‘vedaneyam’ iti ] punct.; ka im"' vedan"' vedayate | vedaneyam iti Ms; tshor ba 
myong bar byed pa'i tshor ba 'di dag gang zhig yin zhes Bcrit; 覺何者受？T 
481 manovijñ"na' ] em.; manojñ"%a' Ms; yid kyi rnam par zhes pa'i Bcrit; 意識 T 
482 prat$tya, samutpanneya' vedan" ] rec./punct. after Bcrit T; [pra].[$tya] sa[mu] .. .. .. .. .. n" Ms; tshor ba 'di ni rten 
cing 'brel par 'byung ba yin te Bcrit; 緣，生此受 T 
483 manovitarke%"pah+yate ] em.; mam"vitarke%"pah+yate Ms; yid kyi rnam par rtog pas 'phrogs shing Bcrit: The 
Tibetan translator reads this phrase as pertaining to sarvab"lap+thagjan"&.; 心取 T 
484 sarvab"lap+thagjan"& ] corr.; sasarvab"lap+thagjan"& Ms 
485 n"tra ka#cit k"rako v" vedako v" ] Ms; 'di la tshor ba po dang byed pa po ni gang yang med kyi Bcrit; 此無受者 T 
(om. k"rako v") 
486 cak(u&sa'spar#aj"' ] corr.; cak(u&sa'spaj"' Ms 
487 anupa#yan ] corr.; anupa#yann Ms 
488 anuvidh"van ] em.; anuveidh"van Ms; rjes su 'jug pa Bcrit; 隨順而行 T 
489 na tay"pah+yate ] em.; na tay"pah+te Ms; des sems mi 'phrogs shing Bcrit: The Tibetan translators here read citta 
as the subject, as opposed to the meditator.; 彼不能取 T: This translation takes the meditator as the subject of the 
sentence. 
490 ko ’yam #rotravedan"' ‘vedaneyam’ iti ] rec.; ko ya' #rotravedan"['] .. .. .. .. .. Ms; tshor ba rjes su myong 
zhing rig pa'i tshor ba 'di gang yin snyam mo// Bcrit; 何者耳受？誰覺此受？T 
491 pa#yati ] em.; pa#yati vedaya Ms 
492 tanni#ray" ] em. after §4.3.27.6; tad"#rayan Ms; de la gnas par Bcrit; 依止彼意 T 
493 om. ] em. after Bcrit T; t"' Ms; rna ba'i tshor ba rten cing 'brel par 'byung ba la Bcrit; 因緣而生如是耳受。T 
494 sa'sk"rapuñjo ] reg.; sa'sk"rapu'jo Ms 
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‘vedane[4]yam’ iti?”  
"4.2.27.6# sa pa#yati: “vedan" manovijñ"nasa'pratibaddh", tad"lamban" tanni#ray" taddhetuk" 
tatpratyay" anubhavalak(a%" bhavati.495 #*nyo ’ya' sa'sk"rapuñja&496 na k"rak"dhi()hito na 
vedak"dhi()hita&,497 sant"n"nuviddha& pravartate.”498  499 ghr"%avedan"m avalokayitv", “neha 
k"rako v" vedako v"rth"ntarabh*ta&.”500 
"4.2.27.7# punar api sa bhik(u& jihv"vedan"m ava[5]lokayati: “ko ’ya' vindati jihv"vedan"':501 
‘jihv"vedaneyam’ iti?” 
"4.2.27.8# sa pa#yati: “manovijñ"nasa'pratibaddheya' jihv"vedan". tanni#ray" tatpratibaddh" 
tad"lamban" taddhetuta utpadyate, tadadhi()h"n".502 neha k"rako v" vedako v"rth"ntarabh*ta&.503 
#*nya& sa'sk"rapu'jo ’ya' hetupratyayava#"d utpadyate.”  
"4.2.27.9# punar api sa bhik(u& k"yaspra()avyavedan"m avalokayate: “ko ’ya' vindati 
k"yavedan"': [6] ‘vedaneyam’ iti?”504  
"4.2.27.10# sa pa#yati: “manovijñ"nasa'pratibaddheya' k"yavedan". neha k"rako v" vedako 
v"rth"ntarabh*to ’sti. #*nyo ’ya' sa'sk"rapu'ja& pravartate hetupratyayava#"t.  
"4.2.27.11# punar api sa bhik(ur manovedan"m avalokayati: “manovedan"' ko vindati: 
‘manovedaneyam’ iti?”  
"4.2.27.12# sa pa#yati: “mana& prat$tya505 dharm"'# cotpadyate manovijñ"na'. tray"%"' 
sannip"t"n"'506 spar#a&, spar#asahaj" vedan". tadyath": anekasugandhidravyasamud"y"[7]d 
gandha& #obhana utpadyate. tasya ca gandhasya bhavahetur507 n"sty eka&.508 tadvad 
dhetupratyayasamud"y"t sarv" vedan" utpadyante, na k"rak"dhi()hit" na vedak"dhi()hit"&.509 
"4.2.28# “tadyath" patra' ca prat$tya, ke#arañ ca prat$tya, n",iñ ca prat$tya, kiñjalkañ ca prat$tya, 
padman n"ma pu(pam utpadyate. tasya ca padmasya hetur eko na vidyate. tath" cak(u& 
prat$ty"lambanañ510 ca prat$ty"k"#añ ca prat$tya, manasik"rañ ca prat$tya, "lokañ ca prat$tya, 
                                                
495 tad"lamban" tanni#ray" taddhetuk" tatpratyay" anubhavalak(a%" bhavati ] Ms; de la dmigs pa de la gnas pa de 
gyu dang rkyen las byung zhing Bcrit; 攀緣彼意，依止彼意，因彼，因緣隨順而生。T 
496 sa'sk"rapuñja& ] reg./punct.; sa'sk"rapu'jo Ms 
497 vedak"dhi()hita& ] reg.; vedak"dhi()hito Ms 
498 sant"n"nuviddha& pravartate ] em. after Bcrit T; na sant"n"nuviddha& pravarttate Ms; rgyun chags par 'jug pa yin 
Bcrit; 相續轉縛 T (See the Taish. variants: 轉＝繫【宋】【元】【明】。縛＝轉【宮】; Taken together, these 
variants suggest an original reading of *sant"n"nubaddha&): What is being addressed in this passage is an essential 
philosophical notion of Buddhism. The idea that the flow of mind is itself constitutive of experience is central to the 
not-self concept. The presence of the negative particle here is important, and omitting it may be a mistake that 
deradicalizes an element of the text. 
499 om. ] Bcrit T; na k"rako v"!rth"ntarabh*tes tisra Ms 
500 neha k"rako v" vedako v"rth"ntarabh*ta& ] em. after below §4.3.2.8 and Bcrit; vedako v"ryantarabh*t"s t"& Ms; 
byed pa po dang tshor ba po med cing don gyi bar du gcod par gyur pa ni med Bcrit; 離於受者 T 
501 jihv"vedan"' ] em.; jihv"vedaneya' Ms 
502 tadadhi()h"n" ] em.; tadadhi()h"no Ms; de la brten pa yin gyi Bcrit; om. T 
503 v"rth"ntarabh*ta& ] reg.; v" arth"ntarabh*ta& Ms 
504 vedaneyam ] corr.; vedane\ [6] vedaneyam Ms: This is clearly a dittography. 
505 mana& prat$tya ] em. after Bcrit T; puna& prat$tya Ms; de yid dang chos la brten nas Bcrit; 意緣 T 
506 sannip"t"n"' ] Compare this genetive absolute construction with the more common ablative sannip"t"t, which 
can be found in numerous parallel passages. See also §5.1.16, where the same genetive absolute construction is 
repeated. 
507 bhavahetur ] em. after T; nirbhavo hetur Ms; rgyu mi 'byung ba Bcrit; 此善香生，非是一因。T (*…bhavasya 
hetur…) 
508 eka& ] punct.; ekas Ms 
509 vedak"dhi()hit"& ] em.; vedak"dhi()hit" Ms 
510 tath" cak(u& prat$ty"lambanañ ] em.; tath"lambanañ Ms; dmigs pa la yang brten Bcrit; 如是依眼 T 
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cak(u&sa'spar#aj" vedan" utpadyate. cak(urj"t$[18a1]y" cak(u&sanni#ray" vedan"511 
naikaj"t$y"nekadravy"nekasambhav" na k*)asth" na nirmit".”512  
"4.2.29# sa yath" yath" tatv"nve($ bhik(ur bhavati, tath" tath"sya #ukl" dharm"& pr"durbhavanti. 
tadyath" ik(urasa& sth"ly"' cito ’gnin"513 kv"thyate. tasya prathamo malo dravako514 bhavati 
ph"%itasa'jñako.515 malino gu,o dvit$ya& kv"tha& gu,asa'jñaka& #uklataro bhavati.516 t+t$ya& 
#uklataro bhavati.517 eva' yath" yath"518 kv"thyate ik(urasa&, tath" tath" nirmalataro bhavaty. 
eva[2]m eva "lambanasth"ly"' jñ"n"gnin" parit"pitacittasant"nek(urasa' kv"thayati.519 tasya 
ph"%itasad+#a& prathamadhy"nal"bho520 bhavati. gu,asadr#a& #uklataro ’sya dvit$yo dhy"nal"bho 
bhavati.521 #arkarasad+#o ’sya t+t$yadhy"nal"bho bhavati.522 evam eva yath" bhik(u# cittasant"na' 
jñ"n"gnin"523 kv"thayate, tath" tath"n"#rav" dharm"&524 #uklatar" vimalatar" ni(kalma(atar" 
utpadyante, sa's"ravimukh"& #ukl" vigatamal" dhaut" utpadyante. 
"4.2.30# punar api sa bhik(u& t"m vedan"m anyena prak"re%a s*k(matar"m525 avalo[3]kayate: 
s*k(maud"rik" cak(u&sa'spar#aj" mal" mohasah$y" amukasya satvasya vedan" utpann".526 s" 

                                                
511 cak(urj"t$y" cak(u&sanni#ray" vedan" ] em.; cak(ury"t$ry" cak(u&sanni#ray" vedan" Ms; mig las skyes pa mig la 
brten pa'i tshor ba de Bcrit; 依眼而生如是受者 T 
512 naikaj"t$y"nekadravy"nekasambhav" na k*)asth" na nirmmit" ] Ms; rigs gcig pa ma yin/ rdzas gcig pa ma yin/ 
'byung ba gcig ma yin zhing ther zug tu gnas pa ma yin la sprul pa ma yin no snyam mo// Bcrit; 不從一生，非一物
生，非一合生，非一相生，非聚集生，非應化生。T: Notice the difference of negative and positive readings 
between Bcrit and T. Ms suggests that one should read with Bcrit. The phrase 非一相生 is absent from both Bcrit and 
Ms. 
513 sth"ly"' cito ’gnin" ] em.; sth"ly"# cito agnin" Ms 
514 dravako ] em. after Bcrit; dravyako Ms; zhu zhing Bcrit; n.e. T 
515 tasya prathamo malo dravyako bhavati ph"%itasa'jñako ] conj. after T Bcrit; tasya prathamo malo dravyako 
bhavati |; de dang po zhu zhing dri mar 'gyur ba ni bu ram dri ma can zhes bya'o// Bcrit: It remains a question whether 
bu ram dri ma can translates ph"%ita.; 彼初離垢，名頗尼多。T 
516 malino gu,o dvit$ya& kv"tha& gu,asa'jñaka& #uklataro bhavati. ] conj./punct. after T Bcrit; malino gu,o dvit$ya& 
kv"tha& | gu,asa'jñaka& #uklataro bhavati | Ms; lan gnyis su bskol ba dang/ dkar bar 'gyur zhing bu ram du shes 
so// Bcrit (*dvit$ya& kv"tha& gu,asa'jñaka& #uklataro bhavati.); 次第二煎，則漸微重，名曰巨呂。T (*dvit$ya& 
kv"tha& gu,asa'jñaka& #uklataro bhavati.) 
517 t+t$ya& #uklataro bhavati. ] punct.; t+t$ya& #uklataro bhavaty Ms; lan gsum pa la shin tu dkar bar 'gyur te/ Bcrit; 更
第三煎，其色則白，名白石蜜。T (*t+t$ya& #uklataro bhavati #arkarasa'jñaka&.): In the entire foregoing passage 
Bcrit and T are much more explicit than Ms in explaining the metaphor. We can perhaps read these translations as 
partly commentatorial, but it also seems likely that Ms is corrupt here. 
518 yath" yath" ] em. after Bcrit; yath" tath" Ms; ji ltar ji ltar Bcrit; 如是如是 T 
519 parit"pitacittasant"nek(urasa' kv"thayati ] em. after Bcrit T; parit"pitacittasant"ne ik(urasa' kv"thayati Ms; sems 
kyi rgyun bu ram shing lta bu yongs su skol bar byed Bcrit; 以煎相續心甘蔗汁 T 
520 prathamadhy"nal"bho ] em. after parallel below; prathamadhy"nal"bhino Ms; de'i dbu ba lta bu bsam gtan dang 
po thob par 'gyur zhing Bcrit; 初始禪觀 T 
521 gu,asadr#a& #uklataro ’sya dvit$yo dhy"nal"bho bhavati ] conj./reg. after T; #uklataro sya dvit$yo dhy"nal"bho 
bhavaty Ms; de'i dkar ba lta bu bsam gtan gnyis pa thob par 'gyur te/ Bcrit; 次復第二則如巨呂。T 
522 #arkarasad1#o ’sya t+t$yadhy"nal"bho bhavati ] conj. after T; om. Ms Bcrit; 次復第三如白石蜜。T 
523 cittasant"na' jñ"n"gnin" ] em. after Bcrit T; cittasant"n"gnin" Ms; dge slong gi sems kyi rgyun ye shes kyi mes 
bskol bar byed pa Bcrit; 如是比丘心相續法以智火煎 T 
524 tath"n"srav" dharm"& ] reg.; tath"n"#rav" dharmm" Ms 
525 s*k(matar"m ] reg.; #*k(matar"m 
526 cak(u&sa'spar#aj" mal" mohasah$y" ] em. after Bcrit T; cak(u&sa'spar#aj"' vimal" mohasah$y"m Ms; mig gi 
'dus te reg pa las byung ba...dri ma can gti mug dang ldan pa skyes pa de/ Bcrit; 眼觸生受…垢重不輕，與癡相隨 T 
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amukay" aud"rikay" vedanay" upahat", s"va#e(" k+t"val$n".527 eva' #rotravedan" ghr"%avedan" 
jihv"vedan" k"yamanovedan".528 
"4.2.31# tasyaiva' gha)am"nasya bhik(or yujyam"nasya m"rasainya' vidhamam"nasya529 
h+()ataramanaso bhaum" yak(" "ntar$k("%"' yak("%"[4]m abhinivedayanti. te ca bhaum" yak(" 
antar$k(acar"# ca yak("#530 catur%"' mah"r"jñ"m abhinivedayanti. te ca bhaum" yak("s te 
c"ntar$k(acar" yak("s te ca catv"ro mah"r"j"na#531 c"turmah"r"jak"yik"n"' dev"n"m 
abhinivedayanti. te ca532 bhaum" yak("s, te c"ntar$k(acar" yak("s te ca catv"ro533 mah"r"j"nas te 
ca c"turmah"r"jak"yik" dev"& #akrasya534 abhinivedayanti. trida#e#(va)[5]ro ’ya' #akro ’pi 
devar"ja air"va%am "ruhya, pr$tataraman" y"m"n"' dev"n"m abhinivedayati…p*rvavat…. 
"4.2.32# te ’pi tu()" y"m" dev"& #akrasy"ntik"n, n"n"var%aratnadhar" 
divyam"lyagandhavibh*(ita#ar$r"535 n"n"vidhay"n"536 i()a#abdaspar#arasar*pagandh"537 
na()opamasaukhy"& prah+()"& satvar" devanik"y"&. tu(ite(u538 catv"ri'#adyojanasahasr"%i 
saptaratnamayai(r mandir)ai[6]r uddyotita'539 vividhavim"na' nagara' m"nasasa-kalpan n"ma. 
tatra bodhisattvav$th$540 da#ayojanasahasr"%i nir"sravaratir541 n"mn". tasy"m bhagav"n Maitreya& 
prativasati sannik+()air bodhisatva#atai& pañcabhi&.542 tasya ca tu()ataramanaso y"m" dev" 
nivedayanti, p+thivy"' j"numa%,alena pra%ipatyaik"'#ena divy"ni v"s"'si543 k+tv" 
#irogaten"ñjalin" yath": “deva, jambudv$p"t karmabh*misanni#ray"d amu(m"d gr"m"d 
amu[7](m"d vi(ay"d544 amu(m"n nigam"d545 amu(m"t kul"d546 amuka& kulaputra& ke#a#ma#r*%y 
avat"rya k"("y"%i v"s"'sy547 "cch"dya, #raddhay" "g"r"d anag"rik"' pravrajita&, sa caran 

                                                
527 s"va#e(" k+t"val$n" ] reg.; s"vase(" k+t"val$n" Ms; spangs te/ lhag ma dang bcas par byas Bcrit; 餘殘少在。彼不
依止。T (*s"va#e("k+t"val$n" [?]) 
528 k"yamanovedan" Ms; lus kyi tshor ba yang de bzhin no Bcrit (om. mano); 身受、意受 T 
529 tasyaiva' gha)am"nasya bhik(or yujyam"nasya m"rasainya' vidhamam"nasya ] em.; tasyaiva' gha)a\!m"nasya 
bhik(or ujyam"nasya m"rasainya' vidhamam"nasya Ms; dge slong de de ltar brtson zhing spro la bdud kyi sde 
'joms pa na Bcrit; 彼比丘如是修已，受觀成就，魔軍欲壞 T 
530 yak("# ] corr.; yak(" Ms 
531 te ca catv"ro mah"r"j"na# ] corr.; te catv"ro mah"roj"na# Ms 
532 te ca ] em.; te ce Ms 
533 te ca catv"ro ] em.; te catv"ro Ms 
534 #akrasya ] em.; sakrayom Ms; lha'i dbang po brgya byin la Bcrit; 帝釋 T 
535 divyam"lyagandhavibh*(ita#ar$r" ] reg.; divyam"lyagandhavibh*(ita#ar$r"& Ms 
536 n"n"vidhay"n" ] em. after T; n"n"vidhaya Ms; 乘種種乘 T; om. Bcrit 
537 i()a#abdaspar#arasar*pagandh" ] Ms; sgra dang/ reg bya dang/ gzugs dang/ dri yid du 'ong zhing Bcrit (om. rasa); 
可愛聲觸味色香等 T 
538 devanik"y"&. tu(ite(u ] punct.; devanik"y" tu(ite(u Ms; dga' ldan gyi lha'i ris na Bcrit (*tu(itadevanik"ye(u [?]); 炎
摩天眾向兜率天 T (*y"madevanik"y"&) 
539 saptaratnamayair mandirair uddyotita' ] conj.; saptaratnamayai .. .. .[ai][6]r udyotita Ms; rin po che sna bdun las 
byas pa'i khang pa dang Bcrit; 七寶殿舍 T 
540 bodhisattvav$th$ ] Ms; byang chub sems dpa’i khang bzangs Bcrit (*˚vim"na&); 菩薩坊巷 T 
541 nir"sravaratir ] reg.; nir"#ravaratir Ms 
542 pañcabhi& ] punct.; pañcabhis 
543 v"s"'si ] reg.; v"s"nsi Ms 
544 amu(m"d gr"m"d amu(m"d vi(ay"d ] corr.; amu(m"d gr"m"d [amu(m"dgr"][7](m"d vi(ay"d amu(m"n nigr"m"d 
Ms; grong che ge mo zhig dang/ grong rdal mang ge mo zhig dang/ yul ga ge mo zhig tu Bcrit 
(*gr"m"d…nigr"m"d…vi(ay"d…); 某國、某村、某聚落中 T (*vi(ay"d…gr"m"d…nigr"m"d…) 
545 nigam"d ] corr.; nig[r]am"d Ms 
546 amu(m"t kul"d ] reg.; amu(m"t kul"t* Ms 
547 v"s"'sy ] reg.; v"s"nsy Ms 
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gha)an paryup"sam"no548 gur*n, nir"sravaku#alatatv"nve($549 ‘vedan"tatvadar#ina'’ n"ma 
caturtha' bh*myantaram "r*,ho vidhva'sati m"rapak(a', d+,h$kurute saddharmasetu', 
prak"#ayati #ukl"n dharm"n. mand$bhavati m"rapak(a&. prabal$bhavati devapak(a&. (te va)ya) 
dev"(n")m a(bh)i(ni)[18b1]veday"ma&.”550 
"4.2.33# tac chrutv" Maitreyo y"m"n"' dev"n"' sak"#"t, “prabal$bhavati devapak(a&,” 
kathayati yath": “prah+()o ’smi,551 dev", yad dh$yate m"rapak(o, ’bhyucc$yate552 
saddharmapak(a&. pra#ithil$kriyate553 kle#"&.554 vidr"vyate555 m"rasainya'.” 

 
 

"II-5.1#556 
 
"5.1.1# punar api yog"c"ra "dhy"tmike557 dharme dharm"nupa#y$ viharati: katham asau bhik(u& 
(a,vedan"k"y"n558lxxiii yath"vad d+()v" sa'k(epe%a vedan"skandhabh*mibh"gena,559 pañcama' 
bh*myantaram "rohati?  
"5.1.2# punar api sa bhi[2]k(ur vedan"tatvadar#$ (a,vedan"k"yak+takarm"nta&560 sa'jñ"skandha' 
sa'pravibhajati nimitt$karoti: “katara' bh*myantara'561 sa'jñ"sah"yo ’ya' 
#ukladharmaviviktac"r$ sañcintayan,562 hit"hitaviviktac"r$ sa'jñ"y"& sa'jñ$ sy"t?”563lxxiv 
"5.1.3# sa nimitt$karoti #ukladharmanimittam.564 "dita eva dharm"n pravibhajati:565 “katha'566 
sanidar#anasapratigh"lamban"n"m adar#an"pratighasa'jñ"567 utp"dyate?” sa viviktatar"' t"m 

                                                
548 paryup"sam"no ] em./reg.; paryup"syam"na& Ms 
549 nir"sravaku#alatatv"nve($ ] em./reg.; ni#rav"ku#alatatv"nve($ Ms; zag pa med pa'i chos kyi de nyid tshol zhing 
Bcrit; 求無漏善 T 
550 te vaya' dev"n"m abhiniveday"ma& ] rec./punct. (?); .. .. [ya' dev"] .. [m a].[i] .. veday"mas Ms; bdag cag gis 
lha rnams la mngon par gsol lo// Bcrit; 如我今者向天所說。T 
551 kathayati yath": “prah+()o ’smi ] em./punct.; kathayati yath" prah+()o smin Ms; bdag rab tu dga'o zhes gtam du 
byed do Bcrit (om. yath"); 如是說言：「…我聞歡喜。」T 
552 m"rapak(o, ’bhyucc$yate ] reg./punct.; m"rapak(o abhyucc$yate Ms 
553 pra#ithil$kriyante ] em.; pra#ithil$kriyate Ms 
554 kle#"& ] punct.; kle#" Ms 
555 vidr"vyate ] Ms; rnam par 'jig par byed pa la Bcrit; 魔軍戰動 T 
556 Here begins the fourth juan of the Chinese translation. 
557 yog"c"ra "dhy"tmike ] punct.; yog"c"ra& | "dhy"tmike Ms 
558 (a,vedan"k"y"n ] em.; (addevanik"y"n Ms; tshor ba'i tshogs drug Bcrit (*(a,vedan"nik"y"n); 六天之所知見 T 
(*(a,devanik"y"n) 
559 vedan"skandhabh*mibh"gena ] em.; vedan"' skandhabh*mibh"gena Ms; tshor ba'i phung po'i sa'i chos sa Bcrit; 
受陰地分 T 
560 (a,vedan"k"yak+takarm"nta& ] em. after T; (a,evanik"yak+takarmm"nta& Ms; tshor ba'i tshogs drug gi las kyi 
mthar byas pa Bcrit (*(a,vedan"˚); 六天眾既作業已 T (*(a,devanik"ya˚) 
561 bh*myantara' ] em.; bh*myanantara' Ms; sa gzhan Bcrit; 地中 T 
562 sa'jñ"sah"yo ya' #ukladharmmaviviktac"r$ sañcintayan ] Ms; 'du shes dang bcas pa gang yin snyam na/ bdag 
chos dkar po dben pa la spyod cing Bcrit; 我共彼想，行於白法，正思惟已 T 
563 hit"hitaviviktac"r$ sa'jñay"& sa'jñ$ sy"t ] em. after Bcrit; hit"hitaviviktac"r$ sa'jñ"y" sa'jñ$ sy"t* Ms; phan pa 
dang mi phan pa las dben par spyod pa'i 'du shes kyis 'du shes su byed cing Bcrit; 一分中行。T (om. hit"hita˚ and 
sa'jñ"y" sa'jñ$ sy"t.) 
564 #ukladharmanimittam ] em. after Bcrit T; #ukladharmm"nimitta'm Ms; chos dkar po mtshan mar byed pa ni Bcrit; 
行白法相 T 
565 pravibhajati ] em. after Bcrit T; pravijati Ms; rab tu rnam par 'byed de Bcrit; 分分善知 T 
566 katha' ] em. after Bcrit T; sata' Ms; gang yin zhig gu snyam nas Bcrit; 云何 T 
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sa'jñ"m "lokayati. sa tay" sa'jñay" nimittam "lamba[3]te ek"da#aprak"ra' r*pa'. tadyath": 
d$rgha' hrasva' catura#ra' ma%,ala' triko%a' 568 n$la' p$ta' lohit"vad"tam"ñji()ha'. 
"5.1.4.1# tatra d$rgh$kurute sa'jñ"nimitta': “d$rgho bata sa's"ro b"l"n"' mandabuddh$n"m569 
anavar"gra&. janmamara%akarmaphalacyutyupapattipriyaviprayoga#$to(%ak(utpip"s"#ramagl"ni-
parapre(yaparibhavad"sabh"vaparasparabhak(a%"nicayabh*ta&570 sarv"narthabh*to571 ’yam 
aparimitadurvi(aha&. aparimita#atasa[4]hasrako)$nayutair dehav"gmanasasamutthair572 
du(karak+tai& karmavi#e(air ala'k+t" vi,ambit" asak+d asak+d573 b"lap+thagjan"&.574 
"5.1.4.2# lxxv“tatra manu(yabh*t"n") parye()ivyasanaparavañcan"k*)am"navyavah"ra-
v"%ijyar"jakulasev"samudraprap"taprav"sakalahak+(ipa#up"lyamlecchajanma-
mithy"d+()ivikalendriyasaddharmavirahabuddhotp"davirahitapratyayavaikaly"k(a%a[5]-
madyap"n"datt"d"nam+("v"dak"mamithy"c"r"bhidhy"vy"p"d"n+tapi#unaparu("baddha-
pral"pavy"saktamanas"'575 d$rgho ’ya) sa's"ra&,” sa'jñ"nimittam anulambati.576 
"5.1.4.3# d$rgha& sa's"ro dev"n"',577 sa'jñ"nimittam578 anula)bati: 579 
“vi(ayavi(ayaprasakte()a#abdarasaspar#agandhar"gadve(amohapram"dastr$vyasana-
p"rij"takacaitrarathavanopavanata,"gapadminy"kr$,"gandhapu(pasudh"rasa-
vividhakr$,"h"ravih"raprasaktacandanadivyasrakc*r%"nulepana[6]m"nd"rapu(pa-
divyav"ditragandharvag$taprasaktacetas"'580 saddharmavimukh"n"' d$rgha& sa's"ro581 
dev"n"'.” 582 
                                                
567 sanidar#anasapratigh"lamban"n"m adar#an"pratighasa'jñ" utp"dyate ] em. after Bcrit T; sanidar#ayati | 
pratiy"lamban"m adar#an"' yatpratighasa'jñ" utp"dyate Ms; dmigs pa bstan du yod cing thogs pa dang bcas pa 
dang/ bstan du med cing thogs pa'i 'du shes ji ltar skye bar 'gyur ba Bcrit; 云何緣於有見有對生不可見無對之想？T 
568 om. ] Ms Bcrit; 團 T (*v+tta'/ma%,ala& [?]): Ms and Bcrit have only ten items in their lists, leaving the eleventh 
item, avijñaptir*pa, for later. T has this extra element here, however. Below, when the items are being expanded on, 
Ms reads ma%,ala& in this position. 
569 mandabuddh$n"m ] corr.; mandabuddh$n"'m Ms 
570 ˚cyutyupapattipriyaviprayoga˚ ] em.; ˚cyutyupapatti& priyaviprayoga˚ Ms; 'chi 'pho dang/ 'byung ba dang/ sdug pa 
dang Bcrit; 退生、愛離寒熱 T 
571 ˚nicayabh*ta& sarv"narthabh*to ] em. after Bcrit; ˚nicayabh*tasarv"narthabh*to Ms; sogs par byed cing don med 
par gyur pa Bcrit; 如是和集，虛妄不實，一切所有不饒益事 T 
572 aparimitadurvi(aha&. aparimita#atasahasrako)$nayutair dehav"gmanasasamutthair ] em. after T; 
a[par]imitidurvi(ahatasata[sa]\hasrako)$k+tanayut"[parimitadehav"gmanasa]durvi(ahatasatasahasrako)$samutthai& 
Ms; dpag tu med pa 'di kun ni bzod par dka' ba yin te/ lus dang/ ngag dang/ yid kyis kun nas bslangs pa'i nyes par 
byas pa'i las kyi bye brag bye ba khrag khrig brgya stong phrag dpag tu med pa dag gis Bcrit (*aparimitadurvi(aha&. 
aparimitadurvi(aha#atasahasrako)$nayutair dehav"gmanasasamutthai& du(karak+tai&); 如是無量不可堪忍。無量百
千億那由他一切所作身口意起 T 
573 vi,ambit" asak+d asak+d ] reg.; vi,ambit"\!sak+dasak+d Ms; yang dang yang du khyab par byas shing rnam par 
gtses pa'i Bcrit; 虛妄誑詐，愚癡凡夫，恒常如是。T 
574 b"lap+thagjan"& ] em./punct.; b"lap+thugjan"s Ms 
575 parye()ivyasana˚ ] Ms; 'dod pa'i nyon mongs shing Bcrit; 農作等苦 T ! ˚vikalendriya˚ ] em. after Bcrit T; 
sakalendriya˚ Ms; dbang po ma tshang ba dang Bcrit; 根不具足 T 
576 anulambati ] em.; anu[lambita] Ms; dmigs par byed do Bcrit; 緣彼長相則起長想。T 
577 d$rgha& sa's"ro dev"n"' ] em.; d$rghasa's"ravedan"' Ms; lha rnams kyi 'khor ba yang ring bar Bcrit; 天中長生
死相 T 
578 sa'jñ"nimittam ] em.; sa'jñ"nimitt"m Ms 
579 om. ] Ms Bcrit; 如是天中 T 
580 vi(ayavi(ayaprasakte()a˚ ] em.; vi(aya' vi(ayapra#akte()a˚ Ms; yul sdug pa Bcrit (om. prasakta); 不得境界，喜樂
境界 T (*vi(ay"vi(ayaprasakta˚; om. 2()a) ! ˚spar#a˚ ] Ms; gzugs Bcrit (*˚r*pa˚); 色 T (*˚r*pa˚) ! ˚padminy"kr$,"˚ ] 
˚padminyakr$,"˚ Ms; dal gyis 'bab pa dang/ kun tu rtse ba dang Bcrit; 有妙蓮花、遊戲快樂 T ! ˚prasaktacetas"' ] 
reg.; ˚pra#aktacetas"' Ms 
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"5.1.4.4# pret"n"' api d$rgha& sa's"ra& sa'jñ"nimittam anulambati: “du&k+takarmag"min"' 
k(utpip"s"#ramadaurbaly"gniv+()iprapatanas*c$ka%)haparvatakuk(ikabhallik"sa'j"ter(y"-
m"tsaryaparaspara#astranik+ntana-tamomaya#vabhraprapatananad$ta,"gotsasaranirdh"vit"n"'583 
yamapuru("siya()ikudd"laprah"raprahatadu&kh"n"' v"nta[7]ni()h$vit"#"n"m584 
anekavar(a#atasahasrasa'j"t"h"radaurvi(ahyavividhadu&kh"srupatanasa'j"tadurdina-
ke#asa'cchannamukhag"tr"%"'585 k+mi#atasahasravy"pta#ar$ra'586 
sarvavy"dhinikarabh*ta#ar$ram udvaham"n"n"' d$rghasa's"raprapann"n"m587 "yasai& k"kai& 
prad$ptatu%,air uddh+tanayan"n"' vanad"vadagdhap"dapasad+#"n"' parair "kramya 
paraspare%a bhak(yam"%"n"' (a)tri'#adyojana#atasahasrako)ik"nt"raprapann"n"[19a1]m 
an"th"n"'588 k(utpip"s"gnidagdha#ar$r"%"'589 tamasi majjam"n"n"' pret"n"' 
saddharma#rava%avimukh"n"' mithy"d+()ivañcit"n"' d$rgha& sa's"ra&,” sa'jñ"nimittam 
upalabhyate.590  
"5.1.4.5# “parasparabhak(a%"gamy"gamy"jñ"navimukh"n"'591 jalacar"%"' nitya' 
pip"s"rdit"n"'592 «pari#u(kah+dayagraha%abh$t"n"'lxxvi #i#um"ralubdhakodratimitimi-gila-
kumbh$ranakramakara#ukti#a'khapramukh"n"'593 nitya' parasparasth*las*k(mabhak(a%a-
tatpar"%"'594 v"gur"varoha%agraha%abh$t"n"', tath" sthalacar"%"' m+gamahi(avar"ha-
n"gar"jav+(abh"#vakharagavayarururik(aga%,akaprabh+t$n"'595 vividhadu&khabandhana#astra-
m"ra%avy"dhijar"mara%aparasparap$,"#atasahasr"rdit"»n"', lxxvii596 tath"ntar$k(acar"%"' 
k"kol*kaha'sabarhikukku)akoya()ikap"r"patakapotad"ty*hav"sa#atapatracch"y"val$na-
j$vaj$vakasamp"taparabh+t"n"m597 anye("ñ ca [2] #akunij"t$n"', 

                                                
581 sa's"ro ] reg.; sa's"ra& Ms 
582 om. ] Ms Bcrit; 緣彼長相。則生長想。T 
583 ˚pip"s"˚ ] corr.; ˚pip"sa˚ ! ˚parvatakuk(ikabhallik"˚ ] Ms; lto ri tsam pa dang/ lto sgal ba la zhar ba dang Bcrit; 
狀山巖如空破瓮 T ! ˚paraspara#astranik+ntana˚ ] em.; ˚parasparasatranik+ntana˚ Ms; gcig la gcig mtshon gyis 'debs 
pa dang Bcrit; 以刀劍等迭相斫割 T ! ˚tamomaya#vabhraprapatana˚ ] em. after Bcrit T; ˚tamomaya#astraprapatana˚ 
Ms; mun gnag tu 'jug cing g.yang sar rab tu ltung ba dang Bcrit; 在黑闇處，墮墜嶮岸 T 
584 v"ntani()h$vit"#"n"m ] em. after Bcrit T; v"ntani()h$vit"'s"n"m Ms; skyugs pa dang/ ngar snabs kyi kha zas skyes 
pa/ lo 'bum phrag du mar za ba/ Bcrit; 食人唾吐 T 
585 ˚sa'j"t"h"radaurvi(ahya˚ ] corr.; ˚sa'j"t"h"r"daurvi(aha˚ Ms 
586 k+mi#atasahasravy"pta#ar$ra' ] em.; k+mi#atasahasravy"pta& sar$ra& Ms; lus la srin bu 'bum zhugs pa Bcrit; 有百
千虫周遍其體 T 
587 d$rghasa's"raprapann"n"m ] corr.; d$rghasa's"raprapann"n"'m Ms 
588 an"th"n"' ] corr.; an"th"n" Ms 
589 k(utpip"s"gnidagdha#ar$r"%"' ] em.; k(utpip"s"gnirdagdha#ar$r"%"' 
590 sa'jñ"nimittam upalabhyate ] Ms; 'du shes kyi mtshan ma la dmigs par byed Bcrit (*sa'jñ"nimittam "lambati); 緣
彼相想 T (*sa'jñ"nimittam "lambati) 
591 ˚gamy"gamy"jñ"na˚ ] Ms; khong du chud par bya ba dang khong du chud par bya ba ma yin pa shes pa la Bcrit; 非
理婬欲，不知所應。T 
592 pip"s"rdit"n"' ] em./reg.; pip"#"rddit" Ms 
593 ˚lubdhako˚ ] conj. after Bcrit T; ˚la[bdha]ko˚ Ms; chags brkam dang Bcrit; 慳獸 T: The precise meaning of this term 
is not clear. Both Bcrit and T are unclear about exactly what kind of animal this is. ! ˚odratimitimi-gila˚ ] Ms; sram 
dang/ rus sbal dang/ nya dang/ nya mid dang Bcrit (adds *k*rma); 及水獺等、魚則堤彌、堤彌宜羅 T ! 
˚#a'khapramukh"n"' ] reg.; ˚sa'khapramukh"n"' Ms 
594 ˚s*k(mabhak(a%a˚ ] reg.; ˚#*k(mabhak(a%a˚ Ms 
595 ˚n"gar"ja˚ ] em. after Bcrit T; glang po che Bcrit; 象 T 
596 ˚vy"dhijar"mara%a˚ ] em.; ˚vy"dhijar"mara%a[']˚ Ms ! ˚#atasahasr"rdit"n"' ] reg.; ˚satasahasr"rddit"»n"' Ms 
597 ˚barhi˚ ] em.; ˚bahi˚ Ms; rma bya dang Bcrit; 孔雀 T ! ˚p"r"patakapota˚ ] Ms; phug ron dang Bcrit; 鳩鴿 T ! 
j$vaj$vaka ] em.; j$vaj$naka˚ Ms; bya shang shang te'u dang Bcrit; 命命 T 
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vai(avadhabandhana#astrak(utpip"s"parasparabhak(a%a#$to(%ap$,it"n"' tristh"nagat"n"' 
sthalajalaj"ntar$k(acar"%"' tiryaggat"n"' d"ru%apratibhay"n"' d$rgha& sa's"ra&,” 
sa'jñ"nimittam "lambati. 
"5.1.4.6# “tath" sa'j$vanak"las*trasa'gh"tarauravamah"rauravatapanaprat"pan"v$ci-
sotsedhe(u598 paramadurvicintyaman"neka#atasahasrapratibhay"gni#astraprap"ta-
vaitara%$lohitapravil$n"-gapratya-g"n"m599 asipattrapra[3]ve#"-g"rapratyanubhavana-
k("ranad$prap"taprad$ptabh*misa'krama%ak"ra%"vyayadh*madahanakhar"sad+#"neka-
prak"radurvi(ahak"ra%"p$,it"n"n600 n"rakey"%"' d$rgha& sa's"ra&,” sa'jñ"nimittam "lambati. 
"5.1.4.7# sa bhik(u& sa'jñ"skandhapravic"r$601 sanidar#ana' sapratigha' d$rghar*pa'—
karmaphalahetunid"n"lambane satyacatu()aye—n"n"prak"rayojana#atasahasr"%y api gatigat"n 
satv"n [4] avalokayati nimittayati vibhajayati. nid"n"lambana'602 sa'jñ"prad$pita' pa#yati, 
sa's"r"c codvijati.  
"5.1.5.1# punar api yog"c"ra "dhy"tmike dharme dharm"nupa#y$ viharati: katham asau bhik(ur 
hrasva' vibhajate603 s"k($kurute? sa pa#yati #rutamayena jñ"nena divyena v" cak(u(": sa bhik(ur, 
m"rasainya' vidr"vayan,604 katha' hrasvam vibhajati?  
"5.1.5.2# “hrasva& sa's"ro vrataniyamad"na#$lajñ"n"c"raguru[5]#u#r*("+jumanobhir"ma-
samyagd+()im"t!pit+gauravabuddhadharmadar#ana#rava%"c"ryop"san"#a)hacary"nirat"n"'605 
virat"n"' k*)am"navañcan"t kaly"%amitrac"ritry",hya+jumanoday"-
k"rpa%y"la'k+tadehav"-manas"la'k+ta&+day"n"'606 manu(y"%"' hrasva& sa's"ra&,” 
sa'jñ"nimittam "lambati. 

                                                
598 ˚sa'gh"ta˚ ] em. after Bcrit T; om. Ms; bsdus gzhom dang Bcrit; 合地獄 T: See below, §5.1.5.6. Also, cf. Sbhv II 
161. ! ˚"v$cisotsedhe(u ] em.; ˚"v$cisausaive(u Ms; mnar med pa rnams kyi Bcrit; 阿鼻地獄 T 
599 ˚#atasahasrapratibhay"gni#astraprap"ta˚ ] em./reg; ˚satasahasrapratibhay"gni#astraprap"pata˚ Ms; so so'i 'jigs pa 
brgya stong du ma yod pa/ me dang/ mtshon dang/ g.yang sa dang Bcrit; 百千畏、火刀等墮 T ! ˚pravil$n"˚ ] em.; 
˚pavil$n"˚ Ms 
600 ˚k"ra%"vyayadh*madahana˚ ] conj.; ˚k"ra%"yayaddr*madahana˚ Ms (?); sreg par byed pa'i pad ma mi zad pa Bcrit 
(*˚"vyayapadmadahana˚ [!]); 受火燒苦 T ! ˚durvi(aha˚ ] em.; ˚durvvi(a˚ Ms; bzod par dka' ba Bcrit; 不可忍耐 T 
601 sa'jñ"skandhapravic"r$ ] em.; prajñ"skandhapravic"r$ Ms; 'du shes kyi phung po rab tu rnam par dpyod pa la Bcrit 
(*sa'jñ"skandha˚); 慧聚觀察 T (*prajñ"skandha˚) 
602 nid"n"lambana' ] em.; ni'd"lambana' Ms; gzhi la dmigs pa'i Bcrit; 觀察因緣 T 
603 vibhajate ] em.; vijajate Ms; rnam par 'byed cing Bcrit; 分分思量，觀彼短相 T 
604 vidr"vayan ] punct.; vidr"vayan* Ms ; rnam par 'jig par byed de Bcrit; 欲動魔軍 T 
605 ˚jñ"n"c"ra˚ ] Ms ; chog shes pa dang Bcrit; 智行 T ! ˚samyagd+()i˚ ] corr.; ˚samyagd+()ir˚ Ms ! 
˚"c"ryop"san"#a)hacary"nirat"n"' ] conj./reg.: See Ms 220b7 where we find the compound c"ryop"sana in a list of 
good behaviors. This compound is attested in both T and D as *"c"ryop"sana (親近善師; slob dpon la bsnyen bkur 
ba).; ˚suc"yaryup"san"sa)hacary"ni\!rat"n"' Ms; bsnyen bkur byed pa dang/ g.yo byed pa dang Bcrit (*˚op"san"-
#a)hacary"˚); 恭敬供養，不諂曲行 T (*˚suc"ryop"san"#a)hacary"˚) 
606 virat"n"' k*)am"navañcan"t kaly"%amitrac"ritry",hya˚ ] em. after T; 
k*)am"navañcan"kaly"%amitrac"ritry",hya˚ Ms; gzhal blugs dang/ 'drid pa dang/ dge ba'i bshes gnyen gyi spyod pa 
ma yin pa spong ba dang/ phyug pa dang Bcrit (!); 不慢，不誑，近善知識，守信，正行 (om. ",hya) ! 
˚day"k"rpa%y"la'k+tadehav"-manas"la'k+ta&+day"n"' ] em./reg.; 
˚day"k"rpa%y"la'k+tadehav"nmanasola'k+ta&+day"n"' Ms; snying brtse ba dang/ lus dang/ ngag dang/ yid las su 
rung ba dang ldan zhing mi'i snying dang ldan pa rnams kyi Bcrit 
(*˚day"karma%y"la'k+tadehav"nmanas"la'k+tah+day"n"');  直心起業嚴身口意 T 
(*˚+jumana&karm"la'k+tadehav"nmanas"' [?]) 
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"5.1.5.3# “tath" pram"de hy upapanne607 ye te nandanavaibhr"jat"caitraratha[6]-
p"rij"takopavanata,"gapadmin$vividhacandanah"ropah"ropa#obhitakalpav+k(anad$-
prasrava%avanasudh"h"ravi#e("n608 mar(ayitv", ye vividh"h"ravih"r" 
dhy"n"dhyayanas"dhudar#an"dhyayanad"nadamasa'yamabrahmacarya#"ntendriya-
parimitabh"(yavacanadharmalolupa#"nt"h"ravih"r"609 ye dev", hrasvas610 te("' sa's"ra&.” 
"5.1.5.4# “yathokt"611 du&khavividhak(utpip"s"pari#u(ka[7]vadan"d$nav"612 
d"v"gnid"h"val$,hatan*ruhavadanadavadagdhap"dapasad+#adeh"613 ye, te du&khamara%am 
aga%ayitv", ye k(a%am api prasannendriy" hrasvapras"d" buddhadharmasa'ghe(u,614 hrasvas 
te("' sa's"ra&,” sa'jñ"nimittam anulambati. 
"5.1.5.5# “parasparabhak(a%atarjanat",ana#$to(%adurdinabhayabh$t"s te, yadi #aknuvanti, 
k(a%avi(kambham615 aga%ayitv", k(a%am apy eka' cittapras"da' buddhadharmasa'gha) prati 
kartu), hrasvas te("' tiryak(u sa's"ra&,” sa'jñ"nimi[19b1]ttam anulambati. 
"5.1.5.6# “sañj$vanak"las*trasa'gh"tarauravamah"rauravatapanaprat"pan"v$ci-pramukhe(u616 
narake(u upapann" ye n"n"vik"raparamadu&khap$,it"s617 tad du&kham aga%ayitv", k(a%am api 
citta' pras"dayanti #$la' prati, hrasvas te("' sa's"ro n"rakey"n"',” sa'jñ"nimittam 
anulambati. sa eva' hrasva' cintayati sa's"re. 
"5.1.6# ke("' caturasra& sa's"ra&? sa pa#yaty: “uttarakaurav"%"ñ ca puru("%"' 
nirmamaniraha'k"raniyatordhvag"min"'618 catu[2]rasras te(u sa's"ra&,” sa'jñ"nimittam 
anulambati. 
"5.1.7# 619 “narakapretatira#c"m ajñ"naparivartin"' na saccitt"nuvartin"' ma%,ala&620 sa's"ra&,” 
sa'jñ"nimittam anulambati. 
"5.1.8# 621 “#ubh"#ubh"vy"k+t"mi#rakarma%"' narakadevavy"mi#r"%"' 
manu(ye(*papann"n"'622—tatr"#ubhena karma%" narake(u, #ubhena karma%" deve(u, 

                                                
607 pram"de hy upapanne ] em after Bcrit T; pras"de hy upapanne Ms; bag med pa la zhugs pa rnams ni Bcrit; 若生天
中，則有放逸 T 
608 ˚vaibhr"jat"˚ ] Ms: This grove is more commonly called vaibhr"ja or vaibhr"jaka. See MW, p. 1024.; rnam par 
mdzes pa dang Bcrit; 間錯 T (!) ! ˚p"rij"takopavana˚] em.; ˚p"rip"trakopana˚ Ms; yongs 'du dang/ nags tshal dang 
Bcrit (*˚p"rij"takopavana˚); 種種樹林 T ! ˚opa#obhitakalpav+k(a˚ ] em. after T; ˚naraaudup"nopa#obhitakalpav+k("˚ 
Ms; bro gar dang/ khron pa dang/ shin tu mdzes pa'i dpag bsam gyi shing dang Bcrit 
(*˚na)odap"nopa#obhitakalpav+k(a˚ [?]); 莊嚴端正，有劫波樹 T ! ˚vana˚ em.; ˚ta,"vana˚ Ms; tshal dang Bcrit; 林 
T 
609 ˚parimitabh"(yavacana˚] em.; ˚parimitabh"(yabh"(yavacana˚ Ms; smra ba'i tshig nyung ba dang Bcrit; 少語 T 
610 hrasvas ] reg.; hrasva& Ms 
611 yathokt" ] conj.; yathokto Ms; ji skad bshad pa Bcrit; 爾時世尊而說偈言 T (!) 
612 ˚k(utpip"s"˚ ] reg.; ˚k(utpip"#"˚ Ms ! ˚vadan"d$nav"˚ ] em.; ˚vadanad$nav"˚ Ms; kha bskams pa dang Bcrit (om. 
"d$nava); 口焦乾 T (om. "d$nava) 
613 ˚tan*ruhavadana˚ ] corr.; ˚tan*ruhavadana˚ Ms; skra dang gdong Bcrit; om. T 
614 buddhadharmasa'ghe(u ] em.; ddha[ddha]dharmmasa'ghe(u Ms; sangs rgyas dang/ chos dang/ dge 'dun la Bcrit; 
暫依佛法僧 T 
615 k(a%avi(kambham Ms ] skad cig tsam du rnam par gnod pa Bcrit; 彼苦 T (*?) 
616 prat"pan"v$cipramukhe(u ] reg.; prat"pan"v$cipramukhesu Ms 
617 n"n"vik"ra˚ ] em. after Bcrit T; n"n"dhik"ra˚ Ms; rnam pa sna tshogs Bcrit; 種種 T 
618 ˚aniyatordhvag"min"' ] em.; ˚"piyatap*rvag"min$ Ms; nges par gong du 'gro ba de rnams kyi Bcrit; 決定上行 T 
619 n.e. ] Ms Bcrit; 何者是圓 T 
620 ma%,ala& ] Ms; zlum po yin par Bcrit; 圓 T: Compare §5.1.9, footnote 627. 
621 n.e. ] Ms Bcrit; 何者三角 T 
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vy"mi#re%a manu(ye(u623—trikarmopag" ye tristh"naj"tij"s, triko%as te(u sa's"ra&,” 
sa'jñ"nimittam anulambati. 
"5.1.9# 624 “c"turmah"[3]r"jak"yik"s trida#" y"m"&625 paranirmitava#avartikarmasad+#opapann"626 
devebhya# cyut" deve(*papadyante, manu(yebhya# cyut" ye manu(ye(v evopapadyante 
n"k(a%abh*mi(u, ma%,alas627 te("' sa's"ra&,” sa'jñ"nimittam anulambati. 
"5.1.10# “n$l"#ubhakarmaparig+h$t"628 n"rakey"s. te hi tamomaye(u narake(u majjanti,” 
sa'jñ"nimittam anulambati.629 
"5.1.11# 630 “p$tavar%akarmasa'g+h$t"& pret"s. te hi parasparadrohat",anatarjanatatpar"& 
pre[4]t"&,” 631 sa'jñ"nimittam anulambati. 
"5.1.12# 632 “lohitakarmasa'g+h$t"s tiryañcas. te hi parasparabhak(a%alohitatatpriy"&,”633 634 
sa'jñ"nimittam anulambati. 
"5.1.13# 635 “#uklavar%akarmasa'g+h$t"636 devamanu(y" hi ku#ala#ubhakarmapath" ratnamayena 
m*lyena devamanu(yopapatti' parig+hnanti. cyavam"ne deve anye dev"& kathayanti: ‘sugati) 
manu(yaloka' gaccha.’637 tath" mriyam"%o, jñ"timitrakalatr"& sab"(panayanadurdinamukh"&638 
[5] kathayanti: ‘sugati' manu(yaloka', priya, gacch"sm"n tyaktv",’”639 sa'jñ"nimittam 
anulambati.640 

                                                
622 narakadevavy"mi#r"%"' manu(ye(*papann"n"' ] Ms; sems can dmyal ba dang/ lha dang/ 'dren ma mi rnams su 
Bcrit; 地獄天人諸處雜生 T: Both Bcrit and T suggest a compounded reading: 
narakadevavy"mi#ramanu(ye(*papann"n"'. 
623 vy"mi#re%a manu(ye(u ] em. after T; vy"mi#re%a manu(y"%"' Ms; 'dren mas ni mi rnams su skye ste Bcrit; 雜業
人中 T 
624 n.e. ] Ms Bcrit; 何者是團 T 
625 c"turmah"r"jak"yik"s trida#" y"m"& ] reg.; c"turmmah"r"jak"yik"trida#"y"m"& Ms; rgyal chen bzhi pa dang/ 
'thab bral gyi lha dang Bcrit (om. trida#"); 四大天王、三十三天、夜摩、化樂 T (adds *nirm"%arati) 
626 ˚sad+#opapann" ] ˚sad+#opapann"n"' Ms; gzhan 'phrul dbang byed kyi las lta bur skyes pa'i lha dag las Bcrit 
(*˚sad+#opapannebhyo); 他化自在業相似生，於天中退 T 
627 ma%,alas ] Ms; zlum po yin par Bcrit; 團 T: Here, T uses an additional translation term for ma%,ala, suggesting 
that the Chinese translators may have had an additional item in the list, or at least felt the need to point out a 
difference in the meaning of the multiple uses of the term. See above, §5.1.3, where the list of aspects of materiality 
is ten in number in Ms and Bcrit, and eleven in number in T. There the additional aspect is tuan 團, and it stands in 
precisely the same place in the list as the present paragraph does in the sequence of paragraphs.  
628 n$l"#ubha˚ ] em.; #$l"#ubha˚ Ms; om. Bcrit; 何者是青？「不善業攝  T 
629 sa'jñ"nimittam anulambati ] em. after T and parallel passages; om. Ms Bcrit; 是青生死，」比丘如是緣於相想。
T 
630 n.e. ] Ms Bcrit; 何者是黃 T 
631 n.e. ] Ms Bcrit; 是黃生死 T 
632 n.e. ] Ms Bcrit; 何者是赤 T 
633 ˚tatpriy"& ] reg.; ˚tatpriy" Ms 
634 n.e. ] Ms Bcrit; 是赤生死 T 
635 n.e. ] Ms Bcrit; 何者是白 T 
636 #uklavar%akarmmasa'g+h$t" ] em.; #ukladharmmakarmmasa'g+h$t" Ms; las kha dog dkar pos yongs su bzung ba 
ni Bcrit; 白色業攝 T 
637 sugati' manu(yaloka' gaccha ] em.; sugati['] manu(y"loka' gaccha Ms; bde 'gro mi'i 'jig rten du bzhud cig 
Bcrit; 汝善道去，人世界中。T 
638 sab"(panayanadurdinamukh"& ] reg.; sab"spanayanadurddinamukh" Ms 
639 gacch"sm"n tyaktv" ] em.; gacch"sy"t* | tyaktv" Ms; bdag cag thong la…bzhud cig Bcrit; 今捨我去，當好處生 T 
640 sa'jñ"nimittam anulambati ] em. after parallel passages; om. Ms Bcrit; 如是天人，是白生死。」比丘如是緣於
相想。T  
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"5.1.14# sa eva' cintayati: “tat pr"pya manu(yatva', yo na ku#alad"na#$lajñ"n"ya gha)ate, sa 
vañcito narakapretatiryagnaty"'641 bhramati karmapathasañcito642 b"li#a& p+thagjana&.”lxxviii 
"5.1.15# sa bhik(ur643 vedan"tatvadar#$ sa'jñ"skandhayoni#omanask"r"lambanatatvadar#$644 
tatvam ev"nve(ate:645 
"5.1.16# cak(u# ca prat$tya r*pañ cotpadyate cak(urvijñ"na'. tray"%"' sannip"[6]t"n"m spar#a&. 
tatra646 sa'jñ"' vibhajate.647 r*pa' d+()a' #obhanam a#obhana' 
sannik+()aviprak+()ad$rghahrasvacaturasrama%,al"vad"tatriko%a'648 r*pasa'sth"na', 
sa'jñ"'649 samvibhajati nimitt$karoti nid"nam avek(ate.650 skandhadh"tv"yatananid"na) 
sa'jñ$kurute vibhajati. #ubh"#ubhakarmavip"kasamvibh"ga'651 s"k($kurute. hetuyuktam 
avalambati. ahetuyuktam avabuddhv",652lxxix vivarjayati. hit"hitatadvilak(a%am653 at$ta' 
sa'jñ"payato654 «yath": “tena mama k+ta' suk+tam anena mama k+ta' du&kara' …p*rvavat…” 
sa'jñ"y"' sa'jñ"payati: “yadi sa'jñ" na sy"t, sm+tir api na sy"t. s" hi sm+ti& 
sa'jñ"pratibaddh",655 tad"lamban" lxxx tatpratyay". tadyath" prad$paprabh" prad$papratyay", 
tannid"n" taddhetuk".656 evam eva me657 sm+ti& sa'jñ"hetuk" sa'jñ"prabhav" 
sa'jñ"dhipati&.”658 sa pañcama' bh*myantara' "rohati sa bhik(u& sa'jñ"spar#a' n"ma. 
sa'jñ"payati»lxxxi sadbh*tato659 dev"n"' sau[7]khya' tatra na sa'h+(yate, n"rakey"n"' 
karmak+tadu&khan tato ’pi na bibheti. 

                                                
641 narakapretatiryagnaty"' ] em. after Bcrit T; narakapretatiryagnaty" Ms; sems can dmyal ba dang/ yi dags dang/ 
dud 'gro'i dgon par Bcrit; 地獄畜生餓鬼曠野中 T 
642 karmapathasañcito ] Ms; las kyi lam gyis bslus shing Bcrit (*˚mañcito); 具足聚集如是業道 T (*˚sañcito) 
643 bhik(ur ] reg.; bhik(u Ms 
644 ˚yoni#o˚ ] reg.; ˚yoni\!so˚ Ms 
645 tatva' ev"nve(ate ] em.; tva' ev"nve(ate Ms; 'di ltar de nyid tshol bar byed de Bcrit; 觀察想陰攀緣而行諦見，
諦求 T 
646 spar#a&. tatra ] em. after Bcrit T; varggas*tra Ms; reg pa brjod pa'i Bcrit; 三和合觸 T 
647 sa'jñ"' vibhajate ] Ms; 'du shes rnam par 'byed de Bcrit; 修多作想，歷別觀察。T (*sa'jñ"' bahul$kurute 
vibhajate) 
648 sannik+()aviprakr()a˚ ] em. after Bcrit T; sannik+()a˚ Ms; nye ba dang/ bskal pa dang Bcrit; 若近，若遠 T 
649 sa'jñ"' ] em.; sa'jñ" Ms 
650 avek(ate ] corr.; avek(yate Ms 
651 #ubh"#ubhakarmma˚ ] Ms; dge ba dang mi dge ba'i las kyi Bcrit; 若惡業報 T (om. #ubha˚) 
652 avabuddhv" ] reg.; avabudhv" Ms 
653 hit"hitatadvilak(a%am ] Ms: Perhaps emend to hit"hitadvilak(a%am or hit"hitavilak(a%am?; phan pa dang mi 
phan pa'i mtshan nyid mi 'dra ba Bcrit (*hit"hitavilak(a%am); 若有利益，若不利益，各各異相 T 
(*hit"hitata[tad]vilak(a%am [?]) 
654 sa'jñ"payato ] em.; sa'jñ"yato Ms; 'du shes su byed de Bcrit; 知過去想 T 
655 sa'jñ"pratibaddh" ] em.; sa'jñ"ya nibaddh" Ms: It is possible that the form sa'jñ"ya is a remnant of an archaic 
middle Indic locative or instrumental.; 'du shes su 'brel pa ni Bcrit (*sa'jñ"y"' [ni]baddh"); 緣彼想生 T (om. 
nibaddh") 
656 tadyath" prad$paprabh" prad$papratyay" tannid"n" taddhetuk" ] em. after T; tannid"n" taddhetuk" Ms; dper na 'od 
de'i rkyen de'i gzhi de'i rgyu mar me yin pa Bcrit; 如燈光明，因燈，緣燈，因緣於燈， 故有光明。T: The similes 
in T and Bcrit oppose one another. T seems more coherent in this context.  
657 evam eva me ] Ms; de bzhin du Bcrit (om. me); 如是如是。T (om. me) 
658 sm+ti& sa'jñ"hetuk" sa'jñ"prabhav" sa'jñ"dhipati& ] em. after Bcrit; sm+ti& sa'jñ"dhi Ms; dran pa ni 'du shes 
kyi rgyu 'du shes rab tu byung ba 'du shes kyi bdag po yin Bcrit (*sm+ti& sa'jñ"hetuk" sa'jñ"prabhav" 
sa'jñ"dhipati&); 因想，緣想，以想勢力，故有憶念。T (*sm+ti& sa'jñ"hetuk" sa'jñ"lamban" sa'jñ"dhipati& 
[?]) 
659 sa pañcama' bh*myantara' "rohati sa bhik(u& sa'jñ"spar#a' n"ma. sa'jñ"payati sadbh*tato ] em.; «…sa 
pañcama' bh*myantara' "rohati sa bhik(u& sa'jñ"spar#a' n"ma sa'psayayati ||» sadbh*tato Ms; dge slong de sa 
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"5.1.17# sa samadar#$ kaly"%aj"tar*pasad+#asa'jñ$ bhik(us660 t"m eva sa'jñ"m anyena 
prak"re%"valokayati.661 sa sa'jñ"vinirmuktam anyapuru(a' m+tam avalokayati:662 
“ki'pratyayeya' mama sa'jñ", ki'hetuk" ki'nid"n"?” sa pa#yati: 663 “prat$tyasamutpanneya' 
mama sa'jñ" pratyayas"magryatayaivotpadyate.664 tannirodh"n nirudhyate. 
"5.1.18# “yath" candra[20a1]masa' ca prat$tya, candrak"ntama%iñ ca prat$tya, candrak"ntama%er 
udaka' prasanna' pr"durbhavati.665 evam eva nid"napratyay"'# ca prat$tya, sa'jñ" ni(padyate. 
neya' sa'jñ" nirhetuk", na k"rakena k+t", na vedakena,666 na y"d+cchik$y" utpadyate.” 
"5.1.19# sa tatvata eva bhik(ur anve(ate sa'jñ"skandha'.667 sa sa'jñ"tatvadar#$, sa 
udayavyayatatvajña& s*k(matarakram"nve($. nad$k*lasrota&prav+ttasa'jñ" ku#alam 
utpadyam"n", pratyayanid"nava#"d aku#ala[2]pari%"m". aku#alam utpadyam"n", 
pratyayanid"nava#"t ku#alapari%"m".668 j"t" s" puna& pratihat" cittamarka)ena, avy"k+t" j"t".669 
pari%"masukham avek(yate.670lxxxii nir"sravasukhe'u671 sukhasa'jñ$, sukhe c"sa'jñ$: “tasy"m eva 
sukh"y"' par$ttasa'jñ"&.” 

                                                
gzhan lnga pa 'du shes reg pa zhes bya ba la 'jug ste/ de yang dag pa'i tshor ba bde ba la 'du shes su byed kyang Bcrit 
(*sa bhik(u& pañcama' bh*myantara' "rohati sa'jñ"spar#a' n"ma. sa'j"n"ti sadbh*tato sukavedan"'); 彼比丘
得第五地。比丘如是知想觸已 T (*sa bhik(u& pañcama' bh*myantara' "rohati. sa'jñ"spar#a' n"ma 
sa'jñ"payati sadbh*tato): T quite clearly takes sa'jñ"spar#am as belonging to a second sentence, although the 
character yi 已 does seem to imply a reference to the previous sentence such that it might be argued that there is an 
implicit understanding that the fifth stage is that of sa'jñ"spar#am. 
660 bhik(us ] reg.; bhik(u& Ms 
661 anyena prak"rena ] em.; anyet* prak"rena Ms; 'du shes kyi rnam pa gzhan gyis Bcrit (*anyena sa'jñ"k"rena [?]); 
破如是想，異法觀想 T: Here T contains an additional phrase, suggesting that a meditator actually removes 
sa'jñ" or watches sa'jñ" get destroyed, and then goes on to observe sa'jñ" in a different way. 
662 anyapuru(a' m+tam avalokayati ] conj.; anya' puru(ak+tam avalokayati Ms; rtog par byed pa gzhan ma yin pa 
Bcrit (*?); 復觀餘人，虛妄不實 T (*anya' puru(a' k+ta' [?]): Here it is not possible to reconcile the three 
versions of the text. The conjecture I offer remains tentative. 
663 om. ] Bcrit T; #rutamayena jñ"neniti Ms 
664 prat$tyasamutpanneya' mama sa'jñ" pratyayas"magryatayaivotpadyate ] em.; prat$tyasamutp"danneya' mama 
sa'jñ" pratyayas"marthyagryatayaivotpadyate Ms; de 'du shes 'di ni rten cing 'brel par 'byung ba yin te/ rkyen 
tshogs pa des 'di skye zhing Bcrit (om. mama); 彼觀察想：「因緣和合生如是想 T (om. prat$tyasamutpann" and 
mama) 
665 pr"durbhavati ] punct.; pr"durbhavaty Ms 
666 vedakena ] em.; vedak"na Ms; tshor ba pos Bcrit; 非有受者 T 
667 sa'jñ"skandha' ] em. after Bcrit T; sa'jñ" Ms; 'du shes kyi phung po'i Bcrit; 想陰 T 
668 nad$k*lasrota&prav+ttasa'jñ" ku#alam utpadyam"n", pratyayanid"nava#"d aku#alapari%"m". aku#alam 
utpadyam"n", pratyayanid"nava#"t ku#alapari%"m". ] em.; nad$k*la#rota&prav+ttasa'jñ" ku#alam utpadyam"n"' 
pratyayanid"nava#"d aku#alam utpadyam"n"' pratyayanid"nava#"d aku#alapari%"ma[mo] ’ku#alam utpadyam"na 
pratyayanid"nava#"d aku#alapari%"m" Ms; chu bo'i rgyun 'bab pa ltar 'du shes la zhugs pa rgyu dang rkyen gyi 
dbang gis dge ba 'byung ba/ rgyu dang rkyen gyi dbang gis mi dge ba byung la/ rgyu dang rkyen gyi dbang gis mi 
dge ba 'byung la rgyu dang rkyen gyi dbang gis dge bar 'gyur ba skyes so// Bcrit; 如河激流，想亦如是，善想生已，
餘因緣力轉為不善。不善想生，餘因緣力轉為善想。T 
669 j"t" s" puna& pratihat" cittamarka)ena, avy"k+t" j"t". ] em./punct; j"t" s" punar apratihat" cittamarka)en"vy"k+t" 
j"t" Ms; de yang sems spre'u lta bu nyams pas lung du ma bstan par 'gyur ba lung du ma bstan pa skyes so// Bcrit (*s" 
puna& pratihat" cittamarka)en"vy"k+tapari%"m" avy"k+t" j"t".); 彼心猿猴初始破壞，無記為記。T (*s" puna& 
pratihat" cittamarka)ena. avy"k+t" j"t" vy"k+tapari%"m".) 
670 pari%"masukham avek(yate ] Ms; de bde ba'i 'du shes la bde bar mi lta ste/ Bcrit (*sukha' n"vek(yate [?]); 彼觀樂
想 T (*sukham avek(yate) 
671 nir"sravasukhe(u ] reg.; nir"#ravasukhe[(u] Ms 
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"5.1.20# katha' ku#alaskandhadh"tv"yatananirodhodayadar#$672 na vedan"y"m abhisa'rajyate? 
na vedan"sta-gamanena sa'jñ"y"m abhiramate.673 na sa'jñ"sta-gamanena sa'sk"r"%"m 
udayam abhirocate, na sthiti'674 na vyaya' n"nyath"tva'. na vijñ"nasyodayam abhirocate,675 na 
stithi' na bha-ga' n"nyath"[3]bh"vam. evam aya' skandhatatvajño bhik(ur na m"rasya vi(aye 
vasati.676 sa r"gadve(amohair n"b"dhyate.677 na nityasukha#ucy"tmakadar#$678 bhavati. na 
sa's"ri%y" j"liny" sa's"ra i()a#abdaspar#ar*pagandharasamayai&679 p"#air badhyate. na 
na()asm+tir bhavati. sa sm+tyupasthitivij"naka&680 #akta "sravak(ay"ya681 nirv"%"bhimukh"ya 
gantu'.  

 
|| bhavanti c"tra g"th"& ||682 

 
mandav$ryakus$d"n"' bhik(*%"' dar#an"ya ya& |683 
nodyog"[4]bhirato nitya'684 bhik(ur bhavati t"d+#a& ||685 "5.1.21.1#lxxxiii  
 
na #ayy"sanasa'bhoj$686 bhik(ur buddhena bh"(ita& | 
kaus$dy"bhirato687 yas tu n"sau kaly"%am arhati || "5.1.21.2#lxxxiv 
 
kle#"%"' m*lam eka'688 hi kaus$dya'689 yasya vidyate | 
                                                
672 ku#alaskandhadh"tv"yatananirodhodayadar#$ ] em. after the intimations of Bcrit T; 
ku#alaskandhadh"tv"yatanaskandhanirodhodaya Ms; dge ba'i phung po dang/ khams dang/ skye mched kyi phung 
po skye ba dang/ 'gog par lta zhing Bcrit (retains second ˚skandha˚); 見善陰界入若生若滅 T 
673 na vedan"sta-gamanena sa'jñ"y"m abhiramate ] em. after Bcrit; vedan"sta-gamasa'jñ"yabhiramate Ms; tshor ba 
nub pa des 'du shes mngon par dga' ba med cing Bcrit; 不喜樂受？不樂想滅 T 
674 sthiti' ] em.; sthitir Ms 
675 na vijñ"nasyodayam abhirocate ] em. after Bcrit T; vijñ"nasyodayam abhirocate Ms; rnam par shes pa 'byung ba la 
mngon par 'dod pa med de Bcrit; 心不悕望識生住滅 T 
676 skandhatatvajño bhik(ur na m"rasya vi(aye vasati ] em. after Bcrit T; skandhatatvajño bhir na m"nasya vi(aye 
vasati Ms; dge slong phung po'i de nyid shes pa yin te/ bdud kyi yul la mi gnas shing Bcrit; 如是諦知此陰。是故不
住魔之境界。T: Although T and Bcrit read *m"rasya, it is possible that the original reading may have been m"nasya 
as attested in Ms. 
677 n"b"dhyate ] Ms; gnod pa med pa yin Bcrit (*n"b"dhyate); 不能縛 T (*na badhyate) 
678 nityasukha#ucy"tmakadar#$ ] em.; nityasukhastaciy"tmakadar#$ Ms; de rtag pa dang/ bde ba dang/ gtsang ba dang/ 
bdag tu lta ba ma yin Bcrit; 無有常樂淨我等見。T 
679 sa's"ra i()a#abdaspar#ar*pagandharasamayai& ] em. after T, although the order of the sense objects diverges; 
sa's"re()a#abdaspar#ar*paskandhamayai& Ms: This compound is the result of double sandhi.; 'khor ba na sgra dang/ 
reg pa dang/ gzugs dang/ dri sdug pa dra ba'i zhags pa lta bu dag gis Bcrit; 於生死中以色聲香味觸愛  T 
(*˚r*pa#abdagandharasaspar#a˚) 
680 sm+tyupasthitivij"naka& ] em. after Bcrit T; upasthitivij"naka& Ms; dran pa nye bar gnas pa rnam par shes shing 
Bcrit; 彼憶念生 T 
681 #akta "sravak(ay"ya ] reg.; #akta& "#ravak(ay"ya Ms 
682 || bhavanti c"tra g"th"& || ] punct.; bhavanti c"tra g"th" ||$|| Ms 
683 dar#an"ya ya& ] em. after DhsMsL(J); sandar#an"ya ya& Ms; dar#an"maya&(?) DhsL(Ms); dar#an"#aya& DhsL; 
dar#an"ya ca DhsC; le lo byed cing lta ba la Bcrit; 親近懈怠人 T 
684 nodyog"bhirato nitya' ] Ms (Bcrit T); n"nyo yog"bhirato DhsMsL(Ms); n"nyonyayog"bhirato DhsL; 
n"nyayog"bhirakto yo DhsC; na sadodyog"bhirato DhsL(J); gang zhig rtag tu spro dga' med Bcrit; 不常勤精進 T 
685 bhik(ur bhavati t"d+#a& ] Ms DhsMsLC (Bcrit); de lta bu ni dge slong yin Bcrit; 如是非比丘 T 
686 na #ayy"sanasa'bhoj$ ] DhsMsL(Ms); na sa ["]sanasa'bhoj$ Ms; na #ayy"sanasa'bhog$ DhsLC; mal cha stan la 
longs mi spyod Bcrit; 若不樂床敷 T 
687 kaus$dy"bhirato ] reg. DhsMsLC; kau#$dy"bhirato Ms DhsL(Ms) 
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690 kaus$dyam eka' yasy"sti691 tasya dharmo na vidyate | 
kevala' vastram"tre%a ‘bhik(u& sa’ iti kathyate || "5.1.21.3#lxxxv 
 
n"dhyetavye matir yasya692 na dhy"ne n"sravak(aye |693  
kevala' kuham"tre%a694 bhik(ur bhavati s"d+#a& ||695 "5.1.21.4#lxxxvi 
 
vih"r"r"manirato696 [5] na rato dharmagocare | 
str$madyalolupamatir697 na bhik(us t"d+#o bhavet ||698 "5.1.21.5#lxxxvii 
 
yo m"rabandhanacchett",699 cchett" p"pasya karma%a& |700 
sa bhik(ur de#ito buddhair701 na bhokt" sa'ghagocare ||702  "5.1.21.6#lxxxviii 
 
varam "#$vi(avi(a'703 kvathita' t"mram eva v" |704 

                                                
688 m*lam eka' ] Ms DhsL (Bcrit T); m*l"paka' DhsMs; m*l"yaka' DhsL(Ms); m*lap"ka' DhsC; gzhi gcig ni Bcrit; 根
唯一 T 
689 kaus$dya' ] reg. DhsLC; kau#$dya' Ms DhsMsL(Ms) 
690 om. ] Ms Bcrit T; tasya du&kha' ananta' ca sa's"re sampravartate DhsMsL; tasya du&kha' mah"ghora' sa's"re 
sampravartate DhsC 
691 kaus$dyam eka' yasy"sti ] reg. DhsL; kau#$dyam eka' yasy"sti Ms DhsMs; kau#$dyam eka yasy"sti DhsL(Ms); 
kaus$dyam eva yasy"sti DhsC; gang la le lo gcig yod pa Bcrit; 若有一懈怠 T 
692 n"dhyetavye matir yasya ] Ms: The form n"dhyetavye is perhaps a holdover from the Middle Indic past participle 
ajjheta, the Sanskrit equivalent of which would be adhyayita.; n"dhyayane matir yasya DhsL; n"dhyayane satir yasya 
DhsMsL(Ms); n"dhy"pane ratir yasya DhsC; gang gi blo gros rjod med cing Bcrit; 若無讀誦心 T 
693 na dhy"ne n"sravak(aye ] reg. DhsL; na dhy"ne n"#ravak(aye Ms; na dhy"ne n"surak(aye DhsMsL(Ms); na 
dhy"nen"#u rak(ati DhsC; bsam gtan med la zag zad med Bcrit; 無禪無漏盡 T 
694 kuham"tre%a ] Ms; yastum"tre%a DhsMs (DhsL(Ms)); vastram"tre%a DhsL; vastum"tre%a DhsC; cha byad tsam gyis 
chog 'dzin pa Bcrit; 唯有比丘形 T 
695 bhik(ur bhavati s"d+#a& ] Ms; bhik(ur bhavati t"d+#a& DhsLC; de lta bu ni dge slong min Bcrit; 如是非比丘 T: Both 
Bcrit and T do away with the subtle differences between the terms t"d+#"& and s"d+#"& when they translate this verse. 
They make the statement more explicit by stating that such a person is “not a monk,” rather than suggesting that he 
only “resembles a monk.” 
696 vih"r"r"manirato ] Ms (Bcrit); vih"ramarato DhsMsL(Ms); vih"r"r"marato yo DhsL; vih"ramudit"r"mo DhsL(J); 
vih"r"bhirato yas tu DhsC; gtsug lag khang dang kun dgar brtson Bcrit; 但 林中遊 T 
697 str$madyalolupamatir ] DhsMsL(Bcrit T); #r$madyalolupamatir Ms; str$madyalolupamati DhsC; bud med chang la 
chags pa'i blo Bcrit; 貪意樂酒色 T 
698 na bhik(us t"d+#o bhavet ] Ms DhsMsL; bhik(ur asti na t"d+#a& DhsC; de lta bu ni dge slong min Bcrit; 如是非比丘 
T 
699 yo m"rabandhanacchett" ] Ms DhsMs (Bcrit T); " _ _ bandhanasthet" (?) DhsL; (bhaven matir yasya nitya') DhsC; 
gang zhig bdud kyi 'ching gcod pa Bcrit; 若能絕魔縛 T 
700 cchett" p"pasya karma%a& ] em. (DhsL(J)); cchett" y"yasya karmma\!%a& Ms; cche[tv"] p"pasya karmma%a DhsMs; 
chetya p"pasya karma%a& DhsL(Ms); chitv" p"pasya karma%a& DhsL; (vividhe) p"pakarma%i DhsC; sdig pa'i las dag 
gcod byed pa Bcrit; 復能斷惡業 T 
701 buddhair Ms DhsL(J)C (T); buddho DhsMsL(Ms); buddhe DhsL; de ni dge slong sangs rgyas gsungs Bcrit; 佛說彼比丘 
T 
702 sa'ghagocare ] Ms DhsMsL (Bcrit T); svakagocare DhsC; dge 'dun spyod yul mi spyod pa Bcrit; 不妄食僧食 T 
703 varam "#$vi(avi(a' ] Ms DhsC; varam "#$vi#avi(a' DhsL; varam "#$vi#a' vi(a' DhsMs; sbrul gdug dang ni Bcrit; 
寧食蛇毒菵 T 
704 kvathita' t"mram eva v" ] Ms DhsMsL (Bcrit); kathita' t"mram eva ca DhsC; ta mra dag Bcrit (om. kvathita'); 及以
洋銅等 (om. kvathita') 
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bhukta' sy"n na tu du&#$lai&705 s"'ghika' p"nabhojana'706 ||lxxxix "5.1.21.7#xc 
 
yo hi n"rhati pi%,"ya n"sau pi%,"ya kalpyate |707 
yasya pi%,$k+t"& kle#" n"rak"ya sa kalpyate ||708 "5.1.21.8#xci 
 
yena v"nt"709 hat"& [6] kle#"&710 sarp" iva bile#ay"& | 
sa bhik(u& pi%,abhoj$ sy"n na str$dar#anatatpara& || "5.1.21.9#xcii 
 
bandhaka' yadi c"tm"na' k+tv" p"pe(u rajyate |711 
katha' sa bhik(ur712 vijñeya& sa'gharatnaprad*(aka& || "5.1.21.10#xciii 
 
yasye()au l"bhasatk"rau713 vi(ay" yasya sammat"& |714 
n"r$dar#anatatk"'k($715 na bhik(ur na g+h$ #a)ha& ||716 "5.1.21.11#xciv 
 
dagdha' kle#avana' yair hi717 vana' dagdha' yath"gnin" | 
te dvij"s te ca kaly"%"718 na rakt"& p"nabhojane ||719 "5.1.21.12#xcv 
 
nitya' gr"motsuk" gantu'720 nitya' sn"notsuk"& #a)h"& |721 
par"tmavañcak" [7] m*,h",722 m*,h"& saddharmavartmani ||723 "5.1.21.13#xcvi 

                                                
705 bhukta' sy"n na tu du&#$lai& ] em. after DhsL (Bcrit); bhukta' sy"n na du&#$lai& Ms; bhukta sy"n nan tad 
du&#$lai& DhsMsL(Ms); bhukta' sy"n na tu (!) du&#$lai& DhsL; bhuktasy"tyantadu&#$lair DhsC; smin pa za ba…tshul 
khrims 'chal pa Bcrit; 終不破禁戒 T 
706 s"'ghika' p"nabhojana' ] Ms DhsL (Bcrit T); s"'ghika' p"yabhojana' DhsMsL(Ms); adhika' p"pabhojanam 
DhsC; dge 'dun gyis// bza' btung spyod pa Bcrit; 而食僧飲食 T 
707 kalpyate ] Ms; kalpate DhsMsLC; rigs Bcrit; n.e. T 
708 n"rak"ya sa kalpyate ] Ms; narak"ya sa kalpate DhsMsL; om. DhsC; de ni dmyal ba'i 'os yin no Bcrit; 則是地獄人 T 
709 v"nt" ] Ms; #"nt" DhsL; r"nt" DhsL(Ms); om. DhsC; spangs Bcrit; 捨 T 
710 kle#"& ] reg. DhsMsL; kle#" Ms; om. DhsC; nyon mongs Bcrit; 煩惱 T 
711 p"pe(u rajyate ] Ms DhsMs; para#ubhak(atim DhsLC; sdig pa rnams la chags pa ni Bcrit; 而心 樂惡 T;  
712 bhik(ur ] Ms DhsMsLC; bhik(u DhsL(Ms) 
713 yasye()au l"bhasatk"rau ] Ms; yasye()au l"bhasatk"r" DhsL(Ms)C; yasye()o l"bhasatk"r" DhsMs; yasye()" 
l"bhasatk"r" DhsL; gang zhig rnyed dang bkur sti dang Bcrit (om. i()au); 若貪愛利養 T 
714 sammat"& ] Ms DhsMsLC; sammat" DhsL(Ms) 
715 n"r$dar#anatatk"'k($ ] Ms DhsMsL; n"ridar#anas"k"-k($ DhsC; bud med lta zhing de 'dod pa Bcrit; 見婦女生染 T 
(*˚sa'kli()a& [?]) 
716 na bhik(ur na g+h$ #a)ha& ] Ms (Bcrit); na bhik(ur na g+h$va sa& DhsC; na bhik(ur na g+h$ ca sa& DhsMsL; dge min 
khyim min g.yon can yin Bcrit; 非道非俗人 (om. #a)ha& following DhsLC) 
717 dagdha' kle#avana' yair hi ] Ms DhsMs (Bcrit); dagdhakle#avana' yair hi DhsL; kle#e vaya' dagdh" DhsC; gang 
gis nyon mongs tshal bsregs pa Bcrit; 若能燒煩惱 T (om. vana') 
718 te dvij"s te ca kaly"%" ] Ms DhsMsL (Bcrit T); kaly"%adharme sa'rakt" DhsC; bram ze de yin de dge zhing Bcrit; 名
善婆羅門 T 
719 na rakt"& p"nabhojane ] Ms (T); na rakt"& k"mabhojanai& DhsMsL; na rakt"& k"mabhojane DhsC; sdig pa'i zas la 
mi chags so Bcrit (*…p"pabhojane [!]); 不貪著飲食 T 
720 nitya' gr"motsuk" gantu' ] Ms (Bcrit T); nitya gr"motsuk" nigantu' DhsMs; nitya' gr"ma' sukho gantu' DhsL; 
nitya' #r$m"nsuk" nigantu' DhsL(Ms); nitya' pr"ptyutsuk" ye (hi) DhsC; rtag par grong du 'gro spro zhing Bcrit; 常樂
行聚落 T 
721 nitya' sn"notsuk"& #a)h"& ] em. after Bcrit T; nitya' sth"notsuk" #a)h"& Ms; nitya' sn"notsuk"#ay" DhsMs; 
nitya' sn"notsuk"#aya& DhsL; nitya' svajanasa'rat"& DhsC; g.yon can rtag tu khrus byed pa Bcrit; 數數洗浴 T  
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ara%ye #"ntamanaso724 nitya' dhy"napar"ya%"& |725xcvii 
te dvij"s te ca kaly"%"&726 kaly"%apathagocar"& ||727 "5.1.21.14#xcviii 
 
rama%$y"%y ara%y"ni na c"tra ramate mana& |728 
v$tar"g"traxcix ra'syante729 na tu k"magave(i%a&730 ||c "5.1.21.15#ci 
 
s"'kathy"bhirato yas tu731 rato vi(ayat+(%ay" |732 
na y"syati733 pura' #"nta' yatra m+tyur na vidyate ||734  "5.1.21.16#cii 
 
r"jasev$ sum+()"#$735 madyapa& krodhana& sad" |736 
bhik(un"mn" vañcayate737ciii d"yak"n +tacetasa& ||738 "5.1.21.17#civ 

                                                
722 par"tmavañcak" m*,h" ] Ms DhsMs (Bcrit T); par"tmavañcako m*,ho DhsL; m"yay" vañcak" (ye tu) DhsC; rmongs 
pa bdag dang gzhan slu ste Bcrit; 愚癡誑自他 T 
723 m*,h"& saddharmmavartmani ] Ms (Bcrit); m*,h"s te dharmavartmani DhsMsLC; mu,h"ste… DhsL(Ms); dam chos 
lam la rmongs pa yin Bcrit; 悉沒於道法 T 
724 ara%ye #"ntamanaso ] reg. (Bcrit T); ara%ye s"nta˚ Ms; yo ’%ye #"nta˚ DhsMs; yo ’%ya#"nta˚ DhsL(Ms); ye #*nya#"nta˚ 
DhsL; yo ’tyanta#"nta˚ DhsC; yid ni zhi zhing dgon pa ru Bcrit; 靜心空閑處 T 
725 dhy"napar"ya%"& ] Ms DhsL; dhy"napar"ya%a& DhsL(Ms)LC; bsam gtan pha rol 'gro Bcrit; 行禪不捨 T 
726 te dvij"s te ca kaly"%"& ] reg. DhsMsL (Bcrit); te dvij"s te ca kaly"%" Ms; "dimadhy"ntakaly"%o DhsC; bram ze de 
yin de dge zhing Bcrit; 得名婆羅門 T (om. *kaly"%"&) 
727 kaly"%apathagocar"& ] Ms DhsL (Bcrit T); ˚pa(a˚ DhsMs; nityam advayagocara& DhsC; dge ba'i lam gyi spyod yul 
yin Bcrit; 入善道境界 T 
728 na c"tra ramate mana& ] Ms DhsMsL (Bcrit); tatraiva ramate mana& DhsC; na c"tra ramate jana& Uv; yattha na ramat$ 
jano Dhp; der ni dga' bar mi 'gyur ro Bcrit: This is p"da d in Bcrit, but p"da b in Ms, DhsLC, Dhp and T.; 非其人不住 T 
(*na c"tra vasate jana&): It is difficult to know what to do with the double negative here. Additionally, the translators 
of T take the verbal root /ram in the sense of stopping or abiding, rather than enjoying, as I would understand the 
context. Or it is possible that they read vasate, which would very closely resemble ramate. 
729 v$tar"g"tra ra'syante ] em. after Uv; v$tar"g"tra ra'syate Ms; …ramyante DhsMsL(Ms); v$tar"g" ’tra ramante DhsL; 
ramante v$tar"g"s te DhsC; v$tar"g" ramissanti Dhp; der ni 'dod chags bral ba dga' Bcrit: This is p"da b in Bcrit, as 
opposed to p"da c in Ms, Dhs and T.; 離欲人能止 T: Here again the translators of T take the verbal root /ram in 
the sense of stopping or abiding. 
730 k"magave(i%a& ] Ms DhsMsLC Uv (Bcrit T); k"mamave(i%a& DhsL(Ms); 'dod pa tshol ba'i yid dag ni Bcrit; 非 樂欲者 
T: Read with the Taish. variant: 悲＝非 【宋】【元】【明】【宮】。 
731 s"'kathy"bhirato yas tu ] Ms; sa kath"bhirato yas tu DhsMsLC; gang zhig 'bel ba'i gtam dga' zhing Bcrit; 若 多言

語 T 
732 rato vi(ayat+(%ay" ] Ms DhsMsL (Bcrit); rato vi(ayat+(%ayo& DhsC; rat" vi(ayat+(%ayo& DhsL(Ms); yul gyi sred pas 
mngon dga' ba Bcrit; 愛樂於境界 T 
733 y"syati Ms DhsLC; y"syate DhsMsL(Ms) 
734 yatra m+tyur na vidyate ] Ms DhsMsL (Bcrit); yo ca m+tyu' na vindati DhsC; gang na 'chi ba med pa yi Bcrit; 不生不
死處 T  
735 r"jasev$ sum+()"#$ ] DhsL (T); r"jasev$ (ut+(%"s$ Ms; r"jasev$ sum+()"#$ DhsMs; r"jasev$ sus+()"s$ DhsL(Ms); 
r"jasevi(u s+()"#o DhsC; rgyal po sten cing zas dang skom Bcrit; 近王極美食 T 
736 sad" ] Ms DhsMsL (Bcrit T); tath" DhsC; rtag Bcrit; 常 T 
737 bhik(un"mn" vañcayate ] Ms DhsMsL (Bcrit T); sad" bhik(ur bañcayate DhsC (!); ming gi dge slong g.yo thabs kyis 
Bcrit; 唯名字比丘 T 
738 d"yak"n +tacetasa& ] Ms DhsMsL; d"yak"n nanu cetas" DhsC (!); sbyin bdag bden sems slu bar byed Bcrit: This p"da 
is located later in the Tibetan translation.; 妄語誑檀越 T(*d"yak"n an+toktibhi& [?]): The term r)acetasa& has no 
equivalent in T. 
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up"yam abhyup"d"ya739 r"ja[20b1]dv"r"#rit" hi ye | 
sa'rabdh" g+hibhi& s"rdha' yann"#"d vanam "#rit"& ||740 "5.1.21.18#cv 
 
tatsv"sthyam eva pu(%anti741 v"nt"#ais tai& sam" mat"& |742cvi 
putrad"ra'743 parityajya ye #"nta' vanam "#rit"& ||744 "5.1.21.19#cvii 
 
"5.1.22# sa bhik(ur et"n do("n prah"ya, tatvadar#anatatparo745 r*p"diskandhatatvadar#$ mok("ya 
gha)ate carati, parip+cchati guru'. m"rg"m"rgatatvajña746 "ry"()"-gena m"rge%a ta' 
mok(apuram anve(am"%o,747 m"rg"rambha#$la& samadar#$ 748 nirmalacitta& #"ntacittas tam eva 
m"rga[2]m "sevate bh"vayate bahul$kurute.  
"5.1.23# tasy"sya ku#al"n"sravakarmapathasa'yuktasya749 “h$yate m"rapak(a&. vardhate 
saddharmapak(a,” iti jñ"tv", bhaum" yak(" antar$k(acar"%"' yak("%"' abhinivedayanti.750 
"5.1.24# te ’pi catur%"' mah"r"jñ"' abhinivedayanti. te ’pi catv"ro mah"r"j"na&…p*rvavad 
y"vat…tu(itasa'sthitasya Maitreyasy"bhinivedayanti y"m" dev"s. tu(ite tato ’py eko 
bodhisatvo751 ’t$v"nandatatpara& parani[3]rmitava#avartin"' dev"n"m abhinivedayati:752 “amuko 
Jamb*dv$p"t kulaputra& ke#a#ma#r*%y avat"rya k"("y"%i v"s"'sy "cch"dya…p*rvavat…” atha 
tu()ataramanasa& paranirmitava#avartino dev"&:753 “…p*rvavat…” 

 
 

                                                
739 up"yam abhyup"d"ya ] Ms: The prefix abhi- here is strange, and it is possible that this is the result of textual 
corruption.; up"yan"ny up"d"ya DhsMsLC; up"yen"ny… DhsL(Ms); de nas de dag sun 'byin cing Bcrit; 若詐說方便 T 
740 yann"#"d vanam "#rit"& ] Ms (T); yath" n"g" van"#rit"& DhsLC; yath" n"ga van"#rit"& DhsMs; ji ltar glang chen 
tshal gnas bzhin Bcrit (*yath" n"g" van"#rit"&); 損敗空閑者 T 
741 tatsv"sthyam eva pu(%anti ] em. loosely after T; tatsth"ny"vapu(%anti Ms; tatsth"s t"ny eva pu(%anti DhsMs; 
tatsvbh"sth"ny (?) DhsL(Ms); tatsv"sthy"ny eva pu(%anti (?) DhsL; tasm"t t"n eva pu(%anti DhsC; om. Bcrit; 猶有係戀
意 T (*tatsneha' eva pu(%anti [?]) 
742 v"nt"#ais tai& sam" mat"& ] reg. (DhsL(J)); v"nt"#ais tai sam" mat" Ms; v"nt"sais te sam"gat"& DhsMsL(Ms); 
v"nt"#ais te sam"gat"& (?) DhsL; v"ter(y"s te sam"gat"& DhsC; de dag sred spangs bsam pa mnyam Bcrit: Here Bcrit 
understands the compound v"nt"#ais as “one who has abandoned desire” (sred spangs). However, see the similar 
compound at §5.1.4.4, v"ntani()h$vit"#"n"m, which clearly means “those who eat vomit.”; 如吐已還食 T (agrees 
with Ms and DhsL) 
743 putrad"ra' ] Ms DhsMsL; putrad"r"n DhsC; bu smad Bcrit; 妻子 T 
744 ye #"nta' vanam "#rit"& ] Ms DhsL (Bcrit T) ye #"nt" ratnam "#rit"& DhsC; …ranam… DhsMsL(Ms); zhi ba'i tshal na 
gnas pa ni Bcrit; 而依寂靜林 T 
745 ˚tatparo ] em.; ˚tatpar"& Ms 
746 m"rg"m"rgatatvajña ] reg.; m"rg"m"rgatatvajña& Ms 
747 mok(apuram ] em. after Bcrit T; mok(a' punar Ms; thar pa'i grong khyer de tshol ba ni Bcrit (*mok(apuram); 求解
脫城 T (*mok(apuram) 
748 m"rgg"rambha#$la& samadar#$ ] Ms; lam rtsom pa'i ngang tshul can mnyam par lta zhing Bcrit; 常勤行道，平等
正見 T 
749 ku#al"n"srava˚ ] em./reg.; ku#al"n"#rav"˚ 
750 abhinivedayanti ] em.; abhinivedayati Ms 
751 tu(ite ] em. after T; tu(it"s Ms; 'thab bral dang dga' ldan gyi lha dag gis dga' ldan gyi gnas na byams pa bzhugs 
pa'i bar la mngon par bsnyad do// de nas byang chub sems dpa' gcig cig Bcrit; …乃至…炎摩兜率陀天彌勒世尊…
如前所說…兜率陀處，有一菩薩 T (*…tu'ite…): This reading seems to work better than the reading of Ms and 
Bcrit. Additionally, it agrees with the previous refrain. 
752 abhinivedayati ] em.; abhinivedayanti Ms 
753 paranirmitava#avartino dev"& ] em./reg.; paranirmmitavasavarttino dev" Ms 
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"II-5.2#  
 
"5.2.1# cviii  punar api yog"c"ra "dhy"tmike dharme dharm"nupa#y$ viharati: katha' sa bhik(u& 
pañcama' bh*myantaram "rohati? sa pa#yati #rutamayena jñ"nena divyena v" cak(u(": 
"5.2.2# da#a[4]r*p$%y "yatan"%y avalokayati. katar"%i da#a? tadyath": cak(ur"yatana' 
r*p"yatana' #rotr"yatana' #abd"yatana' ghr"%"yatana' gandh"yatana' jihv"yatana' 
ras"yatana' k"y"yatana' spar#"yatana' ca. et"ni754 r*p$%y "yatan"ni.755  
"5.2.3.1# atr"valokayati: “katha' mama cak(ur"yatana' prat$tya, r*p"yatanañ ca prat$tya, 
sa'jñ" bhavati?” 
"5.2.3.2# sa pa#yati: “cak(u& prat$tya, r*pañ ca prat$tya, cak(urvijñ"nam utpadyate. tra[5]y"%"' 
sannihit"t spar#a&, spar#asahaj" vedan"sa'jñ"cetan". tatra y" vedan" s" vindati. y" cetan" s" 
cetayati. tatra y" sa'jñ" s" sa'j"n"ti,cix yath": ‘d$rgham ida' r*pa'.’ ‘hrasvam ida' r*pa'.’ 
‘priyam ida' r*pam.’ ‘apriyam ida' r*pa'.’ ‘sanidar#anam sapratigham idam r*pa'.’ 
‘anidar#anam apratigham ida' r*pam.’”756 evam ek"da#aprak"ra'cx y"vad avijñaptisa'jñaka' 
r*pa'757 vibhajati.758 
"5.2.3.3# eva' tray"%"' sannip"t"t spar#a759 utpadyate, sa'spar#asahaj" vedan"sa'jñ"cetan". 
tatra cak(usa'spar#aj" vedan"sa'jñ"cetan": vi[6]ndam"n"rtho vedan"rtha&. sa'j"nan"rtha& 
sa'jñ"rtha&. sa'jñ" hi vedan"k"la' sa'j"n"ti.760 mana& prat$tya, ete dharm" utpadyante761 
anyonyalak(a%" anyonyasvabh"v"&.762 yath" da#amah"bhaum" dharm", anyad eva lak(a%a'763 
cetan"y": vitarkamanasik"ravic"rasm+tivedan"sa'jñ"sa'cetan"spar#acchandav$ryasam"dhi#764 
ca.cxi eta ek"lamban" anyonyalak(a%"&. eva' lak(a%a' vedan"y" anyad eva lak(a%a) 

                                                
754 ca. et"ni ] punct.; cait"ni Ms 
755 "yatan"ni ] reg.; "yatan"ny Ms 
756 sanidar#anam sapratigham idam r*pa'. anidar#anam apratigham ida' r*pam. ] em.; sapratigham idam 
anidar#anam apratigham ida' r*pam Ms; gzugs 'di ni bstan du yod pa/ gzugs 'di ni thogs pa dang bcas pa/ gzugs 'di 
ni bstan du med pa/ gzugs 'di ni thogs pa med pa zhes Bcrit; 此色可見，此不可見，此色有對，此色無對 T 
757 y"vad avijñaptisa'jñaka' ] em. after Bcrit: See §7.10.; y"vad vijñaptisa'jñaka' r*pa' Ms (T); zhes rnam par rig 
byed ma yin pa'i bar rnam pa bcu gcig po 'di ni 'du shes kyi gzugs su Bcrit (*…y"vad avijñaptisa'jñaka'); 如是乃至
此意名色 T (*…y"vad vijñaptisa'jñaka') 
758 vibhajati ] reg.; vibhajaty Ms 
759 spar#a ] em.; spar#am Ms 
760 vindam"n"rtho vedan"rtha&. sa'j"nan"rtha& sa'jñ"rtha&. sa'jñ" hi vedan"k"la' sa'j"n"ti. ] conj.; 
vei\[6]ndam"n"rtho cedan"rtha& sa'j"naj"rtha& sa'jñ"rtha satya hi vedan"k"la' sa'j"n"ti | Ms; myong ba'i don ni 
tshor ba'i don no// 'du shes kyi don ni tshor ba'i tshe yang dag par shes pa yin te/ Bcrit; 彼義云何？覺知名受。受知
時節，是名想義，是名意轉。T 
761 mana& prat$tya ete dharmm" utpadyante ] Ms; chos 'di dag la yid 'jug pa skye ba'i Bcrit; 是名意轉。此等法生 T: 
Here the syntax of the Chinese translation seems at odds with Ms. 
762 anyonyalak(a%" anyonyasvabh"v"& ] em.; anyonalak(a%"nyonyasvabh"v" Ms 
763 dharm", anyad eva lak(a%a' ] em./reg./punct.; dharmm"nyad eva lak(a%" Ms; chos lta bu'o// sems pa'i mtshan 
nyid mi 'dra ba yang de bzhin te/ Bcrit; 如是異相，是思異相 T 
764 vitarkamanasik"ravic"rasm+tivedan"sa'jñ"sa'cetan"spar#acchandav$ryasam"dhi# ] Ms; rnam par rtog pa dang/ 
yid la byed pa dang/ dpyod pa dang/ dran pa dang/ tshor ba dang/ 'du shes dang/ sems pa dang/ reg pa dang/ brtson 
'grus dang/ ting nge 'dzin de dag ni Bcrit (*vitarkamanask"ravic"rasm+tivedan"sa'jñ"-cetan"spar#av$ryasam"dhi&; 
om. chanda&); 念、慧、解脫、受、想、思、觸、欲、進、三昧。T 
(*sm+tiprajñ"dhimok(avedan"sa'jñ"cetan"spar#achandav$ryasam"dhi#): Compare Ms 96b2-3: 
tadek"lambanaprav+tt" ete dharmm" utpadyante | anyonya\[96b3]lak(a%" anyonyasvabh"v" yath" da#a mah"bhaum" 
dharmm" vedan" sa'jñ" cetan" spar#o manask"ra# chando ’dhimo\!k(a& sm+ti& sam"dhi& prajñ" ca ek"lamban" 
anyonyalak(a%". mana evam ete vijñ"n"dy" | ek"da#adharmm". 
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sa'jñ"y"&.765 tadyath": s*ryasyaik"la[7]mban" ra#mayo766cxii ’thav"nyasvabh"v"&. evam ev"nya& 
svabh"vo vedan"y"&,767 anya& svabh"va# cetan"y"&.768  
"5.2.3.4# sa cak(u&sa'spar#ajavedan"sa'jñ"cetan"tatvajña#769 cak(ur eva riktaka' pa#yati, 
tucchaka' pa#yaty, as"raka' pa#yati. sadbh*tadar#$ bhik(ur770 m"rgatatvajño 
mithy"d+()ivirahita& samyagd+()ipura&saras771 tad eva cak(u&sahagata' moham 
"vil$svabh"vabh*ta' prajah"ti.772 773 m"'sapi%,atatvadar#$774 “medap*yarudhir"#runilayam”775 
iti matv", r"ga) prajah"ti. “na nityam” iti matv"[21a1]nityadar#$ bhavati. “m"'sapi%,am”776 iti 
matv", “asthicchidragata'” virajyate.777 “sn"yubandhanam” iti matv", “paraspar"yattam ida' 
cak(ur"yatanam” avagacchati.778 “neha s"ram asti,” nir"tmakam avaiti.779 sa “sa'k(epato780 
du&khabh*tam ida' cak(ur,” iti vij"nan pa#ya's,781 cak(ur"yatan"d virajyate. 
"5.2.3.5# sa cak(ur"yatana' yath"vad avagacchan,782 r*pam api vic"rayati: “sacet tad r*pa' 
priy"priy"vy"k+tam783 abh*ta' parikalpyate, kim atra s"ram asti? ki' #uci' ki' nitya' [2] ki' 
sukham asti?”784cxiii sa r*pa' pa#yan j"nan vim+#an labhate:785 “neha r*pa' s"ram asti.786 

                                                
765 ca. eta ek"lamban" anyonyalak(a%"&. eva' lak(a%a' vedan"y" anyad eva lak(a%a' sa'jñ"y"& ] em./reg./punct.; 
cete ek"lamban"nyonyalak(a%" eva' lak(a%a vedan"y"nyad eva lak(a%a['] sa'jñ"y"s Ms 
766 tadyath" s*ryasyaik"lamban" ra#mayo ’thav"nyasvabh"v" ] em./punct. after Bcrit T; tadyath" ##### th" 
s*ryasyaik"lamban" ra#mayo thav"nyasvabh"vo Ms; dper na nyi ma'i gzhi gcig yin kyang 'on kyang 'od kyi ngo bo 
nyid tha dad pa Bcrit; 譬如日光一緣異體 T 
767 evam ev"nya& svabh"vo vedan"y"& ] em./reg. after Bcrit T; vedan"y"& Ms; de bzhin du tshor ba'i ngo bo nyid 
kyang gzhan yin la Bcrit; 如是如是，異自體受 T 
768 cetan"y"& ] corr.; caitan"y"& Ms 
769 cak(u&sa'spar#ajavedan"sa'jñ"cetan"tatvajña# ] em.; cak(u&sa'spar#aj" vedan"sa'jñ"cetan"tatvajña# Ms 
770 bhik(ur ] corr.; bhik(u Ms 
771 samyagd+()ipura&saras ] reg.; samyagd+()ipura&sara& Ms 
772 moham "vil$svabh"vabh*ta' prajah"ti ] em. after Ms 96b4 Bcrit T; moham avikar$svabh"vabh*ta' sa'jñ"' 
prajah"ti Ms; cak(urggata' moham "vil$bh*ta' jah"ti Ms 96b4; de mig dang lhan cig skyes pa'i 'du shes kyi gti 
mug rnyog pa can gyi ngo bo nyid du gyur pa spong ngo Bcrit; 彼捨如是共癡濁行 T 
773 n.e. ] Ms Bcrit; 不淨眼想，不真實想 T 
774 m"'sapi%,atatvadar#$ ] corr.; m"sapi%,atatvadar#$ Ms 
775 medap*yarudhir"#runilayam ] em.; meda#*yarudhir"mbhanilayam Ms; meda& p*j"vik"#runilayam Ms 96b4; tshil 
dang/ rnag dang/ khrag dang/ mchi ma'i gnas yin par rig nas Bcrit; 脂、膿、血、淚，不淨物合 T (不淨物合 om. in 
Ms and Bcrit) 
776 m"'sapi%,am ] reg.; m"nsapi%,am Ms 
777 “m"msapi%,am” iti matv" “asthicchidragata',” virajyate ] punct.; m"nsapi%,am iti matv"sthicchidragata' 
virajyate Ms; rus pa'i bu ga'i nang na sha'i gong bu yod par rig nas/ 'dod chags dang bral bar 'gyur Bcrit; 彼知此眼唯
有肉摶在骨匡已，心得離欲。T 
778 sn"yubandhanam iti matv" paraspar"yattam ida' cak(ur"yatanam avagacchati ] Ms; rgyus pas sbrel bar rig cing 
mig gi skye mched 'di ni gcig la gcig 'brel par rtogs te Bcrit; 復知此眼筋纏縛已。知：「此眼入自他迭互，各不相
應。T (Ms Bcrit om. 各不相應) 
779 nir"tmakam avaiti ] em. after Ms 96b5 Bcrit; evetat Ms; bdag med par rig la Bcrit; 一切無我 T (*nir"tmakam 
evaitat [?]) 
780 sa sa'k(epato ] em.; sa'sa'k(epato Ms 
781 vij"nan pa#ya'# ] em. after Bcrit T: See the reading vijñ"na' pa#ya'# at Ms 96b5.; vijñ"na' pa#yati Ms; rnam 
par shes shing mthong nas Bcrit; 既觀知已 T  
782 avagacchan ] em.; avagacchad Ms 
783 r*pa' priy"priy"vy"k+tam ] em.; r*pa' priy"priy"vy"k+t"m Ms 
784 ki' #uci' ki' nitya' ki' sukham asti ] em..; ki' #uci& ki' nitya' ki' sukham asti Ms; ci gtsang ngam/ ci rtag 
gam/ ci bde ba yod dam snyam mo// Bcrit; 此有何堅，何淨，何常，何我，何樂？T (adds *ki' s"tmaka') 
785 vim+#an* labhate ] Ms; rtog pas gzugs su mi dmigs te/ Bcrit (*vim+#an na labhate); 思惟知已，知 T (*j"nan 
vim+#an labhate) 
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sa'kalpam"trakam eveda' r*pa' priy"priya'.787 neha priyo v"priyo788 v" bh"vo ’sti. kevalam 
aya' loka& pr$tikrodhasa'kalpag+h$ta&789 ‘priya' dve(yam’ iti v" manyate.” 
"5.2.4.1# sa cak(ur*p"yatanam avalokya, #rotra#abd"yatanam avalokayati. sa #abda' 
pratyavek(ate: #abda utpanna indriyavi(aye790 prapatati. tata& #rotrañ ca prat$tya, #abdañ ca 
prat$tya,791 tajjañ ca manasik"ra' [3] prat$tya, #rotravijñ"nam utpadyate. tray"%"' sannip"t"t 
spar#a& spar#asahaj" vedan"sa'jñ"cetan".792 tatra spar#asahaj" vedan"793 yo cetayati sa'jñ"vad, 
yath":794 “d$rgham ida' lak(a%a'. viprakar("t pratyay"c795 chabdo ’yam796 "gata& 
karma#obhana& s*k(ma aud"rika& priy"priyo v".”797 #abdam798 "gata' prativedayati sa'cetayati, 
sa'jñay"799 vibhajati, manovijñ"nena vij"n"ti, [4] vedanay"800 vedayati, k"'k(ay" vic"rayati. sa 
#rotra#abd"yatanam abhinive#ayam"no vim+#ati. vim+#am"%o801 vic"rayati. vic"rayam"%a& 
pratisamvedayate: “neha svabh"vata& #abda& priyo v"priyo802 v" samvidyate. kevala' 
sa'kalpakam"tram eveda'. priy"priyo ’ya' #abda iti n"ya' #abda& svabh"vato nityo v" dhruvo 
v" #"#vato803 v" sukho v" s"ro [5] v" s"tmako v" nir"tmako v". kevala' r"gadve(amoh"&804 
priy"priyo ’ya' #abda” iti. 
"5.2.4.2# sa #abda#rotr"yatanam805 abhisa'tarkayañ, chabda'806 #rutv", na sa'muhyate na 
sa'rajyate, na r"gam avagacchati.807 sa #rotra#abd"yatanam abhisam$k(ya, na #rotravijñ"ne 

                                                
786 neha r*pam s"ram asti ] em. after Ms 96b7 Bcrit; anekar*pa' s"ram asti Ms; neha r*pa' s"ram asti Ms 96b7; 'di 
la snying po med Bcrit (*neha s"ram asti); 一切色皆悉無堅 T (*anekar*pa' as"ram asti [?]) 
787 priy"priya' ] reg.; priy"priyan Ms 
788 v"priyo ] reg.; v" apriyo Ms 
789 pr$tikrodhasa'kalpag+h$ta& ] em.; pr$tikrodhasa'kalpag+h$ta' Ms 
790 indriyavi(aye ] em.; indriy"vi(aye Ms 
791 #abdañ ca prat$tya ] Ms; sgra la yang brten Bcrit; om. T 
792 spar#asahaj" vedan"sa'jñ"cetan" ] em. after Bcrit T; spar#asahaj" cetan" Ms; reg pa dang lhan cig skyes pa'i tshor 
ba dang/ 'du shes dang/ sems pa 'byung ngo Bcrit; 觸共受想思等俱生 T 
793 vedan" ] reg.; vedan"& Ms 
794 yo cetayati sa'jñ"vad yath" ] Ms; de la reg pa dang lhan cig skyes pa gang gis myong bar byed/ de la reg pa dang 
lhan cig byung ba'i 'du shes gang gis kun tu shes par byed/ reg pa dang lhan cig byung ba'i sems pa gang gis sems 
par byed snyam na/ 'du shes ni 'di lta ste/ Bcrit; 知觸共彼受想思生。若以知觸共思而生，覺知思想。T 
795 viprakar("t pratyay"c ] em.; viprakar("t pratyay"di Ms; sgra 'byung ba'i rkyen 'di las skyes pa'i sgra Bcrit; 遠等因
緣，得聞其聲 T 
796 chabdo ’yam ] reg.; #abdo yam Ms 
797 karma#obhana& s*k(ma aud"rika& priy"priyo v" ] reg.; karmma#obhana& #*k(ma aud"rika& priy"priyo v" Ms; las 
skyes pa'i sgra gsal ba dang/ chung ba dang chen po/ snyan pa 'am mi snyan pa 'di 'byung ste/ Bcrit; 厚 細業，若愛

不愛 T 
798 #abdam ] em.; #ata' #abdam Ms 
799 sa'cetayati sa'jñay" ] em.; a'cetayanti sa'jñ"y" Ms; yang dag par sems par byed la 'du shes kyis Bcrit; 思知，
想知 T 
800 vedanay" ] em.; vedan"y" Ms; tshor bas Bcrit; 以意識知，思知受知 T 
801 vim+#am"%o ] reg.; vim+(am"%o Ms 
802 v"priyo ] reg.; v" apriyo Ms 
803 #"#vato ] reg.; s"#vato Ms 
804 r"gadve(amoh"& ] reg.; r"gadve(amoh" Ms 
805 #abda#rotr"yatanam ] em.; #abda& #rotr"yatanam Ms 
806 abhisa'tarkayañ chabda' ] reg.; abhisa'tarkayan* #abda' Ms 
807 na sa'muhyate na sa'rajyate na r"gam avagacchati Ms; rmongs pa med cing chags pa med la snying po med par 
rtogs so/ Bcrit; 則不迷惑，不生 樂，不取，不著，不謂有堅。 T: Here T offers a few more verbs than are found 
in Ms and Bcrit. 
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sa'rajyate, n"pi r"gam upaiti: “na hi #rotravijñ"nasya,808 na mama #rotravijñ"nam.” eva' spar#o 
vedan"sa'jñ"cetan" ca. 
"5.2.5.1# punar api sa bhik(u& ghr"[6]%agandh"yatanam809 avaiti: “ghr"%a' prat$tya, gandha' 
prat$tya, tajjañ ca manask"ra' prat$tya,810 ghr"%avijñ"nam utpadyate.”811 
sannik+()aviprak+()apriy"priya'812 sugandha' durgandham v"tasa'#le(avi#le(a' 
pratigandha'813 jighrate. tatra ghr"%"yatana' gandho bahirdhas tam upaiti. tray"%"' sannip"t"t 
spar#a& spar#asahaj" vedan" sa'jñ" sa'sk"r"%"'814 cetan".cxiv tatr"nubhavalak(a%" vedan". 
sa'j"nanalak(a%" sa'jñ".815 ghr"%agandh"yatanam816 avaloky"dhy"tmika& spar#alak(a%a& 
spa[7]r#a&. spar#asa'j"nanalak(a%" sa'jñ". sa'jñ"sa'cetanalak(a%" cetan":817cxv 
“ekak(a%"valamban"818 ete dharm"& p+thakk"ry"%y "rabhante, tadyath"nyonyani&svabh"v"t.819 
yath"820 da#amah"bhaum" dharm"&…p*rvavat…tath" sarva ete dharm"&821 p+thaglak(a%", na 
caikasmin k(a%e822 eka' k"ryam "rabhante.”cxvi 
"5.2.5.2# sa bhik(ur ghr"%agandh"yatanatatvajñas823 tatvata ev"nve(ayati: “kim atra s"ra' nitya' 
dhruva' #"#vata'?824 vipari%"madharmikasy"yatanasy"nityadu&ka#*ny"n"tma[21b1]ka'.”825 
ghr"%agandh"yatana'826 jñ"tv", “sarva' naitan mama. n"sy"ham,” iti matv", “kevala' 
sa-kalpam"trakam eveda' ghr"%agandh"yatana' yena b"dhyanti sarvab"lap+thagjan"& 
mandabuddhaya&,”827 prak"ro ’ya' pratyavek(yate. 

                                                
808 na hi #rotravijñ"nasya ] Ms; rna ba'i rnam par shes pa ni bdag ma yin zhing Bcrit; 耳識非我 T 
809 ghr"[6]%agandh"yatanam ] em.; ghr"[6]%a' gandh"yatanam Ms 
810 tajjañ ca manask"ra' prat$tya ] corr.; tajjañ ca prat$tya manask"ra' prat$tya Ms 
811 ghr"%avijñ"nam utpadyate ] corr.; ghr"%avijñ"nasam utpadyante Ms 
812 ˚priy"priya' ] em.; ˚priy"priya Ms 
813 v"tasa'#le(avi#le(a' pratigandha' ] em.; v"tasa'#le(a' vi#le(a' pratigandho Ms 
814 sa'sk"r"%"' ] Ms; om. Bcrit T 
815 tatr"nubhavalak(a%" vedan" sa'j"nanalak(a%" sa'jñ" ] em.; tatr"nubhavalak(a%" vedan" sa'j"nat"lak(a%a 
sa'jñ" Ms; de la myong ba'i mtshan nyid ni tshor ba'o// shes pa'i mtshan nyid ni 'du shes so// Bcrit; 知彼相已 T 
816 ghr"%agandh"yatanam ] Ms; #rotraghr"%agandh"yatanam Ms; rna ba dang sgra'i skye mched Bcrit; 如是觀察鼻香
入相 T (*…ghr"%agandh"yatanalak(a%am) 
817 ˚"dhy"tmika& spar#alak(a%a& spar#a& spar#asa'j"nanalak(a%" sa'jñ". sa'jñ"sa'cetanalak(a%" cetan" ] conj.; 
˚"dhy"tmika& spar#alak(a%a& spar#asa'j"nanalak(a%a& sa'sacetanalak(a%" Ms; nang gi reg pa'i mtshan nyid ni reg 
pa/ shes pa'i mtshan nyid ni 'du shes/ sems pa'i mtshan nyid ni sems par byed pa yin te/ Bcrit (*˚"dhy"tmika& 
spar#alak(a%a& spar#a&. sa'j"nanalak(a%" sa'jñ". sa'cetanalak(a%" sa'jñ" sa'cetayati. [?]); 知內觸相，則知觸
相，思相平等。T (*"dhy"tmika& spar#alak(a%a& spar#asa'j"nanalak(a%a& sa'cetanalak(a%a&. [?]) 
818 ekak(a%"valamban" ] em. after Bcrit; ekalak(a%"valamban" Ms; chos 'di dag ni skad cig ma gcig la dmigs pa yin la 
Bcrit (*ekak(a%"˚); 一相攀緣 T (*ekalak(a%"˚) 
819 tadyath"nyonyani&svabh"v"d ] Ms; dper na ji ltar ngo bo nyid mi 'dra ba sa chen po'i chos bcu pa lta bu'o// Bcrit; 
異者，所謂有異異相，有異異體。T 
820 yath" ] em.; yath"[va]n Ms 
821 ete dharm"& ] corr.; ete dharmm" Ms 
822 k(a%e ] Ms; skad cig ma (*k(a%e); 相 T (*lak(a%e) 
823 bhik(ur ghr"%agandh"yatanatatvajñas ] reg.; bhik(u& ghr"%agandh"yatanatatvajña& Ms 
824 #"#vata' ] reg.; s"#vata' Ms 
825 #"#vata' vipari%"madharmmikasy"yatanasy"nitya˚ ] em./reg.; s"#vata' vipari%"madharmmikasy"yatanasya 
nitya˚ Ms; ther zug pa med cing yongs su 'gyur ba yin te/ sna dang dri'i skye mched mi rtag pa dang/ sdug bsngal ba 
dang/ stong pa dang/ bdag med par shes la Bcrit (*a#"#vata' vipari%"madharmmikaghr"%agandhasy"yatanasy"nitya˚); 
何物不壞？」此入無常苦空無我。T (*avipari%"madharmmam asy"yatanasy"nitya˚) 
826 ghr"%agandh"yatana' ] em.; ghr"%a' gandh"yatana' Ms 
827 mandabuddhaya& ] reg.; mandabuddhayo Ms 
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"5.2.6.1# punar api sa bhik(ur jihv"yatanam828 anve(ayate: “jihv"ñ ca prat$tya, rasañ ca 
prat$tya,829 tajjañ ca manasik"ra' prat$tya,830 jihv"vijñ"nam utpadyate. tray"%"' sannip"t"t 
spar#a&, spar#asahaj" vedan"sa'jñ"cetan". tatr"nubhavalak(a%" vedan". sa'j"nanalak(a%"831 [2] 
sa'jñ" nimitt"valamban$.832 tad ete dharm"& svalak(a%as"m"nyalak(a%asambh*t"& 
p+thakk"ry"%y "rabhante, sarve caik"rthapras"dhak"&.833 tadyath": n",iñ ca prat$tya, sanda'#añ 
ca prat$tya, tu(odakañ ca prat$tya, suvar%ak"rañ ca prat$tya,834 ekam a-gul$yakam 835 v" kriyate, 
hast"bhara%am v". vilak(a%"# ca te sarve dharm"&.836 tadvad ete hi jihv"yatane,” 
jihv"dharm"yatana' ras"yatana' ca837 labhate. 
"5.2.6.2# punar api jihv"yatanatatvadar#$ sa bhik(ur eva' pratarka[3]yati:838 “asti jihv"ras"yatane 
nityasukha#ucis"tmaka'839 v" kiñcit?” sarvath" vicinvan, s*k(mam apy eka' dharma' na 
labhate. sa eva' lak(a%ayukta& sy"t,840 sa jihv"ras"yatan"d virajyate: “sa yatra k+tsno ’ya' 
satvasamudro majjate sa'rajyate,841 paraspare%a manu(yadevanarakatiryakpret"& pañcagatayo 
nirudhyante majjante virudhyante.”842 sa jihv"ras"yatananirmukto: “na mama jihv"yatana', 
n"ha' jihv"ras"yatanasya.843 [4] n"ha' nityo dhruva&844 #"#vato v"vipari%"madharmo,845 n"pi 
jihv"ras"yatana'.” tasm"d api virajyate. 
"5.2.7# punar api sa bhik(u& k"yaspra()avy"yatanam avalokayati. sa pa#yati: “k"ya' prat$tya, 
spra()avyañ846 cotpadyate k"yavijñ"na'. tray"%"' sannip"t"t spar#a&, spar#asahaj" vedan" 

                                                
828 jihv"ras"yatanam ] em. after T; jihv"yatanam Ms; lce'i skye mched Bcrit (*jihv"yatanam); 觀舌味入 T 
829 jihv"ñ ca prat$tya rasañ ca prat$tya ] Ms; lce la yang brten/ ro la yang brten/ Bcrit; om. T 
830 tajjañ ca manasik"ra' prat$tya ] em. after Bcrit T; tajjañ ca manasik"ra' Ms; de skyed pa yid la byed pa la yang 
brten nas Bcrit; 彼念等緣，而生舌識。T 
831 sa'j"nanalak(a%" ] corr.; sa'janan"lak(a%" Ms 
832 nimitt"valamban$ ] Ms; reg pa'i mtshan nyid ni reg pa/ sems pa'i mtshan nyid ni sems par byed pa yin te/ Bcrit 
(*spar#alak(a%a& spar#a&. sa'cetanalak(a%" cetan".); 對是觸相。想是思相。想緣於相。T (*spar#alak(a%a& 
spar#a&. sa'cetanalak(a%" sa'jñ" [?] nimitt"valamban$.) 
833 caik"rthapras"dhak"& ] corr.; caik"rthapras"dhak" 
834 n",iñ ca prat$tya sanda'#añ ca prat$tya tu(odakañ ca prat$tya suvar%ak"rañ ca prat$tya ] em.; n",iñ ca prat$tya 
[sa]nda#a'ñ ca prat$tya tu(odakañ ca prat$tya suvar%ak"rañ ca prat$tya Ms; shing la yang brten/ skam pa la yang 
brten/ the'u la yang brten/ thab la yang brten/ mgar ba la yang brten nas Bcrit (adds *ku%,añ ca prat$tya); 譬如因筒，
因鉗，因糠，因水，因 ，金師因緣。T (adds *ku%,añ ca prat$tya) 
835 ekam a-gul$yakam ] em.; ekam u-gal$yakam Ms; sor gdub gcig Bcrit; 一指環 T 
836 sarve dharm"& ] corr.; sarve dharmm" Ms 
837 jihv"dharm"yatna' ras"yatana' ca ] em.; jihv"dharmm"yatna' ras"yatana' c" ## v" Ms; lce'i skye mched dang 
ro'i skye mched skyed do// Bcrit; om. T 
838 pratarkayati ] em.; pratirkayati Ms; rab tu rtog par byed Bcrit; 如是觀已 T 
839 nityasukha#ucis"tmaka' ] em.; nityasukhi#ucis"tmaka' Ms 
840 sa eva' lak(a%ayukta& sy"t ] Ms; gang mtshan nyid de lta bu dang ldan pa'i chos chung ngu tsam yang mi dmigs 
te/ Bcrit; 如是如是一相相應 T 
841 majjate sa'rajyate ] em. after Bcrit; majjate | sa'rajya'te Ms; zhugs shing chags pa Bcrit; 樂味海 T 
842 paraspare%a manu(yadevanarakatiryakpret"& pañcagatayo nirudhyante majjante virudhyante ] em.; 
manu(yadevanarak*tiryak*pret"& pañcata!gatayo nirudhyante. majjante virudhyante Ms; mi dang/ lha dang/ sems 
can dmyal ba dang/ dud 'gro dang/ yi dags 'gro ba lnga po dag gcig la gcig 'gag cing zhugs te 'ching ngo Bcrit; …障礙。
是故，復於人天地獄畜生餓鬼 五道大海，如是繫縛。T 
843 jihv"ras"yatanasya ] Ms; lce dang ro'i skye mched dag la Bcrit; 舌入 T (om. ˚ras"˚) 
844 dhruva& ] reg.; dhruvo Ms 
845 #"#vato v"vipari%"madharmo ] reg. (T); #"svato v"vipari%"madharmmo Ms; ther zug pa med cing yongs su 'gyur 
ba'i chos can yin te/ Bcrit (*#"#vato v", vipari%"madharmo); 亦非不動，非不破壞 T 
846 spra()avyañ ] em.; spa()avyañ Ms 
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sa'jñ" cetan" ca.” ete dharm"& p*rvavaj jñey"&. yath" cak(urindriye(v "yatane(u lokas, tathaiva 
k"yaspar#"yatane847 ’pi boddhavy"&. [5] 
"5.2.8.1# punar api sa yog"c"ra "dhy"tmike dharme dharm"nupa#y$ viharati: katha' sa bhik(ur 
da#ar*p$%y "yatan"ni avalokya, dharm"yatanatatvadar#$ dharm"yatanam avalokayati? sa pa#yati 
#rutamayena jñ"nena divyena v" cak(u(": 
"5.2.8.2# “dharm"yatanasa'g+h$t"s trayo dharm"&: pratisa'khy"yanirodho ’pratisa'khy"ya-
nirodha "k"#añ ca.848 tatra dharmo yat kiñcid avidyam"na', tad dharmasa'g+h$ta' 
k+tv"k"#"ya[6]tana' bhavati.849 pratisa'khy"nirodho nirv"%am.850 pratisa'khy" n"ma prajñ"m 
anekavidh"' s"k($k+tv", viharati.851 pratisa'khy"na' k+tv", kle#"n vidhamati k(apayati852 
n"#ayati, pary"v+%$kurutecxvii sarv"n "srav"n.853 apratisa'khy"nirodha&: apratisa'khy" n"ma yad 
ajñ"na'854 yan na j"n"ti na sa'prativedayati na j"n$te na sa'budhyate na pratarkayate. 
paramparavijñ"na#atasahasr"%y855 utpann"ni na#yanti, cak(u&#rotraghr"%ajihv"k"yamano-
vijñ"n"ni. [7] te("' dhvast"n"' na punarutp"da,856 e(a apratisa'khy"yanirodha&.857 t+t$yam 
"k"#am. ete trayo dharm" aj"t" nity". adhvan"py858 ete na j"t" na jani(yante na j"yante.” 
"5.2.9# punar api sa bhik(u& kathan dharm"yatana' dvividha' vibhajati,859 r*pañ c"r*pañ ca?cxviii 
"5.2.10# “tatra r*pijagad da#a r*p$%y "yatan"ni.860 tatra katham anidar#an"pratighena 
cak(urvijñ"nena sapratigha' sanidar#ana' r*pam upalabhyate? eva' 

                                                
847 k"yaspar#"yatane ] em. after Bcrit T; k"y"t spar#"yatane Ms; lus kyi reg pa yang Bcrit; 此身觸入 T 
848 pratisa'khy"yanirodho ’pratisa'khy"yanirodha "k"#añ ca. ] punct.; pratisa'kh[y"]!yanirodha& | 
apratisa'khy"yanirodha& | "k"#"ñ ca Ms; so sor brtags pas 'gog pa dang/ so sor brtags pa ma yin pas 'gog pa dang/ 
nam mkha'o// Bcrit; 謂數緣滅、非數緣滅、及以虛空。T 
849 tatra dharmmo yat kiñcid avidyam"na' tad dharmmasa'g+h$ta' k+tv"k"#"yayatana' bhavati ] Ms; de la chos 
gang cung zad med pa'i chos de bsdus pa ni nam mkha' yin no// Bcrit; 所有無法，皆法入攝如是觀已，彼虛空者，
亦是法入。T 
850 nirv"%am ] mya ngan las 'das pa la Bcrit; om. T 
851 pratisa'khy"nirodho nirv"%a'. pratisa'khy" n"ma prajñ"m anekavidh"' s"k($k+tv", viharati. ] em./punct.; 
pratisa'khy"nirodho nirv"%am apratisa'khy" n"ma prajñ"m anekavidh"' s"k($k+tv" viharati | Ms; so sor brtags 
pas 'gog pa zhes bya ba ni mya ngan las 'das pa la so sor rtog pa'i shes rab yin te/ de rnam pa du ma mngon sum du 
byas nas gnas/ Bcrit; 數緣滅者：此法名智，無量種種證已，順行。T (om. nirv"%am) 
852 k(apayati ] em.; k(ayayati Ms 
853 pary"v+%$kurute sarv"n "srav"n ] reg.; ˚"#rav"n Ms; so sor rtog pas nyon mongs pa sel zhing zad par byed la 'jig 
par byed/ zag pa med pa thams cad la phyogs par byed cing mngon du byed pa yin no// Bcrit (*pary"v+%$kurute 
s"k($kurute sarv"n"srav"n); 數緣作已，證斷煩惱，令彼煩惱盡滅，失壞一切無漏。T (*pary"v+%$kurute 
sarv"n"srav"n) 
854 apratisa'khy"nirodha&: apratisa'khy" n"ma yad ajñ"na' ] punct.; apratisa'khy"nirodha& | apratisa'khy" 
n"ma yad ajñ"na' Ms; so sor brtags pa ma yin pas 'gog pa ni so sor brtags pa ma yin pa zhes bya ba gang mi shes 
shing shes pa med la Bcrit; 非數緣者：彼非數緣名智 T: Here T seems to explain apratisa'khy" as a form of 
knowledge. This directly disagrees with Ms and Bcrit, and is most probably a mistake of understanding by the 
translator(s), although we cannot preclude the possibility that he read yaj jñ"na' where we read yad ajñ"na'. 
855 parampara˚ ] em.; paraspaca˚ Ms; gzhan gyi Bcrit (*parasya ca [?]); n.e. T 
856 na punarutp"da ] em.; na purutp"da Ms; yang 'byung bar mi byed pa Bcrit; 不復更生 T 
857 apratisa'khy"yanirodha& ] em.; na pratisa'khy"yanirodhas Ms; so sor brtags pa ma yin pas 'gog pa ste Bcrit; 非
數緣滅 T 
858 nity". adhvan"py ] em./punct. after Bcrit T; nity"rth"py Ms; rtag pa/ de dag dus kyis Bcrit; 是常，非三世攝 T 
859 vibhajati ] em. after Bcrit T; vijah"ti Ms; rnam par 'byed Bcrit; 各各分別 T  
860 tatra r*pijagad da#a r*p$%y "yatan"ni ] em.; tatra r*pijagad ar*pi%y "yatan"ni Ms: Here there was perhaps 
confusion involving an inversion of da and #a, which appears similar to ga. de la gzugs can bcu ni skye mched gzugs 
can yin no// Bcrit; 所言色者，謂十色入。T 
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#rotravijñ"nen"nidar#an"pratighena861 katha' #abdo g+hyate? [22a1] eva' 
ghr"%avijñ"nen"nidar#anen"pratighena katha' gandho g+hyate?862 eva' 
jihv"vijñ"nen"pratighen"nidar#anena katha' raso g+hyate? eva' 
k"yavijñ"nen"nidar#anen"pratighena katha' spra()avyo g+hyate?863 eva' et"ni b"hy"ni 
pañc"yatan"ni adhy"tmik"ni pañc"yatan"ni. katham anidar#an"pratigh"n"' 
sanidar#anasapratigh"n"ñ c"yatan"n"' upalabdhir bhavati?”864  
"5.2.11.1# sa pa#yati bhik(ur: “y"vad vividham "lambanam bhava[2]ti, t"vad vividham eva 
vijñ"nam utpadyate,865 866 mudr"pratimudrakavat.867 tatra visad+#" mudr"yasy aka)hina' 
mudraka'. m+du s"taptaka)hina'. ka)hin"ka)hinayo& pratimudr" utpadyate.868cxix evam869 
ev"nidar#an"pratigha' vijñ"na'870 sanidar#anapratigham "lambana' g+h%$te.871 t+t$ya' 
pratimudrakam utpadyate. visad+#"n"' sarve("'cxx visad+#am upalabhyate. eva' visad+#e 
visad+#am872 utpadyate. pra[3]tham" ko)i&.873 
"5.2.11.2# “dvit$y" ko)i&:874 sad+#ai& sad+#am utpadyate. tadyath": #uklais tantrabhi& #ukla' 
vastra' pa)asa'jñaka'.  
"5.2.11.3# “t+t$y" ko)ir: vidhur"d vidhuram utpadyate. tadyath"ra%ibhyocxxi vahni&, k"()h"gnyor 
virodho d+()a&.875  

                                                
861 #rotravijñ"nen"nidar#an"pratighena ] em.; #rotravijñ"n"dar#an"pratighena Ms 
862 ghr"%avijñ"nen"nidar#anen"pratighena katha' gandho g+hyate? ] em./punct. after Bcrit T; eva' 
ghr"%avijñ"nen"dar#an"pratighena katha' gandho g+hyate | eva' ghr"%avijñ"nen"nidar#anen"pratighena katha' 
gandho g+hyate | Ms; de bzhin du ji ltar na sna'i rnam par shes pa bstan du med cing thogs pa med pas dri 'dzin par 
'gyur/ Bcrit; 如是鼻識，非見非對，云何取香？T 
863 katha' raso g+hyate? eva' k"yavijñ"nen"nidar#anen"pratighena katha' spra()avyo g+hyate? ] em./punct. after T; 
rasavijñ"nam ity eva' k"yavijñ"nen"nidar#anen"pratighena Ms; de bzhin du lce'i rnam par shes pa bstan du med 
cing thogs pa med pas ro rnam par shes par 'gyur/ de bzhin du lus kyi rnam par shes pa bstan du med cing thogs pa 
med pas "reg bya rnam par shes par 'gyur/# phyi rol gyi skye mched lnga dang… Bcrit: This translation blindly 
follows Ms.; 如是舌識，非見非對，云何取味？如是身識，非見非對，云何取觸？T 
864 anidar#an"pratigh"n"' ] Ms; bstan du med cing thogs pa med pa dag gis Bcrit (*˚anidar#an"pratighai&…); 非見非
對 T 
865 y"vad vividham "lambanam bhavati, t"vad vividham eva vijñ"nam utpadyate ] Ms; ji tsam du dmigs pa'i rnam 
par 'gyur ba de tsam du rnam par mthong zhing de rnam par shes pa skye ste/ Bcrit; 眼識生時，二種攀緣…乃至…
意識，皆有二種，如是識生。T: T has a unique reading, part of which can be explained by the misreading of 
y"vad vividha as y"vad dvividha'. 
866 om. ] Bcrit T; tadyath" #ukles tantrabhi& #ukla' vastra' pa)asa'jñaka' t+tiy"ko)ividhasa Ms: This is a 
dittography, from several lines below in the Ms, excised by the scribe. 
867 mudr"pratimudrakavat ] Ms; rgya dang rgya'i 'bur bzhin no// Bcrit (*mudr"pratimudr"vat); 如印印物 T 
(*mudr"mudrakavat) 
868 tatra visad+#" mudr"yasy aka)hina' mudraka'. m+du s"taptaka)hina'. ka)hin"ka)hinayo& pratimudr" utpadyate. ] 
em./punct.; tatra visad+#" mudr"yasy aka)hina' mudraka' m+du s"taptaka)hina' ka)hinayo& pratimudr" utpadyate | 
Ms; de la rgya de'i mi 'dra ba mkhrang ba dang/ rgya'i 'jam pa dang snyi ba/ mkhrang ba dang mi mkhrang ba de las 
rgya'i 'bur 'byung ngo// Bcrit; 彼不似印。印軟物堅，則不能印。印堅物軟，印則文生。T 
869 evam ] corr.; ev"m Ms 
870 vijñ"na' ] em. after Bcrit T; jñ"na' Ms; rnam par shes pa Bcrit; 識 T 
871 g+h%$te ] reg.; g+hn$te 
872 visad+#am ] reg.; vi#ad+#am Ms 
873 ko)i& ] reg.; ko)i Ms 
874 ko)i& ] reg.; ko)i Ms 
875 d+()a& ] punct.; d+()a# Ms 
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"5.2.11.4# “caturth$ kotir:876 acch"d ghana'877 j"yate. yath" k($r"d878 acch"d ghana' dadhi, 
tadevam asad+#air api bh"vai# cak(urvijñ"n"dibhir hetupratyayavi#e(ai# cak(urvijñ"n"daya879 
utpadyante.” 

 
|| bhavanti [4] c"tra g"th"& ||880 

 
dharm"vabodh"bhirato881 dhy"n"r"mavih"rav"n |882 
tatvalak(a%asambodh"t883 pr"pnuy"t padam uttama' ||884 "5.2.12.1#cxxii 
 
maitr"r"mo885 hi satatam udyukto886 dharmagocare | 
k"yalak(a%atatvajño887 bhik(ur bhavati tatvata& ||888 "5.2.12.2#cxxiii 
 
yoni#ecxxiv tu matir889 yasya k"makrodhair na hanyate |890 
sa “bhik(ur” iti vijñeyo vipar$tas tato891 ’nyath" || "5.2.12.3#cxxv 
 
sarvabh*taday"#"nta&892 sarvasa-gavivarjita& |893 
sarvabandhananirmukto bhi[5]k(ur bhavati tatvavit ||894 "5.2.12.4#cxxvi 
 
karma%ya' yasya vijñ"na'895 vi(ayair yo na hanyate | 
nirmala& sy"t kanakavat santu()o bhik(ur ucyate || "5.2.12.5#cxxvii 

                                                
876 ko)ir ] reg.; ko)i Ms 
877 ghana' ] corr.; [gh]"na' Ms 
878 k($r"d ] em. after Bcrit T; khar"d acch"d Ms; 'o ma sla ba las Bcrit; 如乳生酪，乳稀酪稠 T 
879 cak(urvijñ"n"daya ] em.; cak(urvijñ"n"yadaya Ms 
880 || bhavanti c"tra g"th"& || ] punct.; bhavanti\ [4] c"tra g"th"& ||$|| Ms 
881 dharm"vabodh"bhirato ] Ms DhsMsLC; dharmovadhodh"bhirato DhsL(Ms) 
882 dhy"n"r"mavih"rav"n ] Ms DhsMsLC; dhy"nar"mavih"rav"n DhsL(Ms) 
883 tatvalak(a%asambodh"t ] Ms DhsMsL(J)C; tatvalak(a%asa'bodho DhsL; ˚sa'vodh"n DhsL(Ms) 
884 padam uttama' ] Ms (Bcrit T); padam avyayam DhsMsLC; mya ngan 'das pa mchog 'thob bo Bcrit; 無上處T 
885 maitr"r"mo ] Ms; maitry"r"mo DhsMsLC; byams la rtag par kun tu dga' Bcrit; 常樂行慈心 T 
886 udyukto ] Ms DhsMsL; prahito DhsL; uhyukto DhsL(Ms); brtson byed cing Bcrit; 勤 T 
887 k"yalak(a%atatvajño ] Ms DhsL (Bcrit T); tattvalak(a%atattvajño DhsC; kapilak(a%a˚ DhsMsL(Ms); lus kyi mtshan nyid 
de nyid shes Bcrit; 諦知於身相 T 
888 tatvata& ] Ms (Bcrit T); t"d+#a& DhsMsLC; de nyid kho na Bcrit; 真 T 
889 yoni#e tu matir ] reg. DhsMsL(Ms); yonise tu matir Ms; yoni#o tu matir DhsL; yoni#as tu matir DhsC; blo gros tshul 
bzhin sems Bcrit; 若人正觀察 T 
890 k"makrodhair na hanyate ] Ms DhsL(J)C (T); k"makrodhena h$yate DhsL; k"yakrodhena hanyate DhsMsL(Ms); 'dod 
dang khro bas mi nyams pa Bcrit (*…h$yate); 欲恚不能壞 T 
891 vipar$tas tato ] DhsLC; vipar$tasvato Ms; vipar$tas tatvato DhsMsL(Ms); de las bzlog na gzhan du 'gyur Bcrit; 異此非比
丘 T 
892 sarvabh*taday"#"nta& ] Ms DhsMsL (Bcrit T); sarvabh*tadayo #"nta& DhsL(J); sarvabh*tad+,ha& #"nta& DhsC; 'byung 
po kun la brtse zhing zhi Bcrit; 愍一切眾生 T 
893 sarvasa-gavivarjjita& ] Ms (Bcrit T); sarvasa'gativarjita& DhsMsLC; chags pa thams cad rnam spangs la Bcrit; 捨一
切貪戀 T 
894 bhik(ur bhavati tatvavit ] Ms DhsMs; …tattvavit DhsLC; de nyid rig pa dge slong yin Bcrit; 則名真比丘 (*bhik(ur 
bhavati tattvata&) 
895 karmma%ya' yasya vijñ"na' ] Ms DhsL; karmma%i yasya vijñ"na DhsC; karmmanya yasya vijñ"na DhsMs; gang 
gi rnam shes las rung zhing Bcrit; 若人調御心 T 
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priy"priyair896 mano yasya na lepam anugacchati | 
sa kaly"%avidhir jñeya&897 sarvado(avivarjita& ||898 "5.2.12.6#cxxviii 
 
anup"kru()ac"ritro899 dharma#$lo900 jitendriya& | 
ah$nasatvo901 matim"n bhik(ur bhavati t"d+#a& || "5.2.12.7#cxxix 
 
#"stre #"str"rthavijñ"ne902 matir yasya sad" rat" | 
na p"nabhojanarata[6]& sa bhik(u& #"ntam"nasa& || "5.2.12.8#cxxx 
 
van"ra%yavih"re(u #ma#"nat+%asa'stare |903 
ramate904 yasya tu mano bhik(ur bhavati t"d+#a& || "5.2.12.9#cxxxi 
 
do("%"' karmatatvajña& phalavic ca vi#e(ata& |905 
hetupratyayatatvajño bhik(u& sy"d v$takilbi(a& ||906 "5.2.12.10#cxxxii 
 
hatakilbi(ak"nt"ro907 hatado(o908 jitendriya& | 
punarbhavavidhijño ya& sa bhik(u& #"ntam"nasa& ||909 "5.2.12.11#cxxxiii 
 
notkar(e h+()ah+dayo910 ninday" naiva kampyate |911 
samudratulyag"mbh$ryo yogavid912 bhik(ur ucyate || "5.2.12.12#cxxxiv 

                                                
896 priy"priyair ] Ms; priy"priye DhsLC; priyapriye DhsMs; dga' ba dang// mi dga' ba yis Bcrit; 若人愛不愛 T 
897 sa kaly"%avidhir jñeya& ] reg. (T); sa kaly"%avidhi jñeya& Ms; sa kalp"vidhijño ya& DhsMs; sa kaly"%anidhir 
jñeya& DhsL; sa-kalp" vidhijñ" DhsL(Ms); sa-kalp"n"' vidhijño ya& DhsC; de ni dge ba'i gter du blta 
(*kaly"%anidhir…) Bcrit; 當知彼行善 T 
898 sarvado(avivarjjita& ] Ms (Bcrit T); sarvap"pavivarjita& DhsMsLC; skyon rnams thams cad rnam spangs pa Bcrit; 捨
離一切過 T 
899 anup"kru()ac"ritro ] em. to resolve the meter (T).; anup"kru()acaritro Ms; anupakru()acaritro DhsL; 
anyasa'du()acarito DhsC; anay"kru()ac"rito DhsMsL(Ms); tshul khrims nye bar khro med cing// chos spyod pa dag Bcrit 
(?); 威儀不可嫌 T 
900 ˚#$lo ] Ms DhsMsLC; ˚#$la DhsL(Ms) 
901 ˚satvo ] Ms DhsMs; ˚sattvo DhsLC 
902 #"stre #"str"rthavijñ"ne ] Ms DhsMsC; #"stra#"str"rthavijñ"no DhsL; ˚vijñ"ne DhsL(Ms); gang dag bstan bcos bstan 
bcos don Bcrit; 知諸論中義 T (˚vijñ"no) 
903 #ma#"nat+%asa'stare ] Ms DhsMsL; #ma#"ne t+%asa'stare DhsC; dur khrod dang ni rtswa bting la Bcrit; 塚間草為敷 
T 
904 ramate ] Ms DhsMsLC; #amete DhsL(Ms); dga' bar byed pa dag Bcrit; 為樂 T 
905 phalavic ca vi#e(ata& ] Ms; phal"n"' ca vi#e(ata& DhsL; phalavit pari#e(ata& DhsC; phalavac˚ DhsMsL(Ms); bye brag 
Bcrit (*vi#e(ata&); 善達諸 T (*?) 
906 v$takilbi(a& ] Ms; v$takalma(a& DhsMsLC; sdig dang bral ba Bcrit; 離惡 T 
907 hatakilbi(ak"nt"ro ] Ms DhsLC; ˚k"nt"re DhsMsL(Ms) 
908 hatado(o ] Ms DhsLC; hatado(a DhsMs; hatedo(a DhsL(Ms) 
909 sa bhik(u& #"ntam"nasa& ] Ms DhsL; bhik(u& #"ntam"na#a& DhsMs; bhik(u& #"ntaman"& (sm+ta) DhsC; zhi ba'i yid 
de dge slong yin Bcrit; 名寂意比丘 T 
910 notkar(e h+()ah+dayo ] Ms (Bcrit T); notkar(e h+()ah+dayo DhsMs; notkar(o h+()ah+daye DhsC; 
notkar(oddh+()ah+dayo DhsL; ˚odh˚ DhsL(Ms); bsngags pas…med la Bcrit; 於譽 T 
911 kampyate ] Ms DhsL(J) (Bcrit T); kampate DhsMsL; ru(yati DhsC; zhum pa Bcrit; 憂 T 
912 yogavid ] Ms DhsMsL; yogav"n DhsC; rnal rig Bcrit; 修行 T 
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[7] avikatthako913 d+,hamati&914 #lak(%av"d$915 na lolupa& | 
k"lav"d$916 samo dak(a& sa bhik(u& #"nta ucyate || "5.2.12.13#cxxxv 
 
k"madh"t*pag"n het*n917 r*padh"tau918 tathaiva ca | 
"r*pye(u ca tatvajña& #"stravid bhik(ur ucyate ||919 "5.2.12.14#cxxxvi 
 
na laukikakath"sakta&920 sakto do(avadhe921 sad" | 
vi(avad922 yasya vi(ay"&923 sa bhik(ur de#ito jinai& ||924 "5.2.12.15#cxxxvii 
 
pa-kavad yasya k"me(u925 matir bhavati nitya#a& | 
sa nirmuktamatir dh$m"n926 mukta& sa's"rabandhanai& ||927 "5.2.12.16#cxxxviii 
 
dhy"n"dhyayanakarma%ya& kaus$dya' [22b1] yasya928 d*rata& | 
hitak"r$ ca satv"n"m929 "ra%yo bhik(ur ucyate || "5.2.12.17#cxxxix 
 
pra#nottaramatir yas tu930 pratibh"v"n931 jitendriya& | 
sa dh"rmakathiko932 jñeyo vipar$tas933 t+%ai& sama& || "5.2.12.18#cxl 
 

                                                
913 avika[ttha]ko ] Ms (Bcrit T); aka%)ako DhsL; "ve%iko DhsC; "vikanthiko DhsMs; "vika%)hiko DhsL(Ms); bdag mi 
bstod Bcrit; 隱他惡 T 
914 d+,hamati& ] Ms DhsLC (Bcrit T); d+,hamati DhsMs; d+,ham"ta DhsL(Ms); blo gros brtan pa Bcrit; 堅意 T 
915 #lak(%av"d$ ] Ms (T); s*k(mav"d$ DhsLC; #*k(ma˚ DhsMsL(Ms); snyan par smra zhing Bcrit; 軟滑語 T 
916 k"lav"d$ ] Ms DhsMsL (Bcrit T); k"mav"d$ DhsC (!); dus su smra Bcrit; 時語 T 
917 k"madh"t*pag"n het*n ] DhsC (Bcrit T); k"madh"n*pag" dh"t*n* Ms; k"madh"t*paga' hetu' DhsL; 
k"madh"t*pag" na hetu' DhsMs; 'dod pa'i khams su 'gro ba'i rgyu Bcrit; 知欲界業因 T 
918 r*padh"tau ] DhsMsLC; r*padh"t* Ms (Bcrit); gzugs kyi khams dang ni Bcrit; 亦知色界因 T 
919 #"stravid bhik(ur ucyate ] Ms DhsMsL (Bcrit T); #"str" bhik(u& sa ucyate DhsC (!); bstan rig dge slong zhes bya'o 
Bcrit; 是知論比丘 T 
920 laukikakath"sakta& ] reg. (DhsMsLC); laukikakath"#akta& Ms 
921 sakto do(avadhe ] reg. (DhsMsL); #akto do(avadhe Ms; #atrudo(abadhe DhsC; chags pa'i skyon dag rtag 'joms pa 
Bcrit; 常樂斷諸過 T 
922 vi(avad ] Ms DhsLC (Bcrit T); vi(aman DhsMsL(Ms); dug lta bu Bcrit; 如毒 T 
923 vi(ay"& ] reg. (DhsMsLC); vi(ay" Ms 
924 jinai& ] Ms DhsL; budhair DhsC; sangs rgyas Bcrit; 佛 T 
925 pa-kavad yasya k"me(u ] Ms DhsL (Bcrit T); pa-karad… DhsMs; #uddh" yasya hi k"me(u DhsC; 'dod rnams la// 
'dam lta bu ni rtag tu lta// Bcrit; 若人欲如泥 T 
926 nirmuktamatir dh$m"n ] Ms (Bcrit T); nirmuktamatir dh$ro DhsL; nirmuktamatir bhik(ur DhsC; nirmuktamativ$tso 
DhsMsL(Ms); brtan pa Bcrit; 黠慧 T 
927 sa's"rabandhanai& ] Ms DhsMsL; sa's"rabandhan"t DhsC; de ni 'khor ba'i 'ching las grol Bcrit; 解脫生死縛 T 
928 kaus$dya' yasya ] reg./corr. DhsLC; kau#$dya' ya ya[sya] Ms; kau#$dya' yasya DhsMsL(Ms) 
929 hitak"r$ ca satv"n"m ] DhsMsLC; hitak"r$ satv"n"m Ms; sems can rnams la phan byed pa Bcrit; 利益諸眾生 T 
930 yas tu ] Ms; yasya DhsMsLC (Bcrit); gang gi Bcrit; 若 T 
931 pratibh"v"n ] reg.; pratibh"v"' Ms (Bcrit T); pratibh"na' DhsMsL; pratibh"van DhsC; spobs dang ldan zhing Bcrit; 
辯才 T 
932 sa dh"rmmakathiko ] Ms; dharmakathiko DhsMsL; sa dharmo kathito DhsC; de ni chos kyi gtam shes te Bcrit; 當知
是法師 T 
933 vipar$tas ] corr. (DhsMsLC); vipar$ta&s Ms 
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k"yaklamair yasya mati&934 sarvath"935 naiva khidyate | 
sarvak+tyakaro jñeya& sa'ghopacayatatpara& ||936 "5.2.12.19#cxli 
 
na pa%y"rtha' na bhog"rtha'937 ya#ortha' kuta eva tu |938 
sa'ghak"rye matir939 yasya sa mukta& sarvabandhanai& || "5.2.12.20#cxlii 
 
na svarg"rtha' vrata' yasya940 na l"bh"rtha' ya#e na ca |941 
nirv"%"rthakriy"& sarv"&942 sa bhik(u& #"nta943 ucyate || "5.2.12.21#cxliii 
 
p"[2]pebhyo nityavirata&944 satkriy"su rata& sad" |945 
na p"pamitrasa'sarg$ bhik(u&946 sy"d buddha#"sane || "5.2.12.22#cxliv 
 
maitry" bh"vitacittasya dak(asya947 +jucetasa& | 
#ik("pade(v akha%,asya948 nirv"%a' n"tid*rata& || "5.2.12.23#cxlv 

 
jar"mara%abh$tasya949 sa's"ravimukhasya ca | 
dhy"yino hy apramattasya950 nirv"%a' n"tid*rata& || "5.2.12.24#cxlvi 

                                                
934 k"yaklamair yasya mati& ] Ms; k"yaklamair matir yasya DhsL (Bcrit): This seems to be a case in which the scribe 
or author of Dhs reconfigured the verse to conform with pathy" metrics.; k"yak(omamabhir yasya DhsMs; 
k"yam"nasabh$r yasya DhsC (T); k"yak(omamabhir yasya DhsL(Ms); gang gi blo gros lus dub pas Bcrit; 若身行意行 T 
935 sarvath" ] Ms DhsMsL (Bcrit T); sarvad" DhsC; rnam pa kun tu Bcrit; 一切 T 
936 sa'ghopacayatatpara& ] Ms DhsMsL(J) (Bcrit T); sa sa'ghak"ryatatpara& DhsL; ya& sa-gh"ya ca tatpara& DhsC; 
samgh"ye ca tatpara& DhsL(Ms); de ni dge 'dun sogs pa byed Bcrit; 僧所有事業 T 
937 na pa%y"rtha' na bhog"rtha' ] Ms (T); na pa%y"rtha' na l"bh"rtha' DhsMs; na pa%y"rtha' na lobh"rtha' DhsL; 
na par"rtha na lobh"rtha DhsC; tshong zong phyir min longs spyod min Bcrit; 而不求財物 T  
938 ya#ortha' kuta eva tu ] Ms (Bcrit); ya#o ’rtha' kurute na tu DhsMsL; ya#o ’rtha kurute na tu DhsC; grags pa'i don 
du ga la zhig Bcrit; 不為富樂名 T: Here T agrees with DhsLC. 
939 matir ] reg. (DhsMsLC); mati Ms 
940 na svargg"rtha' vrata' yasya ] Ms DhsL (Bcrit T); na svarg"rthavrata' yasya DhsMsL(Ms); na svarg"rthamatir yasya 
DhsC; gang gi brtul zhugs mtho ris dang Bcrit; 持戒不悕天 T 
941 na l"bh"rtha' ya#e na ca ] Ms: Here ya#e is treated irregularly as a masculine a-stem noun, as is common in 
Middle Indic.; na l"bh"rtha' ya#o ’rtha' v" DhsMsL; l"bh"rtha ya#ase na v" DhsC; rnyed dang grags pa'i don du min 
Bcrit; 亦不求名利 T 
942 nirv"%"rthakriy"& sarv"& ] Ms; nirv"%"rtha' kriy"& sarv"& DhsMsL; nirv"%"rtha kriy" sarv" DhsC; thams cad mya 
ngan 'das don byed Bcrit; 持戒為涅槃 T 
943 #"nta ] Ms DhsMsL (Bcrit T); srota DhsC; zhi zhes bya Bcrit; 寂靜 T 
944 nityavirata& ] Ms DhsMsL(Ms) DhsC; nitya' virata& DhsL; sdig pa dag ni rtag tu spangs Bcrit; 常捨離眾惡 T 
945 satkriy"su rata& sad" ] DhsMsL(J) (Bcrit T); sa p"msurata& sad" Ms; satk+tye(u rata& sad" DhsC; satkriy"& surata& 
sad" DhsL; satkriy"& s*rata& sad" DhsL(Ms); legs par byed la rtag dga' zhing Bcrit; 恒樂行善行 T 
946 bhik(u& ] DhsMsLC; sa bhik(u& Ms 
947 dak(asya ] DhsMsLC; dak(a&ssa Ms; mkhas pa; 恭敬質 T (*dak(o ’'#a [?]) 
948 #ik("pade(v akha%dasya ] Ms DhsL(J) (Bcrit T); #ik("pad"sa'bhra()asya DhsL; #ik("pade(u ka%dasya DhsMsL(Ms); 
#ik("pade(u raktasya DhsC; bslab pa'i gzhi la nyams med pa Bcrit; 學句不缺者 T 
949 jar"mara%abh$tasya ] Ms DhsMsL (T); jar"mara%a#$lasya DhsC; skye dang rga ba yi// 'jigs las Bcrit; 常畏老病死 T 
950 dhy"yino hy apramattasya ] Ms DhsL (Bcrit); dhy"no hy apramattasya DhsMsL(Ms); dhy"ne ’pi na pramattasya DhsC; 
bsam gtan ldan la bag yod pa Bcrit; 修禪不放逸 T 
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anityat"vidhijñasya951 #*ny"n"tmakriy"su ca |952 
dhy"notkar(avidhijñasya nirv"na'953 n"tid*rata& || "5.2.12.25#cxlvii 
 
 

"II-6#  
 

"6.1# punar api yog"c"ra "dhy"tmike dharme dharm"nupa#y$ viharati: katha' sa bhik(u& [3] 
pañcam"d954 bh*myantar"t (a()a' bh*myantaram "kr"mati? sa pa#yati #rutamayena jñ"nena 
divyena v" cak(u(": 
"6.2# sa bhik(ur adhimukta# catu&kotike(u: “katham am$ dharm"& sad+#"n"' hetavo bhavanti, 
visad+#" visad+#"n"', naiva sad+#" n"sad+#"n"m, ardhasad+#" ardhasad+#"n"'?955 
"6.3.1# “katha' sad+#"n"' sad+#" hetavo bhavanti? 956 tadyath": vr$hir hetubh*to vr$hir 
evotpadyate. evam ev"dhy"tmike #ubhe karma%i sad+#am e[4]va phalam utpadyate 
devamanu(ye(u; pratham" ko)i&.957 
"6.3.2# 958 “visad+#"n"' visad+#"959 hetavo bhavanti. tadyath": madhur"t k($r"d amladadhy 
utpadyate. evam ev"dhy"tmike ’pi priyair i()air ihalaukikai& s"'kle#ikai&960 k+tai&, 
#abdaspar#arasar*pagandhai& k+tair,961 amlabh*to962 dadhivad ani()o ’k"ntaman"pa&963 
phalavip"ka utpadyate narakapretatiryak(u;964 dvit$y" ko)i-.965 
"6.3.3# 966 “n"sad+#"n"' naiva sad+#" heta[5]vo bhavanti.967 tadyath": n$l"n$layog"d asad+#o968 
n"ma var%a utpadyate. evam ev"dhy"tmike ’pi karmaphalavip"ke na karmaphalasya sad+#o 

                                                
951 anityat"vidhijñasya ] Ms DhsMsLC; anityato vidhi˚ DhsL(Ms); mi rtag…bya ba'i rnam pa shes pa dang// Bcrit; 若人以
無常…智 T 
952 #*ny"n"tmakriy"su ca ] em. after Bcrit T, and to correct the meter (DhsL(J)); #*nyat"tmakriy"su ca Ms; 
#*nyat"tmakriy"#raya& DhsMsL; #*nyat"vatkriy"vata& DhsC; stong pa bdag med dang// bya ba'i rnam pa shes pa 
dang// Bcrit;自他空無我 T 
953 nirv"na' ] reg.; nirv"nan Ms 
954 pañcam"d ] corr.; pañcam" Ms 
955 visad+#" visad+#"n"', naiva sad+#" n"sad+#"n"m, ardhasad+#" ardhasad+#"n"' ] em. after below, §6.3.2 and 
§6.3.4; na sad+#" visad+#"n"' naiva sad+#" n"mad+#"n"m avisad+#"rddhad+#"n"' Ms; mi 'dra ba dag las mi 'dra ba 
dang/ 'dra ba ma yin pa dag las 'dra ba ma yin pa dang/ phyed 'dra ba dag las phyed 'dra ba 'byung/ Bcrit; 不相似因，
不相似果；因不相似，果不相似；有半相似，半不相似？T: Both T and Bcrit seem to have difficulty rendering 
the middle phrase, which I read as a double negative. 
956 sad+#"n"' sad+#" ] em. after Bcrit T; visad+#"n"' sad+#" Ms; rgyu 'dra ba dag las 'dra ba 'byung Bcrit; 有相似因，
得相似果 T 
957 ko)i& ] punct.; ko)ir Ms 
958 om. ] Ms Bcrit; 云何名為 T 
959 visad+#"n"' visad+#" ] reg.; vi#ad+#"n"' vi#ad+#" Ms 
960 s"'kle#ikai& ] reg.; #"'kle#ikai& Ms 
961 k+tair ] reg.; k+tai& Ms 
962 amlabh*to dadhivad ] em.; a#vabh*to dadhivad Ms; zho skyur ba 'byung ba Bcrit; 猶如酢酪 T 
963 ’k"ntaman"pa& ] punct. ; k"ntaman"pa& Ms; mi sdug la yid du mi 'ong ba'i Bcrit; 不可樂果 T 
964 narakapretatiryak(u ] Ms (Bcrit); sems can dmyal ba dang/ yi dags dang/ dud 'gro rnams la Bcrit; 地獄 T (*narake(u) 
965 ko)i& ] punct.; ko)i[r] Ms 
966 n.e. ] Ms Bcrit; 云何名為 T 
967 n"sad+#"n"' naiva sad+#" hetavo bhavanti ] em. after §6.2: It seems likely that the reading of Ms is the result of a 
haplography. I have edited it to conform to parallel phrases in §6.3.1, §6.3.2, and §6.3.4. The original reading may 
have been naiva sad+#" n"sad+#"n"' hetavo bhavanti.; naiva sad+#"n"' sad+#" hetavo bhavanti Ms; rgyu mi 'dra ba 
dag las mi 'dra ba 'byung ba ni Bcrit: Here in Bcrit there is no distinction between the basic statements of §6.3.2 and 
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bhavati, na phalakarma%a&.969 tadyath": mithy"d+()ik" y"jñik"& pa#*n hanti svargalobhena. tena 
naraka' gacchanti; t+t$y" ko)i&. 
"6.3.4# 970 “ardhasad+#"n"m ardhasad+#" hetavo bhavanti. #uklai& s*k(mais tantrabhi& #ukla eva 
sth*la& pa)a "rabhyate. s*k(masth*la[6]yo#971 ca sad1sa' tatvam972 asti. evam eva ardhasad+#"n"m 
ardhasad+#" hetavo bhavanti.973 s*k(mabh*tair a#ubhai& karmabhi&, sa'b+hitair974 
mah"n"rakeyai& karmabhi& kriyate; caturth"975 ko)i&.” 
"6.4# sa bhik(u&976 karmaphalagaman"gamanakriy"m anuvicinty"valokya,977 karmaphalacakravad 
bhavagaticatu&ko)iñ978 cintayati: “sy"t karma yad apr"pta' nik"yasahagata' puru(a' p$,ayati; 
pratham" ko)i&.979 sy"t karma yat pr"pta' puru("n p$,ayati;980 dvit$y"981 ko)i&. sy"d yat karma 
pr"[7]pta' c"pr"ptañ ca p$,ayati; t+t$y" ko)i&.982 sy"t karma yan n"pi pr"pta) n"py apr"pta)983 
p$,ayati; caturth" koti&.984 
"6.5.1# “asti tat karma yad apr"ptan nik"yasahagata' p$,ayati. yath" laukik"& sa'pratipann": 
apr"pta' nak(atra' kuru' p$,ayati,985 tath" lokottarik"&:986 apr"pta' cak(urvijñ"nasamudra' 
karma puru(a' p$,ayati k"ma#ok"dibhi&; pratham" ko)i&.987 
"6.5.2# “sy"t karma yat pr"pta' puru(a' p$,ayati. yath"gni pr"pto dahati, asir c"cchinatt$ti; 
laukik"&.988 lokottarik"&:989 [23a1] pr"pt"#ubhakarma narakatiryakprete(u p$,ayati; dvit$y" ko)i&.990 

                                                
§6.3.3.; 云何名為因不相似，果不相似？T: Here we find a simple inversion of word order between §6.3.2 and 
§6.3.3, and it is difficult to discern how the translators understood the differences between the statements. 
968 asad+#o ] reg.; a#ad+#o Ms 
969 ˚"dhy"tmike ’pi karmaphalavip"ke na karmaphalasya sad+#o bhavati, na phalakarma%a& ] em./punct.; 
karmaphalavip"ke na karma%" phalasya sad+#o bhavati | na phalakarmma%as Ms; nang gi chos la yang las dang 'bras 
bu rnam par smin pa'i las dang 'bras bu mi 'dra ba 'byung ba ste | las dang 'bras bu mi 'dra ba ni Bcrit (*"dhy"tmike 
dharme ’pi karmaphalavip"kasya…[?]); 內不相似謂業果報皆不相似，非其業果。T (*"dhy"tmiko ’pi 
karmaphalavip"ko…) 
970 n.e. ] Ms Bcrit; 云何名為 T 
971 s*k(masth*layo# ] reg.; #*k(masth*la[6]yo# Ms 
972 sad+#a' tatvam ] em.; sad+#as tatvam Ms; mi 'dra ba nyid du yod pa Bcrit (*asad+#a'…); 是不相似 T (*asad+#a') 
973 evam eva ardhasad+#"n"m ardhasad+#" hetavo bhavanti ] em. after Bcrit; evam eva naiva sad+#"n"m 
arddhasad+#"n"' hetavo bhavanti Ms; de bzhin du rgyu phyed 'dra ba dag las phyed 'dra ba 'byung ba ni Bcrit; 如是
如是，內半相似半不相似。(*evam eva naiva ardhasad+#"n"m ardhasad+#" hetavo bhavanti) 
974 sa'b+hitair ] reg.; sa'b+hitai& Ms 
975 caturth" ko)i& ] em.; caturddh" ko)i& Ms; mu bzhi pa yin no Bcrit; 第四居致 T 
976 bhik(u& ] reg.; bhik(u Ms 
977 anuvicinty"valokya ] em.; anuvicinty"valoky"n"' Ms; rjes su bsams pa mthong nas Bcrit; 思惟觀已 T 
978 bhavagati˚ ] em. after Bcrit T; bhagavati˚ Ms; srid par 'gro ba'i Bcrit; 於有中行 T 
979 pratham" ko)i& ] em.; tram" ko)$ Ms; mu dang po yin Bcrit; 此初居致 T 
980 puru("n p$,ayati ] em.; puru("& p$,ayanti Ms 
981 dvit$y" ] corr.; dvit$ya& Ms 
982 ko)i& ] reg.; ko)$ Ms 
983 n"py apr"pta'] em.; n"py "pr"pta' Ms; ma thob pa yang ma yin pa Bcrit; 亦非未到 T 
984 ko)i& ] reg.; ko)$ Ms 
985 kuru' p$,ayati ] Ms; mi dag la gnod par byed pa Bcrit; 國土得殃 T 
986 lokottarik"& ] punct.; lokottarik" Ms 
987 ko)i& ] reg.; ko)$ Ms 
988 laukik"& ] em./punct.; kaulaukik" Ms; 'jig rten pa Bcrit; 如世間法 T 
989 lokottarik"& ] em.; lokottarik" Ms 
990 ko)i& ] reg.; ko)$ Ms 
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"6.5.3# “sy"t karma yat991 pr"ptañ c"pr"pta' p$,ayati. yath" vidy", vi(aprabh"va' pr"ptañ 
c"pr"ptañ ca, niyacchati; laukik"&.992 lokottarik"#993 ca: mara%ade#ak"le ch"y"nimitt"ny994 
apr"pt"n995 narake(u; t+t$y" ko)i&.996 
"6.5.4# “sy"t karma yan n"pi pr"pta' n"py apr"pta' p$,ayati.997 tadyath" o(adh$b$jam, upta' 
n"pi pr"pta',998 prasamartha' bhavati, n"py apr"pta'; laukik"&.999 lokottarik"&:1000 yath" 
niyatavedan$y"ni karm"%y arhatas ti()hato bhi[2]k(o&1001 sumerupram"%"ni karm"%y1002 
athav"rhatparinirv"payit"ni karm"%i.1003 n"py "rhata& pr"pyap$,"kar"%i bhavanti ti()hato, n"pi1004 
muktasya; caturth" ko)i&.1005cxlviii  
"6.6# “sy"t karma d+()adharmavedan$ya'1006 notpattivedan$ya'; pratham" ko)i&.1007 sy"d 
upapattivedan$ya' ad+()adharmavedan$ya';1008 dvit$y" ko)i&.1009 sy"d upapattivedan$yañ ca 
d+()adharmavedan$yañ ca; t+t$y" ko)i&.1010 sy"n n"pi d+(tadharmavedan$ya' n"py 
upapattivedan$ya'; 1011 caturth" ko)i&.1012 
"6.7.1# “kataran tat karma d+()adharmavedan$ya' nopa[3]pattivedan$ya'? yath" r"j"pathyak"ri%o 
da%,o bhavati. ‘d+()adharmavedan$yo, nopapattivedan$ya’ iti; laukik"&.1013 lokottarik"&:1014 

                                                
991 sy"t karma yat ] em.; sy"t karma Ms; las thob pa dang ma thob pa gang yin pa ni Bcrit; 有業若 T 
992 laukik"& ] punct.; laukik" Ms 
993 lokottarik"# ] em.; lokottarik" Ms 
994 ch"y"˚ ] reg.; cch"y"˚ Ms 
995 apr"pt"n ] em.; apr"pt" Ms; mtshan ma'i gzugs brnyan thob pa ni (*pr"pt"ni) Bcrit; 有悕望相，未到地獄 T 
996 ko)i& ] reg.; ko)$ Ms 
997 sy"t karma yan n"pi pr"pta' n"py apr"pta' p$,ayati ] em.; sy"t karmma [n"py] apr"pta' pr"pya p$,ayati Ms; 
gnod par byed pa'i las thob pa yang ma yin ma thob pa yang ma yin pa gang yin pa ni Bcrit; 有業非到非未到者 T 
998 o(adh$b$jam. upta' n"pi pr"pta' ] em. after Bcrit; o(adh$b$jam u(%a' n"pi pr"pta' Ms; 'jig rten pa dag/ sman gyi 
sa bon btab pa skye bar 'gyur ba thob pa yang ma yin ma thob pa yang ma yin pa lta bu'o// Bcrit; 譬如世間，種種藥
子，非到生力，非未到生。T 
999 laukik"& ] punct.; laukik" Ms 
1000 lokottarik"& ] punct.; lokottarik" Ms 
1001 arhatas ti()hato bhik(o& ] em.; arhata&s ti()han bhik(ava& Ms; dge slong dgra bcom pa la Bcrit; 羅漢比丘 T: Bcrit 
and T omit ti()hato. 
1002 sumerupram"%"ni karm"%y ] em. after dittography below at Ms 23a5; sumerukarmm"%y Ms; las ri rab tsam yod 
kyang Bcrit; 業，量如須彌 T 
1003 parinirv"payit"ni karm"%i ] em. after dittography below at Ms 23a5; parinirv"tit"ni karmm"%i Ms; dgra bcom pa 
mya ngan las 'das te Bcrit (om. second karm"%i); om. T 
1004 n"pi ] corr.; nn"pi Ms 
1005 ko)i& ] reg.; ko)$ Ms 
1006 d+()adharmavedan$ya' ] em.; d+()avedan$ya' Ms; tshe 'di la myong bar 'gyur la Bcrit; 現受 T 
1007 ko)i& ] reg.; ko)$ Ms 
1008 ad+()adharmavedan$ya' ] em. after Bcrit T; d+()adharmmavedan$ya' Ms; tshe 'di la myong bar 'gyur ba ma yin pa 
Bcrit; 非現受 T 
1009 ko)i& ] reg.; ko)$ Ms 
1010 ko)i& ] reg.; ko)$ Ms 
1011 sy"n n"pi d+(tadharmavedan$ya' n"py upapattivedan$ya' ] em.; sy"d upapattirvedan$yan n"pi 
d+(tadharmmavedan$ya' n"py upapattivedan$ya' Ms; tshe 'di la yang myong bar 'gyur ba ma yin pa dang/ skyes 
nas kyang myong bar 'gyur ba ma yin pa ni Bcrit; 有非現受亦非生受。T 
1012 caturth" ko)i& ] em.; turth" ko)$ Ms 
1013 laukik"& ] punct.; laukik" Ms 
1014 lokottarik"& ] punct.; lokottarik" Ms 
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d"nena sat"' pr"#a'syo1015 bhavati. d+()adharmasukhavedan$y"& santo, na tai& saha paraloka' 
gacchanti; pratham" ko)i&.1016 
"6.7.2# “sy"d upapattivedan$ya' ad+()adharmavedan$ya'.1017 yath": ‘agniprap"tena1018 
svarg"v"ptir1019 bhavat$ti’; laukik"&.1020 lokottarik"&:1021 [4] asmin karma1022 #ubham a#ubham v" 
k+tam anyasmin pr"pyate, hetuphalapratyak(a' d+()a'; dvit$y" ko)i&.1023 
"6.7.3# “sy"d1024 d+()adharmavedan$ya' ca upapattivedan$ya' ca.1025 1026 tadyath": 
d+()adharmavedan$yam upapattivedan$ya' bhavati laukik", lokottarik" yath"; t+t$y" ko)i&.1027 
"6.7.4# “sy"n n"pi d+()adharmavedan$ya' n"py upapattivedan$ya'. yath" ‘maunavratam’ iti; 
laukik"&.1028 lokottarik"&:1029 maunavratad"na[5]#$l"n"' 1030 avy"k+tacitta'1031 karma. 
tasy"vy"k+tasya karma%o n"pi d+()adharmavedan$ya&1032 phalavip"ka upalabhyate, n"py 
upapattivedan$yo bhavati; caturth" ko)i&.”1033 
"6.8# tad evam asau [6] bhik(ur ek"ntani(a%%o ’nekapra#"kha' karmaphalavip"kaj"la' vitata'1034 
narakapretatiryagdevamanu(ye(u1035 d+()v", bh*ta' dharme dharm"nupa#y$ viharati. 
 

                                                
1015 pr"#a'syo ] reg.; pr"sa'syo Ms 
1016 ko)i& ] reg.; ko)$ Ms 
1017 sy"d upapattivedan$ya' ad+()adharmmavedan$ya' ] em. after Bcrit; sy"d upapattivedan$ya'  
d+()a[patti]dharmmavedan$ya' caturth" ko)$ kataran tat karmma Ms; skyes nas myong bar 'gyur la/ tshe 'di la 
myong bar 'gyur ba ma yin pa ni Bcrit; 何業生受而非現受？T (*kataran tat karma upapattivedan$ya' 
ad+()adharmmavedan$ya' [?]) 
1018 yath": ‘agniprap"tena ] punct.; yath"gniprap"tena Ms 
1019 svarg"v"ptir ] em./reg.; svarggav"ptir Ms; mtho ris thob par 'gyur Bcrit; 入火得[2]天 T (Here I read with the 
Taish. variant: [2]火＝天【宋】【元】【明】【宮】.) 
1020 laukik"& ] punct.; laukik" Ms 
1021 lokottarik"& ] punct.; lokottarik" Ms 
1022 karma ] em.; karmma[n]i Ms 
1023 ko)i& ] reg.; ko)$ Ms 
1024 sy"d ] Ms; om. (implied) Bcrit; 何業… T (*kataran tat karma…) 
1025 d+()adharmmavedan$yañ ca upapattivedan$yañ ca ] em. after Bcrit T; d+()adharmmavedan$ya' n"py 
u!papattivedan$ya' Ms; tshe 'di la myong bar 'gyur zhing skyes nas kyang myong bar 'gyur ba ni Bcrit; 何業生受亦
現世受？T 
1026 om. ] em.; t+t$y" ko)$ Ms 
1027 ko)i& ] reg.; ko)$ Ms 
1028 laukik"& ] punct.; laukik" Ms 
1029 lokottarik"& ] punct.; lokottarik" Ms 
1030 om. ] Bcrit T; karmm"%y arhatas ti()han bhik(ava&. sumerupram"%"ni karmm"%i. athav"rhanparinirv"payit"ni 
karmm"%i n"pi arhata& pr"\!py"rhata& pr"pyap$,"kar"%i bhavanti. ti()hato n"pi muktasya; caturth" ko)$ sy"t 
karmma d+()adharmmavedan$ya' lokottarik" Ms: This is a dittography from line 2 above. 
1031 avy"k+tacitta' ] em.; avy"k+ta' citta' Ms; lung du ma bstan pa'i sems kyi las Bcrit; 謂無記業 T 
1032 d+()adharmavedan$ya& ] em.; d+()adharmmavedan$ya' Ms 
1033 ko)i& ] reg.; ko)$ Ms 
1034 karmaphalavip"kaj"la' vitata' ] em.; karmmaphalavip"kaj"lavitata' ra' Ms; las dang/ 'bras bu dang/ rnam par 
smin pa'i dra ba mang po Bcrit; 業果報羅網，遍滿 T 
1035 narakapretatiryagdevamanu(ye(u ] Ms; sems can dmyal ba dang/ lha dang/ mi rnams kyi Bcrit 
(*narakadevamanu(ye(u); 地獄餓鬼畜生人天之中 T 
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"II-7#  
 
"7.1# punar api sa yog"c"ro dharme dharm"nupa#y$ viharati: katha' sa bhik(u& 
karmaphalavip"kajño bhavati? 
"7.2# ihakarm"%"' karmaphala#ubh"#ubhajño1036 bhavati. yath": “am$ satv"& k"yadu#caritena 
samanv"gat" v"gdu#caritena samanv"gat" manodu#caritena samanv"gat" v" "ry"%"m 
apav"da[7]k" mithy"d+()isam"c"r"&.1037 taddhetos tatpratyay"t k"yasya bhed"d ap"yavinip"te1038 
narake(*papadyate, tiryagyonau prete(u.  
"7.3# “am$ punar anyasatv"& k"yasucaritena samanv"gat"1039 v"ksucaritena1040 samanv"gat" 
mana&sucaritena samanv"gat"1041 "ry"%"m anapav"dak"&1042 samyagd+()isam"c"r"&.1043 te 
taddhetos tatpratyay"t k"yasya bhed"t sugatau devamanu(ye(*tpann"&.”1044 
"7.4# svakarmadharmavip"ka' yath"vat pa#yan sa bhik(u& [23b1] vitarkayan, parebhya& #+%van, 
m"ravi(ayagat"n"' satv"n"' caryay"samañ carati. nirv"%aparyavas"yiny"1045 caryay" carati 
nirvedikay" kaly"%ay" satatodyuktay" sa's"raparyavas"nayuktay"1046 ’nugrahatay" pare("', 
yath": “"tm"na' c"ha'1047 t"rayeya'1048 sa's"r"d,1049 d"yak"n d"napat$'# ca.”1050 
"7.5# sa karmadharmavip"kajño1051 bhik(ur narakapretatiryagdevamanu(y"%"'1052 
karmadharmavip"ka' tarkayati viga%ayati. tadyath" svacchasya prasannasya vaid*ryama%er 
antar"1053 s*trik",1054 n$l" v" haridr" v" m"ñ[2]ji()"1055 v" #ukl" v", yath" sadbh*t" v" d+#yate. evam 

                                                
1036 karmaphala#ubh"#ubhajño ] corr.; karmmaphalabha#ubh"#ubhajño Ms 
1037 apav"da[7]k" mithy"d+()isam"c"r"& ] reg./punct..; apav"da[7]k"[&] mithy"d+()isam"c"r"s Ms 
1038 ap"yavinip"te ] em.; ap"yavinip"tena Ms; ngan 'gro log par ltung ba Bcrit; om. T 
1039 samanv"gat" ] reg.; samanv"gat"& Ms 
1040 v"ksucaritena ] reg.; v"gsucaritena Ms 
1041 mana&sucaritena samanv"gat" ] corr.; mana&sucaritena samanv"gat" mana&sucaritena samanv"gat" Ms 
1042 anapav"dak"& ] reg.; anapav"dak"s Ms 
1043 samyagd+()isam"c"r"& ] em. after T; om. Ms Bcrit; 正見所攝 T 
1044 sugatau devamanu(ye(*tpann"& ] Ms; bde 'gro lha rnams kyi nang du skye'o Bcrit (*sugatau deve(*tpann"&); 則
生善道天世界中 T (*sugatau deve(*tpann"&) 
1045 nirv"%a˚ ] em.; nirv"%"˚ Ms 
1046 sa's"ra˚ ] reg.; sans"ra˚ Ms 
1047 ’nugrahatay" pare("', yath": “"tm"na' c"ha' ] punct.; ’nugrahatay" pare("' yath"tm"na' c"ha' Ms; 'khor 
ba 'di las ji ltar bdag nyid kyis bdag dang… gzhan dag la yang phan gdags pa byed par gyur pas spyod do// Bcrit: The 
syntax of Bcrit diverges from that of Ms.; 攝取他人…如自度已 T (*’nugrahatay" pare("'. “yath"tm"na' 
c"ha'…”): It remains a question how to punctuate this section of the text. One possibility is to emend the text 
to ’nugrahatay". “pare("' yath"tm"na# c"ha'…” We might also emend the text to ’nugrahatay" pare("' 
yath"tm"na# ca. “aha'… 
1048 t"rayeya' ] em.; t"re#y[e]'  Ms; sgrol ba ltar Bcrit; 令度生死，如自度已 T 
1049 sa's"r"d ] reg.; sa's"r"t* Ms 
1050 d"yak"n d"napat$'# ca ] em. after Bcrit; "d"yak"n d"napat$'# ca Ms; sbyin bdag dang/ sbyin pa po dag 
(*d"yak"n d"napat$'# ca) Bcrit; 及諸檀越 T (om. "d"yak"n) 
1051 karmadharmavip"kajño ] em. after T; dharmmakarmmavip"kajño Ms; chos dang/ las dang/ rnam par smin pa 
shes pa'i Bcrit (*dharmakarma˚); 知業報法 T 
1052 narakapreta˚ ] em.; narakpreta˚ Ms 
1053 antar" ] em.; antiv" Ms; bu ga'i nang du Bcrit; 以繩穿之 T 
1054 s*trik" ] corr.; s*trik" v" Ms 
1055 mañji()h" ] em.; m"ji()h" Ms; btsod ka Bcrit; 紫 T 
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eva karmama%er vip"kas*trik" madhyagat" y", t"m asau bhik(u& pa#yati1056 #rutamayena jñ"nena 
divyena v" cak(u(" vi#uddhena.cxlix 
"7.6.1# punar api sa bhik(u& #rutamayena jñ"nena sa pa#yati ma%ivat karmadharmavip"ka': 
“tadyath" hi ka#cin ma%ir bhavati #uklo ’vad"ta&1057 samantata& prasanno nirvra%a& svaccho 
vedhanak(ama& karma%ya& samantato dv"rabh*ta&1058 sarvajanapr"#a'syo1059 dhanyo r"j"rha&. 
tam evamvidhagu%ayukta' ma%i'1060 r"j" v" r"ja[3]m"tro1061 v"sy"$1062 gu%"bhijña& 
sam*ly"bhijño bh*tv", sv"la-k"r"y"vabadhn$y"t.”1063 
"7.6.2# evam eva sa bhik(u&: “#uklapak(e da#aku#alakarmapatham aya' mani&1064 samantato 
avad"ta' suprasanna' nirvra%a' niravadya'; svaccha' vedhanak(ama' 
dharmapak(apratipak("k'epapra#napratipra#nadharma#al"k"n"'1065 vedhanak(ama'; 
karma%ya' yath" yath" pari%"mayati d"na#$lajñ"n"ni ca, tath" tath"sau 
da#aku#alakarmapathama%$' karma%yat"m upan"maya[4]ti1066—tad v" cakravartir"jy"ya tad v" 
devar"jy"ya tad v" m"rar"jy"ya tad v" brahmar"jy"ya1067 tad v" 
nir"sravadhy"nasam"dhibh"van"r"jy"ya.1068 tath" tath"sau saddharmama%i&1069 karma%yo bhavati. 
"7.6.3# “‘samantato dv"rika’ iti1070 samantadv"r"%i devamanu(yadv"rabh*t"ni.1071 te(v asau 
saddharmama%i& samantato dv"rabh*to bhavati. sa's"radv"r"n nirgamya,1072 nirv"%adv"ram 
anupravi#ati. 
"7.6.4# “‘sarvajanapr"#a'sya’1073 iti samyagd+()ik"n"' #aik("%"' pr"#a'sya&.1074  

                                                
1056 karmama%er vip"kas*trik" madhyagat"…pa#yati ] em. after Bcrit T; karmma%a& vip"kas*trikay" 
madhyagat"…pa#yati Ms; las kyi nor bu'i nang du rnam par smin pa'i skud pa yod pa de dge slong…mthong ngo// 
Bcrit; 業珠，報繩穿之… 皆見 T 
1057 #uklo avad"ta& ] em. after Bcrit T; #uklo vagata& Ms; nor bu dkar zhing shin tu dkar ba gang zhig Bcrit; 其色極白 
T 
1058 samantato dv"rabh*ta& ] em. after gloss below; samantadv"rabh*ta& Ms; kun tu sgor gyur la Bcrit; 普門，殊勝 T 
1059 sarvajanapr"#a'syo ] reg.; sarvajanapr"sa'syo Ms 
1060 ma%i' ] em.; ma%i Ms 
1061 r"jam"tro ] corr.; r"j"[3]m"tro Ms 
1062 v"sy"- ] em.; v"sy["d] Ms 
1063 sv"la-k"r"y"vabadhn$y"t ] punct.; sv"la-k"r"y"vabadhn$y"d Ms 
1064 da#aku#alakarmapatha ima' mani' ] em.; da#aku#alakarmmapatham aya' mani& Ms; dge ba bcu'i las kyi lam 
gyi nor bu 'di Bcrit; 十善業道淨分寶珠 T 
1065 ˚dharma#al"k"n"' ] reg.; dharmmapak(apratipak(["k(eya]pra#napratipra#nadharmmasal"k"n"' Ms; chos kyi 
phyogs dang gnyen po skyed pa/ dri ba dang lan ldon pa la chos kyi thur mas 'bigs par bzod cing Bcrit; 對治法分有
大勢力是答難法乃是法師法鑽所穿 T: The interpretations of this compound by Bcrit and T differ. Compare the 
similar compound below at §7.7.5: sapra#napratipra#nadharmmakathikavedhana#al"k"k(ama&. 
1066 da#aku#alakarmapathama%$' ] em. after Bcrit T; da#aku#aladharmmapathama%$' Ms; dge ba bcu'i las kyi lam gyi 
nor bu 'di Bcrit; 十善業道珠 T 
1067 tad v" cakravarttir"jy"ya tad v" devar"jy"ya tad v" m"rar"jy"ya tad v" brahmar"jy"ya tad v" ] em.; tad v" 
cakravarttir"jy"ya tad v" devar"jy"y"marar"jy"ya tad v" brahmar"dy"ya tad v" Ms; de 'khor los sgyur ba'i rgyal srid 
dam/ de bdud kyi rgyal srid dam/ de tshangs pa'i rgyal srid dam Bcrit (*tad v" cakravarttir"jy"ya tad v" m"rar"jy"ya 
tad v" brahmar"jy"ya); 隨願所取轉輪聖王，若取天王，若取魔王，若取梵王 T (*tad v" cakravarttir"jy"ya tad 
v" devar"jy"ya tad v" m"rar"jy"ya tad v" brahmar"jy"ya) 
1068 nir"sravadhy"nasam"dhibh"van"r"jy"ya ] em. after Bcrit T; brahmanir"#ravadhy"nasam"dhibh"vanar"jy"ya Ms; 
de zag pa med pa'i bsam gtan gyi ting nge 'dzin sgom pa'i rgyal srid Bcrit; 修無漏禪三昧自在 T 
1069 saddharmama%i& ] corr.; saddharmma%ama%i& Ms 
1070 samantato dv"rika iti ] Ms: This quotation differs from the reading above.; kun tu sgo ni Bcrit; 名為普門 T 
1071 devamanu(yadv"rabh*t"ni ] em.; devamanu(yadv"rabh*t"s Ms 
1072 sa's"radv"r"n nirggamya ] Ms; 'khor ba'i grong khyer las 'byung zhing Bcrit; 世間城中既得出已 T: Both Bcrit 
and T suggest *˚pur"n instead of *˚dv"r"n. 
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"7.6.5# “‘r"j"[5]rha’ iti saddharmapathapratipattijñasya citte#varasya yogya&,1075 pratipann"n"' v". 
iti vaid*ryama%e# ca sarvagu%opapannasya saddharmama%e# caitats"dharmyam upalabhata” 
iti.1076 
"7.7.1# punar api sa bhiksu& karmadharmavip"ka' samanupa#yati ma%ivad eva: “tadyath"nyo 
ma%i&1077 savra%o bhavati, na sarv"ccho na sarvadv"riko na #uklo1078 na vedhanak(amo na 
karma%yo na sarvajanapr"#a'syo1079 na yogyo r"jño v" r"jam"trasya v". 
"7.7.2# “eva[6]m ev"nyat$rthasya dharmapratir*pakasya dharmasya savra%asya ma%e&. vra%a&1080 
katama&? satk"yad+()i&1081 #$lavratapar"mar#o vicikits" ca.  
"7.7.3# “‘na sarvadv"rika’ iti narakapretatiryagdv"rika&.1082 
"7.7.4# “‘na #ukla’1083 iti na nir"sravama-galayukta&. 
"7.7.5# “‘na vedhanak(ama’1084 iti na sapra#napratipra#nadharmakathikavedhana#al"k"k(ama&.1085  
"7.7.6# “‘na yogyo r"jño v" r"jam"trasya v"’1086 iti na saddharmacitte#var"%"' 
saddharmapratipannaprapann"n"m a()"n"' puru(apudgal"n") yogya&.1087 
"7.7.7# “ya1088 evamvidha' dharmapratir*pakadharmama%i' [7] ka%)he badhnanti, te tan 
ma%ipratir*paka' ma%i' baddhv", narakapretatiryak(v an"dik"laprav+tte sa's"re 

                                                
1073 sarvajanapr"#a'sya ] reg.; sarvajanapr"sa'sya Ms 
1074 pr"#a'sya& ] reg.; pr"sa'sya& Ms 
1075 saddharmapathapratipattijñasya ] em. after Bcrit; saddharmmapathapratipattijña# Ms; dam pa'i chos kyi lam 
bsgrub pa shes pa'i Bcrit; 入正法道 T 
1076 iti vaid*ryama%e# ca sarvagu%opapannasya saddharmama%e# caitats"dharmyam upalabhata ] em./punct.; 
pratipann"n"' v" iti vaid*ryama%e# ca sarvagu%opapanna# ca saddharmmama%e# caitats"dharmyam upalabhata Ms; 
der zhugs pa zhes bya ba ni/ nor bu bai dU R+ya dang/ dam pa'i chos kyi nor bu yon tan thams cad phun sum tshogs 
pa de dang/ chos mthun par dmigs pa'o// Bcrit; 若人信彼，毘琉璃珠一切功德皆悉具足。如是寶珠與正法珠相似
相對。T: Both Bcrit and T read the pratipann"n"' v" of the previous sentence as beginning this sentence. The 
genetive case, however, means that such translations are problematic unless out Tibetan and Chinese translators 
read a different text. 
1077 ma%i& ] reg.; ma%i Ms 
1078 na #uklo ] Ms; dkar ba ma yin zhing Bcrit; 不鮮白 T: Below at §7.7.4 we find na dhanya in place of na #ukla. This 
reading is uniform in all three versions of the text. 
1079 na sarv"ccho na sarvadv"riko na #uklo na vedhanak(amo na karma%yo na sarvajanapr"#a'syo ] reg.; na 
sarv"ccha& na sarvadv"rika& na #uklo na vedhanak(ama& na karmma%yo na sarvajanapr"sa'sya& Ms 
1080 vra%a& ] corr.; vra%a Ms 
1081 satk"yad+()i& ] corr.; satk"yad+()i Ms 
1082 ‘na sarvadv"rika’ iti narakapretatiryagdv"rika& ] em./reg. after Bcrit T; na sarvadv"rika pretatiryakdv"rika& Ms; 
kun gyi sgo ma yin pa ni/ sems can dmyal ba dang/ yi dags dang/ dud 'gro'i sgo yin no// Bcrit; 『非一切門，』唯是
地獄餓鬼畜生三趣之門。 T 
1083 na #ukla ] em. after §7.7.1; na dhanya Ms (Bcrit T); dkar ba ma yin pa ni Bcrit; 非是好法 T 
1084 na vedhanak(ama ] em.; na vedhak(ama Ms 
1085 ˚pratipra#na˚ ] reg.; na sapra#napratiprasnadharmmakathikavedhana#al"k"k(ama& Ms; legs par dri ba dang lan 
glan pa'i chos kyi gtam 'bugs pa'i thur mar mi rung ba'o// Bcrit; 非答難法，非是法師法鑽所穿。T; Compare this 
compound to the similar compound above, at §7.6.2: dharmapak(apratipak("k(eyapra#napratipra#nadharma-
#al"k"n"'. 
1086 na yogyo r"jño v" r"jam"trasya v" ] em. after §7.7.1; na r"jño v" na r"jam"trasya v"rhata Ms; rgyal po 'am/ rgyal 
po'i bu la 'os pa ma yin pa ni Bcrit: Here Bcrit follows Ms.; 非王王等所應畜用 T: Here T maintains the consistency of 
readings between §7.7.1 and §7.7.6, but it is difficult to discern what the translators might have originally read 
since they seem to use the same word to translate arha and yogya. 
1087 yogya& ] punct.; yogyas Ms 
1088 ya ] em. after T; ta Ms; om. Bcrit; 若繫人咽 T 
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paribhramanti.” tasm"d asau bhik(ur: “ma%isad+#" ma%ayo bhavanti. tadyath" vaid*ryasad+#a' 
k"ñcanama%i'1089 d+()v", ‘vaid*ryam’ iti manyate b"lap+thagjana&.”  
"7.8# sa bhik(ur dharm"dharmapar$k("tatvajña& saptama' bh*myantaram "rohati. tam "r*,ha' 
vratina' d+()v", h+()" bhaum" yak(" antar$k(acar"%"' dev"n"m abhinivedayanti.1090 te ’pi 
catur%"' mah"r"jñ"', te ’pi c"turmah"r"jak"yik"n"' [24a1] dev"n"',1091 te ’pi trida#"n"', te ’pi 
#akrasya, #akro y"m"n"', y"m"s tu(it"n"', tu(it" api maitreyasya,1092 maitreyo ’pi dev"n"' 
nirm"%arat$n"', nirm"%aratayo ’pi paranirmitava#avartin"': “amuka&1093 kulaputro 
ja'b*dv$p"t…p*rvavat…” 
"7.9# punar api yog"c"ra "dhy"tmike dharme dharm"nupa#y$ viharati:1094 katha' sa bhik(u& 
karmadharmavip"ka' samanupa#yati? 
"7.10# “avijñaptisa'jñakam ek"da#ama' r*pa'. yad" yukta& sarvadharmakriy"y",1095 yad" ca1096 
samvarag+h$to bhavati,cl tata& prabh+ti suptamattapramatt"n"' ku[2]#ala eva dharmaprav"ha& 
pravartayate. yath" nad$#rota&prav"hito ’vyuparato nityam eva, puru(asya suptamattapramattasya 
vahaty, eva' tath"vijñaptisa'jñaka' r*pam. anidar#anam apratigham icchati, katha' punas tad 
r*pa'? karmasadbh"vas tasya. tasm"t1097 tad api r*pa' stambhabh*ta' sarvaku#al"n"' 
dharm"%"'. tad ek"da#avidha' r*pa'.” 
1098"7.11# sa bhik(u& pa#yati: “katha' am$ satv" n"n"r*p" n"n"vasth" n"n"gatik" 
n"n"vidh"#ray"&?” 
"7.12.1# sa pa#yati: “yasm"d ete satv" n"n"citt" n"n"vidh"#ray"dhimukt" [3] 
n"n"vidhakarma%as,1099 tasm"d ete satv" n"n"r*p" n"n"vasth" n"n"gatik" n"n"vidh"#ray"&.1100 
tadyath" dak(a# citrakarocli v" citrakar"ntev"s$ v"1101 su#ukl"' d+,h"m "lokyaramy") bh*mim 
"s"dya,1102clii n"n"vidhai ra-gair n"n"vidhai# citrair n"n"vidh"ni #obhan"ni r*p"ni1103 cittava#"t 
                                                
1089 k"ñcanama%i' ] Ms; nor bu mching bu Bcrit; 琉璃珠 T: The translators of both Bcrit and T understand 
k"ñcanama%i as some sort of glass ornament. 
1090 abhinivedayanti ] reg.; abhinivedaya'ti Ms 
1091 te ’pi c"turmah"r"jak"yik"n"' dev"n"' ] em.; c"turmmah"r"jak"yik" dev"n"' Ms; de dag gis kyang rgyal chen 
bzhi'i ris kyi lha rnams la'o Bcrit; 彼四大王聞四天王。T 
1092 tu(it" api maitreyasya ] em.; tu(it" api maitreya Ms 
1093 amuka& ] corr.; amuka Ms 
1094 viharati ] em. after Bcrit T; bhavati Ms; gnas pa Bcrit; 行 T 
1095 yad" yukta& sarvadharmmakriy"y"# ] Ms; gang gi tshe chos thams cad kyi byed pa dang ldan pa Bcrit (*yad" 
sarvadharmakriy"yukta&); 是色所攝一切法中，與色相應 T (*yad "yukta' sarvadharmakriy"y" [?]) 
1096 yad" ca ] em.; yadeca Ms; gang sdom pa nyid blangs pa te Bcrit (yad eva sa'varag+h$ta' bhavati); 若人受戒。
一發戒已 T (*yad" sa'varag+h$to bhavati…): The phrase 一發戒已 has no analogue in the Sanskrit or Tibetan 
texts. It is most likely a commentatorial gloss, to allow the reader to understand that it is the single act of vocally 
making manifest the precepts that brings about the generation of avijñaptir*pa. 
1097 katha' punas tad r*pa'? karmmasadbh"vas tasya. tasm"t ] em./punct.; katha' punas tad r*pa' 
karmmasadbh"vas tasm"t tasm"t Ms; gzugs de ji lta bu yin zhe na/ las kyi ngo bo yod pa nyid yin te/ de lta bas na 
Bcrit (*katha' punas tad r*pa'? karmasadbh"vas. tasm"t…); 彼復云何？色業所攝，此無作色 T 
1098 Here begins the fifth juan of the Chinese translation. 
1099 n"n"vidhakarma%as ] corr.; n"n"n"vidhakarmma%as Ms 
1100 n"n"vidh"#ray"& ] em.; n"n"vidh"#ray" Ms 
1101 dak(a# citrakaro ] em.; yak(a# citrakaro Ms; ri mo mkhan Bcrit (om. dak(a#); 黠慧善巧畫師 T 
1102 su#ukl"' d+,h"m "lokyaramy"' bh*mim "s"dya] em. after Bcrit T; su#ukla' d+,ham "lokya ramy"['] bh*mim 
"s"dya ] Ms; sa yid du 'ong zhing 'jam la mkhrang ba zhig mthong nas 'dug ste Bcrit (‘jam la for su#ukl"'?); 觀察善
平堅滑好地。得此地已 T: Bcrit and T militate against the reading of Ms. However, the presence of the term 
d+,haka as one of the implements of a painter at §7.13, and in chapter three of the Saddhsu, suggests that we might 
understand d+,ha here in the same way as it is used there, as a ‘base coat’ [?]. However, the use of the adjective 
d+,h"y"' below to describe the ‘realm of the flow [of existence]’ (sa's"rabh*mau) supports my emendation. On the 
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kurute. tath"ya) cittacitrakarmakara(1104 citrakarmakar"ntev"s$ v"dhimuktikara& su#ukl"y"' 
tridh"tubh*mau d+,h"y"' karmaphalavip"k"y"' sa'[4]s"rabh*mau n"n"vasth"y"' 
n"n"gatik"y"' n"n"vidh"#ray"y"' satv"'#1105 cittacitrakarmakaro ’bhinivartayati.  
"7.12.2# “punar api yath" #vetena ra-ge%a #vetar*pa'1106 kurute, raktena rakta' kurute, p$tena 
p$ta' kurute, k"potena k"pota' kurute, k+(%ena k+(%a' kurute, tath"ya' cittacitrakarmakara#1107 
citta' #vetam1108 "lambanam up"d"ya #ukl"n dharm"n— ak+'*"n1109 s"sravai r"g"dibhir malai&—
#ukla' r*pam abhinivarta[5]yati devamanu(ye(u.cliii 
"7.12.3# “raktam abhisam"d"ya ra-ga', cittacitrakaro1110 raktar*pam abhinivartayate 
devamanu(ye(u. rakta' n"me()a#abdarasaspar#ar*pagandhair yoni#a# citrapa)e.  
"7.12.4# “punar api sa cittacitrakarmakara& p$ta' ra-gam up"d"ya, abhinivartayati 
tiryaggat"ni.1111 te ’pi paraspare%a p$tara-gava#"t pibanti rudhir"%i, kh"danti m"'s"ni,1112 ghnanti 
ca parasparato r"gadve(amohena p$t"k+t"&.1113 
"7.12.5# “punar api sa cittacitrakara& kapota[6]kam "lambana' d+()v", kapotaka' malina' karma 
kurute pretagati(u.1114 te hi1115 vanad"vadagdhasad+#atanava& k(utpip"s"parigat"1116 
vividhadu&kh"bhibh*t" bhavanti. cittacitrakarmakarava#ena m"tsary"lambanena 
mohatimir"v+t"&. 
"7.12.6# “punar api sa cittacitrakarmakara&1117 k+(%a' karmabh*ta' ra-gam up"d"ya, k+(%"ni 
r*p"%y abhilikhate n"rakey"n"'.1118 te hi1119 k+(%ena karma%" tatropapann"& 
                                                
term d+,haka, see Ms 29a5-6: yac cittacitrakare%"bhilikhita' t+(%"k*rccakena vidh"#ubhasa'kalpara-ge%a 
h+dibh"janasa'sthena putrad"ranimittad+,hakena ta/[29a6]m as"v anubhavati | (D ya 150b3-4:gang sems ri mo mkhan 
lta bus sreg pa'i pir dang/ mi dge ba kun du rtog pa sna tshogs kyi tshon rtsi snod kyi gzhi lta bu'i snying la kun du 
'dri ste/ bu dang chung ma'i mtshan ma dam pos de rjes su myong bar 'gyur ro//; T 28c12-15: 彼一切苦。自業自受。
地獄地處。心業畫師。愛筆所畫。 不善分別。 種種彩。 所愛妻子。以 彩器執著因 。以 堅牢。 T 
[*…putrad"rabh"janasa'sthena nimittad+,hakena]). 
1103 n"n"vidh"ni #obhan"ni r*p"ni ] Ms; gzugs legs shing legs pa'i rnam pa sna tshogs Bcrit (?); 若好若醜…如彼形相。
T (*#obhan"ny a#obhan"ni r*p"ni) 
1104 cittacitrakarmmakara# ] Ms; sems ri mo mkhan Bcrit (om. ˚karma˚): This absence is consistent in the Tibetan 
translation.; 心業畫師 T 
1105 satv"'# ] reg.; satv"n* Ms 
1106 #vetar*pa' ] em.; sveyar*pa' Ms; gzugs dkar por 'dri bar byed la Bcrit; 又諸彩色，取白作白。T 
1107 cittacitrakarmakara# ] em. after Bcrit T; citracitrakararmmakara# Ms ; sems ri mo mkhan lta bu 'di Bcrit; 心業畫師 
T 
1108 #vetam ] reg.; svetam Ms 
1109 #ukl"n dharm"n ak+()"n ] em.; #ukl"n* dharmm"?k+[()]"n* Ms: I take k+()"n as an alternate spelling of kli()"n.; 
nyon mongs pa med pa'i chos dkar po Bcrit; 何義名白？欲等漏垢所不染污，故名白色。T 
1110 cittacitrakaro ] em.; citracitrakaro Ms; ri mo mkhan gyis Bcrit (*citrakaro); 心業畫師 T (*cittacitrakarmmakaro) 
1111 abhinivartayati tiryaggat"ni ] em. after Bcrit; yati tiryaggat"ni Ms; dud 'gro mngon par 'grub par byed de Bcrit; 於
畜生道，能作黃色 T (*abhinivarttayati p$ta' r*pa' tiryak(u) 
1112 m"'s"ni ] reg.; m"ns"ni Ms 
1113 te pi paraspare%a p$tara-gava#"t pibanti rudhir"%i kh"danti m"ms"ni ghnanti ca parasparato r"gadve(amohena 
p$t"k+t"& ] Ms; de dag kyang ser po'i dbang gis gcig la gcig khrag 'thung bar byed cing sha za bar byed la gcig la 
gcig tshon ser po lta bur gyur pa'i 'dod chags zhe sdang gti mug gis gsod do// Bcrit; 何義名黃？彼此迭互飲血噉肉。
貪欲瞋癡，更相殺害，故名黃色。T 
1114 pretagati(u ] em. after Bcrit T; pretatiryak* Ms; yi dags kyi 'gro ba byed de Bcrit; 於餓鬼道 T 
1115 te hi ] em.; te [na ,]i Ms 
1116 k(utpip"s"parigat" vividhadu&kh"bhibh*t" ] em.; k(utpip"s"parigatavividhadu&kh"bhibh*t" Ms; gti mug gi rab 
rib kyi sgrib pa'i dbang gis bkres shing skom pa'i sdug bsngal rnam pa sna tshogs yongs su nyams pas zil gyis gnon 
pa yin no// Bcrit (*k(utpip"s"parih"%ivividhadu&kh"bhibh*t" mohatimir"vara%ava#ena [!?]); 飢渴所惱，種種苦逼 T 
1117 cittacitrakarmakara& ] corr.; cittacitrakararmmakara& Ms 
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k+(%"yasapr"k"rajvalitanibaddh"&1120 k+(%atanavo n"n"vidhavy"dhikara%"& [7] 
k(utpip"s"#rayabh*t"1121 ananyasad+#ena k"ra%"du&khen"bhibh*t" bhavanti. t"& svena 
du&k+tena.”1122 
"7.12.7# punar api sa bhik(ur yogam "sthitas:1123 “tad eva traidh"tuka' 
pañcagatikapañcara-ga'1124 sa's"racitrapa)a' tribh*myavastha'1125—k"madh"tubh*mika'1126 
r*padh"tukam1127 "r*pyadh"tuka'. tatra sa cittacitrakarmakara& k"masevanay"1128 
k"madh"tv"lamban"ni n"n"vidh"ni r*p"%i "likhate. vi'#atividh"ni r*padh"tv"lamban"#rit"ni 
k"mavisa'yukt"ni caturdhy"nak*rcena [24b1] tad"#rit"ni (o,a#abh*myavasthit"ni1129 r*padh"t"v 
abhilikhati. r*padh"tv"lambanavisa'yukt"ni sam"patticatu(k"disam"lamban"ny 
"r*py"dh"t"v1130 abhilikhati cittacitrakarmakara&. "yato1131 hy aya' traidh"tukapa)a&.”  
"7.13# punar api sa bhik(u# cittacitrakara' pa#yati satv"n "likham"nam1132 anyena prak"re%a: 
“tatra citrakarasad+#a' cittacitrakara'. ra-gabh"janasad+#a'1133 #ar$ra'. d+,hakasad+#"ni 
r"gadve(amoh"ni. sop"nasad+#am1134 "lambana'. k*rcasad+#"n$ndriy"%i. ra-gasad+#" 
b"hyavi(ay"&1135 [2] #abdaspar#arasar*pagandh".1136 bhittisad+#a& sa's"ra. "lokasad+#a' jñ"na'. 
hastasad+#o v$ry"rambha&.1137 citrar*pasad+#"ni r*p"ni anekave(ar*pavastrav+ddhij"t"ny1138 
anekakarmaphalavip"kak+t"ni.” 
                                                
1118 n"rakey"n"' ] reg.; n"rakey"n"n Ms 
1119 te hi ] corr.; te hir Ms 
1120 ˚pr"k"ra˚ ] em. after Bcrit T; ˚prak"ra˚ Ms; ra ba Bcrit; 壁 T 
1121 n"n"vidhavy"dhikara%"& k(utpip"s"#rayabh*t" ] Ms; nad dang/ gnod pa dang/ bkres shing skom pa rnam pa sna 
tshogs kyi gzhir gyur cing (*n"n"vidhavy"dhik"ra%"k(utpip"s"#rayabh*t"); 作種種病，飢渴苦身 T 
(*n"n"vidhavy"dhik(utpip"sak"ra%"#rayabh*t") 
1122 k(utpip"s"#rayabh*t" ananyasad+#ena k"ra%"du&khen"bhibh*t" bhavanti. t"& svena du&k+tena. ] em./punct.; 
k(utpip"s"#rayabh*t"nanyasad+#ena k"ra%"du&khen"bhibh*t" bhavanti t"& svena tra& k+tena Ms; bkres shing skom 
pa rnam pa sna tshogs kyi gzhir gyur cing rang gis nyes par byas pa gzhan dang mtshungs pa med pa'i gnod pa'i 
sdug bsngal gyis nyam thag pa yin no// Bcrit; 飢渴苦身，無量苦逼。皆是自業，非他所作。T 
1123 yogam "sthitas ] Ms; rnal 'byor spyod pa de… kun tu gnas shing (om. yogam) Bcrit; om. T 
1124 pañcagatikapañcara-ga' ] em.; pañcagatik"pañcara-ga' Ms 
1125 tribh*myavastha' ] em.; tribh*myavastha Ms 
1126 k"madh"tubh*mika' ] em.; k"m"dh"tubh*mika' Ms 
1127 r*padh"tukam ] em.; r*padh"tum Ms 
1128 k"masevanay" ] em.; k"masevan"[y]" Ms; 'dod pa sten cing Bcrit; 習近婬欲 T 
1129 vi'#atividh"ni r*padh"tv"lamban"#rit"ni k"mavisa'yukt"ni caturdhy"nak*rcena tad"#rit"ni 
(o,a#abh*myavasthit"ni ] em. after T; vi'#atividh"ni r*padh"tv"lamban"#rit"ni k"mavi'#ayukt"ni 
caturddhy"nakudyena tana tad"#rit"ni (o,a#abh*myavasthit"ni Ms; 'dod pa'i khams dang bral ba dag ni gzugs kyi 
khams la dmigs shing gnas pa de la brten pa'i sa'i gnas skabs bcu drug po dag ni bsam gtan bzhi'i pir gyis gzugs kyi 
khams mngon par 'dri'o// Bcrit (*…caturdhy"nak*rcena…); 有二十種離欲四禪，以為畫筆，依十六地 T 
(*…caturdhy"nak*rcena…): Bcrit takes vi'#atividh"ni with the previous sentence, whereas T takes it with this 
sentence. 
1130 ˚catu(k"disam"lamban"ny "r*py"dh"t"v ] em.; ˚catu(k"disam"lamban"r*py"dh"t"v Ms 
1131 "yato ] em. after Bcrit T; "y"to Ms; rgya che ba Bcrit (*"yato); 廣畫 T (*"yato) 
1132 cittacitrakara' pa#yati satv"n "likham"nam ] em. after T; cittacitrakara' pa#yati satv"n "likham"n"m Ms; sems 
can gzhan gyi sems ri mo mkhan lta bu rnam pa gzhan gyis mthong ste Bcrit (*anyacittacitrakarasad+#"n sattv"n 
pa#yati anyena prak"re%a [?]); 觀察如是心業畫師…畫作眾生 T 
1133 ra-gabh"janasad+#a' ] em.; gabh"janasad+#a' Ms; ri mo'i tshon rtsi'i snod lta bu yin no Bcrit; 如彩器 T 
1134 sop"nasad+#am ] em. after Bcrit T; sop"d"nasad+#am Ms; khri lta bu (*sop"na˚); 猶如梯  T (*sop"na˚: Here I 
read with the Taish. variant: 蹬＝ 【元】【明】.) 
1135 ra-gasad+#" b"hyavi(ay"& ] corr.; ra-gasad+#"ni b"hyavi(ay"& Ms 
1136 #abda˚ ] reg.; sabda˚ 
1137 v$ry"rambha& ] punct.; v$ry"rambha# Ms 
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"7.14.1# punar api sa bhik(ur dhy"nagatas tam eva cittacitrakaram anyena prak"re%a sa pa#yati: 
“yath" sa citrakaro yady akhinno bhavati, suparikarmak+t"ni ra-g"ntar"ni bhavanti, ujjval"ni 
k*rcak"ni #obhan"ni bhayaparijit"ni bhavanti, tad" #obhan"ni r*p"[3]%y "likhate. evam ev"ya' 
cittacitrakaro yady akhinno bhavati, dhy"nakriy"suparikarmak+t"ni dhy"nara-g"ntar"%i1139 
bhavanti, ujval"ni ra-gasad+#"ny "lamban"ni1140 bhavanti, #obhanak#rcakasad+#"ni 
m"rgopade#akopade#aparijitopam"%y adharottarasuparijit"ny. "kar("pakar("khinna&1141 sa 
cittacitrakarmakara& #obhan"ni r*p"%i dhy"nabh*m"v "likhate. 
"7.14.2# “atha khinno bhavati, sa cittacitrakarmakaras tad"#obhan"su narakapretatiryagbh*mi(u 
gati[4]nik"yak"ra%"yomu(alak*rcen"#ubhara-gap"trabh*ta'1142 n"rakeyatiryakpretar*pa' 
tiryaggata' v" g+hy"#obhan"ni r*p"%y1143 "likhate…vistare%a p*rvavat…” 
"7.15# punar api sa bhik(u#1144 cittamarka)a'cliv marka)avat pa#yati: “yath" hy anibh+t" 
n"n"drumalat"pu(paphalavanaparvatadar$vivarakuñj"pratihatagatir1145 bhavati marka)a&. evam 
ev"ya' cittamarka)o ’nibh+tagati& pañcasu gati(u.1146 n"n"vanasad+#"ni 
nara[5]kapretatiryagvan"ni.1147 drumasad+#"& satv"&. anekaprak"ralat"sad+#"1148 t+(%"lat". 
pu(pasad+#"& sa'kalp"&.1149 phalasad+#" i()"ni()a#abdarasar*pagandh"&. dar$vivarac"ri%as trayo 
dh"tava&.1150 guh"sad+#a' #ar$ram.1151 apratihatagati& cittamarka)o 
narakatiryakpretadevamanu(yasth"ne(u, sa cittamarka)avad bhavati sa's"rabh*mi(u.”   

                                                
1138 ˚vastrav+ddhij"t"ny ] em./reg.; anekave(ar*pavastr"v+ddhij"t"ny Ms; cha byad dang/ dbyibs dang/ mdog dang/ 
'byor par gyur pa mang po dag Bcrit (*anekave(ar*pavar%av+ddhij"t"ni); 神通如彼無量形服 T (*+ddhisad+#"ni 
anekave(ar*pavastr"ni) 
1139 dhy"nara-g"ntar"%i ] em.; dhy"n"ra-g"ntar"%i Ms 
1140 ujval"ni ra-gasad+#"ny "lamban"ni #obhanak*rcakasad+#"ni ] em.; ujval"ni ra-gsad+#"ny a[narambar]"ni 
#obhana[k*rc]akasad+#"ni Ms; tshon rtsi lta bu gsal bar 'gyur zhing pir gyis yang dang yang du legs par 'dri ba lta 
bu'i dmigs pa Bcrit; 攀緣明淨…如善好筆 T (om. ra-gasad+#"ni) 
1141 "kar("pakar("khinna& ] em. after Bcrit T; "kar("pakar("t khinn"& Ms; mnyam par 'jog pa dang ldang ba la skyo ba 
med na Bcrit; 有取有捨，如不疲倦 T 
1142 gatinik"yak"ra%"yomu(alak*rcen"˚ ] em.; gatik"\[4]nik"yak"ra%" ayomu(alak*rcan"˚ Ms; 'gro ba'i ris dang/ gnod 
pa dang/ lcags kyi gtun shing pir lta bus mi dge ba'i tshon rtsi blangs nas/ snod lta bur gyur pa'i sems can Bcrit 
(*gatinik"yak"ra%"yomu(ala˚); 同業因緣，鐵杵為筆，不善彩色，畫非器人 T (*gatinik"yakara%"d… [?])  
1143 g+hy"#obhan"ni r*p"%y ] em. after Bcrit T; g+hya #obhan"ni r*p"%y Ms; gzugs ma legs pa 'dri ste Bcrit; 非好色畫 T 
1144 bhik(u# ] reg.; bhik(u& Ms 
1145 ˚parvatadar$vivara˚ ] em. after Bcrit T; ˚parvatanad$vivara˚ Ms; ri brags kyi bu ga dang Bcrit; 山谷、巖窟 T  
1146 gati(u ] reg.; gatisu Ms 
1147 n"n"vanasad+#"ni narakapretatiryagvan"ni ] em.; n"n"vyasanasad+#"ni narakapretatiryasvan"ni Ms; tshal tha dad 
pa lta bu'i sems can dmyal ba dang/ yi dags dang/ dud 'gro dag gi 'gro ba lngar 'gro ste Bcrit (*n"n"vanasad+#" 
narakapretatiryakpañcagataya&); 五道差別如種種林。 地獄畜生餓鬼諸道猶如彼樹。 (*n"n"vanasad+#" 
pañcagataya&. drumasad+#" narakapretatiryaggataya&): T maps the comparisons in a different way than Ms and Bcrit. 
Though this seems to work when we read T on its own, it is likely that the translator misread the original text. 
1148 satv"&. aneka˚ ] em./punct. after Bcrit; satv"nekaprak"ralat"sad+#" Ms; sred pa'i lcug ma ni lcug ma'i rnam pa du 
ma lta bu yin// Bcrit; 眾生無量如種種枝。T (*anekaprak"ralat"sad+#"& satv"&) 
1149 pu(pasad+#"& sa'kalp"& ] em. to conform with the list above; pu(palat"sad+#"& sa'kalp"& Ms; rtog pa ni me tog 
gi yal ga lta bu yin no// Bcrit (*pu(palat"sad+#"& sa'kalp"&); 愛如花葉 T (*pu(pasad+#" t+(%") 
1150 phalasad+#" i(t"ni()a#abdarasar*pagandh"& dar$vivarac"ri%as trayo dh"tava& ] em./reg.; 
phalasad+#"ni()"ni()a#abdarasar*pagandhadar$vivarac"ri%as trayo dh"tava& Ms; sgra dang/ ro dang/ gzugs dang/ dri 
dang/ ri sul dang/ bu ga dang/ spyod pa sdug pa dang mi sdug pa'i khams gsum ni 'bras bu lta bu yin no// Bcrit 
(*phalasad+#" i()"ni(ta#abdarasar*pagandhaparvatadar$vivarac"ri%as trayo dh"tava&); 愛聲諸香味等以為眾果，行
三界山 T (om. ˚"ni()a˚ and *˚r*pa˚) 
1151 guh"sad+#a' #ar$ram ] Ms; lus ni phug lta bu yin no Bcrit: The term phug is not found in the list of attributes of 
nature above (see N za 197a6, however, which does singularly read phug for bu ga). The term bu ga, however, is 
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"7.16# punar api sa bhik(ur dhy"nagata# cittana)a'clv na)avat pa#yati: “yath" hi1152 na)o 
na)a[6]n"n"ve(ara-gabh*mivastrasut*ryadharo bh*tv", n")aka' n")ayati. evam ev"ya' cittana)o 
n"n"karmanirmitave(adh"r$ vicitr"su bh*mi(u gatinik"yabh*mi(u. n"n"ve(adh"r$1153 
n"n"vidhahetupratyayadh"r$. n"n"vidhat*ryasad+#"ni k"ry"%i.1154 ‘svavi(ayan")akam’ iti1155 
sa's"ran")aka'. ‘na)a’ iti cittana)a&.1156 ‘n")akam’ iti vicitranaikaprak"ra' d$rgham anavar"gre 
sa's"re.”1157 
"7.17# punar api sa bhik(ur1158 1159 nad$m$navat pa#yati cittam$na':clvi “yath" hi m$na& 
pratata[7]tara-g"kul"y") gambh$ra#$ghrasrotodurvi(ahagatiprac"r"y"m1160 
anekav+ks"pakar(a%asamarth"y"' pratata#$ghraveg"niv"ryakarmaca%,"y"' girinady"m 
unmajjaty avamajjaty, evam ev"ya'1161 cittam$na& pratatatara-g"kul"y"' 
tribhavatara-g"kul"y"',1162 k"madh"tuvaitara%$gambh$r"y"m av$ciparamagambh$r"y"',1163 1164 
#$ghrasrot"y"' #ubh"#ubhakarmasrot"y"', durvi(ahagaty"' 
sarvalokab"lap+thagjanap"ragamanadurvi(ahagaty"',1165 ‘prac"r"y"m’ iti pañcagatina[25a1]dy"' 
prac"r"y"m anekakalp"y"ñ ca, kar(a%asamarth"y"' vi(aya#$ghrasrot"y"',1166 
‘#$ghrapratataveg"niv"ryaca%,"y"m’1167 iti anityat"pratataveg"niv"ryaca%,"y"', nady"' 

                                                
used to translate the Sanskrit term vivara. Based on the order of the attributes, one would expect the term 
kuñj"/sman ljongs/ 迴曲之處 to be used here, although the analogy of a thicket with the body is just as odd as the 
analogy of the body with a cave.; 身則如窟 T: Above, this same character, ku 窟, is used to translate the Sanskrit 
word vivara. 
1152 yath" hi ] corr.; yath"ha Ms 
1153 n"n"ve(adh"r$ ] em.; n"n"ve(adh"r$%o Ms 
1154 n"n"vidhat*ryasad+#"ni k"ry"%i ] Ms; byed pa dag ni/ sil snyan rnam pa sna tshogs lta bu yin no// Bcrit; 種種樂器，
謂自境界。T (om. k"ry"%i [!]) 
1155 sva[v]i(ayan")akam ] Ms; rang gi yul gar mkhan lta bu yin te Bcrit; 謂自境界。伎兒戲者 T: There is no 
reference to the term svavi(aya in the simile above. 
1156 cittana)a& ] punct.; cittana)o Ms 
1157 vicitranaikaprak"ra' d$rgham anavar"gre sa's"re ] Ms; 'khor ba thog ma med pa yun ring ba rnam pa sna 
tshogs du mar gar byed do Bcrit; 種種戲者，無始無終長生死也。T (*…anavar"gra' sa's"ra') 
1158 bhik(ur ] reg.; bhik(u Ms 
1159 om. ] Ms Bcrit; 依禪 T (*dhy"nagata&) 
1160 ˚sroto˚ ] reg.; ˚#roto˚ Ms 
1161 unmajjaty avamajjaty evam ev"ya' ] em.; unmajjaty avamajjaty ev"ya' Ms; 'byung zhing 'jug pa de bzhin du/ 
sems nya lta bu 'di yang Bcrit; 能入能出，能行能住。 心之彌泥亦復如是。T: 能行能住 is omitted in Ms Bcrit. 
1162 pratatatara-g"kul"y"' tribhavatara-g"kul"y"' ] em.; pratatatara-g"kul"y"' tribhavatura-g"kul"y"' Ms; srid 
pa gsum gyi dpa' rlabs 'khrugs pa ni 'gyur zhing dba' rlabs 'khrugs pa lta bu yin la Bcrit: Here Bcrit agrees with Ms.; 於
欲界河，急疾波亂 T (*pratatatara-g"kul"y"' k"madh"tutara-g"kul"y"') 
1163 av$ciparamagambh$r"y"' ] em.; av$ci'paramagambh$r"y"' Ms 
1164 om. ] Ms Bcrit; 濤波湧迅，無時暫停，甚可怖畏 T 
1165 #$ghrasrot"y"' #ubh"#ubhakarmasrot"y"', durvi(ahagaty"' 
sarvalokab"lap+thagjanap"ragamanadurvi(ahagaty"' ] em./punct.; #$ghra#rotas"' #ubh"#ubhakarmma#rot"y"' 
durvvi(ahagaty"' sarvalokab"lap+thagjanap"ragamanadurvi(ahagati Ms; byis pa so so'i skye bo thams cad kyi dge 
ba dang mi dge ba'i las kyi rgyun bzod par dka' ba'i 'gro ba dag tu pha rol du 'gro ba ni rgyun drag po bzod par dka' 
ba lta bu yin la/ Bcrit (*#$ghra#rotodurvi(ahagaty"' sarvalokab"lap+thagjana#ubh"#ubhakarmma#rota&p"ragamana-
durvi(ahagaty"' [?]); 急疾亂流，善不善業以為流水；難可得行，一切世間愚癡凡夫所不能渡 T 
1166 kar(a%asamarth"y"' vi(aya#$ghrasrot"y"' ] em.; kar(a%"samarth"y" vi(ama#$ghra#rot"y" Ms; 'dren par 'gyur ba 
mi bzod pa ni 'bab pa'i rgyud 'gyur ba'i shugs drag pa lta bu yin Bcrit (*kar(a%"samarth"y"' #$ghrasrot"y"'); 常漂眾
生；境界疾流 T 
1167 #$ghrapratataveg"niv"ryaca%,"y"m ] em.; #$ghrapratataveganiv"ryaca%,"y"m Ms; bzlog par dka' ba lta bu yin te 
Bcrit; 迅速不斷勢力暴惡不可遮障 T 
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t+(%"nady"' cittam$na unmajjananimajjana' kurute. unmajjati devamanu(ye(u, nimajjati 
narakapretatiryak(u sa cittam$nas1168 t+(%"nady"'.” 
"7.18# punar api sa yog"c"ra "dhy"tmike dharme dharm"nupa#y$ viharati: katha' bhik(ur yogam 
"sthita& karmadharmavip"kajña# citt"yatt"n sarvasatv"n1169 pa#yati, cittaga[2]tik"'# 
cittavidhey"'# cittena vañcam"n"n pa#yati?1170 sa pa#yati #rutamayena jñ"nena divyena v" 
cak(u(": 
"7.19# “cittakarm"yatt"& sarvasatv"#, cittakarmagatik"#1171 citt"yatt"&. kathañ ca ta1172 ime satv" 
mucyante sa's"r"d anavar"gr"d anekagatiprac"r"t?” 1173 sa pa#yati #rutamayena jñ"nena divyena 
v" cak(u(": “cittasa'kle#"t1174 sarvasatv" badhyante, cittavyavad"n"n1175 mucyante.”  
"7.20# tatra cittam anekaprak"ram "lambanabhedena svabh"vabhedena. nik"yagatibhedena 
pañca[3]vidha' pañcasu gati(u.1176 yogav"hi param"#rayabhedena—sa'yuktam 
anu#ayasa'yojanai# cittaprayuktai& sa'sk"rai&, asa'sk+tair "k"#"dibhis tribhir nityair 
aprayukta'1177— pañcaprak"ra' bhavati. tad indriyabheden"parimita'.1178 
t+(%"vividh"#rayabhedena pañcacet"'si bhavanti. sa'k(epe%a tad asya s"'kle#ikasya pak(asya. 

                                                
1168 cittam$nas ] reg.; cittam$no Ms 
1169 citt"yatt"n sarvasatv"n ] em.; citt"yatt"t sarvasatv"n; sems can thams cad sems la rag las pa Bcrit; 一切眾生之心
常自在行 T 
1170 cittagatik"'# cittavidhey"'# cittena vañcam"n"n pa#yati ] em.; cittagatik"# cittavidhey"'# cittena 
vañcatem"n"n pa#yati Ms; sems kyi rnam pa sems kyi dbang du gyur cing sems kyis bslus pa mthong ste/ Bcrit; 為心
所使，為心所縛，如是觀察 T (om. cittena vañcam"n"n) 
1171 cittakarmagatik"# ] reg.; cittakarmmagatik"& Ms 
1172 ta ] reg.; te Ms 
1173 mucyante sa's"r"d anavar"gr"d anekagatiprac"r"t ] em.; mucyante sa's"r"d anavar"gr"d anekagatiprac"r"n Ms; 
'khor ba thog ma dang tha ma med pa nas 'gro ba du mar rab tu rgyu ba'i sems can 'di dag Bcrit (*…anekagatiprac"r"&; 
om. mucyante): Although mucyante is omitted, sa's"ra is rendered in the ablative indicating that a verb such as 
mucyante would be expected somewhere. I suspect that originally the translation read 'grol ba 'gro ba…, and the 
present text is the result of a haplography.; 云何眾生縛在生死，無始無終，無量轉行？T (*badhyante for 
mucyante) 
1174 cittasa'kle#"t ] corr.; citta'sea'kle#"t* Ms 
1175 cittavyavad"n"n ] reg.; cittavyavad"n"t* Ms 
1176 tatra cittam anekaprak"ram "lambanabhedena svabh"vabhedena. nik"yagatibhedena pañcavidha' pañcasu 
gati(u. ] punct. after Bcrit; tatra cittam anekaprak"ram "lambanabhedena svabh"vabhedena nik"yagatibhedena 
pañca[3]vidha' pañcasu gati(u Ms: One might otherwise punctuate the text: tatra cittam anekaprak"ram. 
"lambanabhedena svabh"vabhedena nik"yagatibhedena pañcavidha' pañcasu gati(u.; de la sems kyi rnam pa mang 
po ste/ dmigs pa'i bye brag dang/ ngo bo nyid kyi bye brag dang/ 'gro ba'i ris kyi bye brag gis 'gro ba lnga rnams kyi 
rnam pa lnga'o// Bcrit; 如是心者無量種種，攀緣壞相，自體壞相。同業壞相，心有五種，謂五道中。T: T can 
be read multiple ways, and does not offer any obvious help in determining how to punctuate the text. 
1177 anu#ayasa'yojanai# cittaprayuktai& sa'sk"rai&, asa'sk+tair "k"#"dibhis tribhir nityair aprayukta' ] em./punct.; 
anu#aya'sa'yojanai# cittaprayuktai& sa's"rai& sa'sk+tair "!k"#adibhis tvabhir nityair aprayukta' Ms; kun tu 
sbyor ba'i 'du byed dang/ yang dag par ldan pa'i sems bag la nyal ba dang ldan pa dang/ nam mkha' la sogs pa gsum 
dang rtag tu mi ldan pa ste/ Bcrit (om. sa'sk+tair); 與結使心和合相應，常在生死；離第一依，謂虛空等三無為
法。T (*…sa's"rair, asa'sk+tair…): The phrase 第一依 seems to be an attempt to render the preceding Sanskrit 
phrase param"#rayabhedena. However, in Ms this phrase cannot be syntactically construed with aprayukta', which 
occurs at the end of the sentence. 
1178 pañcaprak"ra' bhavati. tad indriyabheden"parimita' ] punct. (Bcrit); pañcaprak"ra' bhavati tad 
indriyabheden"parimita' Ms; rnam pa lnga yin no// de yang dbang po'i bye brag gis ni dpag tu med la Bcrit; 有五種
心。無量無邊愛心依止 T (*pañcaprak"ra' bhavati tad indriyabhedena. aparimita'…) 
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"7.21.1# katha' vyavad"napak(o bhavati? tray"%"' m*lakle#"n"' traya& pratipak(" bhavanti, 
sarv"t$t"n"gatasamyak[4]sa'buddhavacanasanm"rgade#it"&.1179 tadyath": r"gasy"#ubh", dve(asya 
maitr$, mohasya prat$tyasamutp"da&.1180 
"7.21.2# tatra #ar$re r"go bhavati, sa tad eva #ar$r"lambana' k+tv", viharati vibhajati. p"danakh"t 
prabh+ti y"vac chirasa&1181 sth*l"ny a-gapratya-g"ni vibhajati:1182 “ko ’ha', kim v" mama 
sv"-gaprade#e(u?” sa p"danakhap+thak#ar$ra'1183 pa#yati: “na nakha& #ar$ra'.1184 na1185 
p"d"-gulya& #ar$ram, aha' v", yatr"ya' aha'k"ro vartate [5] v".1186 na p"datale #ar$ra'1187 
yatr"ya' aha-k"ro vartate.1188 na gulpham"t+ko ’ha', #ar$ram v". na p"r(%ir aha', #ar$ra'1189 v". 
na p"r(%ipi%,o ’ha'. na ma%,alam aham v", #ar$ra' v".1190 1191 na #ro%ikap"lam1192 aha', 
#ar$ra' v". na gudo ’ha', #ar$ram v". na p+()hagat"ni pañcacatv"ri'#ad asth$ny aham1193 v", 
#ar$ram v". na gr$v"-g"sth$ni #ar$ra', aham v". na mukhagat"ny asth$ni #ar$ram, aham v". na 
kap"lagat"ny asth$ni #ar$ram, aham v",”1194 sampravibhajya, bhik(ur arth"ntarabh*ta' #ar$ra' na 
pa#yati, [6] n"py ekaikena #ar$ra' pa#yati, n"pi vibhakta' #ar$ra'1195 pa#yati. na 
cak(u&#rotraghr"%ajihv"k"yaman"'si #ar$ra' pa#yaty "tmano, n"py adhy"tm"na' te(u.1196 
p+thakparam"%u#a&1197 #ar$ra' pravibhajati,1198 sar(apam"tra' c*r%asad+#am1199 "tmana& #ar$ra' 

                                                
1179 sarv"t$t"n"gatasamyaksa'buddhavacanasanm"rgade#it"& ] reg.; 
sarv"t$t"n"gatasamyak[*]sa'buddhavanasanm"rggade#it" Ms; yang dag par rdzogs pa'i sangs rgyas thams cad kyi 
gsung rab yang dag pa'i lam ston pa ni Bcrit; 佛正遍知說如是正道 T (om. at$t"n"gata) 
1180 prat$tyasamutp"da& ] punct.; prat$tyasamutp"das Ms 
1181 p"danakh"t prabh+ti y"vac chirasa& ] em./reg.; p"danakh"t prabh+ti y"vat* cchi[ra]sa Ms; rkang pa dang sen mo 
nas mgo dang/ yan lag dang/ nying lag rags pa'i bar la Bcrit; 從足爪等乃至於頭 T 
1182 vibhajati ] corr.; vibhajatai Ms 
1183 p"danakhap+thak#ar$ra' ] corr.; p"danakhap+thak*kar$ra' Ms 
1184 na nakha& #ar$ra' ] em. after Bcrit T; na nakha& | na #ar$ra' Ms; sen mo dang lus ma yin zhing Bcrit; 爪非是身 T 
1185 na ] corr.; nna Ms 
1186 aha' v" yatr"ya' aha'k"ro varttate v" ] Ms; gang la bdag tu nga rgyal 'jug pa 'di ni…bdag ma yin/ Bcrit; 何者是
身？何者是我？何者我所？T 
1187 na p"datale #ar$ra' ] Ms; rkang pa'i mthil lus ma yin zhing Bcrit (*na p"datala' #ar$ra'); 足掌非身 T (*na 
p"datala' #ar$ra') 
1188 yatr"ya' aha-k"ro varttate ] Ms; gang la bdag tu nga rgyal 'jug pa 'di ni Bcrit; 何處起心，謂是我所？T 
(aha'k"ra&=心 xin [!]) 
1189 #ar$ra' ] corr.; #ar$ra'm Ms 
1190 na p"r(%ipi%,o ’ha'. na ma%,alam aham v", #ar$ra' v". ] punct.; na p"r(%ipi%,o ha' na ma%,alam aham v" 
#ar$ra' v" Ms; bsdus pa bdag gam lus ma yin Bcrit (om. ma%,ala' [?]) Bcrit; 膝非我身。圓非我身。T 
1191 om. ] Ms Bcrit; 陰非我身 T 
1192 #ro%ikap"lam ] Ms; sta zur dang dpyi bdag gam lus ma yin/ Bcrit; 此髑髏者 T (*kap"la [!]) 
1193 asth$ny aham ] reg.; asth$ni aham Ms 
1194 na mukhagat"ny asth$ni #ar$ram, aha' v". na kap"lagat"ny asth$ni #ar$ram, aham v",” ] em./punct.; na 
mukha[mu](a##ga!t"ny asth$ni #ar$ram ahanam v" kap"lagat"ny asth$ni #ar$ram aham v" Ms; bzhin gyi rus par gyur 
pa bdag gam lus ma yin te/ Bcrit (om. na kap"lagat"ni asth$ni #ar$ram aham v") ; 面中之骨亦非我身。頭中之骨亦
非我身。T 
1195 #ar$ra' ] reg.; sar$ra' Ms 
1196 "tmano, n"py adhy"tm"na' te(u. ] reg./punct.: Cf. SWTF I, p. 254.; "tmano n"py "dhy"tm"na' Ms; bdag mi 
mthong zhing bdag nyid med do// de ltar… Bcrit (*"tmano n"py adhy"tm"na'. te(u…); 又復觀察我中無我。彼如
是… T (*"tmano n"py adhy"tm"na'. te(u…) 
1197 p+thakparam"%u#a& ] reg.; p+thak*param"%usa& Ms 
1198 pravibhajati ] em.; pravijati Ms; so sor rnam par 'byed Bcrit; 分分觀察 T 
1199 c*r%asad+#am ] reg.; c*r%%a#ad+sam Ms 
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pa#yati. sa mah"bh*t"ni vibhajati: “ko ’ha'? ki' p+thiv$dh"tur1200 aha', abdh"tur1201 aha', 
tejodh"tur aha', v"yudh"tur aha'?” sa n"tm"na' dh"tum pa#yati. n"pi dh"tum "tmani 
sampa#yam"no, ’rth"ntarabh*tan na pa#yati param"rthatas:1202 “tadyath"nekav+k(asa[7]mud"ya' 
vana' pa#yati. naikena v+k(e%a vanam asti. na param"rthato vanan n"ma. v+k(avinirmukta' na 
vanam asti.1203 v+k(o ’pi tva-m*la#"kh"par%aval$(uvinirmukto1204 ’rth"ntarabh*to1205 na vidyate. 
na param"rthato ’sti. sa'v+tisatyena tu vanam asti. tathedam api #ar$ra' 
p"%y"disamudayam"treya' sa'jñ".1206 sa'v+tita& #ar$ra' ida'.” sa tacchar$radharmatatvajña& 
#ar$r"d virajyate, #ar$rapratya-gebhyo1207 ’pi virajyate, sarvendriyavedan"dh"tubhyo ’pi virajyate. 
[25b1] viraktasya cittasya nand$r"gasahagat"1208 t+(%" paunarbhavik$ na b"dhate. eva' 
r"gapratipak(e prayatate. 
"7.21.3# katha' dve(asya pratipak(e prayatate?1209 sa maitr$pratyupasthito bhavati: “k+cchram 
vateme satv", yaduta: yann"ma j"yante mriyante ’pi cyavante ’py upapadyante pañcasu gati(u1210 
pañcabhay"pann"&!”1211clvii t"n pratim+takopam"n m"t+vat k"ru%yam utpadyate: “katha' 
eva'du&khit"n"' satv"n"' puna& k(ate k("ranibha' krodha' kury"t prak+tidu&khite(u 
satve(u?”1212 sa dvi[2]t$ya' mah"kle#a) vadhan prativadhan viharati.1213 

                                                
1200 p+thiv$dh"tur ] corr.; p+thiv$dh"tar Ms 
1201 abdh"tur ] reg.; apdh"tur Ms 
1202 sa n"tm"na' dh"tum pa#yati. n"pi dh"tum "tmani sampa#yam"no, ’rth"ntarabh*tan na pa#yati param"rthatas ] 
em.; sa t"tm"na' dh"tu& | pa#yati n"pi dh"tum "tmani sampa#yam"no arth"ntarabh*tan na pa#yati param"rthatas Ms; 
de don dam par na bdag gi khams ma mthong zhing bdag gi khams mthong ba med pa na don gzhan du gyur pa ma 
mthong ste/ Bcrit; 彼如是觀界非是我，我非是界，非別有我，非別有界，非異界我，別更有物，如是皆以第
一義諦 T (Ms and Bcrit omit 非別有我，非別有界，非異界我.) 
1203 naikena v+k(e%a vanam asti. na param"rthato vanan n"ma. v+k(avinirmukta' na vanam asti ] em.; naikasvena 
v+k(e%a vanam asti na param"rthato vanan n"ma v+k(amukta' vinirmukta' na vanam asti Ms; shing ljon pa re re la 
tshal med do// don dam par na tshal zhes bya ba shing ljon pa ma gtogs par tshal med la Bcrit; 樹非是林。異樹無林。
是第一義。離樹之外，無別名林。T 
1204 tva-m*la#"kh"par%%aval$(uvinirmukto ] Ms; shing ljon pa yang shun pa dang/ rtsa ba dang/ yal ga dang/ lo ma 
dang/ lcug ma ma gtogs par Bcrit; 又復觀樹，離彼根莖枝葉等外 T: I take the word val$(u to be an irregular hyper-
corrected spelling of the Sanskrit word valisa. See MW, p. 1196, on the term sahasra-valisa, ‘thousand branched.’ 
1205 ’rth"ntarabh*to ] reg.; arth"ntarabh*to Ms 
1206 p"%y"disamudayam"treya' sa'jñ" ] Ms; lag pa la sogs pa 'dus pa tsam 'di la Bcrit; 足等和合，唯有名字。T 
(*p"d"disamudayam"treya' sa'jñ".…) 
1207 #ar$rapratya-gebhyo ] em.; #ar$ra' pratya-gebhyo Ms 
1208 nand$r"gasahagat" ] em.; nad$r"gasahagat" Ms 
1209 prayatate ] em. after Bcrit T; pratiyatate Ms; rab tu brtson Bcrit; 勤觀  T 
1210 gati(u ] reg.; gatisu Ms 
1211 pañcabhay"pann"& ] punct.; pañcabhay"pann"s Ms; 'jigs pa lngar zhugs Bcrit; 常有怖畏 T (om. pañca) 
1212 t"n pratim+takopam"n m"t+vat k"ru%yam utpadyate: “katha' eva'du&khit"n"' satv"n"' puna& k(ate 
k("ranibha' krodha' kury"t prak+tidu&khite(u satve(u?” ] punct.: I am tempted to emend the text here following T, 
which offers a more felicitous reading.;  t"n* pratim+takopam"n* m"t+vat k"ru%yam utpadyate | katha' 
eva'du&khit"n"' satv"n"' puna& k+te k("ranibha' krodha' kury"t* prak+tidu&khite(u satve(u Ms; shi ba'i lus rus 
pa lta bu de dag la ma lta bur snying rje skye'o// rma la ba tshwas byugs pa lta bu'i sems can sdug bsngal ba 'di dag 
la ji ltar khro ba skyed de/ sems can de dag ni rang bzhin gyis sdug bsngal ba yin no snyam ste/ Bcrit; 如死無異，比
丘觀之，如母悲子：「彼諸眾生如是苦惱，云何可瞋？我若瞋之，則是瘡上復更與瘡。如是眾生，本性苦

惱，不應瞋之。」T (*t"n pratim+takopam"n m"t+vat k"ru%yam utpadyate eva'du&khit"n"' satv"n"': “katha' 
puna& k(ate k("ranibha' krodha' kury"t prak+tidu&khite(u satve(u?”) 
1213 vadhan prativadhan viharati ] em./reg.; vadha' pratividha' viharati Ms; de nyon mongs pa'i rnam pa chen po 
gnyis pa la gnas so// Bcrit (*dvit$ya' mah"kle#a' pratividha' viharati [!]); 如是勤觀瞋心對治。T (*eva' 
dve(apratipak(e prayatate) 
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"7.21.4# punar api sa bhik(u& katha' t+t$yamah"kle#apratipak(e prayatate?1214 “mohen"v+t"& 
satv"&1215 k"yadu#carita' caranti, v"gducarita' caranti, manodu#carita' caranti. k"yasya 
bhed"d ap"yavinip"te narake(*papadyante.1216 yad" tu moharahit" bhavanti 
samyagd+()ipura&sar"s,1217 tad" k"yasucarita' v"ksucarita' mana&sucarita' caranti, 
dharm"dharmatatvajñ" bhavanti. yad" cai("' dharm"dharmatatvajñ"navijñ"nam bhavati, tad" 
ma[3]h"kle#asya1218 t+t$yasy"bh"vo bhavati.” 1219 
"7.22# sa bhik(ur: “eva' tray"%"' kle#"n"' traya& pratipak(" bhavanti.1220 tann"#"t 
sarvakle#opakle#asa'yojan"nu#ayapratyavasth"n")1221 n"#o bhavati. yath" v+k(asya 
m*lan"#"t1222 tva-m*lapatrapal"#"skandhavi)apapu(paphal"d$n"' sarvathaiva ml"n"ni bhavanti 
n"#o v", tathaiva te("' tray"%"'1223 vadh"t sarvakle#avadho bhavati.” 
 
 

"II-8#  
 

"8.1# punar api sa yog"c"ra "dhy"tmike dharme dharm"nupa#y$ viharati: katha' [4] sa bhik(u& 
saptam"d1224 bh*myantar"d a()ama' bh*myantaram "kr"mati?1225 sa pa#yati #rutamayena 
jñ"nena divyena v" cak(u(": katha'1226 sa bhik(ur "dita eva cak(ur yath"bh*ta' pa#yati? 
"8.2# “katha' vijñeye(u sarve(u r*pe(u b"lap+thagjana&1227 sa'rajyate samvirajyate 
sa'muhyate?1228 tatra mitra' d+()v" sa'rajyate, sa'rajyasth"n$yam v" r*pa' d+()v" striyam 
v" ’nyad v". dve(asth"n$ye(u dve(am upaiti, sapatnabh*ta' sapatnasth"n$ya' v".1229 

                                                
1214 t+t$yamah"kle#apratipak(e prayatate ] em. after §7.20.3; t+t$ya'mah"kle#apratiyann"#"ya yatate Ms; nyon mongs 
pa chen po gsum pa so sor 'jig pa la rab tu brtson zhe na/ Bcrit (*t+t$yamah"kle#apratin"#"ya prayatate [?]); 云何次第
勤觀第三最大煩惱？ T (*t+t$yamah"kle#apratipak(e prayatate) 
1215 satv"& ] corr.; satv" Ms 
1216 ap"yavinip"te narake(*papadyante ] em.; ap"yena vinip"te narake(*papadya'te Ms; ngan 'gro log par ltung ba 
sems can dmyal ba rnams su skye'o// Bcrit; 墮於惡道，生地獄中 T (*ap"ye vinip"tena) 
1217 samyagd+()ipura&sar"s ] reg.; samyagd+()ipurassar"s Ms 
1218 mah"kle#asya ] em. after Bcrit T; mah"jñ"nakle#asya Ms; nyon mongs pa chen po Bcrit; 大煩惱 T 
1219 n.e. ] Ms Bcrit; 如是勤觀癡心對治。(*eva' mohapratipak(e prayatate) 
1220 traya& pratipak(" bhavanti ] em.; ya& pratipak(o bhavanti Ms; gnyen po gsum po ni Bcrit; 三種對治 T 
1221 sarvakle#opakle#asa'yojan"nu#ayapratyavasth"n"' ] Ms; nyon mongs pa dang nye ba'i nyon mongs pa thams 
cad kyi kun tu sbyor ba dang bag la nyal so sor gnas pa Bcrit; 一切煩惱結使皆滅 T (om. pratyavasth") 
1222 m*lan"#"t ] em.; m*lan"#" Ms; shing ljon pa'i rtsa ba bcad pa na Bcrit; 如斷樹根 T 
1223 tray"%"' ] corr.; trey"%"' Ms  
1224 saptam"d ] em.; saptamy"d Ms 
1225 saptamy"d bh*myantar"d a()ama' bh*myantaram "kramati ] Ms (Bcrit); sa gzhan bdun pa las sa gzhan brgyad pa 
la 'jug Bcrit; 第七地中，修第八地，得第八地 T 
1226 katha' ] Ms; ji ltar na Bcrit; om. T 
1227 katha' vijñeye(u sarve(u r*pe(u b"lap+thagjana& ] em.; katha' bhik(ur vijñeye(u sarve(u r*pe(u sarve(u 
b"lap+thagjana& Ms; ji ltar na mig gis rnam par shes par bya ba'i gzugs rnams la byis pa so so'i skye bo Bcrit; 云何世
間愚癡凡夫，眼見色已 T 
1228 sa'muhyate v" ] em.; samuhyate Ms; shin tu rmongs Bcrit; 或生於癡 T 
1229 dve(asth"n$ye(u dve(am upaiti sapatnabh*ta' sapatnasth"n$ya' v". ] em. after Bcrit; dve(asth"n$ye(u dve(am 
upaiti | sampannabh*ta' sampannasth"n$ya' v" Ms; zhe sdang gi gnas su 'gyur ba ni 'gran zlar gyur pa 'am/ 'gran 
zla'i gnas su 'gyur ba dag la zhe sdang bar 'gyur ro// Bcrit; 若復異見，則生於瞋，見他具足，貪瞋所覆 T: Here 
in T we find some variation of the reading sampannabh*ta' sampannasth"n$ya' v" of Ms. 
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r"gadve("v+tacak(u[5](o1230 r*pa' na1231 yath"bh*ta' pa#yati. ‘moh"v+tacitta’ iti b"la& 
p+thagjana& kalpan"m"trake(u cak(urvijñeye(u sa'rajyate v" virajyate v" sa'muhyate v".1232 
t+(%"vañcit"& puru("& svecch"vitarke%"tmanaiv"tm"na' rañjayanti.1233 
"8.3# “tadyath" #v"sthi1234 g+hya nirm"'sa',1235 mukhe prak(ipati.clviii  sa dantair v" 
l"l"pravisaraklinnapham asthi vivaragata'1236 kh"dayati. tasy"tig+ddhasya #una& svak"d "sy"d 
dantavivar"d rudhiram "gacchati. sa ‘tam asthirasam’ iti manyate. [6] na manyate: ‘m"makam 
eveda' rudhiram aham ev"sv"day"mi.’ sa #v"1237 rasag+ddho jihv"m api kh"dayati. sa 
rasag+ddhy"v+to ’sthirasa' manyate, kevala' sa'kalpam"trakam.  
"8.4# “evam eva1238 b"lap+thagjana# cak(urvijñeye(u r*pe(u sa'rajyate cak(*rama%$y"ni r*p"%i. 

1239 sa vitarkal"l"v+tamatir vic"r"sthi1240 cak(u&sad+#e "sye prak(ipya, 1241 tath" tath" kh"dati 
yen"sya t+(%"rudhira' syandati. t+(%"rudhirarasag+ddho1242 ‘mamedam’ ity abhir*pa' 
manyate.1243 sa tatra rasa' labhate. [7] tatra yath" #v"1244 tath" b"lap+thagjan"&.1245 yath"sthi tath" 
cak(urvijñey"ni r*p"%i. yath" vitark"s tath" tvagasthikh"dana'.1246 yath" dant"s tath" vi(ay"&.1247 
tasm"d asthi#a-kalopam"ni cak(urvijñey"ni r*p"ni ca sarvab"lap+thagjan"n"' 
vipralambhak"r"%i.” 
"8.5# punar api sa bhik(u# cintayati: “katha' t+(%"bhayabh$t"& sa's"rodvign" bhik(ava& 
sarvak"m"n prajahati?1248 yath"pi n"ga&clix (a()ih"yana& pañcabandhanabaddho bhavati, puru(air 
                                                
1230 r"gadve("v+tacak(u(o ] Ms: Though this reading is not correct according to classical grammatical constructions, 
I take it to be an irregular masculine singular bahuvr$hi.; 'dod chags dang zhe sdang gis bsgribs pa'i mig dag ni Bcrit 
(*˚cak(u(o); 貪瞋所覆，以眼 T (*r"gadve("v+tacak(u(" [?]) 
1231 na ] em.; na' Ms 
1232 sammuhyate v" ] om. Ms; shin tu rmongs Bcrit; 若癡所覆 T 
1233 svecch"vitarke%"tmanaiv"tm"na' rañjayanti ] em.; svecch"vitarke%"tmanaiv"tm"na' rañjayati Ms; rang gi 'dod 
pa'i rnam par rtog pas bdag nyid la bdag nyid kun tu chags par byed de/ Bcrit; 自意分別此我我所，如是染著。T 
1234 #v"sthi ] reg.; sv"sthi' Ms: Here in Ms asthi is treated as a masculine i-stem noun. See the following sentence 
where we find the regular neuter accusative form. 
1235 nirm"'sa' ] reg.; nirm"nsa' Ms 
1236 ˚pham asthi vivaragata' ] em. (?); ˚ha'nvasthi vivaragata' Ms; 'gram so'i bar du rus pa bcug pa'i kha chu 'dzag 
pas gsher ba la Bcrit; 涎汁和合。望得其髓 T (*l"l"pravisaraklinnaph"rtham asthivivaragata' [?]) 
1237 #v" ] reg.; sv" Ms 
1238 evam eva ] em. after Bcrit T; eva Ms; de bzhin du Bcrit; 亦復如是 T 
1239 cak(urvijñeye(u r*pe(u sa'rajyate cak(*rama%$y"ni r*p"%i. ] em./reg.; cak(urvijñeye(u yu r*(eyu sa'rajyate 
cak(urama%$y"ni r*p"%i Ms; mig gi rnam par shes par bya ba'i gzugs mig tu sdug pa'i gzugs dag la kun tu chags par 
'gyur ro// Bcrit; 愚癡凡夫亦復如是。虛妄分別眼識見色，貪著喜樂。T 
1240 vitarkal"l"v+tamatir vic"r"sthi ] em. after Bcrit; vitarkal"l"v+tamaticicar"sthi Ms; de kha chu lta bu'i rnam par rtog 
pas blo gros bsgribs pa yin la/ rnam par dpyod pa ni rus pa lta bu yin Bcrit; 思量分別以色枯骨 T (*…r*p"sthi [?]): 
Here the Chinese translators must have read a different text from what we find in Ms. The other possibility is that 
they altered the text here to conform with the treatment found below. 
1241 om. ] Ms Bcrit; 境界如齒 T: See footnote 1247 below. 
1242 t+(%"rudhirarasag+ddho ] em.; t+(%"rudhirasag+ddho Ms; sred pa khrag gi ro la chags pa Bcrit; 貪愛血味 T 
1243 ‘mamedam’ ity abhir*pa' manyate ] em.; mamedam ity abhir*po manyate Ms; 'di ni bdag gi gzugs yin no 
snyam du shes pa ni Bcrit (*‘mameda' r*pam’ iti manyate); 謂色為美 T (* ‘idam abhir*pam’ [iti manyate]) 
1244 #v" ] reg.; sv" Ms 
1245 b"lap+thagjan"& ] punct.; b"lap+thagjan" Ms 
1246 yath" vitark"s tath" tvagasthikh"dana' ] em.; yath" vitark" yath" tvagasthikh"dana's Ms; 'gram sos za bar byed 
pa ji lta ba bzhin du rnam par rtog pa yang de dang 'dra/ Bcrit; 如狗 骨 T (*yath"sthikh"dana') 
1247 yath" dant"s tath" vi#ay"& ] em. after Bcrit T; tath" vi(ay"s Ms; so ji lta ba bzhin du yul yang de dang 'dra ste/ Bcrit; 
境界如齒 T: This phrase comes in the previous sentence in the Chinese translation. See footnote 1241. 
1248 prajahati em.; prajah"ti Ms 
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hasty"j"neyair adhi()hita&. sa mah"vigra[26a1]ha& pañjar"varuddha&.1249 e(a 
prabh*tek(uga%,amodakas$dhup"naras"n labhate.1250 t*ryag$tan"ditai# c"sya vinodana' kriyate 
yen"sya vanasaukhya' vismaret.1251 vism+tyaihapr"k+tair hastibhi&1252 saha sa'vaset, 
parapra%eya# ca sy"t.1253 atha sa hasty"j"neya evam api paricaryam"%o vanasaukhya' sve()a' 
viharan eva,1254 parvatakuñj"ni vanapu(paphal"ni #akunirut"ni nad$nirjhararamy"%i 
bh*mibh"g"ni anuvicintya,1255 sarvabandhanabaddho ’pi t"ni saukhy"ni sm+tv", 
sarvaba[2]ndhan"ni chitv",1256 puru("n hasty"j"ney"n aga%ayitv", g+hapañjara' bhañjya,clx 1257 
prabh*tek(uga%,amodakas$dhup"narasa' p$tv", g$tav"ditair na #akyate vipralabdhu'.1258 na 
c"sya #akyate vinodana' manasa& kartu'. na c"sya vanasaukhya' vismarati. na ca pr"k+tair 
hastibhi& saha samat"m1259 upagantum icchati. punar eva vana' gacchati.1260  
"8.6# “eva' yog"c"ro bhik(ur an"dik"laprav+ttai& pañcabhir bandhanair baddha&. kai& pañcabhir? 
yadute()a#abdaspar#arasar*pagandhai&. kai& puru(air ha[3]sty"j"neyair adhi()hito? yaduta: 
cak(u&#rotraghr"%ajihv"k"yamanovijñ"nai& s"'kle#ikai&.1261 svamatig+hapañjare ’varuddha&,1262 
yaduta: putrad"r"r"mad"s$d"sabhogag+h"varuddha&.1263 ‘prabh*tek(umodakas$dhup"narasa’ iti 
sa'kalpamodakar"gap"nasya1264 etad adhivacana'. g$tav"ditasamas 

                                                
1249 pañjar"varuddha& ] corr./punct.; phala' pañjar"varuddha Ms 
1250 prabh*tek(uga%,amodakas$dhup"naras"n labhate ] em.; prabh*tek(ur gga%,o modakas$dhup"naras"n labhate Ms; 
bu ram shing dang/ la du dang/ bu ram chang dang/ bza' ba dang/ btung ba'i ro mang po sbyar cing Bcrit; 多與歡喜摶、
及以甘蔗、甘蔗酒等種種美味 T 
1251 vismaret ] punct.; vismared Ms 
1252 aihapr"k+tair hastibhi& ] em.; aihapr"k+tair hastihibhi& Ms; glang po che tha mal pa dag dang lhan cig Bcrit; 與凡
象同共 T 
1253 sy"t ] punct.; sy"d Ms 
1254 …viharan eva ] reg.; atha sa hasty"j"neya evam api paricaryam"%o vanasaukhya' sve()a' viharann eva Ms; de 
nas glang po che'i cho ga shes pa des de ltar yongs su spyod pa na rang gi tshal gyi bde ba 'dod pa'i gnas Bcrit; 彼象
雖復如是將息，如是供養不能令其心離憂悶，然其不忘林間之樂。自在遊行 T: This phraseology is more 
elaborate than what we find in Ms. 
1255 anuvicintya ] corr.; anuvicicantya Ms; rjes su bsams shing Bcrit; 思惟念已 T 
1256 chitv" ] reg.; cchitv" Ms 
1257 n.e. ] Ms Bcrit; 去向林中。心不顧念 T 
1258 na #akyate vipralabdhu' ] Ms; gzhag par ma nus shing Bcrit; 心不可調 T 
1259 pr"k+tair hastibhi& saha samat"m ] Ms (Bcrit); glang po che tha mal pa dang lhan cig 'dra bar 'gro bar mi 'dod cing 
Bcrit; 不樂凡象共行共住。T (*na ca pr"k+tair hastibhi& saha sa'vasitum icchati) 
1260 punar eva vana' gacchati ] corr./punct.; punar eva ca vana' gacchaty Ms; yang tshal de dag dran pa Bcrit; 還向
林中 T 
1261 cak(u&#rotraghr"%ajihv"k"yamanovijñ"nai& s"'kle#ikai& ] Ms; mig dang/ rna ba dang/ sna dang/ lce dang/ lus 
dang/ yid kyi rnam par shes pa kun nas nyon mongs pa rnams yin Bcrit; 所謂眼、耳、鼻、舌、身、意，如是六
識。T (om. s"'kle#ikai&) 
1262 svamatig+hapañjare ’varuddha& ] reg.; svamatig+hapañjare avaruddha& Ms; rang gi blo gros khyim gyi gzeb lta 
bus bskor ba ni Bcrit; 何者牢檻？(*ki' g+hapañjaram?) 
1263 putrad"r"r"mad"s$d"sabhogag+h"varuddha& ] Ms; bu dang/ chung ma dang/ kun dga' ra ba dang/ bran mo dang/ 
bran pho dang/ longs spyod dang/ khyim gyis bskor ba yin Bcrit; 所謂喜樂妻、子、眷屬、止住之處、僕使、富樂，
染著煩惱之所遮障。T (Ms and Bcrit omit 染著煩惱) 
1264 sa'kalpamodakar"gap"nasya ] Ms; kun tu rtog pa'i la du 'dod chags kyi skom Bcrit; 分別之心為歡喜摶，婬欲
為飲食 T 
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t+(%"vi(aktabuddhibhinnanand$r"ga&.1265 ‘pr"k+tair hastibhi& sama& sy"d’ iti pr"k+tapuru(air 
mithy"d+()ihasti[4]n"m etad adhivacana'.1266 ‘saha sa'vased’ iti tai& saha 
satk"yad+()i#$lavratapar"mar#asa'prayuktai& pr"k+tapuru(air mukhamadhur"bhir 
mithy"d+()ikakath"bhi& pr"modyate. ‘parapra%eya’1267 iti r"gadve(amoh"yattasyaitad 
adhivacana'. ‘hasty"j"neya’ iti yog"c"rasyaitad adhivacana'. ‘paricaryam"%o ’pi’ 
sarvas"'kle#ikasya mohagatasyaitad adhivacana'. nairy"%ikaparvata' sm+tv", ‘parvatakuñj"’ 
i[5]ti dhy"nasam"patt$n"m etad adhivacana'. pu(paphal"dini sanm"rgacittotp"d"ni,1268 
phalabh*ta' nirv"%a'. ‘#akunirut"ni’1269 dharmakathikarut"n"m etad adhivacana'. 
‘nad$nirjhararamy"%$ti’ prajñ"nady" etad adhivacana'. ‘nirjharam’ iti ek"ntacittasyaitad 
adhivacana'. ‘bh*mibh"ga’ iti br"hm"%"'1270 vih"r"%"m etad adhivacana', yaduta: maitr$ 
karu%" mudit" upek(".1271 ‘anuvicintya’ iti dhy"nasu[6]kham anuvicintya, sa yog"c"rahast$ 
sa'gh"r"mam anudh"vati.1272 
"8.7# “tasm"d dhastyupamena yog"c"re%a bhavitavya', na #vopamena.”1273 
 
 

"II-9#  
 
"9.1# punar api yog"c"ra "dhy"tmike dharme dharm"nupa#y$ viharati: katha' sa bhik(ur 
a()am"d1274 bh*myantar"n navama' bh*myantaram "rohati? sa pa#yati #rutamayena jñ"nena 
divyena v" cak(u(": 
"9.2# “sarvam ida' traidh"tukam anitya' du&kha' #*ny"n"tm" a#ucibh"%,abh*ta',” 
sarvak"m"n api pa#yati: “tadyath" van"ntaravivare[7](u mahati parvata#vabhre1275 kharj*r$v+3(a& 
sy"d, anek"sama#at"y"sa&.1276 tasmi)# ca pr"nte alp"ni phal"ni1277 syur, du(pr"py"%i 1278 

                                                
1265 g$tav"ditasamas t+(%"vi(aktabuddhibhinnanand$r"ga& ] em.; g$tav"dit"sam"ni t+(%"vi(akubuddhibhinnanad$r"ga 
Ms; sred pa la rnam par chags pa ni/ glu dbyangs lta bu yin no// dga' ba'i 'dod chags ni/ bcings pa lta bu yin/ Bcrit 
(*g$tav"ditasam"s t+(%"vi(a-g"&. bandhanasamo nand$r"ga&.; om. buddhi); 心愛網以為作樂歌笑等聲。T 
(*g$tan"ditasamas t+(%"vi(aktabuddhinand$r"ga& [?]) 
1266 ‘pr"k+tair hastibhi& sama& sy"d’ iti pr"k+tapuru(air mithy"d+()ihastin"m etad adhivacana'. ] punct.; pr"k+tair 
hastibhi& sama& | sy"d iti pr"k+tapuru(air mmithy"d+()ihastin"m etad adhivacana' Ms; glang po che tha mal pa 
dang 'dra ba zhes bya ba ni/ mi tha mal pa log par lta ba glang po che zhes bya ba de'i tshig bla dags yin no// Bcrit; 邪
見凡夫猶如凡象。T (om. hastin"m etad adhivacana') 
1267 ‘parapra%eya’ iti ] em./punct.; parapra%aya iti Ms; gzhan gyis bkrir rung ba zhes bya ba ni Bcrit; 繫屬他者 T 
1268 sanm"rgacittotp"d"ni ] reg.; samm"rggacittotp"d"ni Ms 
1269 #akunirut"ni ] em. after Bcrit T; #akunirutasam"ni Ms; bya'i sgra zhes bya ba ni Bcrit; 眾鳥聲者 T 
1270 br"hm"%"' ] corr.; br"hma%" Ms 
1271 maitr$ karu%" mudit" upek(" ] em.; maitr$ karu%" mudit" upek("y" Ms; byams pa dang/ snying rje dang/ dga' ba 
dang/ btang snyoms so// Bcrit; 慈悲喜捨 T 
1272 dhy"nasukham… ] reg.; dhy"nasukha'm anuvicintya sa yog"c"rahast$ sa'gh"r"mam anudh"vati Ms; bsam gtan 
gyi bde ba rjes su bsams pa yin te/ rnal 'byor spyod pa de glang po che'i tshogs lta bu'i rjes su 'gro'o// Bcrit (*…sa 
yog"c"ro hastisa-gham anudh"vati [?]); 彼修行者，猶如壯象。隨順思量禪定之樂，趣僧伽藍為還林去。T 
(Ms and Bcrit omit 為還林去) 
1273 #vopamena ] reg.; svopamena Ms 
1274 a()am"d ] corr.; a()a Ms 
1275 parvata#vabhre ] reg.; parvatasvabhre Ms 
1276 anek"sama#at"y"sa& ] em.; anekasamasat"y"sas Ms; skyon du ma dang ldan pa Bcrit; 有無量刺 T 
1277 alp"ni phal"ni ] em.; any"ni phal"ni Ms: This reading is likely the result of a confusion between the ak(aras -nya- 
and -lpa-, which are graphically very similar.; 'bras bu chung ngu Bcrit; 少有果實 T 
1278 syur du(pr"py"%i ] reg.; syu& du&pr"py"%i Ms 
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bahudo("ni: #vabhraprapatanado(ena j$vitasa'#ayakar"%i,1279 ko)arado(e%a prapatanabh"g$y"ni 
cordhvadrumasthit"n"m api j$vitan"#akar"%i.1280 atha puru(o gacchen, m*,ho 
b"lap+thagjano ’ndhabh*to rasag+ddhy". sa t"ni phal"ni pa#yeta, na 
#vabhraprapatanako)arordhvav+k(aprapatanaj$vitan"#am anur"[26b1]gayati.1281 sa ta' v+3sa' 
"rohayan1282 b"la& p+thagjano mandamedh" alparas"sv"den"pah+ta&.1283 sa tasm"d v+k("d,1284 
apr"pya t"ni phal"ni, prapatet. sa j$vita' jahy"t.1285 atha kenacid anyenop"yena1286 pr"k+tena v" 
karma%"1287 na prapateta, s"kalyena rasar"gena baddho b"labuddhir1288 bahutaram "d$nava' na 
pa#yati.”1289 
"9.3# evam eva sa bhik(u& pa#yati: “van"ntaravivarasam"ni pañcagativivar"%i sarvakle#asam"ni 
mahacchvabhr"%i.1290 ‘kharj*r$v+k(a’ iti k"mav+k(asyaitad adhivacana'. anek"sama#at"[2]ni1291 
pratyekakle#a#atasahasr"%"m etatparye(a%"du&kh"n"m1292 etad adhivacana'. ‘v+k(apr"nte 
sthit"ni phal"n$ti’ sarvak"mavi(aktabuddh$n"m1293 1294 i()a#abdaspar#arasar*pagandh"n"m etad 
adhivacana'. ‘du(pr"py"%$ti’ du(pr"py"%i1295 bhavanti k"maphal"ni, tadyath": 
samudraprave#ena1296 #astrasambhrame%a1297 r"jasev"cauryav"%ijy"dikle#air c"pyante. 

                                                
1279 #vabhraprapatanado(ena j$vitasa'#ayakar"%i ] em./reg.; svabhraprapatanado("%i j$vitasa'#ayakar"%i Ms; ngam 
grog tu ltung ba'i nyes pas srog la the tshom za bar byed pa dang Bcrit; 恐此樹果，墮在嶮處 T 
1280 j$vitan"#akar"%i ] em. after Bcrit T; j$vitan"thakar"%i Ms; srog 'chad par byed pa'o Bcrit; 墮樹尚死 T 
1281 #vabhraprapatanako)arordhvav+k(aprapatanaj$vitan"#am anur"gayati  ] reg.; na 
svabhraprapatanako)arordhvav+k(aprapatanaj$vitan"#am anur"\[26b1][gaya]ti Ms; ngam grog dang/ g.yang sa dang/ 
shing khong stong mthon po ltung ba'i sar 'gro ste/ 'chi bar 'gyur ba mi sems so// Bcrit; 不看峻崖樹腹爛孔 T (na 
#vabhraprapatanordhvav+k(ako)araprapatanam) 
1282 "rohayan ] em.; "roha[y]a[t*] Ms 
1283 mandamedh" alparas"sv"den"pah+ta& ] em. after Bcrit; mandamedh"lparas"t sv"den"pah+ta& Ms; blo zhan pa ro 
chung ngu myong bas phrogs pa de dag Bcrit; 彼愚癡人，貪其果味 T 
1284 v+k("d ] reg.; v+k("t Ms 
1285 prapatet. sa j$vita' jahy"t. ] em./punct.; prapetet sa j$vita' jahy"d Ms; de'i srog ni g.yang sar gtong ngo Bcrit 
(*prap"te sa j$vita' jahy"t [?]); 即便墜墮，即爾命終 T 
1286 anyenop"yena ] em.; anyo nop"yena Ms; rang bzhin gyis thabs gzhan dang ldan pa 'am (*anyenop"yena 
pr"k+tena [?]) Bcrit; 更有餘人，少知方便 T (*anya up"yena) 
1287 pr"k+tena v" karmma%" ] Ms; dge ba'i las byed pa kha cig ni Bcrit; 或有命業 T 
1288 s"kalyena rasar"gena baddho b"labuddhir ] em.; s"kalyena rasar"gena baddho b"labuddhi Ms; 'dod chags kyi ro 
ches chung bas byis pa'i blo'i…bcings par Bcrit (*sa alpena rasar"gena baddho b"labuddhir); 少知…少得果味 T (*sa 
alpena rasar"gena baddho b"labuddhir [?]) 
1289 bahutaram "d$nava' na pa#yati ] Ms; nyes dmigs ches mang ba bcings par mthong ba Bcrit (om. na); 多受苦惱 T 
(om. na pa#yati) 
1290 sarvakle#asam"ni mahacchvabhr"%i ] em. after Bcrit T; samahacchvabhr"%i Ms; ngam grog chen po zhes bya ba 
ni/ nyes pa thams cad ngam grog lta bu yin no// Bcrit; 極大嶮崖，謂一切病。T 
1291 anek"sama#at"ni ] reg.; anek"#amasat"ni Ms: See §9.2, footnote 1276 above.; skyon brgya phrag du ma zhes bya 
ba ni Bcrit; 無量刺者 T 
1292 pratyekakle#a#atasahasr"%"m etatparye(a%"du&kh"n"m ] Ms; nyon mongs pa brgya phrag stong du ma ste/ de 
dag tshor ba sdug bsngal zhes bya ba'i Bcrit (om. parye(a%"); 所謂無量百千煩惱。求彼苦果，所謂苦也。 T 
1293 sarvak"mavi(aktabuddh$n"m ] em. after Bcrit; sarvak"mavi(akubuddh$n"m Ms; 'dod pa de dag la rnam par chags 
pa'i blo Bcrit; 一切欲意 T 
1294 om. ] em.; etad Ms 
1295 du(pr"py"%$ti du(pr"py"%i ] corr./reg.; du&(pr"py"%$ti du&pr"py"%i Ms 
1296 samudraprave#ena ] em. after Bcrit T; samudraprade#ena Ms; rgya mtshor 'jug pa Bcrit; 入海 T 
1297 #astrasambhrame%a ] em. after Bcrit T; vastrasambhrame%a Ms; mtshon gyis 'khrug pa Bcrit; 若有刀畏 T 
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k"maphalopam"ni1298 ‘bahudo("n$ti’ r"gadve(amoh"n"m etad adhivacana'. 
‘#vabhraprapatana’1299 iti naraka[3]tiryakpreta#vabhr"n"m1300 etad adhivacana'.1301 ‘j$vitasa'#ayo 
bhavati’1302 dharmaj$vitasyaitad adhivacana'. ‘ko)arado(a’ iti #*nyasya +ktakasya 
tucchakasy"s"rakasyaitad adhivacana'. ‘puru(a "gacchen m*,ha’ iti b"lasya 
mithy"d+()ikasyaitad adhivacana'.” tasm"d anekado(abh*yi()haphalopam"n k"m"n alpasv"d"n 
d+(tv", sa bhik(u& sarvak"m"n na sa-kalpayati. 
"9.4# punar a[4]pi sa bhik(ur1303 agni#ikhopam"nclxi k"m"n pa#yati: “yath" hi d$pe d+()irama%$ye 
paramat$k(%aspar#e. pata-go m*,ha& pa#yed rama%$ya' prad$pa'.1304 sa tasmin prad$pe prapatet, 
sa vin"#am1305 "pnuy"t. evam eva r"gadve(amoh"v+t"& pata-g" b"lap+thagjan"& 
sarvak"marama%$y"ni pa#yanti prad$pasad+#"ni. iti1306 yadi tasmin k"maprad$pe prapatanti, te 
pata-gasad+#" dahyante narakapretatiryak(u.” tasm"d “alam [5] k"mair!”1307 iti sa bhik(ur 
virajyate k"mebhya&. 
"9.5# punar api sa bhik(u "dhy"tmike dharme dharm"nupa#y$ viharati: “kair bandhanair baddh"& 
satv"&1308 sandh"vanti sa'saranti sa's"re?” 
"9.6.1# sa pa#yati #rutamayena jñ"nena divyena v" cak(u(": “dv"bhy"' bandhan"bhy"' 
baddho ’ya' loka&: "h"rabandhanena spar#abandhanena ca.  
"9.6.2# “tatr"h"rabandhanena caturvidhena: kaba,ik"h"re%a mana&sañcetan"h"re%a 
dhy"n"h"re%a spar#"h"re%a ca.1309clxii  
"9.6.3# “kaba,ik"h"r"& katam"&?1310 yaduta: catv"ra& puru("v"s"&, (a) k"m"vacar" dev",1311 [6] 
a()au mah"narak", ekaty" api ca pret"s tiryañca&.1312  
"9.6.4# “mana&sañcetan"h"r" matsy"s tadvidh"&.1313  
"9.6.5# “dhy"n"h"r" r*p"vacar" dev"&.1314  

                                                
1298 c"pyante. k"maphalopam"ni ] em. after Bcrit; na c"pyante | k"maphalopam"ni Ms; thob pa bzhin no// 'dod pa'i 
'bras bu lta bu nyes pa mang po zhes bya ba ni Bcrit; 乃得所欲如彼得苦。T: It is difficult to reconstruct an idea of 
the original text based on this translation. However, it at least seems clear that the translator(s) understood 
*k"maphalopam"ni to be governed by the verb "pyante. 
1299 #vabhraprapatana ] em. after T; #vabhra& prapatana Ms; ngam grog dang g.yang sa Bcrit; 墮高崖者 T 
1300 ˚#vabhr"n"m ] reg.; ˚svabhr"n"m Ms 
1301 adhivacana' ] corr.; adhivacana' adhivacana' Ms 
1302 j$vitasa'#ayo bhavati ] em. after Bcrit; na j$vitasa'#ayo bhavati Ms; srog la the tsom za bar 'gyur zhes bya ba ni 
Bcrit; 即命終者 T (*j$vitan"#o bhavati): There is no direct analogue for this phrase in T above. 
1303 sa bhik(ur ] corr.; sa bhi sa bhik(ur Ms 
1304 rama%$ya' prad$pa' ] em.; rama%$ya' prad$pa& Ms; mar me kha dog sdug par Bcrit; 明焰，貪著愛樂 T 
1305 vin"#am ] reg.; vin"sam Ms 
1306 prad$pasad+#"ni. iti ] punct.; prad$pasad+#"n$ti Ms: Bcrit and T show no evidence of iti. 
1307 ala' k"mair iti ] em.; alam* [la]' k"mair iti Ms; 'dod pa dag gis chog go snyam nas Bcrit; om. T 
1308 baddh"& satv"& ] corr.; baddh" satv" Ms 
1309 kaba,ik"h"re%a mana&sañcetan"h"re%a dhy"n"h"re%a spar#"h"re%a ca. ] em. after T; om. Ms Bcrit; 一者摶食、
二者思食、三者禪食、四者觸食。T 
1310 kaba,ik"h"r"& katam"& ] em. after Bcrit T; kaba,ik"h"re%a katamena Ms; kham gyi zas gang zhe na/ Bcrit; 何者摶
食？T 
1311 dev" ] reg.; dev"& Ms 
1312 ekaty" api ca pret"s tiryañca& ] em. after Bcrit; ekaty"pi ca pret"s ti Ms; dud 'gro dang/ yi dags kyi phyogs gcig 
go// Bcrit; 鬼中一分 T (om. tiryañca&) 
1313 mana&sañcetan"h"r" matsy"s tadvidh"& ] em. after T and §9.6.6; mana&sañcetan" "h"r"n masy"ni tadvirah" Ms; 
yid la byed pa'i zas yod pa de dag mthong ste/ 'di lta ste/ Bcrit (*mana&sa%cetan"h"r"ni pa#y"ni. tadyath" [?!]); 二思
食者，所謂魚中。T 
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"9.6.6# “spar#"h"r"& pak(i%a#, cak(u&#rav"#,1315 c"nye tadvidh"& spar#amaithunavipralabdh"&. 
"9.6.7# “sarva eva b"lap+thagjan"& k"madh"tau manu(yapretatirya-n"rakey"1316 yo ’ya' 
k"masevan"t k"madh"tur bhavati.  
"9.6.8# “"r*py"s1317 tu sam"pattisam"lamban"h"r"&.1318  
"9.6.9# “tadevam aya' dv"bhy"'1319 baddho loka&. so vir"g"n na mucyate 
sarvasa'yojan"nu#a[7]yabandhanebhya&.”1320  
"9.7.1# asau anyena prak"re%a cak(ur yath"bh*ta' pa#yati cak(urvijñey"%y api r*p"%i. yad api 
tac cak(usa'spar#an"d utpadyate sukhasth"n$ya' sukh"lambanam asukhavip"ka' karma, tad 
api yath"bh*ta' praj"n"ti.1321 eva' daurmanasyasth"n$ya' cak(urvijñeya' yad api1322 tac 
cak(u&sa'spar#ajam utpadyate du&kh"lambana) sukhavip"ka'1323 karma, tad api yath"bh*ta' 
praj"n"ti. katarat tac cak(urvijñeya' r*pa' sukh"lambanam asukhavip"kam?1324 ihadharme 
dharm"nupa#y$, [27a1] "dhy"tmike(u dharme(u, cak(u(" r*pam ayoni#omanask"ry "lambana' 
pa#yati1325 nidhy"payaty "sv"dayati.1326 “sukham” iti praj"n$te. pari%"mena du&khavip"ka'1327 
narakapretatiryaksamvartan$yam1328 bhavati. katarat tat karma pratyutpannadu&khavip"ki1329 
vipari%"mena su[2]khavip"ki? iha cak(urvijñey"ni r*p"ni d+()v", cak(u&sa'spar#ajayoni#o-

                                                
1314 dhy"n"h"r" r*p"vacar" dev"& ] em.; dhy"n"h"ra& | r*p"vacar" dev" Ms 
1315 spar#"h"r"& pak(i%a# cak(u&#rav"# ] reg.; spar#"h"r"& pak(i%a# cak(u#rav"&# Ms; reg pa'i zas ni bya dang mig 
gis lta ba dag gi'o// Bcrit; 所謂諸鳥 T (om. cak(u&#rav"&) 
1316 c"nye tadvidh"& spar#amaithunavipralabdh"&. sarva eva b"lap+thagjan"& k"madh"tau 
manu(yapretatirya-n"rakey"& ] em.; c"nye tadvidh"& spar#amaithuna[v]ipralabdh"& sarva eva b"lap+thagjan"& 
k"madh"tau manu(yapretatiryakayan"rakey"& Ms; de'i rnam pa gzhan ni 'dod pa'i khams kyi byis pa so so'i skye bo 
mi dang/ yi dags dang/ dud 'gro dang/ sems can dmyal ba 'di dag thams cad ni 'khrig pa'i reg pa la rab tu chags pa 
yin te/ Bcrit (*c"nye tadvidh"&. spar#amaithunavipralabdh"&…); 何者為觸？觸者謂欲。有執手者，或有笑者，
有眼見者，如是皆為欲觸所誑。 如是一切愚癡凡夫，謂欲界中，人及餓鬼畜生地獄。T (*…spar#a-
maithunavipralabdh"&. sarva eva…) 
1317 "r*py"s ] em.; "r*pyas Ms 
1318 sam"pattisam"lamban"h"r"& ] punct.; sam"pattisam"lamban"h"r"s 
1319 dv"bhy"' ] em.; dv"bhya' Ms; gnyis kyis  Bcrit; 以此二縛 T 
1320 sarvasa'yojan"nu#ayabandhanebhya& ] corr./punct.; sarvasa'yojan"nu#ayanu#ayabandhanebhyo Ms 
1321 praj"n"ti ] Ms; mthong Bcrit (*pa#yati); 又如實觀 T (*pa#yati) 
1322 yad api ] em. after Bcrit T; tad api Ms; gang yin pa Bcrit; 若 T 
1323 du&kh"lambana' sukhavip"ka' ] em. after T; du&kha['] sukhavip"ka' Ms; sdug bsngal rnam par smin pa bde 
ba Bcrit (agrees with Ms); 攀緣於苦，是樂報業 T 
1324 katarat taccak(urvijñeya' r*pa' sukh"lambanam asukhavip"kam ] Ms (T); mig gi rnam par rig par bya ba de 
gang yin zhe na/ gzugs la dmigs pa bde ba ni rnam par smin pa mi bde ba yin te/ Bcrit (*katarat taccak(urvijñeya'? 
r*p"lambana' sukham asukhavip"kam.); 何者名為眼識見色，攀緣於樂，非樂報業？T 
1325 ih"dhy"tmike dharme dharm"nupa#y$, "dhy"tmike(u dharme(u, cak(u(" r*pam ayoni#omanask"ry "lambana' 
pa#yati ] em./punct.; ihadharmme dharmm"nupa#y$ vi "dhy"tmike(u dharmme(u cak(u(" r*pa[m] ayoni#amanask"r$ 
vila' pa#yati Ms; 'di la nang gi chos la chos kyi rjes su lta ba'i mig gis tshul bzhin ma yin pa'i yid la byed pa dmigs 
pa'i gzugs mthong ste/ Bcrit (om. "dhy"tmike(u dharme(u); 於此法中，隨順觀察，眼見色已，不善思惟觀察攀
緣 T (om. "dhy"tmike(u dharme(u) 
1326 nidhy"yan aty"sv"dayati ] em.; nidhy"payaty "sv"dayati Ms; da ltar byung ba'i rnam par smin pa bde ba la bde'o 
zhes rab tu shes shing rtog par byed la ro myong bar byed do// Bcrit; 憶念，味著，而生樂心 T 
1327 du&khavip"ka' ] corr.; du&khavip"ki' Ms 
1328 ˚samvartan$yam] em./reg.; ˚samvan$rttan$yam Ms; yang dag par 'grub par 'gyur ro Bcrit; 成就 T 
1329 pratyutpannadu&khavip"ki ] em.; pratyutpannasukhavip"ki Ms; da ltar byung ba la rnam par smin pa bde ba ma 
yin la Bcrit; 現在得不樂報 T 
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manask"r"bhimukhacitto1330 na tatra sa'rajyate, na mano vidadh"ti. tad asya 
pratyutpannadu&khavip"ka' bhavati, pari%"masukha'1331 devamanu(yopapattaye 
nirv"%aparyavas"nañ1332 ca bhavati. 
"9.7.2-6# eva' #rotraghr"%ajihv"k"yamanovijñeye(u dharme(u. 
 
 

"II-10#  
 

"10.1# punar api yog"c"ra "dhy"tmike dharme dharm"nupa#y$ viharati: katha' sa bhik(u#1333 
cak(urvijñeye(u r*pe(u [3] upek(ako viharati? iha bhik(u# cak(u(" r*p"ni d+()v", na sa'rajyate na 
virajyate na vilokayati na nindati na sp+hayati na manas$kurute.1334 n"yoni#omanasik"re%"v+to 
bhavati. upek(ako bhavati.1335 sa upek("sth"n$ya' sth"na' upalabhate, na 
du&khasukhasth"n$ya'. 
"10.2# punar api sa bhik(ur da#ama' bh*myantaram "kr"mati (a,bh*mivik"rabh*ta',1336 
tadyath"n"gamyaprathamadhy"nabh*myantara' catv"ri dhy"n"ni. [4] (a,bh*mivik"ram 
"kr"mati.1337 sa pa#yati dharm"%"m udayavyaya',1338 dharm"%"m udayavyaya' j"n"ti.1339 
nirodhag"min$pratipad"ry"()"-gena m"rge%a nirv"%adv"ram avagantu' sa'pr"ptaye ca 
prayatati. 
"10.3# tasyaiva' prayatam"nasya m"rabandhan"ni bh*yi()hajihm"ni d+()v",1340 h+()" bhaum" 
yak(" antar$k(acar"%"' yak("%"m1341 abhinivedayanti. te ’pi catur%%"' mah"r"jñ"' 
abhinivedayanti. te ’pi c"turmah"r"jak"yik"[5]n"'1342 dev"n"m abhinivedayanti. 

                                                
1330 ˚sa'spar#ajayoni#omanask"r"˚ ] em. after Bcrit T; ˚sa'spar#aj"yonisamanask"r"˚ Ms; mig gi 'dus te reg pa las 
byung ba'i tshul bzhin yid la byed pa la Bcrit; 眼識見色，而生眼觸心善思惟 T 
1331 tad asya pratyutpannadu&khavip"ka' bhavati, pari%"masukha' ] em. after Bcrit T; tad asya pratyutpanna' na 
du&khavip"ka' bhavati pari%"masukha' Ms; de ni/ da ltar byung ba la rnam par smin pa sdug bsngal ba yin la 
yongs su 'gyur bas lha dang mi'i bde bar skye zhing Bcrit (*…pari%"mena sukha'…) 現在不樂，非苦報業 T 
1332 nirv"%aparyavas"nañ ] corr.; nirv"%aparyavas"na'ñ Ms 
1333 bhik(u# ] reg.; bhik(u Ms 
1334 na sp+hayati na manas$kurute ] Ms; dga' bar mi byed la yid la mi byed/ Bcrit; 心不悕望，非不悕望，亦不憶念，
非不憶念 T (Ms and Bcrit om. 非不悕望 and 非不憶念.) 
1335 n"yoni#omanasik"re%"v+to bhavati ] em./reg. after Bcrit T; na yonisomanasik"re%"v+to bhavati Ms; tshul bzhin ma 
yin pa yid la byed pas bsgribs pa ma yin zhing Bcrit; 亦非不善觀察覆障 T 
1336 (a,bh*mivk"rabh*ta' ] em. after Bcrit T; sadbh*mivik"rabh*ta' Ms; sa drug pa'i rab tu dbye ba'i ngo bo Bcrit; 六
地處行 T 
1337 (a,bh*mivik"ram "kr"mati ] em.; sadbh*mivik"ram ["kr"]mati Ms; sa drug pa'i rab tu dbye ba la 'jug go// Bcrit; 
得登彼地 T 
1338 udayavyaya' ] em.; udayavyaya Ms 
1339 sa pa#yati dharm"n"m udayavyaya', dharm"%"m udayavyaya' j"n"ti. ] em./punct.; sa pa#yati dharmm"n"m 
udayavyaya dharmm"%"m udayavyaya' j"n"ti Ms; de skyes nas 'gog par 'gyur ba'i lam 'phags pa'i lam yan lag 
brgyad pa'i sgo rtogs shing khong du chud pa'i chos skye ba dang 'jig pa mthong zhing yang dag par thob nas rab tu 
'bad do// Bcrit: This translation is puzzling. The rendering of m"rga in the accusative and the strange description of it 
ceasing as soon as it appears—perhaps a mistranslation of nirodhag"min$pratipada—is difficult to resolve in 
connection with Ms. It seems that either the Tibetan translators read a different text, or grossly mistranslated what 
is found in Ms.; 彼觀諸法出沒生滅。T (om. j"n"ti) 
1340 m"rabandhan"ni bh*yi()hajihm"ni d+()v" ] em. after Bcrit; m"rabandhan"ni bh*yi()hajihv"ni d+()v" Ms; bdud kyi 
'ching ba phal cher sba skong bar mthong nas Bcrit; 魔宮隱蔽 T (*m"rabhavan"ni jihm"ni; om. d+()v") 
1341 yak("%"m ] corr.; yak("%"'m Ms 
1342 c"turmah"r"jak"yik"[5]n"' ] corr.; c"turmmah"r"[j]i##k"[5]n"' Ms 
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c"turmah"r"jak"yik" api1343 trida#"%"', trida#" api y"m"n"', y"m" api tu(it"n"', tu(it" api 
nirm"%arat$n"', nirm"%arataya& paranirmitava#avartin"', paranirmitava#avartino1344 
brahmak"yik"n"m abhinivedayanti yath": “Jamb*dv$p"t1345 kulaputro… vistare%a p*rvavad1346 
y"vad…a()ama' bh*myantaram "r*,ho, ’ntargata# ca (a,bh*mayas,1347 t") c"r*,ha&.”1348 [6]  
"10.4# tata# ca #rutv", paramah+()" brahmak"yik" dev" hitv" dhy"nasukhavih"ra', tad" bh*ta' 
#rutv", h+()atar" bhavanti. 

 
|| bhavanti c"tra g"th"& || 

 
#ubh"n"m a#ubh"n"ñ ca karma%") phalani#caya& | 
bhujyate svak+ta' sarva'1349 karmabaddh" hi dehina& || "10.5.1#clxiii 
 
madhur"dau1350 vip"ke tu ka)uk"& kle#abh*maya& | 
varjan$y" hi vi(avat sarv"narthakar" hi t"& || "10.5.2#clxiv 
 
na kle#"n"m va#a- gacched1351 ajñ"nasya ca gocara' |1352 
jñ"nav"n ihaloke ca pare ca sukham a#nute || "10.5.3#clxv 
 
jñ"na[7]vadhy"&1353 sad" kle#" agnivadhya' yath" t+%a' | 
tasm"j jñ"na'1354 para' brahma ratnatrayavidar#aka'1355 || "10.5.4#clxvi 
 
ye jñ"nagocararat"s1356 te #"nte vartmani sthit"& |1357 
kle#oragais tu ye da()"s1358 te sarve vilaya- gat"& || "10.5.5#clxvii 

                                                
1343 c"turmah"r"jak"yik" api ] corr.; c"turmmah"r"jak"yik"pi Ms 
1344 paranirmitava#avartin"' paranirmitava#avartino ] reg.; paranirmmitavasavarttin"' paranirmmitavasavarttino 
Ms 
1345 jamb*dv$p"t ] em.; yamb*dv$p"t* Ms 
1346 kulaputro vistare%a p*rvavad ] em.; kulalaputro vistare%o p*rvavat* Ms 
1347 ’ntargata# ca (a,bh*mayas ] em./reg.; ntarggata# ca sadbh*mayo Ms; sa drug pa'i nang du lhag par zhugs pa Bcrit; 
攝於六地 T 
1348 c"r*,ha& ] reg.; c"r*,ha Ms 
1349 svak+ta' sarva' ] Ms DhsL (Bcrit T); suk+ta' sarva' DhsMs; suk+ta' sarva DhsC; bdag gis byas pa'i las kun gyi 
Bcrit; 自作業 T 
1350 madhur"dau ] Ms; dang por dngar Bcrit; 初甜 T: We might emend the text here to madhur" "dau, in order to 
preserve proper sandhi. However, it seems quite likely that what we might see as double sandhi here is original to 
the verse. 
1351 gacched ] reg.; gacchet* Ms 
1352 ajñ"nasya ca gocara' ] em.; jñ"nasya ca gocara'* Ms; ye shes dbang du 'gro bya ste Bcrit; 屬於智境界 T: Both 
Bcrit and T agree with Ms here. 
1353 ˚vadhy"& ] corr.; ˚vadhy" Ms 
1354 tasm"j jñ"na' ] reg.; tasm"t* jñ"na' Ms 
1355 tasm"t jñ"na' para' brahma ratnatrayavidar#aka' ] Ms; tshangs pa dkon mchog gsum ston pa// ye shes me lce 
mchog yin no// Bcrit: There is no evidence for the word me lce in Ms.; 煩惱覆智梵 故佛說三寶 T: P"da c seems to 
diverge from Ms. I conjecture the following reconstruction: * brahma kle#"v+ta' jñ"na'. Similarly, the final p"da 
makes direct reference to the Buddha, a reference not explicit in Ms. 
1356 jñ"nagocararat"s ] corr.; jñ"nagocararat" Ms 
1357 te #"nte vartmani sthit"& ] em.; te("n te vartmani sthit"& Ms; de dag zhi ba'i lam la gnas Bcrit; 寂靜如牟尼 (*te 
#"nt"# ca munis tath" [?]): It is possible that there was some kind of confusion between the locative ending of 
vartman, -mani, and the term muni. 
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par"parajñ" ye dh$r"& s"dhavas tatvadar#ina& |  
te y"nti parama' sth"na' jar"mara%avarjita'1359 || "10.5.6#clxviii 
 
sa's"r"bhirat" ye tu ramante kle#a#atrubhi& | 
nityabandhanabaddh"s te bhramanti bhavasa-ka)e || "10.5.7#clxix 
 
yasya nairy"%ik$ buddhir1360 yasya cary" #iv"1361 sad" | 
tasya devanik"[27b1]yasya brahmaloko vidh$yate || "10.5.8#clxx 
 
yasya r"g"dayo dve(y"& p*jy" buddh"daya& sad" | 
sa n"#ayati1362 sa's"ra' #u(kendhanam iv"nala&1363 || "10.5.9#clxxi 
 
yo na cittasya va#aga# citta' yasy"nuga'1364 sad" | 
sa nirn"#ayati kle#"'s1365 tama& s*ryodaye1366 yath" || "10.5.10#clxxii 
 
citta#atru&1367 para' #atrur1368 na #atrur apara& sm+ta& | 
cittadagdh"& sad" satv"& 1369 k"ladagdh" yath" nag"& ||1370 "10.5.11#clxxiii 

 
ya# cittava#am "panno b"lo m*,ho ’jitendriya& | 
tasya du&kha#amo n"sti1371 nirv"%a' tasya d*rata& || "10.5.12#clxxiv 
 
du&[2]kha' du&khavip"kañ ca du&khahetu' vij"nata& | 
na#yanti1372 bandhan"& sarve kle#av+nd"& samantata& || "10.5.13#clxxv 

 
"lok"n"' para' jñ"na' tamas"' moha ucyate | 
tasm"d "lokanirato ya& sa pa%,ita ucyate || "10.5.14#clxxvi 

                                                
1358 kle#oragais tu ye da()"s ] em.; kle#oragais ta ye da()"s Ms; gang dag nyon mongs sbrul bsregs pa Bcrit 
(*kle#oragais tu ye dagdh"s); 若煩惱蛇齧 T 
1359 ˚mara%avarjita' ] em.; jar"mara%avivarjjita' Ms; skye dang 'chi ba spangs pa yin Bcrit; 捨離生死處 T 
1360 buddhir ] reg.; buddhi Ms 
1361 cary" #iv" ] em.; cay" #iv" Ms; zhi spyod pa Bcrit; 寂靜行 T 
1362 n"#ayati ] em.; n"gayati Ms: Compare  (a and  ga.; 'jig par byed Bcrit; 捨生死 T 
1363 #u(kendhanam iv"nala& ] Ms; shing skam me yis bsregs pa ltar Bcrit; 如風吹乾草 T (*#u(kat+%am iv"nila&) 
1364 yasy"nuga' ] Ms (Bcrit T); tasy"nuga' DhsL; tasy"ntaga' DhsMsC; de rjes sems 'gro ba Bcrit; 能使於心 T 
1365 kle#"'s ] corr.; kle#"'[s ta] Ms: This is a dittography of the following ta- of tama&.; kle#"n DhsLC; kle#"na 
DhsMs 
1366 s*ryodaye ] Ms DhsL; s*ryodayo DhsMsC; mun la nyi ma shar ba ltar Bcrit; 如日出無闇 T 
1367 citta#atru& ] Ms; citra' #atru& DhsMs; citta' #atru& DhsLC; sems ni dgra nang Bcrit; 心怨 T 
1368 #atrur ] reg. (DhsMsLC); #atru& Ms 
1369 cittadagdh"& sad" satv"& ] corr.; cittadagdh" sad" satv" Ms 
1370 k"ladagdh" yath" nag"& ] Ms DhsMsL; k"ladagdh" yath" ja,"& DhsC; ri ni dus su bsregs pa ltar Bcrit; 如放燒時樹 
T: Bcrit and T differ as to their interpretation of the word nag"&. I find the interpretation of Bcrit more convincing, due 
to the reference to time. 
1371 tasya du&kha#amo n"sti ] em. after Bcrit T (DhsL); tasya du&khasamo n"sti Ms DhsMsL(Ms); tena du&khe samo n"sti 
DhsC; de yi sdug bsngal zhi med cing Bcrit; 彼苦不寂靜 T (寂靜＝寂滅【宋】【元】【明】【宮】。) 
1372 na#yanti ] reg.; nasyanti Ms 
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moha' vivarjayed dh$m"n sarv"narthakaro hi ya& | 
yo mohava#am "pannas tasya #"ntir na vidyate || "10.5.15#clxxvii 
 
sa'sp+#eta1373 vara' vahni' samv"sed uragair vara' | 
na kle#ai& saha sa'yujyed1374 yad$cchec chreyam "tmana& || "10.5.16#clxxviii 
 
am+t"n"' para' jñ"na) (reya[3]s"' nidhir uttama& |1375 
bandh*n"ñ ca paro bandhur1376 dhan"n"' dhanam uttama' ||1377 "10.5.17#clxxix 
 
tasm"j jñ"n"gnin"1378 nitya' nirdahet kle#aparvat"n |1379 
kle#aparvatadagdhasya sukha' padam1380 avasthita' || "10.5.18#clxxx 
 
andh"s tamasi1381 majjante1382 puru(" mandamedhasa& | 
ye nodvijanti sa's"r"d1383 adharmara%apañjar"t || "10.5.19#clxxxi 
 
te("' hi saphala' janma ye("' buddhir avañcit" |1384 
te ca p*jy"&1385 sad" sadbhir ye("' dharme sad" mati& || "10.5.20#clxxxii 
 

"10.6# iti sa bhik(ur eva) [4] dharm"dharmavidhijña& sadbh*tv" viharati. tasyaiva' 
sunirmalacetasa&: “anek"ni1386 janma#atasahasr"%i1387 #ikhar"%i sa's"raparvat"d1388 vi#$ryante 
v"nt$bhavanti1389 na#yanty,1390 apunar bhavat$ti.” na#yanti1391 c"sya kle#a#atrava&,1392 antike c"sya 
bhavati nirv"%a'.

                                                
1373 sa'sp+#eta ] em. to correct the meter; sa'sp+#ed Ms 
1374 sa'yujyed ] em. to correct the meter; sa'yujyeta Ms 
1375 nidhir uttama& ] Ms DhsMsL; nidhir uttama' DhsC; gter mchog yin Bcrit; 第一安隱藏 T 
1376 …bandhur ] reg.; bandh*n"ñ ca paro bandhu Ms (Bcrit T); bandh*n"ñ ca para' bandhur DhsMsL; na jñ"n"c ca 
para' bandhur DhsC; gnyen gyi nang na gnyen mchog ste Bcrit; 智為第一親 T 
1377 dhan"n"' dhanam uttama' ] Ms DhsMsL (Bcrit T); na jñ"n"d dhanam uttamam DhsC; nor gyi nang na nor mchog 
go Bcrit; 智為第一寶 T 
1378 tasm"j jñ"n"gnin" ] reg.; tasm"t* jñ"n"gnin" Ms 
1379 nirdahet kle#aparvat"n ] em.; nirddaheta kle#aparvat"n* Ms; nirdahet kle#aparvata' DhsMsLC; nyon mongs ri 
bsreg go Bcrit; 燒煩惱山 T 
1380 sukha' pada' ] Ms; sukhapada' DhsMsLC 
1381 andh"s tamasi ] em. after Bcrit T; ambatamasi Ms; mun pa mun nag nang du Bcrit; 如盲入闇處 T 
1382 majjante ] reg.; majja'te Ms 
1383 ye nodvijanti sa's"r"d ] em./reg.; yo nodvijati sa's"r"t* Ms; 'khor ba dag las ma rgal ba Bcrit; 則不厭生死 T 
1384 ye("' buddhir avañcit" ] corr.; ye("' buddhir avañcit"& Ms; te("' buddhir avañcit" DhsMsLC; de dag blo yis 
gtse ba med Bcrit; 不為心所誑 T 
1385 p*jy"& ] reg. (DhsMsLC); p*jy" Ms 
1386 cetasa&: “anek"ni ] punct.; cetaso ’nek"ni Ms 
1387 janma#atasahasr"%i ] reg.; janma#atasaha#r"%i Ms 
1388 sa's"raparvat"d ] reg.; sa's"raparvat"t* Ms 
1389 ˚bhavanti ] em.; ˚bhavati Ms 
1390 na#yanty ] corr./reg.; nasyasyanty Ms 
1391 na#yanti ] reg.; nasyanti Ms 
1392 kle#a#atrava& ] reg.; kle#a#atravo Ms 
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i b"hy"dhy"tmikair vi(ayair ] Ms; 唯有內心境界因緣 T: Unless they read a different text, the Chinese translators 
seem to have taken certain liberties in their translation that confuse the import of the Sansrit text. If we translate the 
Chinese without recourse to the Sanskrit text, we can do so in two ways: 1. “Merely in dependence on the internal 
mind and the sense objects…” or 2. “Merely in dependence on the internal mental sense spheres…” This second 
possibility seems less desirable based on the Chinese syntax, but would also agree with the Tibetan translation, 
which omits the Sanskrit term b"hya. It would also correspond more accurately to what is found in the Sanskrit text. 
This second possibility also would suggest a vijñ"nav"da philosophical reading. It is difficult to say whether this 
difference would be due to a scribal error or a deliberate editorial choice on the part of the Sanskrit scribes or 
Tibetan and Chinese translators. 
ii Cf. ,rBh Je I, p. 20: 

pr"vivekya' katamat / sa ebhir dharmai& parikarmabh*mi' #odhayitv" vivikt"ni #ayan"san"ny 
adhy"vasaty ara%y"ni v+k(am*l"ni #*ny"g"r"%i parvatakandaragiriguh"pal"lapu'j"bhyavak"#a-
#ma#"navanaprasth"ni pr"nt"ni #ayan"san"ni / idam ucyate pr"vivekyam //  

Cf. MN 65 at MN I 440:  
so vivitta' sen"sana' bhajati arañña' rukkham*la' pabbata' kandara' giriguha' sus"na' 
vanapattha' abbhok"sa' pal"lapuñja'. 

iii dve ga%ike saye brahmacarya sa-ganik" ca Ms ] In offering the conjecture I do to deal with this reading in the Ms, 
I assume that the text has become corrupt and requires editorial tweeking. The simplest and least invasive way to 
solve the problem, however, is to instead read: dve ga%ike: ’satyabrahmacarya&, sa-ganik" ca. This emendation 
allows for very minor alterations of what is found in the Ms. Likewise, the ak(aras sa ye in the Ms could easily be 
mistaken for sa tya, as ye  and tya  are easily confused with one another. Another possibility is to read dve 
ga%ike maye: abrahmacarya&, sa-ganik" ca. However, both the Chinese and Tibetan translations suggest that the 
word brahmacarya should be understood in connection with the first clause of the sentence. My emendation to 
brahmacaryasya is a conjectural attempt to construct a reasonable relation between the elements of the sentence. 
iv On the eighteen manovyabhic"ra-s (P"li: manopavic"r"), see  MN 137 at MN III 216-17 (MN 140 at MN III 239-
40 AN 3.61 at AN I 175; M0 163 at T I 692c10-16; M0 162 at T I 690c4-9; D mngon pa ju 36a4-b4 ) (Be): 

“‘a))h"rasa manopavic"r" veditabb"’ ti. iti kho pan‘ eta' vutta'. kiñ c’ eta' pa)icca vutta'? ‘cakkhun" 
r*pa' disv", somanassa))h"n$ya' r*pa' upavicarati, domanassa))h"n$ya' r*pa' upavicarati, 
upekkh"))h"n$ya' r*pa' upavicarati. sotena sadda' sutv" … pe … gh"nena gandha' gh"yitv" … jivh"ya 
rasa' s"yitv" … k"yena pho))habba' phusitv" … manas" dhamma' viññ"ya, somanassa))h"n$ya' 
dhamma' upavicarati, domanassa))h"n$ya' dhamma' upavicarati, upekkh"))h"n$ya' dhamma' 
upavicarati. iti cha somanass*pavic"r", cha domanass*pavic"r", cha upekkh*pavic"r", a))h"rasa 
manopavic"r" veditabb"’ ti. iti ya' ta' vutta' idam eta' pa)icca vutta'. 

v sa sa'pratarkayati… ku#al"ku#al"vy"k+ta' ] The Chinese translation of this paragraph is puzzling. It reads: “His 
mind is able to be stilled. How does he properly see, first seeing which dharmas? He first mentally discerns thus: the 
18 mental activities can give rise to wholesome roots, unwholesome roots, and morally indeterminate roots.” (彼人
之心能如是住，云何正觀，初觀何法？彼人初心如是觀察十八意行。能起善根，起不善根，起無記根。). 
This translation is problematic, and at variance with the Sanskrit text, in which the syntax is fairly straight-forward. 
The Sanskrit text asks how one controls or engages the mind. Then it goes on to explain that one does so by first 
observing the basic activities of the mind. Here the Chinese translation seems to say that one first controls the mind, 
then questions oneself as to how to properly discern phenomena, which would be to observe the basic activities of 
the mind. The translation is, however, further rendered problematic by the phrase birenchuxing 彼人初心 , which 
(perhaps deliberately) makes ambiguous the role of the meditator in relationship to the mind. Is it the mind that is 
observing mental activity, or is a meditator observing the mind and its activity? A further problem concerns the use 
of the term gen 根, which is often used to render the Sanskrit words indriya or m*la. In the present context, I think 
that the concept of m*la fits best. Words analogous to this term are altogether absent in the Sanskrit text, in which 
the terms ku#ala etc. are adjectives and refer explicitly to the mind. This may very well be a case when we should not 
take the Chinese translation too seriously, and see the superfluous character gen 根 as necessitated by the Chinese 
translator for the sake of style and rythym. 
vi On k"yasm+tyupasth"na, cf. Dutt ed. 1934, pp. 203-207. See also BCAP, p. 504. In this regard, cf. ,ik', p. 228. 
vii Cf. Vibh 81-85; ,rBh She pp. 211-218. 
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viii I note here that much of the Chinese translation of the text actually corresponds more closely to the canonical 
P"li version of the body-part list than it does to the list that is present in Ms and B. It does, however, contain several 
items not present in the P"li list. See MN 140 at MN III 240: 

kes" lom" nakh" dant" taco ma'sa' nh"ru a))hi a))himiñja' vakka' hadaya' yakana' kilomaka' 
pihaka' papph"sa' anta' antagu%a' udariya' kar$sa'… 

ix bahirdha&] The usage of the term bahirdh" in this section of the text dealing with the dh"tu-s is peculiar, and 
deserves discussion. Although in two instances (§2.4.1 and §2.8.1) the adjectival term b"hya is used to describe the 
dh"tu-s, in all other instances the term bahirdh", usually an indeclinable adverb, is used. It is fortunate for our 
historical understanding of this material that we have a direct P"li parallel for this treatment of the dh"tu-s, found 
in the Dh"tuvibha$ga section of the P"li Abhidhamma treatise, the Vibha-ga (see endnote vii). There we find the 
term b"hir", cognate with Sanskrit b"hy", used as an adjective to describe dh"tu, which is feminine in P"li. In our 
text, dh"tu has become masculine, and it seems that, except for the two instances of b"hya already mentioned, the 
adverbial term bahirdh" has been substituted for what was once probably some Middle Indian form of b"hya, 
approximated by P"li b"hira. So, we might suggest the following progression: *b"hya>b"hir">bahirdh" 
(adv.)>bahirdha (adj.). It is also possible that the original authors or compilers of the text correctly used b"hya 
throughout, and that later scribal tradition wrongly corrected to bahirdh", a very common adverbial form. Thus we 
might suggest the following alternative linguistic progression *b"hya>b"hir">b"hya>bahirdh" (adj.), though this 
seems rather unlikely. In the text as it stands today there can be little doubt that the term bahirdha is employed as an 
adjective, despite the fact that in numerous cases we find the adverbial form where we would expect case agreement 
with the noun the term is describing. Unfortunately, there is no consistency in this regard, and in several cases we 
find agreement between the case ending of bahirdha and the noun it is supposed to describe. One good example of 
an instance in which an adjectival usage is not in doubt can be found in a later section of the Ms (218b3) where we 
find the sentence: te("' r*parasagandhaspar#adharmm" bahirddh"ny "yatan"ni parijñey"ni. Following instances 
such as this, my solution to the problem is to treat bahirdha as an adjective, and emend the text accordingly. This is 
less than felicitous from the standpoint of classical Sanskrit, but presents what I think is the clearest picture of the 
strange hybrid situation of the text while still maintaining its basic syntax. 
x asphu)am asphara%$yar*pagata' ] See ,ik', where these adjectives are used in the very same context as they are 
here in the Saddhus (,ik' 249): asphu)am asphara%$ya' tva-m"nsa#o%itena (“indistinct, not to be penetrated by skin, 
flesh and blood”); asphu)am asphara%$ya' r*pagatena apaliguddha' (“indistinct, not to be penetrated by or 
connected to materiality”). Also cf. Sbhv II 243-245, where these adjectives are used to describe the stillness of the 
body with respect to the dhy"nas. For example, describing the first dhy"na, the text reads: n"sya ki'cit sarvata& 
k"y"d asphu)a' bhavaty asphara%$ya' yaduta vivekaja' pr$tisukhena (“In no way is any part of his body not filled, 
not to be pervaded, by rapture and bliss born of seclusion”). 
xi Here it is important to note the fact that T reads 識界 (*vijñ"nadh"tu) in place of manodh"tu& in Ms and Bcrit. This 
may present a more archaic version of the text, a bit more in line with the canonical s#tra. Additionally, the second 
manodh"tu in the following sentence is missing. On the other hand, this omission does not really alter the meaning 
of the text, and the rest of the passage seems fairly similar, though the syntax of T is puzzling. 
xii It seems that the attitude/doctrine expressed here may have been unique to certain early yog"c"ra groups. See T 
1545 at T XXVII 682b2-682b5. This view might also be understood to agree partially with the one presented in the 
Abhidhammabh"jan$ya section of the the P"li Vibha-ga. See Vibh 88-90. The Vibha-ga’s description of the 
viññ"nadh"tu has more in common with the Saddhsu than does the definition found in the s*tras, in which the 
viññ"nadh"tu is described simply as viññ"na, and is explained as that which cognizes feelings/sensations (vedan"). 
xiii Saddhsu II §2.10.1=DhsLC 11.4: Cf. Uv 31.23-24 (Dhp 1.1-2). 
xiv I have not identified the second half of this verse in DhsL or DhsC. 
xv Saddhsu II §2.10.2= DhsLC 30.20 
xvi Cf. ,rBh Je I, p. 270-272: 

katha4 pr"jño bhavati | dvidh" sm+tibuddhisampanno bhavati | adhandhe[ndriya&], am*,hendriya&, 
ane,aka&, pratibala&, subh"(itadurbh"(it"n"4 dharm"%"4 artham"jñ"tum iti | sahajay"pi buddhy" 
samanv"gato bhavati | pr"yogikay"pi buddhy" samanv"gato bhavati | eva4 pr"jño bhavati | 

xvii Saddhsu II §2.10.3=DhsLC 30.21 
xviii Saddhsu II §2.10.4= DhsLC 30.22: This verse is a ma-vipul". 
xix Saddhsu II §2.10.5= DhsLC 30.23 
xx Saddhsu II §2.10.6= DhsLC 30.24: This verse is a na-vipul". 
xxi Saddhsu II §2.10.7= DhsLC 30.25 
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xxii saumanasya' j"n"ti | daurmmanasya' j"n"ti ] Ms; yid bde ba rnam par shes shing yid mi bde ba rnam par shes 
Bcrit; 知喜受生。知憂受生。T: It is interesting to note here the use of the verb j"n"ti, with respect to joy and 
sadness, as opposed to the term vij"n"ti, which is used in regard to pleasure, pain and neutral feeling. This 
variation seems to suggest that the experiences of joy and sadness are considered second order cognitions, as 
opposed to the first order cognitions of physical pain, physical pleasure, neutral feelings. The use of the verb 
vij"n"ti for saumanasya' below at §3.3.3 raises the question whether we ought to take these variations too seriously. 
Neither B nor T mark the difference between the two verbs. B consistently uses the verb rnam par shes (*vij"n"ti) 
and T consistently employs zhi 知, which also suggests *vij"n"ti, but could equally be used to translate *j"n"ti. I 
should also note that the P"li Dh"tuvibha-gasutta has the list of three vedan" (sukh", dukkh", adukkhamasukh"), as 
opposed to the list of five found here, and consistently employs the verb vij"n"ti. 
xxiii kiñcit sukha' vij"n"ti ] Ms: I get the sense that the translators of both B and T perhaps missed what is going on 
here. I suggest that there are two ways to read the text. First, one can emend the text from kiñcit to ki), and 
translate the phrase as a question. This renders the text most coherent, but neither B nor T suggests such a reading. 
Otherwise, one might read the text as it stands in Ms, interpreting kiñcit sukha' as a sixth category of vedan", 
perhaps corresponding to adu&k"sukh". In the context of Sarv"stiv"din scholasticism, this would not be impossible. 
See Akbh VI.3, pp. 328-329. 
xxiv spar#apratyay" me sukh" vedanotpann" ] em.; sukhavedan$ya' spar#avedan[$ya]' [pratyay" ma] s. ." .. .. .. 
[tpa]nna Ms: Although I have emended the text here to omit the term sukhavedan$ya', it is worth noting that P"li 
text of the Dh"tuvibha-gasutta (MN 140) reads: sukhavedaniya', bhikkhu, phassa' pa)icca uppajjati sukh" vedan". 
Thus, it is reasonable to assume that what seems to be a corruption in the Sanskrit text may in fact be the remnant of 
an earlier layer of the canonical text that has survived by chance. 
xxv “…du&kh" eva, du&khapratyay".” eva' spar#apratyay"' vedan"' pratyabhij"n$te…] em. after T; du&kh" eva' 
upek("pratyay"m eva' spar#apratyay"' vedan"' pratyabhij"n$te Ms: I remain somewhat equivocal about how to 
edit this passage. The Chinese and Tibetan translations suggest different readings. T suggests we read *du&kh" eva 
du&khapratyay" | eva' spar#apratyay"'… Bcrit suggests we read *du&kh" eva | eva' upek("pratyay"' 
spar#apratyay"'… The awkward nature of Bcrit makes me inclined to side with T here. It is possible, however that 
both translations are corrupt, and that the text may have originally read something like *du&khapratyay" | eva' 
upek("pratyay"' spar#apratyay"'. In this case, the eva' of the second sentence would have been mistaken for eva 
by a scribe. This corruption would then have been present in the prototype of the manuscripts that both Bcrit and T 
were based on. It also remains possible that the Tibetan and Chinese translators simply read the eva' as eva 
because it somehow made more sense to them. One reason I hesitate to simply follow T, despite the fact that it is a 
more clear and cohereht reading, is that in terms of the process of meditative practice it would be important if 
upek(" were mentioned here, and not simply in §4.1.5. The presence of the observation of the third neutral 
sensation/feeling in §4.1.3 would indicate that only when one experiences the feeling of upek(", and understands its 
conditioned nature, can one truly experience pain and pleasure without reacting to them. Thus, the state of being 
equanimous (upek(aka&), mindful (sm+tim"n) and constantly cognizant (sampraj"naka&) would be the direct result 
of the meditator first actually experiencing a neutral sensation/feeling, which would thus serve as a gauge against 
which to measure pain and pleasure, thereby “transcending” them at the level of mental reaction. 
xxvi im"bhis tis+bhir vedan"bhir ] The reference to three vedan"-s here should give us pause. This may indicate that 
this section of the text was leftover from a more original version of the canonical s#tra that had only three vedan"s 
as opposed to five vedan"-s, as is indeed the case with the P"li Dh"tuvibha-gasutta. It could also simply indicate 
that the list of five vedan"-s was simply considered an expansion of the list of three, and that saumanasya and 
daurmanasya were considered to be implied by, and subsumed under, sukha and du&kha. 
xxvii "k"#ayatana upasa'hareya' ] em.; 'di rdzogs par bya zhing Bcrit: The translation of the verb upasa'&areya' (to 
guide, direct or bring together) as rdzogs par bya (to be perfected) is an error on the part of the Tibetan translators 
and thoroughly alters the sense of the text. The Tibetan translators seem to be rendering the verb upa-sam-pad, and 
perpetuate the confusion that is present at several other places in Ms, when the phrase upasampadya viharati is 
accidentally substituted for upasa'hareya'. 
xxviii tadup"datt" ] Ms: It is tempting here to emend the text to tadup"d"n"t based on the parallel below, and the 
reading tadup"d"n" in the P"li Dh"tuvibha-gasutta. In fact, to my mind tadup"d"n"t seems desirable. From the 
perspective of the Sanskrit syntax, however, tadup"datt" is more appropriate, as all of the other parallel phrases 
contain past participles, and the ablative relation that is clear in the P"li text does not necessarily apply. By not 
emending the text, I leave open the question of whether the author of the text would have used such linguistic 
variation. 
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xxix yatr"k"'k(ate ’pibandhanavik+tau ] em.; yatra n"k"'k(ate n"pi bandhanavik+tau Ms: This seems to be a case 
where there may be some confusion caused in the process of transposition from an earlier Middle-Indic prototype. 
Compare MN 140 at MN III 243, which reads: yass" yass" ca pi5andhanavikatiy" "ka-khati… It is feasible that the 
n"pi˚ of Ms is in fact a hold-over from an earlier prototype. 
xxx With respect to the list of ornaments, there are apparent differences between Ms and the Chinese translation. Ms 
and B are generally parallel. 
xxxi 則於彼處心不 樂。知不寂靜，無常，動轉。] T: Here T differs from Ms and B. One might translate: “This 
being so, the mind does not delight in those meditative states. One knows that they are not tranquil, not permanent, 
changing.” This translation seems closer than B to the sense of the Sanskrit passage as I understand it, although it in 
fact renders the text in a fashion entirely opposite to Ms with respect to syntax. That is, the text explains that the 
immaterial attainments are moving and changing, and thus the feeling of equanimity itself is moving and changing 
at a very subtle level, and not perfectly still. Here the Chinese translator spells out the relationship between the 
impermanence of equanimity and the impermanence of the immaterial attainments whereas in Ms this relationship is 
simply implied. It is again not clear to what extent the Chinese translator is contributing his own understanding of 
the text. 
xxxii Cf. Vism 640-645 on the the stage of bha-g"nupassan"ñ"%a', which eventually leads to bhayatupa))h"nañ"%a' 
(Be):  

tass’ eva' sallakkhetv" punappuna' “anicca' dukkham anatt"” ti r*p"r*padhamme tulayato t$rayato ta' 
ñ"%a' tikkha' hutv" vahati, sa-kh"r" lahu' upa))hahanti, ñ"%e tikkhe vahante sa-kh"resu lahu' 
upa))hahantesu upp"da' v" )hiti' v" pavatta' v" nimitta' v" na samp"pu%"ti. khayavayabhedanirodhe 
yeva sati santi))hati. tassa “eva' uppajjitv" eva' n"ma sa-kh"ragata' nirujjhat$” ti passato etasmi' )h"ne 
bha-g"nupassana' n"ma vipassan"ñ"%a' uppajjati. ya' sandh"ya vutta'… 

tass’ eva' sabbasa-kh"r"na' khayavayabhedanirodh"ramma%a' bha-g"nupassana' "sevantassa 
bh"ventassa bahul$karontassa sabbabhavayonigati)hitisatt"v"sesu pabhedak" sa-kh"r" sukhena 
j$vituk"massa bh$rukapurisassa s$habyagghad$piacchataracchayakkharakkhasaca%,a-
go%aca%,akukkurapabhinnamadaca%,ahatthighora"s$visaasanivicakkasus"nara%a-
bh*mijalitaa-g"rak"su"dayo viya mah"bhaya' hutv" upa))hahanti. 

xxxiii vedan"k(ayavyay"nupa#yina& ] See endnote xxxii. 
xxxiv Compare MN 111, the Anupadasutta, where we find the recurrent phrase: “eva' kira ’me dhamm" ahutv" 
sambhonti, hutv" pa)ivent$” ti. The proto-Abhidhamma method of this sutta also contains a number of general 
affinities with our text. It is worth noting that this s*tra is unique to the P"li Majjhimanik"ya and has no parallel in 
any of the other canonical collections that have come down to us, as far as I am aware. On the Anupadasutta, see 
Griffiths 1983 (p. 58) and Sujato, A History of Mindfulness (p. 193). The use here in the Saddhsu of phrases that 
parallel the Anupadasutta of the P"li tradition complicates Sujato’s claim that the conceptions of discernment found 
in the Anupadasutta was unique to the P"li tradition. See also Baba 2004. In that short paper, Baba has noted 
similar passages as the one found in our text in the Northern 0gamas. 

See also ,rBh Je II, p. 94: 
sa eva' prat$tyasamutp"de k+taparicayo “ya ete sa'sk"r"& prat$tyasamutpann" anity" eta” ity avatarati / 
“anityatv"d abh*tv" ca bhavanti bh*tv" prativigacchanti / punar ete 'bh*tv" bhavanti bh*tv" ca 
prativigacchanti te j"tidharm"%a&, jar"dharm"%a&, vy"dhidharm"%a&, 
mara%adharm"%a& / ye j"tijar"vy"dhimara%adharm"%as te du&kh"&, ye du&kh"s te 'n"tm"na&, asvatantr"&, 
sv"mivirahit"&” / eva' so'nityadu&kha#*ny"n"tm"k"rair du&khasatyam avat$r%o bhavati / tasyaiva' 
bhavati / “y" k"cid e("' sa'sk"r"%"m abhinirv+ttir du&khabh*t" rogabh*t" 
ga%,abh*t" sarv"sau t+(%"pratyay" / yat punar asy" du&khajanik"y"s t+(%"y" a#e(aprah"%am etac ch"ntam 
etat pra%$tam eva' ca me j"nata eva' bahulavih"ri%as t+(%"y" a#e(aprah"%a' bhavi(yat$”ti / eva' hi 
samudayasatya' nirodhasatya' m"rgasatyam avat$r%o bhavati / sa 
tadbahulavih"r$ yad" saty"ny abhisam"gacchati / ayam asyocyate saty"vat"raparicaya& / tasyaivam satye(u 
k+taparicayasya dar#anaprah"tavye(u kle#e(u prah$%e(u bh"van"prah"tavy" ava#i()" bhavanti // 

,rBh Je II, p. 114: 
tatra katama& prat$tyasamutp"da&, katamat prat$tyasamutp"dakau#alyam / "ha / avidy"pratyay"& sa'sk"r"&, 
sa'sk"rapratyaya' vijñ"nam, vijñ"napratyaya' n"mar*pam / vistare%a y"vat / evam asya kevalasya 
mahato du&khaskandhasya samudayo bhavati / ayam ucyate prat$tyasamutp"da& / 

yat punar dharm" eva dharm"n abhispandayanti dharm" eva dharm"n parispandayanti / sa'sk"r" 
eva dharm"%"m "h"rak"&, te ca hetusamutpannatv"t prat$tyasamutpannatv"d abh*tv" bhavanti bh*tv" ca 
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prativigacchanti / tasm"d anity" ete sa'sk"r"& / ye punar anity"s te j"tidharm"%o jar"dharm"%o 
vy"dhidharm"%o mara%adharm"%a& #okaparidevadu&khadaurmanasyop"y"sadharm"%a& / te jar"dharmitv"d 
y"vad up"y"sadharmitv"d du&kh"& / ye v" punar du&kh", asvatantr", durbal"s ta an"tm"na iti / yad ebhir 
"k"rai& prat$tyasamutpanne(u dharme(v anityajñ"nam, du&khajñ"nam, nair"tmyajñ"nam / idam ucyate 
prat$tyasamutp"dakau#alyam // 

CBETA, T02, no. 99, p. 92, c12-26: 
「如是我聞。一時。佛住拘留搜調牛聚落。爾時。世尊告諸比丘。我今當為汝等說法。初．中．後

善。善義善味。純一滿淨。梵行清白。所謂第一義空經。諦聽。善思。當為汝說。云何為第一義空

經。諸比丘。眼生時無有來處。滅時無有去處。如是眼不實而生。生已盡滅。有業報而無作者。此

陰滅已。異陰相續。除俗數法。耳．鼻．舌．身．意亦如是說。除俗數法。俗數法者。謂此有故彼

有。此起故彼起。如無明緣行。行緣識。廣說乃至純大苦聚集起。又復。此無故彼無。此滅故彼滅。

無明滅故行滅。行滅故識滅。如是廣說。乃至純大苦聚滅。比丘。是名第一義空法經。佛說此經已。

諸比丘聞佛所說。歡喜奉行。」 
CBETA, T02, no. 125, p. 713, c15-23:  

「世尊告曰。彼云何為名第一最空之法。若眼起時則起。亦不見來處。滅時則滅。亦不見滅處。除

假號法．因緣法。云何假號．因緣。所謂是有則有。此生則生。無明[22]緣行。行緣識。識緣名色。
名色緣六入。六入緣更樂。更樂緣痛。痛緣愛。愛緣受。受緣有。有緣生。生緣死。死緣

愁．憂．苦．惱。不可稱計。如是苦陰成此因緣。」 
Akbh V.27, p. 299.13-16 (This passages is cited in a discussion of whether past and future dharmas exist. See also 
P"s"dika 1989, p. 98.): 

ittha' caitad eva' yat param"rtha#*nyat"y"m ukta' bhagavat": “cak(ur utpadyam"na' na kuta#cid 
"gacchati, nirudhyam"na' na kvacit sa'nicaya' gacchati / iti hi bhik(ava# cak(ur abh*tv" bhavati, bh*tv" 
ca prativigacchati” iti / 

Mil 51-52(Be): 
3. ko)ipaññ"yanapañho 
r"j" "ha: “bhante n"gasena, ya' paneta' br*si ‘purim" ko)i na paññ"yat$’ ti, katam" ca s" purim" ko)$” ti?  
“yo kho, mah"r"ja, at$to addh", es" purim" ko)$” ti.  
“bhante n"gasena, ya' paneta' br*si ‘purim" ko)i na paññ"yat$’ ti, ki' pana, bhante, sabb" pi purim" ko)i 
na paññ"yat$” ti?  
“k"ci, mah"r"ja, paññ"yati, k"ci na paññ"yat$” ti.  
“katam", bhante, paññ"yati, katam" na paññ"yat$” ti?  
“ito pubbe, mah"r"ja, sabbena sabba' sabbath" sabba' avijj" n"hos$ti es" purim" ko)i na paññ"yati, ya' 
ahutv" sambhoti, hutv" pa)ivigacchati, es" purim" ko)i paññ"yat$” ti.  
 “bhante n"gasena, ya' ahutv" sambhoti, hutv" pa)ivigacchati, nanu ta' ubhato chinna' attha' gacchat$” 
ti?  
“yadi, mah"r"ja, ubhato chinna' attha' gacchati, ubhato chinn" sakk" va,,hetun” ti?  
“"ma, ‘s" pi sakk" va,,hetun’ ti. n"ha', bhante, eta' pucch"mi ko)ito sakk" va,,hetun” ti?  
“"ma sakk" va,,hetun” ti. “opamma' karoh$” ti.  
thero tassa rukkh*pama' ak"si: “khandh" ca kevalassa dukkhakkhandhassa b$j"n$” ti.  
 “kallo ’si, bhante n"gasen"” ti.  
ko)ipaññ"yanapañho tatiyo. 

It-a I 179-180 (cf. ,rBh above) (Be): 
‘bh*tan’ ti khandhapañcaka'. tañ hi paccayasambh*tatt" paramatthato vijjam"natt" ca ‘bh*tan’ ti  
vuccati. ten"ha “bh*tam ida', bhikkhave, samanupassath"” ti, bh*tato  
avipar$tasabh"vato salakkha%ato s"maññalakkha%ato ca passati. idañ hi khandhapañcaka'  
n"mar*pamatta'. tattha “ime pathav$"dayo dhamm" r*pa', ime phass"dayo dhamm" n"ma',  
im"ni nesa' lakkha%"d$ni, ime nesa' avijj"dayo paccay"” ti eva'  
sapaccayan"mar*padassanavasena ceva, “sabbe pi me dhamm" ahutv" sambhonti, hutv"  
pa)iventi, tasm" anicc", aniccatt" dukkh", dukkhatt" anatt"” ti eva'  
‘anicc"nupassan"divasena ca passat$’ ti attho. ett"vat" taru%avipassan"pariyos"n"  
vipassan"bh*mi dassit". ‘nibbid"y"’ ti bh*tasa-kh"tassa tebh*makadhammaj"tassa  
nibbindanatth"ya, etena balavavipassana' dasseti. ‘vir"g"y"’ ti vir"gattha' virajjanattha',  
imin" magga' dasseti. ‘nirodh"y"’ ti nirujjhanattha', imin" pi maggam eva dasseti. ‘nirodh"y"’ ti  
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v" pa)ippassaddhinirodhena saddhi' anup"disesanibb"na' dasseti. ‘eva' kho, bhikkhave,  
cakkhumanto passant$’ ti eva' paññ"cakkhumanto sapubbabh"gena maggapaññ"cakkhun"  
catusaccadhamma' passanti. 

Pa*is-a I 253 (Be): 
49. id"ni anantara' vuttassa sammasanañ"%assa n"n"nayehi bh"van"thirakara%ena p"ra' gantv", )hitena 
anicc"dito di))he sa-kh"re udayabbayena paricchinditv", anicc"dito vipassanattha' vuttassa 
udayabbay"nupassan"ñ"%assa niddese ‘j"ta' r*pan’ ti"d$su santativasena yath"saka' paccayehi nibbatta' 
r*pa'. tassa j"tassa r*passa nibbattilakkha%a' j"ti' upp"da' abhinav"k"ra' ‘udayo’ ti, 
vipari%"malakkha%a' khaya' bha-ga' ‘vayo’ ti, anupassan" punappuna' nis"man", 
udayabbayaanupassan" ‘ñ"%an’ ti attho. vedan"d$supi eseva nayo. j"tijar"mara%avant"na' yeva 
udayabbayassa pariggahetabbatt" j"tijar"mara%"na' udayabbay"bh"vato j"tijar"mara%a' an"masitv", 
‘j"ta' cakkhu ... pe ... j"to bhavo’ ti peyy"la' kata'. so eva' pañcanna' khandh"na' udayabbaya' 
passanto eva' j"n"ti: “imesa' khandh"na' uppattito pubbe anuppann"na' r"si v" nicayo v" natthi, 
uppajjam"n"nam pi r"sito v" nicayato v" "gamana' n"ma natthi, nirujjham"n"nam pi dis"vidis"gamana' 
n"ma natthi, niruddh"nam pi ekasmi' )h"ne r"sito nicayato nidh"nato ava))h"na' n"ma natthi. yath" pana 
v$%"ya v"diyam"n"ya uppannassa saddassa neva uppattito pubbe sannicayo atthi, na uppajjam"no 
sannicayato "gato, na nirujjham"nassa dis"vidis"gamana' atthi, na niruddho katthaci sannicito ti))hati, atha 
kho v$%añ ca upav$%añ ca purisassa ca tajja' v"y"ma' pa)icca ahutv" sambhoti, hutv" pa)iveti, eva' sabbe 
pi r*p"r*pino dhamm" ahutv" sambhonti, hutv" pa)ivent$” ti. 

xxxv The list of sa'yojana-s is much shorter in the Chinese text: 愛結、障礙結、無明結、見結、生結、慢結… 
(*anunayasa'yojana' pratighasa'yojana' avidy"sa'yojana' d+()isa'yojana' bhavar"gasa'yojana' (?) 
m"nasa'yojana'). This list seems to lack the final four items of the Sanskrit and Tibetan texts, while at the same 
time adding shengjie 生結, which has no analog in Ms and B. However, the final items (思量結疑結 結嫉結: 
*par"mar#asa'yojana' vicikits"sa'yojanam $r("sa'yojana' m"tsaryasa'yojana') can be found embedded in the 
following paragraph on the anu#ayas. This most likely represents the effect of a scribal error that went unnoticed by 
the Chinese translators, but is in evidence in Ms. In the case of Ms, however, the terms appear in both places. The 
evidence of the Chinese text suggests that in a prototype of Ms, the list was accidentally separated due to a scribal 
error. It seems likely that subsequently the initial list of sa'yojanas was emended by a later scribe who, however, 
did not notice the presence of the last four sa'yojanas interpolated among the list of anu#ayas.  

On the canonical lists of seven saññojan"ni and anusay", see DN 33 at DN III 254: 
“satta anusay": k"mar"g"nusayo, pa)igh"nusayo, di))h"nusayo, vicikicch"nusayo, m"n"nusayo, 
bhavar"g"nusayo, avijj"nusayo.  
“satta saññojan"ni: anunayasaññojana', pa)ighasaññojana', di))hisaññojana', vicikicch"saññojana', 
m"nasaññojana', bhavar"gasaññojana', avijj"saññojana'.” 

See also Yobh, p. 161: 
kle#"n"' prabheda& katama&…sy"t (a,vidho r"ga& pratigho m"no ’vidy" d+()ir vicikits" ca || sy"t 
saptavidha& sapt"nu#ay"& k"mar"g"nu#aya& pratigh"nu#ayo bhavar"g"nu#ayo m"n"nu#ayo ’vidy"nu#ayo 
d+()yanu#ayo vicikits"nu#aya# ca || sy"d a()avidho r"ga& pratigho m"no ’vidy" vicikits" d+()ir dvau ca 
par"mar#au || sy"n navavidho nava sa'yojan"ni | anunayasa'yojana' pratighasa'yojana' 
m"nasa'yojanam avidy"sa'yojana' d+()isa'yojana' par"mar#asa'yojana' vicikits"sa'yojanam 
$r(y"sa'yojana' m"tsaryasa'yojana' ca || sy"d da#avidha& satk"yad+()ir antagr"had+()ir 
mithy"d+()ipar"mar#a& #$lapar"mar#o r"ga& pratigho m"no ’vidy" vickits" ca || 

See also Akbh V.41, p. 309: 
tatra nava sa'yojan"ny anunayapratigham"n"vidy"d+()ipar"mar#avicikitser(y"m"tsarya-sa'yojan"ni | 
tatr"nunayasa'yojana' traidh"tuko r"ga& | evam any"ni yath"sa'bhava' yojy"ni | d+()isa'yojana' tisro 
d+()aya& | par"mar#asa'yojana' dve d+()$ | ata evocyate sy"t d+()isa'prayukte(u dharme(v 
anunayasa'yojanena sa'yukto na d+()isa'yojanena na ca tatra d+()yanu#ayo n"nu#ay$ta | "ha sy"t 
samudayajñ"ne utpanne nirodhajñ"ne ’nutpanne nirodham"rgadar#anaprah"tavye(u 
d+()i#$lavratapar"mar#asa'prayukte(u dharme(u | te(v anunayasa'yojanena sa'yuktas tad"lambanena 
d+()isa'yojanen"sa'yukta& |  
 sarvatragasya prah$%atv"d asarvatragasya ca tad"lambanasa'prayogi%o d+()isa'yojanasy"bh"v"t | 
d+()yanu#aya# ca te(v anu#ete | te eva par"mar#ad+()$ sa'prayogata& | 

See also Pa*is I 143, where we find a list of nine saññojana-s that are not considered to be views (thus excluding 
sakk"yadi))hi and #$labbatapar"m"sa) (Be): 
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katam"ni saññojan"ni, na ca di))hiyo? k"mar"gasaññojana', pa)ighasaññojana', m"nasaññojana', 
vicikicch"saññojana', bhavar"gasaññojana', iss"saññojana', macchariyasaññojana', 
anunayasaññojana', avijj"saññojana'. im"ni saññojan"ni, na ca di))hiyo. 

xxxvi va)aka%ik" y" ] Ms; shing ljon pa'i rgyu rkyen las yang shing pa Ta'i sa bon phra mo 'byung bar 'gyur ro// Bcrit; 
樹復生子，因緣繫縛。T: It is not clear whether to read va)aka%ik" y" or va)aka%ik"y". This would alter the 
sentence significantly, the first possibility creating a relative clause, which renders the sentence more complete. The 
second possibility would render a sixth case relation between ˚ka%ik" and hetupratyaya, a reading that makes the 
sentence somewhat awkward. Bcrit seems to support the latter option, while T seems to support the former option. 
xxxvii Saddhsu II §4.2.24.1=DhsL 30.26; This verse is a na-vipul". 
xxxviii This verse has not been identified in Dhs. 
xxxix Saddhsu II §4.2.24.3=Dhs 30.27; This verse is a na-vipul". 
xl Saddhsu II §4.2.24.4=Dhs 30.28; This verse is a na-vipul". 
xli Saddhsu II §4.2.24.5=Dhs 30.29; This verse is a na-vipul". 
xlii Saddhsu II §4.2.24.6=Dhs 30.30 
xliii Saddhsu II §4.2.24.7=Dhs 30.31 
xliv Saddhsu II §4.2.24.8=Dhs 30.32; This verse is a na-vipul". 
xlv Saddhsu II §4.2.24.9=Dhs 30.33 
xlvi Saddhsu II §4.2.24.10=DhsL 30.34 
xlvii Saddhsu II §4.2.24.11=DhsL 30.35; This verse is a na-vipul". 
xlviii  Saddhsu II §4.2.24.12=DhsC 30.34=DhsL 30.36 
xlix Saddhsu II §4.2.24.13=DhsC 30.35=DhsL 30.37 
l Saddhsu II §4.2.24.14=DhsC 30.36=DhsL 30.38 
li Saddhsu II §4.2.24.14=DhsC 30.36=DhsL 30.39; Although the text may be corrupt, it is a ra-vipul" as I have 
emended it. 
lii Saddhsu II §4.2.24.16=DhsC 30.38=DhsL 30.40 
liii  Saddhsu II §4.2.24.17=DhsC 30.39=DhsL 30.41 
liv Saddhsu II §4.2.24.18=DhsC 30.40=DhsL 30.42 
lv Saddhsu II §4.2.24.19=DhsC 30.41=DhsL 30.43 This verse is a na-vipul". 
lvi Saddhsu II §4.2.24.20=DhsC 30.42=DhsL 30.44 
lvii Saddhsu II §4.2.24.21=DhsC 30.43=DhsL 30.45 
lviii  Saddhsu II §4.2.24.22=DhsC 30.44=DhsL 30.46 
lix Saddhsu II §4.2.24.23=DhsC 30.45=DhsL 30.47; This verse is a na-vipul" when we read the first two short 
syllables as a single long syllable. 
lx Saddhsu II §4.2.24.24=DhsC 30.46=DhsL 30.48 
lxi Saddhsu II §4.2.24.25=DhsC 30.47=DhsL 30.49; This verse is a na-vipul". 
lxii See Vism II 606-638, Magg"maggañ"%adassanavisuddhiniddeso. 
lxiii Saddhsu II §4.2.24.26=DhsC 30.48=DhsL 30.50 
lxiv Saddhsu II §4.2.24.27=DhsC 30.49=DhsL 30.51 
lxv Saddhsu II §4.2.24.28=DhsC 30.50=DhsL 30.52; This verse is a ma-vipul". 
lxvi Saddhsu II §4.2.24.29=DhsC 30.51=DhsL 30.53 
lxvii Saddhsu II §4.2.24.30=DhsC 30.52=DhsL 30.54; This verse reads as a bha-vipul" in p"da a, and as a na-vipul" in 
p"da c. 
lxviii  Saddhsu II §4.2.24.31=DhsC 30.53=DhsL 30.55 
lxix pañcavedan"tatvodayadar#ina' sth"na' n"m"rohate ] It seems likely that the term pañcama' in the Ms is a 
scribal error for pañca˚, as it is quite clear that we have not yet entered the stage of the fifth bh*mi. The Chinese 
translation corroborates this supposition, although it may render something slightly different from Ms. A word 
corresponding with the Tibetan word zad pa (*vyaya [?]) and the Chinese character jin 盡 (*vyaya [?])  is not 
present in the Ms. Further, the Chinese translator(s) read(s) bujinchu 不盡處, ‘the imperishable state,’ whereas the 
Tibetan reads zad pa in the positive, seemingly in compound with ˚tattvadar(ina). None of the three texts agree 
here. 
lxx tay"pah+yate ] The Tibetan translators here read citta as the subject of the sentence, as opposed to the meditator. 
The Chinese translator, on the other hand, takes the meditator as the subject of the verb. I prefer the interpretation 
of the Chinese translator. 
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lxxi  ko ’yam #rotravedan"' ‘vedaneyam’ iti ] It is most likely that Ms did not have such a reading, based on what I 
can make out of the ak'aras. I suggest this reading as it agrees with the parallel passages elsewhere and does the 
least violence to the text as it has come down to us. Note that although T here seems to loosely agree with what I 
suggest, it consistently reads only shuijuecishou 誰覺此受 in all of the following parallel passages. It remains 
unclear whether this is an interpretive move on the part of the Chinese translator, or whether he read a different text. 
lxxii Cf. SN 5.10 at SN I 135: 

“ki' nu ‘satto’ ti paccesi, m"ra di))higata' nu te |  
suddhasa-kh"rapuñjo ’ya', na yidha sattupalabbhati || 
“yath" hi a-gasambh"r", hoti saddo ‘ratho’ iti | 
eva' khandhesu santesu, hoti ‘satto’ ti sammuti || 
“dukkham eva hi sambhoti, dukkha' ti))hati veti ca |  
n"ññatra dukkh" sambhoti, n"ñña' dukkh" nirujjhat$” ti || 

Akbh IX. p. 466 (P"s"dika 1989, p. 125):  
manyase ki' nu sattveti M"ra d+()igata' hi te |  
#*nya& sa'sk"rapuñjo ’ya' na hi sattvo ’tra vidyate || 
yathaiva hy a-gasa'bh"r"t sa'jñ" ratha iti sm+t" | 
eva' skandh"n up"d"ya sa'v+ty" sattva ucyate || 

CBETA, T02, no. 99, p. 327, b7-15: 
「汝謂有眾生   此則惡魔見 
  唯有空陰聚  無是眾生者 
  如和合眾材  世名之為車 
  諸陰因緣合  假名為眾生 
  其生則苦生  住亦即苦住 
  無餘法生苦  苦生苦自滅 
  捨一切愛苦     離一切闇冥 
  已證於寂滅  安住諸漏盡 
  已知汝惡魔  則自消滅去」 

CBETA, T02, no. 100, p. 454, c27-p. 455, a5: 
「眾魔生邪見  謂有眾生想 
  假空以聚會  都無有眾生 
  譬如因眾緣  和合有車用 
  陰界入亦爾  因緣和合有 
  業緣故聚會  業緣故散滅 
  斷除一切愛  滅諸無明闇 
  逮得於盡滅  安住於無漏 
  以是故當知  波旬墮負處」 

lxxiii (a, vedan"k"y"n ] I suggest this emendation after B and based on a number of passages, found in various texts. 
Cf. MN 148 at MN III 281: cha vedan"k"y" veditabb".;  Nidsa 13.4-5, p. 39: yadut"smin sati (a, vijñ"nak"y" 
bhavanti | (a) spar#ak"y"& (a, vedan"k"y"& (a) sa'jñ"k"y"& (a) cetan"k"y" bhavanti |; ,rBh Je II, p. 108: tatra 
vedan"skandha& katama& | sukhavedan$ya' v" spar#a' prat$tya, du&khavedan$ya' v", adu&kh"sukhavedan$ya' v" 
| (a, vedan"k"y"# cak(u&sa'spar#aj" vedan" #rotraghr"%ajihv"k"yamana&sa'spar#aj" vedan" |; MSA(Bh), p. 91: 
vedan" (a, vedan"k"y" ity evam"di | 
lxxiv “katara' bh*myantara' sa'jñ"sah"yo ’ya' #ukladharmaviviktac"r$ sañcintayan, hit"hitaviviktac"r$, sa'jñ"y"& 
sa'jñ$ sy"t?” ] This sentence might be parsed differently. My undesrstanding of T, for instance, suggests that 
perhaps we should punctuate thus: *“katara' bh*myantara' sa'jñ"sah"yo ’ya' #ukladharmaviviktac"r$?” 
sañcintayan, hit"hitaviviktac"r$, sa'jñ"y"& sa'jñ$ sy"t. The Tibetan translation, on the other hand, suggests a 
different reading: *“kataro bh*myantara& sa'jñ"sah"ya&?” aya' #ukladharmaviviktac"r$ sañcintayan, 
hit"hitaviviktac"ry"& sa'jñ"y"& sa'jñ$ sy"t. 
lxxv In relation to the following descriptions of the realms, see Yobh, p. 79:  

tatra narake(u yadbh*yas" sattv"& k"ra%"du&kha' pratisa'vedayanti tiryak(v anyonyabhak(a%adu&kha' | 
prete(u k(utpip"s"du&kha' | manu(ye(u parye()ivyasanadu&kha' | deve(u cyavanapatanadu&kha' 
pratisa'vedayanti || 
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lxxvi Cf. Mil 302 (Be): …pip"sito, mah"r"ja, p"n$ya' alabham"no parisukkhahadayo vijjam"ne pi uttari' "yusmi' 
ak"le marati… 
lxxvii ˚rururik(a˚ ] Ms: Based on classical sandhi rules, one would expect ˚rurv-+k(a˚; dred mo dang Bcrit; 熊 T 
lxxviii Here, we do not find any reference to the tenth aspect of materiality listed above, mañji()ha. 
lxxix avabudhv" ] In classical Sanskrit one would expect avabudhya. 
lxxx tad"lamban" [?] tatpratyay" (  ) Ms ] This mark between the two words might be an indicator of where 
the simile that is missing in Ms, but extant in Bcrit T, ought to come. In any case, it most certainly suggests that we 
should assume that there is a problem with the text here. 
lxxxi Found in the bottom margin of Ms 19b:  

yath" tena mama k+ta' suk+tam anena mama k+ta' du&kara' p*rvavat_ | sa'jñ"y"' sa'jñ"payati yadi 
sa'jñ" na sy"t_ sm+tir api na sy"t_ s" hi sm+ti& sa'jñ"ya nibaddh", tad"lamban" tatpratyay" tannid"n" 
taddhetuk" evam eva me sm+ti& sa'jñ"dhi sa pañcama' bh*myantara' "rohati sa bhik(u& sa'jñ"spar#a' 
n"ma sa'msayayati || 

lxxxii Cf. MN 44 at MN I p. 303]: 
sukh" kho, "vuso Vis"kha, vedan" )hitisukh" vipari%"madukkh", dukkh" vedan" )hitidukkh" 
vipari%"masukh", adukkhamasukh" vedan" ñ"%asukh" aññ"%adukkh" ti. 

lxxxiii Saddhsu II §5.1.21.1=DhsC 30.54=DhsL 30.56 
lxxxiv Saddhsu II §5.1.21.2=DhsC 30.55=DhsL 30.57 
lxxxv Saddhsu II §5.1.21.3=DhsC 30.56(ab)-57=DhsL 30.58(ab)-59; This verse is a ma-vipul". 
lxxxvi Saddhsu II §5.1.21.4=DhsC 30.58=DhsL 30.60 
lxxxvii Saddhsu II §5.1.21.5=DhsC 30.59=DhsL 30.61; This verse is a na-vipul". 
lxxxviii Saddhsu II §5.1.21.6=DhsC 30.60=DhsL 30.62 
lxxxix Cf. Vin III 90 (Dhp 22.308 at Dhp 86):  

seyyo ayogu5o bhutto, tatto aggisikh*pamo |  
yañ ce bhuñjeyya duss$lo, ra))hapi%,a' asaññato ti || 

Patnadharmapada, part 1, verse 295 (Cone 1989, p. 180): 
 #reyo ayogu," bhutt" tatt" aggi#ikhopam" | 

ya' ca bhuñjeya du##$lo r"()api%,a' asa'yyato || 
Uv 9.2: 

#reyo hy ayogu," bhukt"s tapt" hy agni#ikhopam"& | 
na tu bhuñj$ta du&#$lo r"()rapi%,am asa'yata& || 

xc Saddhsu II §5.1.21.7=DhsC 30.61=DhsL 30.63; This verse is a na-vipul". 
xci Saddhsu II §5.1.21.8=DhsC 30.61 (abc)=DhsL 30.64 
xcii Saddhsu II §5.1.21.9=DhsC 30.62 (d)-30.63 (bc)=DhsL 30.65 
xciii Saddhsu II §5.1.21.10=DhsC 30.63 (cd)-30.64 (ab)=DhsL 30.66 
xciv Saddhsu II §5.1.21.11=DhsC 30.64 (cd)-30.65 (ab)=DhsL 30.67 
xcv Saddhsu II §5.1.21.12= DhsC 30.177=DhsL 30.185 
xcvi Saddhsu II §5.1.21.13= DhsC 30.178=DhsL 30.186 
xcvii dhy"napar"ya%"& ] Cf. Ap II 576: …sad" jh"napar"ya%"… 
xcviii Saddhsu II §5.1.21.14=DhsC 30.181= DhsL 30.189; This verse is a na-vipul". 
xcix v$tar"g"tra ] Grammatically, one would expect: v$tar"g" atra. However, this would create an unmetrical p"da. 
c Cf. Dhp 7.99 at Dhp 28: 

 rama%$y"ni araññ"ni, yattha na ramat$ jano | 
v$tar"g" ramissanti, na te k"magavesino || 

Uv 29.17: 
 rama%$y"%y ara%y"ni na c"tra ramate jana& | 

v$tar"g"tra ra'syante na tu k"magave(i%a& || 
ci Saddhsu II §5.1.21.15= DhsC 30.179= DhsL 30.187 
cii Saddhsu II §5.1.21.16= DhsC 30.180= DhsL 30.188 
ciii bhik(un"mn" vañcayate ] This verse would be a na-vipul" were the fifth syllable of p"da c long. Otherwise, the 
p"da is unmetrical. 
civ Saddhsu II §5.1.21.17= DhsC 30.65 (cd)-30.66 (ab)= DhsL 30.68 
cv Saddhsu II §5.1.21.18= DhsC 30.66=DhsL 30.69 
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cvi tatsv"sthy"ny eva pu(%anti v"nt"#ais tai& sam" mat"& ] Another suggestion, made by Demoto Mitsuyo, is to emend 
the text in the following way: tatsth" ny"sa' ca pu(%anti v"nt"#as te sam"gat"&. This is an interesting idea, and 
would thoroughly alter the meaning of the verse as I have understood it. Likewise, it is out of accord with T. Further, 
since the first p"da is clearly corrupt and is absent from B, we have little more to go on than the reading of T. 
Certainly the translators of B interpreted the second p"da differently than those of T. While T reads: 如吐已還食 “it 
is as though they again eat food after vomiting [it up].” B reads de dag sred spangs bsam pa mnyam “they abandon 
desire, with intentions equal.” This is a very poor translation on the part of T, and it is difficult to justify it based on 
the readings of Ms or Dhs. The reading suggested by Demoto is, however, not an impossibility, and is arrived at 
with only a few small emendations. The fact that such different, almost opposite, meanings can be drawn out by just 
a few small changes in the text reveals the dynamism of the process of textual transmission. 
cvii Saddhsu II §5.1.21.19= DhsC 30.66=DhsL 30.70 
cviii A passage that is parallel to, but slightly different from, the following paragraphs (§5.2.1-5.2.4.1) can be found 
later on in the Ms (96b1-7). See Appendix 6.   
cix tatra y" vedan" s" vindati. y" cetan" s" cetayati. tatra y" sa'jñ" s" sa'j"n"ti. ] The fact that the general order of 
the items is switched around here is puzzling. This is perhaps to deal with the fact that sa'jñ", which generally 
comes second on the list, is the topic of the original question being answered. Still, it is interesting to note that a 
parallel passage, seemingly interpolated accidentally later in the text, reads something slightly different (Ms 96b2-
3):  

cak(u{(a}& prat$tya, r*pañ cotpadyate | cak(urvvijñ"nam | tray"%"' sannip"t"t spar#a& | spar#asahaj" 
vedan"sa'jñ"cetan" bhavati | vijñ"na' sp+#at$ti spar#am vett$ti vedan" sa'j"n"t{i}"$ti# | sa'jñ" yath": 
‘d$rgham ida' r*pa',’ ‘hrasvam’ ‘priyam’ ‘apriyam’ ‘sannidar#anam’ ‘sapratigham’ | sa'cetayat$ti cetan" 
| punar vvij"n"t$ti | tadek"lambanaprav+tt" ete dharmm" utpadyante | anyonya\(96b3)lak(a%" 
anyonyasvabh"v". 

Cf. SN 22.79 at SN III 87 and S/ 46 at T II 11c4. 
cx ek"da#aprak"ra' ] It is not clear which eleven forms of materiality are understood here. If we take the list 
presented just above, eight of eleven aspects are listed (hrasva, d$rgha, priya, apriya, sanidar#ana, sapratigha, 
anidar#ana apratigha). However, above at §5.1.3 we find a different list (d$rgha' hrasva' catura#ra' ma%,ala' 
triko%a' n$la' p$ta' lohit"vad"tam"ñji()a'). It is also possible that the eleven forms of materiality 
(ek"da(aprak"ra) r#pa)) refer to the ten material sense spheres in addition to avijñaptir#pa. This remains an open 
question, and there is nothing in the text that gives an explicit indication of how we are to understand these different 
lists. 
cxi vitarka˚ ] This list of eleven dharma-s is peculiar, and does not correspond to the traditional lists of 
da(amah"bhaum"- dharm"-. The traditional list is: 1. vedan", 2. sa'jñ", 3. cetan", 4. spar#a, 5. manask"ra, 6. 
chanda, 7. adhimok(a, 8. sm+ti, 9. sam"dhi and 10. prajñ". This list can be found in the Saddhsu itself at Ms 96b3 
and Ms 218a5. It is possible that the list presented here represents an older, newer or competing idea about 
universal mental factors that did not survive in the later ("stric literature. 
cxii Compare Ms 96b3: yath" s*ryara#maya e\ kanip"t" athav"nyasvabh"v", tath"nyasvabh"va' vijñ"na' y"vad 
anya# cetan"y"&. 
cxiii ki' #uci', ki' nitya', ki' sukham asti ] Compare Ms 96b5-6 (D ya 303a3-4; T XVII 99a9-11): yad etad 
r*pa' priy"priya' vy"k+ta' bh*ta' parikalpyate: “kim atra s"ram asti | ki' #uci' kin nitya' kim "sukham asti?#”; 
gzugs gang sdug pa dang/ mi sdug pa dang/ lung du ma bstan pa 'di ni kun tu rtog pa tsam ste/ 'di la snying po ci 
yod/ gtsang ba ci yod/ rtag pa ci yod/ mi rtag pa ci yod (om. bh*ta'; reads *kim anityam asti for ki' sukham asti); 
如是色者。愛以不愛皆悉無記。以分別生。何法可見。何者為淨。何者是常。 何者可貪。 (om. bh*ta'). 
cxiv Cf. ,rBh Je I, p. 236: (a) cetan"k"y"h sa'sk"raskandha&. 
cxv ˚"dhy"tmika& spar#alak(a%a& spar#a& spar#asa'j"nanalak(a%" sa'jñ". sa'jñ"sa'cetanalak(a%" cetan". ] This is 
a tentative conjecture, and one that does not find clear support in the Chinese and Tibetan translations. In making 
this conjecture I assume that the compilers/redactors of the text were attempting to present a relationship between 
the activity of the various dharma-s. A more conservative approach, which is likewise better supported by the 
Chinese and Tibetan translations—although these are both somewhat problematic—is the following reading: 
˚"dhy"tmika& spar#alak(a%a& spar#a&. sa'j"nanalak(a%" sa'jñ". sa'cetanalak(a%" cetan". 
cxvi Sp-* I [Be 359]: 

11. …"hananapariy"hananaraso ti "dito, abhimukha' v" hanana' "hanana'. parito parivattitv" v" 
"hanana' pariy"hanana'. “r*pa' r*pa', pathav$ pathav$” ti "ko)entassa viya pavatti "hanana' 
pariy"hananan ti ca veditabba'. yasmiñ hi "ramma%e citta' abhiniropeti, ta' tassa gaha%ayogya' karonto 
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vitakko "ko)ento viya hoti. yadi eva' n"gasenattherena “"ko)analakkha%o vitakko. yath", mah"r"ja, bher$ 
"ko)it" atha pacch" anuravatianusadd"yati, evameva kho, mah"r"ja, yath" "ko)an", eva' vitakko da))habbo. 
atha pacch" anuravan" anusaddan", eva' vic"ro da))habbo” ti. "ko)analakkha%at" vitakkassa kasm" vutt"? 
n"ya' virodho. therena hi kiccasannissita' katv" lakkha%a' vutta'. dhamm"nañ hi sabh"vavinimutt" 
k"ci kiriy" n"ma natthi tath" gahetabb"k"ro ca. bodhaneyyajan"nurodhena pana paramatthato ek$bh"vo pi 
sabh"vadhammo pariy"yavacanehi viya sam"ropitar*pehi bah*hi pak"rehi pak"s$yati. evañ hi so su))hu 
pak"sito hoti. 

cxvii pary"v+%$kurute ] This form is strange. One would expect pary"v+%ute if it were derived from the root /v+%, to 
consume or eat or if it is derived from /v+, to ward off or obstruct. The translators of B and T seem to have 
interpreted this verb in different ways: phyogs par byed cing mngon du byed pa yin no: ‘to turn towards and realize’; 
失壞: ‘to do away with.’ 
cxviii punar api sa bhik(u& kathan dharmm"yatana' dvividha' vibhajati, r*pañ c"r*pañ ca? ] This question, and the 
answers that follow, are a bit puzzling, and indicate that the dharm"yatana has a broader scope than suggested by 
the previous paragraph. Here we perhaps see two different conceptions of the dharm"yatana. A passage in line with 
this definition can be found in ,rBh Je I, p. 236: r*pam ucyate da#a r*p$%y "yatan"ni yac ca 
dharm"yatanapary"panna' r*pam sa ca r*paskandha&. 
cxix Cf. ,ik', p. 239 and Prap, p. 108:  

mudr"t pratimudra d+#yate mudrasa'kr"nti na copalabhyate |  
na ca tatra na caiva s"nyato eva' sa'sk"ra ’nuccheda#"#vat"& || 

cxx vi#ad+#"n"' sarve("' visad+#am upalabhyate | eva' visad+#e vi#ad+#am utpadyate | pratham" ko)i ] Ms; bzhin du 
mi 'dra ba de dag thams cad las mi 'dra ba 'byung ste/ de ltar mi 'dra ba la mi 'dra ba 'byung ba ni mtha' dang po yin 
no// T; 不相似物不相似生。如是諸法，不相似物不相似生。是初居致。 T: The translators of B and T 
understand the relationship of sarve("' visad+#am and visad+#e visad+#am as one of simple cause and effect. The 
complexity of the Sanskrit grammatical relationships, however, suggests precisely that the relationality of elements 
in the production of an act of consciousness is intenedned to be expressed as more complex than simple one to one 
cause and effect. 
cxxi tadyath"ra%ibhyo ] Ms: One would prefer the dual ara%ibhy"' here. 
cxxii Saddhsu II §5.2.12.1=DhsC 30.69=DhsL 30.72; This verse is a bha-vipul". 
cxxiii Saddhsu II §5.2.12.2=DhsC 30.70=DhsL 30.73; This verse is a na-vipul". 
cxxiv yoni#e ] Here I take yoni#e as a locative singular, and understand the word to be an inflected form of an 
irregular a-stem noun, yoni#a, formed from the regular indeclinable adverb yoni#as, which generally means ‘wisely’ 
or ‘correctly’ in Buddhist texts. Lin Li-kouang (DhsL) emends to yoni#o (Middle Indic sandhi?) and translates 
‘complètement.’ I understnd the term in its more basic meaning, as ‘origin’ or ‘source.’ 
cxxv Saddhsu II §5.2.12.3=DhsC 30.71=DhsL 30.74 
cxxvi Saddhsu II §5.2.12.4=DhsC 30.72=DhsL 30.75 
cxxvii Saddhsu II §5.2.12.5=DhsC 30.73=DhsL 30.76; This verse is a na-vipul". 
cxxviii Saddhsu II §5.2.12.6=DhsC 30.74=DhsL 30.77 
cxxix Saddhsu II §5.2.12.7=DhsC 30.75=DhsL 30.78; This verse is a bha-vipul". 
cxxx Saddhsu II §5.2.12.8=DhsC 30.76=DhsL 30.79; This verse is a na-vipul". 
cxxxi Saddhsu II §5.2.12.9=DhsC 30.77=DhsL 30.80; This verse is a na-vipul". 
cxxxii Saddhsu II §5.2.12.10=DhsC 30.78=DhsL 30.81 
cxxxiii Saddhsu II §5.2.12.11=DhsC 30.79=DhsL 30.82 
cxxxiv Saddhsu II §5.2.12.12=DhsC 30.80=DhsL 30.83; This verse is a na-vipul". 
cxxxv Saddhsu II §5.2.12.13=DhsC 30.81=DhsL 30.84; This verse is a na-vipul". 
cxxxvi Saddhsu II §5.2.12.14=DhsC 30.82=DhsL 30.85 
cxxxvii Saddhsu II §5.2.12.15=DhsC 30.83=DhsL 30.86; This verse is a na-vipul". 
cxxxviii Saddhsu II §5.2.12.16=DhsC 30.84=DhsL 30.87 
cxxxix Saddhsu II §5.2.12.17=DhsC 30.85=DhsL 30.88 
cxl Saddhsu II §5.2.12.18=DhsC 30.86=DhsL 30.89 
cxli Saddhsu II §5.2.12.19=DhsC 30.87=DhsL 30.90; This verse is a bha-vipul". 
cxlii Saddhsu II §5.2.12.20=DhsC 30.87=DhsL 30.91 
cxliii Saddhsu II §5.2.12.21=DhsC 30.88=DhsL 30.92 
cxliv Saddhsu II §5.2.12.22=DhsC 30.89=DhsL 30.93; This verse is a na-vipul". 
cxlv Saddhsu II §5.2.12.23=DhsC 30.90=DhsL 30.94 
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cxlvi Saddhsu II §5.2.12.24=DhsC 30.91=DhsL 30.95 
cxlvii Saddhsu II §5.2.12.25=DhsC 30.92=DhsL 30.96 
cxlviii  The preceding passage remains unclear. It seems that it was also not particularly clear to the Tibetan and 
Chinese translators: dper na dge slong dgra bcom pa la nges par myong bar 'gyur ba'i las ri rab tsam yod kyang dgra 
bcom pa mya ngan las 'das te/ dgra bcom pa la yod pa'i las de dag thob pa med cing gnod par yang mi 'gyur la grol 
ba'i/ mu bzhi pa yin no// Bcrit; 亦復如是羅漢比丘決定受業，量如須彌。 彼阿羅漢，若入涅槃，若未涅槃，此
業不能逼阿羅漢。T; Cf. the large dittography below, at Ms 23a5, which has a few readings that differ from the 
present section. 
cxlix Cf. Sbhv II, p. 245: 

79. "aya' mama k"yo r*p$ o#d"rika"# c"turmah"bh*tika&; vi#jñ"n"m atra prati()hitam atra pary"panna'; 
yannvaham asm"t k"y"d m"nasa' vyutth"py"nya' k"yam abhinirm"y"' r*pi%a'manomayam avikalam 
ah$nendriya'; sa tasm"t k""y"n m"nasa' vyutth"py"nya' k"yam abhinirmim$te r*pi%a' manomayam 
a#vikalam ah$nendriya'; tadyath" ma%ir a()"'gamo vai,*rya& #ubho j"tim"nn accho viprasanno 
'n"vila&pa'c"-gara-gike s*tre 'rpita& sy"n n$le p$te lohite avad"te mañji()he; ta' cak(u(m"n puru(o d+()v" 
"j"n$y"d aya' ma%ir ida' s*tra' s*tre ma%ir arpito 'st$#ti… 

cl avijñaptisa'jñakam ek"da#ama' r*pa' yad "yukta' sarvadharmakriyay" yadaiva samvarag+h$to bhavati ] em.; 
avijñaptisa'jñakam ek"da#ama' r*pa' yad"yukta& sarvadharmmakriy"y" # yad eva samvarag+h$to bhavati Ms: 
There are multiple ways to possibly edit this phrase, and the emendation I offer here is tentative. In fact, it is 
possible to edit the text with minimal alterations in the following way: avijñaptisa'jñakam ek"da#ama' r*pa'. 
yad" yukta& sarvadharmmakriy"y" yadaiva samvarag+h$to bhavati… This does little violence to the actual content of 
Ms, and yields a reasonably coherent set of grammatical constructions. However, our Chinese and Tibetan 
translations disagree in their interpretations, and my emendation follows the general syntax presented in T. 
cli In the Buddhist canonical literature we find several painting and painter similes that may have served as textual 
precedents for the following series of similes here in the Saddhsu. See S0 267 at T II 69c17-70a3 (SN 22.100 at SN 
III 152); SN 12.64 at SN II 101; S/ 377 at T II 103b18-22; S/ 378 at T 103c7-11. 
clii su#ukl"' d+,h"m "lokyaramy") bh*mim "s"dya ] Compare the phrase 善治素地 of S0 267 at CBETA, T02, no. 
99, pp. 69c24. 
cliii  #ukl"n dharm"n… devamanu(ye(u ] The Chinese translation here differs from Ms and Bcrit: “He uses the color 
white to produce white images among deities and men. What is the meaning of ‘white’? It is free from the stain of 
defilements [such as] desire and so on, therefore it has a white color.” (緣白取白，於天人中，則成白色。何義
名白？欲等漏垢所不染污，故名白色。). 
cliv Cf. Nidsa 7.8, p. 117; S0 289 at T II 81c15-17; SN 12.61 at SN II 95; E0 9.3-4 at T II 562c4-6. 
clv Cf Ap II 474:  paribbhama' bhav"k"se ra-gamajjhe yath" na)o |  

s"kh"migatrajo hutv" migiy" kucchim okkami' || (read okkami' for okkhami'). 
clvi Cf. Uv 31.2 (Dhp 3.34; PDhp 343): v"rijo v" sthale k(ipta ok"d ogh"t samuddh+ta& | 

parispandati vai citta' m"radheyam prah"tavai || 
clvii pañcabhay"pann"& ] Note that the reference to five forms of fear is absent in T. This may indicate that the 
number five was added later, under the influence of the Mah"y"na. The five fears of a Bodhisattva is a list that is 
found in later texts. See Jeffrey Hopkins’ (Tibetan-Sanskrit-English Dictionary 2011) comments on the entry ‘jigs pa 
lnga: The five fears of becoming a bodhisattva are: 1. fear of giving away all one has and becoming destitute, 2. fear 
of sacrificing one’s reputation, 3. fear of sacrificing oneself because one is afraid of death, 4. fear of falling into evil, 
5. fear of addressing an assembly, especially of men of high position. 
clviii  Cf. M0 203 at T I 774a20-27 with a P"li parallel at MN 54 at MN I 364. 
clix Cf. M0 163 at T I 94a21-94b10 with a P"li parallel at MN 137 at MN III 222. Here we find a simile of the 
Buddha and his disciples as elephant tamers as opposed to elephants. The Saddhsu no doubt draws on this simile, 
but inverts it. 
clx g+hapañjara' bhañjya ] Ms; shing thags btsugs pa yang bcom Bcrit; 壞其牢檻 T: This is an irregular grammatical 
form. One would expect bha-ktv"/bhaktv". 
clxi See above, endnote lxxix. Likewise, cf. ,rBh Je II, p. 366: 
 kara-kasad+#"& k"m"& m"'sape#yupam"s tath" | 
 t+%olk"sad+#"# caiva tath" agni#ikhopam"& || 
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clxii Compare Ms 103b1-104a3 (T XVII 104b3-104c13; D ya 316a7-317b6 ), where we find another list of four types 
of food (kava,ika, mana&sa'cetana, spar#a, and pr$ti). Here we also find the relationship between fish and 
mana&sa'cetana. 
clxiii Saddhsu II §10.4.1=DhsLC 13.1 
clxiv Saddhsu II §10.4.2=DhsL 14.11: This verse is a na-vipul". 
clxv Saddhsu II §10.4.3=DhsL 14.12 
clxvi Saddhsu II §10.4.4=DhsL 14.13 
clxvii Saddhsu II §10.4.5=DhsL 14.14; This verse is a na-vipul". 
clxviii  Saddhsu II §10.4.6=DhsL 14.15; This verse is a ma-vipul". 
clxix Saddhsu II §10.4.7=DhsL 14.16 
clxx Saddhsu II §10.4.8=DhsL 14.17 
clxxi Saddhsu II §10.4.9=DhsL 14.18 
clxxii Saddhsu II §10.4.10=DhsLC 11.5; This verse is a na-vipul". 
clxxiii Saddhsu II §10.4.11=DhsLC 11.6 
clxxiv Saddhsu II §10.4.12=DhsLC 11.7 
clxxv Saddhsu II §10.4.13=DhsL 14.19 
clxxvi Saddhsu II §10.4.14=DhsL 14.20: This verse is a na-vipul". 
clxxvii Saddhsu II §10.4.15=DhsL 14.21 
clxxviii Saddhsu II §10.4.16=DhsL 14.22 
clxxix Saddhsu II §10.4.17=DhsLC 27.9 
clxxx Saddhsu II §10.4.18=DhsC 14.50= DhsL 14.76 
clxxxi Saddhsu II §10.4.14=DhsL 14.23 
clxxxii Saddhsu II §10.4.20=DhsLC 18.8 
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Section 2: An English Translation of the Second Chapter of the 

Saddharmasm!tyupasth"na(s#tra) Based on the Critical Edition of the Sanskrit Manuscript 
 

__________________________________ 
 
 

II-1 The First Stage 
The Eighteen Mental Activities (A$%"da&amanovyabhic"r"') 

 
1.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]:1 
“How does a monk, while gradually abandoning the fluxes, first abandon unwholesome dharma-
s, and [then] develop (bh!vayati), envision, discern, mentally produce (manas! bh!vayati), and 
firmly establish wholesome dharma-s?” He sees (pa"yati) with knowledge produced through 
hearing, or with the divine eye: 
1.2 In the beginning,2 that monk [sees that] the faculties and sense-objects (vi#aya), which come 
into existence in mutual dependence on causes and conditions, cause the entire world, which is 
without [known] beginning, [to] revolve in the flow [of existence]. He [thus] scrutinizes the great 
ocean of those sense-objects, which has birth as its fundamental cause: “This world is made to 
revolve by way of the external and internal sense-objects.” 
1.3 In the beginning he practices delight in seclusion. In seclusion in a forest, a dense grove, a 
park, a straw heap, at the root of a tree or in a charnel ground, he practices for the sake of 
controlling the monkey-mind. The mind of one who delights in seclusion calms down. He does 
not take pleasure in the laughter, activity, and play of the village. He is not intent on visiting 
women, and does not delight in the company of others. There are two harlots (ga$ik!)3 that are 
destructive of the holy life: the sex harlot (ga$ik!) and the company harlot (sa%ga$ik!).4 He first 
abandons [these] two harlots, and calms his mind so that it becomes one-pointed. 
                                                
1 Dwells observing dharma-s among internal dharma[-s] (!dhy!tmike dharme dharm!nupa"y& viharati) ] This 
phrase, employed throughout the Saddhsu to refer to the practice of the main actor of the middle frame of the text—
the yog!c!ra—clearly aligns the practices being presented with the traditional Buddhist practice of 
dharmasm'tyupasth!na, the final stage of the fourfold sm'tyupasth!na practice. The specific emphasis on the 
observation of internal (!dhy!tmika) dharma-s is also noteworthy, as it is indicative that the Saddhsu is primarily 
concerned with constructing a mentalist understanding of all phenomena. 
2 In the beginning (!dita eva) ] This phrase is used four times in paragraphs §1.3-1.4.1, and such repetition appears 
awkward. Here it seems that the phrase is used repeatedly to emphasize the notion that all of these preliminary 
aspects of practice should be undertaken together, not sequentially, at the inception of practice. However, this phrase 
is also used a number of times in later sections of the text, and there seems to mark off sequences of mental 
engagement. See, for instance, §5.1.3 and §8.2. 
3 Harlots (ga$ik!) ] My translation of this term as ‘harlot’ is somewhat conjectural, a playful attempt to render the 
ambiguous sense of the word in the present context. In its most basic meaning, the term means ‘association,’ 
‘gathering,’ or ‘collection.’ 
4 There are two harlots…the sex harlot and the company harlot (dve ga$ike maye brahmacaryasya: ga$ik! 
sa%ga$ik! ca). ] This translation follows an emendation of the text. Ms reads: dve ga$ike saye brahmacarya 
sa(ga$ik! ca. Here I follow T in emending the text from saye to maye. I take maye to be an adjective, inflected in 
the feminine nominative dual case, and derived from the verbal root !m&, which means ‘to harm’ or ‘to destroy.’ 
This emendation conforms with T, which reads huai 壞, ‘destroys,’ in the place of maye (有二犍尼皆壞梵行：一
是婬女、二多言說。“There are two ga$ik!-s [jianni] that entirely destroy the holy life: 1. Prostitutes and 2. 
Talking too much [with others].” ). It is easy to explain the reading saye as a simple orthographical confusion 
between the very similar ak#ara-s sa- and ma-. The translators of Bcrit on the other hand, read the questionable word 
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1.4.1 He reflects: “How is one able to collect and control the mind in the beginning?” From the 
beginning he sees [in the following way]: “By way of the eighteen mental activities, the mind 
flows forth (pratisarati) as wholesome, unwholesome and morally indeterminate.” 
1.4.2 What are the eighteen [mental activities]? They are: One sees visible forms with the eye, 
[and 1.] when [the visible form] is productive of joy, it is defiled, and becomes an unwholesome 
resultant [experience]. [He] experiences (prativedayati) [it] and reflects [on it]. [2.] When [the 
visible form] is productive of sadness, he becomes dispassionate (vir!gayati).5 This for him 
becomes a wholesome resultant [experience]. [3. When the visible form] is productive of 
equanimity, it becomes a morally indeterminate resultant [experience]. 
1.4.3 In the same way, one hears sounds with the ear, [and 4.] when [the sound] is productive of 
joy, it is defiled, and becomes an unwholesome resultant [experience]. [5.] When [the sound] is 
productive of sadness, it has purification as its basis,6 and becomes a wholesome resultant 
[experience]. [6.] When [the sound] is productive of equanimity, it becomes a morally 
indeterminate resultant [experience]. 
1.4.4 In the same way, one smells scents with the nose, [and 7.] when [a scent] is productive of 
joy, it is defiled, and becomes an unwholesome resultant [experience]. [8.] When [a scent] is 
productive of sadness, it is purifying, and becomes a wholesome resultant [experience]. [9.] 
When [a scent] is productive of equanimity, it becomes a morally indeterminate resultant 
[experience]. 
1.4.5 In the same way, one tastes flavors with the tongue, [and 10.] when [a taste] is productive 
of joy, it is defiled, and becomes an unwholesome resultant [experience]. [11.] When [a taste] is 
productive of sadness, it is purifying, and becomes a wholesome resultant [experience]. [12.] 
When [a taste] is productive of equanimity, it becomes a morally indeterminate resultant 
[experience]. 
1.4.6 In the same way, one touches tangibles with the body, [and 13.] when [a tangible] is 
productive of joy, it is defiled, and becomes an unwholesome resultant [experience].  [14.] When 
[a tangible] is productive of sadness, it is purifying, and becomes a wholesome resultant 
[experience]. [15.] When [a tangible] is productive of equanimity, it becomes a morally 
indeterminate resultant [experience]. 
1.4.7 In the same way, one cognizes dharma-s with the mind, [and 16.] when [a dharma] is 
productive of joy, it is defiled, and becomes an unwholesome resultant [experience]. [17.] When 
[a dharma] is productive of sadness, it is purifying, and becomes a wholesome resultant 

                                                
as same ('dra), which makes little sense, but might also be the result of orthographical confusion (tshangs par spyod 
pa la tshogs gnyis 'dra ste/ 'du 'dzi dang smad 'tshong ngo// “Two accumulations are similar for one who practices 
the holy life: company and prostitutes.”). In emending brahmacarya to brahmacaryasya, I follow the lead of this 
translation. With respect to the larger sentence, in suggesting the emendation I do, I also surmise that there was a 
play on words wherein the term ga$ik! was originally repeated in the phrase ga$ik! sa%ga$ik! ca, ultimately 
resulting in a haplography. 
5 He becomes dispassionate (vir!gayati) ] This is the only paragraph in which the verb vir!gayati is associated with 
the process of experiencing an object productive of sadness. Since vir!gayati is generally valued positively, and we 
see more consistently in the following paragraphs the general notion that objects productive of sadness are 
associated with wholesome results, it remains difficult to avoid the impression that the text endorses the experience 
of aversion, at least when explicating conceptions of karmic production. 
6 It has purification as its basis (vyavad!n!lambana%) ] This is a noteworthy irregularity in the text. Elswhere in the 
parallel formulas, in §1.4.4-7, we generally find the adjectival form vyavad!nika% (purifying). The present of the 
second element of the compound, the term !lambana (object, basis), seems to strengthen the somewhat deterministic 
notion that an experience is pure or defiled based on the type of sense object that serves to initiate the experience. 
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[experience]. [18.] When [a dharma] is productive of equanimity, it becomes a morally 
indeterminate resultant [experience].7 

                                                
7 §1.4.2-7 (katamair a#)!da"abhi*? tadyath!… avy!k'tavip!ka% bhavati) ] The entire preceding section deserves 
comment with respect to a number of grammatical problems and questions. Firstly it would be prudent to look at the 
phraseology of the ‘original’ s!tra, from which this passage is drawn, as it has been preserved in P"li, Chinese and 
Tibetan. It is likely that the authors/redactors/compilers of the Saddhsu were drawing on a similar canonical text, 
probably most closely parallel to the s!tra as it is preserved in Tibetan, when they assembled this section on the 
manovyabhic!ra-s. The relevant passages from the canonical texts are produced below (MN 140 at MN III 239; T I 
690c4-5; D mngon pa ju 36a5-36b2): 
 

cakkhun! r+pa% disv!, somanassa))h!n&ya% r+pa% upavicarati, domanassa))h!n&ya% r+pa% upavicarati, 
upekkh!))h!n&ya% r+pa% upavicarati… 
 
謂比丘眼見色。觀色喜住。觀色憂住。觀色捨住… 
 
dge slong 'di la mig gis gzugs rnams mthong nas yid bde ba'i gnas kyi gzugs rnams la nye bar rgyu bar 
byed do /… yid mi bde ba'i gnas kyi gzugs rnams la nye bar rgyu bar byed do /… btang snyoms kyi gnas kyi 
gzugs rnams la nye bar rgyu bar byed do /… 

 
These texts agree fairly well, and are relatively unproblematic. When compared to the passages of the Saddhsu, 
however, a number of questions arise. In the Saddhsu, it remains unclear what precisely is productive of joy, sadness 
or equanimity, because the terms saumanasyasth!n&ya%, daurmanasyasth!n&ya%, and upek#!sth!n&ya% stand 
alone, and do not seem to qualify a specific object. They are in the singular, so it seems we have to imply an 
assumed singular visual object and so on. Another problem is that although in the first sentence, dealing with visual 
objects, we find the verbs prativedayati and sampratarkayati, these are absent in the following passages and there is 
no reference to the expected canonical activity of vyabhic!ra. We may assume that the verb is implied, but this is 
problematic since the verb bhavati is ubiquitious in most of the passages. It seems best to understand the passages as 
statements about a meditator observing a state of affairs, which is delineated by the experiential quality of an object 
(mental state?), the nature of that quality as bringing about defilement, purity or neither, and the eventual future (or 
present?) result of the experience of such a quality. The problem is that strictly according to the grammar of the 
passages, all of the meaningful words in each sentence should apply to the objects of the senses, not a mental state. 
Thus, in a very strict rendering I would translate the text in the following way: “Having seen visual objects with the 
eye, [when] there exists a [visual object] that is productive of joy, it is defiled and becomes an unwholesome 
resultant [visual object]” (cak#u#! r+p!$i d'#)v!, saumanasyasth!n&ya% bhavati, s!%kle"ika% aku"alavip!ka% 
bhavati.). This seems strange, and is doctrinally problematic, as it would indicate that every single object of 
cognition is the cause of a resultant future object of the same sort. From this rendering, a rather strict determinist 
ontology might be derived. 

We can also read the phrase as not referring to the future, but to the present, and therefore the past. Thus, it 
is possible to read the term aku"alavip!ka% as “the result of an unwholesome [state].” In this understanding, the 
present sense object that brings about joy would be understood to be experienced as the result of a past 
unwholesome mental state or experience. This seems even more problematic from the standpoint of Buddhist 
doctrine, as one would not expect a pleasant experience to result from an unwholesome cause. All these 
assumptions, however, may not allow us to do proper justice to the text. That is, it seems perfectly possible that the 
author of this text thought that unwholesome states produced pleasant experiences and that wholesome states 
produced unpleasant experiences. It is likewise possible that the authors/compilers/redactors understood that a 
present joy-producing object would be the cause for the arising of unwholesome states in the future, and that a 
present sadness-producing object would be the cause of the arising of wholesome states in the future. Neither of 
these interpretations really takes into account the fact that the terms aku"alavip!ka%, ku"alavip!ka% and 
avy!k'tavip!ka% are in fact adjectives referring to the sense object itself. Taking all of this into consideration, I have 
chosen to translate the respective passages in a way that blurs the distinction between the state of a given sense-
object and the experience of that object, and thus allows for various possible interpretations. I think this is precisely 
the ambiguity that is present in the actual Sanskrit text, and therefore choose to leave the issue open ended. 
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1.4.8 In this way, death and birth in the flow [of existence] occur by way of the eighteen mental 
activities, which have three [types of] results. 
1.5.1 When that monk sees the eighteen mental activities, the flying spirits, being greatly 
delighted, inform the earth-dwelling spirits. [Then] the earth-dwelling spirits and the flying 
spirits, with minds thrilled, inform the four great kings. Those four great kings inform the deities 
who are in the retinue of the four great kings. [They say:] “There is a son of good family from 
Jambudv#pa, from such and such a village, from such and such a town, from such and such a 
country, from such and such a family, who has cut off hair and beard, donned the ochre robe, and 
gone forth from the home life into homelessness out of faith. He is reflecting on the eighteen 
mental activities, and realizing [them while] delighting in seclusion, practicing in a remote 
place.”8 
1.5.2 Hearing this from the four great kings, the deities in the retinue of the four great kings, 
being extremely thrilled, [exclaim]: “M"ra’s faction is waning, the faction of the True Dharma is 
waxing.”  
1.5.3 Those deities in the retinue of the four great kings [then] inform $akra, the lord of the 
Heaven of the Thirty-three [Deities]: “Lord, there is a son of good family from Jambudv#pa…up 
to…from such and such a family, who has cut off hair and beard, donned the ochre robe, and 
gone forth from the home life into homelessness out of faith. He is one who delights in 
seclusion… up to…Resorting to charnel grounds, [he] is reflecting on the eighteen mental 
activities, and dwells having realized and attained [them].” Hearing this from the deities in the 
retinue of the four great kings, the deity Kau%ika [i.e. Indra], the lord of the Heaven of the Thirty-
three, becomes extremely delighted. 

 
 

II-2 The Second Stage 
Discernment of the Six Elements (Prajñ"dhi$%h"na) 

 
2.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk realize the next stage after beholding (prapa"ya) the eighteen mental 
activities? He sees with knowledge produced through hearing, or with the divine eye: 
2.2 He sees the four foundations (adhi#)h!na). They are: 1. the foundation of discernment 
(prajñ!), 2. the foundation of truth (satya), 3. the foundation of relinquishment (ty!ga), and 4. 
the foundation of quiescence (upa"ama).  
2.3 How does a monk practice the foundation of discernment? Here a monk sees his own body, 
as it is configured, according to the true law of nature (saddharmatay!). He discerns it [and,] 
dissecting [it], examines [it]: “There are, in this body, [six elements]: 1. The earth-element, 2. 
The water-element, 3. The fire-element, 4. The wind-element, 5. The space-element, and 6. The 
consciousness-element.” 
2.4.1 Now what is the earth-element? The earth-element is of two types: internal and external. 
2.4.2 What is the internal [earth-element]? Whatever [there is] in this body that is hard and has 
the quality of hardness, that is animate and is clung to, internal or pertaining to oneself —the 
assemblage of skin, flesh and so on, the assemblage of head-hair, teeth, nails, and body-hair—
[this is the internal earth-element]. And what [exactly] is that? Namely: “Hair(s) of the head and 
body, nails, teeth, dirt, skin, flesh and bones, veins, sinew, heart, spleen, diaphragm, kidney, 

                                                
8 §1.5.1-1.5.3 ] Cf. the Dharmacakrapravartanadharmapary!ya (Sbhv I 136-137). 
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liver, phlegm,9 stomach and intestines, colon, mesentery, the belly, the contents of the belly, and 
the brain membrane.”10 In addition, whatever else [there is] in this body that is hard and has the 
quality of hardness, that is animate and is clung to, internal or pertaining to oneself, this is called 
the internal earth-element. 
2.4.3 What is the external earth-element? Whatever [there is] that has the quality of hardness and 
becomes hard, that is inanimate and is not clung to, this is called the external earth-element. 
2.4.4 Then one unifies the internal and external earth-element [and, realizing that] “this element 
is merely an element,” he sees the earth-element as neither controlled by a feeler nor as 
fortuitous[ly produced]: “I see that [this element] is not permanent, not pleasurable, not pure, and 
lacking a self.” The monk is resolved on the foundation of discernment: “All of this is not mine, I 
am not this, this is not my self.” In this way he sees the [element] as it is, with proper 
discernment, and [his] mind becomes dispassionate (virajyate) towards the earth-element.  In this 
way a monk is resolved on the foundation of discernment.  
2.5.1 Now what is the water-element? The water-element is of two types: internal and external. 
2.5.2 The internal [water element] is whatever [there is] in the body that is water or liquid, that 
has the arisen characteristics of the water element, the intrinsic nature of moisture. [Namely:] 
“sweat, phlegm, snot, the brain,11 blood, grease, oil-of-the-joints, fat, marrow, bile, urine, and 
brain membrane.” In addition, whatever else [there is] in this body, that is water or liquid, that is 
animate and is clung to, internal or pertaining to oneself, this is called the internal water-element. 
2.5.3 What is the external [water-element]? Whatever [there is] that is water or liquid, that is 
smooth or has the quality of cohesion, that is inanimate and is not clung to, this is called the 
external water-element. 
2.5.4 Then [one] unifies the internal and external water-elements and, seeing with proper 
discernment that “this element is merely an element.12 All of this is not mine, I am not this, this is 
not my self,” [his] mind becomes dispassionate towards the water-element.  In this way a monk 
ascends the foundation of discernment. 
2.6.1 Now what is the fire-element? The fire-element is of two types: internal and external. 

                                                
9 Phlegm (khe)a) ] The presence of this watery term in the earth-element list is puzzling. However, it is present in all 
three versions of the text. 
10 Brain membrane (mastakalu(gañ) ] The Tibetan translators may have read *mastaka% mastakalu(gañ (klad pa 
dang | klad rgyas rnams so |) here, as opposed to just mastakalu(gañ. Or they treated the singular term as a dvandva 
compound and understood it to refer to the brain and the contents of the brain. The Chinese translators may also 
have read *mastaka% mastakalu(gañ (tounao 頭腦), but this could also be a binome representing a single word, 
meaning brains. This is further confused by the Chinese translation of §2.5.2, where we find the term mastaka% 
translated as nao 腦, which can only mean brains. However, the absence of the final mastakalu(gañ in the water-
element list raises a question about whether the Chinese translators read the same list as is represented in Ms. There 
also remains the problem of mastakalu(gañ being found in both the earth-element and water-element lists. 
11 Brain (mastaka%) ] This term usually means skull, which is an element of the body usually considered to be 
connected with the earth element. Its present here in the water element suggests that we should probably understand 
it to mean brain, which was considered by early Indians to be a liquidy organ. 
12 This element is merely an element (dh!tur e#a dh!tum!tra%) ] The reading in Ms here is dh!tur eva 
dh!tum!tra%, “just an elment, merely an element,” which is not particularly coherent as a sentence. The eva here is 
probably a holdover from a more archaic version of the canonical *,a-dh!tuvibha(gas+tra. This is evident if we 
compare the P"li Dh!tuvibha(gasutta (MN 140 at MN III 241), which reads dh!tur ev’ es!, “This is just an 
element,” retaining both the enclitic particle eva and the pronoun es!. In any case, the meaning of the text as I have 
emended it, and as it comes down in the other parallel sections of the Saddhsu (see §2.4.4, §2.7.4 and §2.8.4), is 
more consistent with the P"li canonical text than the reading present in Ms at this point. I make the same emendation 
at §2.6.4. 
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2.6.2 The internal fire-element is whatever [there is] in the body, internal and pertaining to 
oneself, that is fire or has the characteristic of fire, that is animate and is clung to. And what is 
that? Namely: that by which one is heated, that by which one is consumed, that by which one is 
made feverish, that by which what is eaten, drunk, chewed and tasted is properly digested.” In 
addition, whatever else [there is] in this body that is fire or has the characteristic of fire, that is 
animate and is clung to, that is internal or pertaining to oneself, this is called the internal fire-
element. 
2.6.3 What is the external fire-element? Whatever [there is] outside that is fire or has the 
characteristic of fire, that is hot or has the quality of cohesion, that is inanimate and is not clung 
to, this is called the external earth-element. 
2.6.4 Then [one] unifies the internal and external fire-elements [and understands]: “This element 
is merely an element. All of this is not mine, I am not this, this is not my self.” In this way he 
sees the [element] as it is, with proper discernment, and [his] mind becomes detached from the 
fire-element.  [He understands that] “The fire element exists, [but] is not controlled by a creator 
or a feeler.” 
2.7.1 Now what is the wind-element? The wind-element is of two types: internal and external. 
2.7.2 What is the internal [wind-element]? [The wind-element] is whatever [there is] in this 
body, internal and pertaining to oneself, that is wind or has the characteristic of wind, that has the 
characteristic of moving easily [in the body], that is animate and is clung to. And what is that? 
The upward-moving wind, the downward-moving wind, the sideways-moving wind, the wind of 
the bowels, winds that are like needles, knives and swords, the swelling wind, the eighty winds 
that are accompanied by worms, and the eighty winds that move in various parts of the body. In 
addition, whatever else [there is] in this body, internal and pertaining to oneself, that is wind or 
has the characteristic of wind, that has the characteristic of moving easily [in the body], that is 
animate and is clung to, this is called the internal wind-element. 
2.7.3 What is the external wind-element? Whatever [there is] outside that is wind or has the 
characteristic of wind, that moves easily, that is inanimate and is not clung to, this is called the 
external wind-element. 
2.7.4 Then [one] unifies all the internal and external wind-elements, [and understands]: “This 
element is merely an element. All of this is not mine, I am not this, this is not my self.” He sees 
the [element] as it is, with proper discernment, as not controlled by a creator or a feeler, and [his] 
mind detaches (vir!gayate) from the wind-element. In this way, a monk comes to realize 
(s!k#&bhavati) the foundation of discernment. 
2.8.1 Now what is the space-element? The space-element is of two types: internal and external. 
2.8.2 The internal [space-element] is whatever [there is] in this body, internal and pertaining to 
oneself, that has the characteristic of space, that is animate and is clung to, that is indistinct and 
not to be penetrated by materiality (asphu)am asphara$&yar+pagata%).13 [It is] that space into 
which what is eaten, drunk, chewed and tasted, disappears. Additionally, [it is] the hollow of the 

                                                
13 Indistinct and not to be penetrated by materiality (asphu)am asphara$&yar+pagata%) ] These are somewhat 
puzzling adjectives, and the translation here is tentative. The Tibetan and Chinese translations of this passage 
indicate slightly different readings: mi gsal zhing gzugs kyi rnam pas khyab par bya ba dang/ Bcrit (*asphu)am 
sphara$&yar+pagata%); 不普不遍，色動轉處 T (*asphu)am asphara$&ya% r+pagata%): The reading presented in 
Bcrit makes the most sense according to traditional treatments of the space-element. However, see below, §2.8.3, 
where we find the variant reading asphu)am asphara$&ya%, with both Bcrit and T presenting comparable readings: mi 
gsal zhing khyab par byed pa ma yin pa; 不一切滿，不一切遍. See endnote x of the edition, where I present 
several other instances of these adjectives in Buddhist literature. 
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neck, the hollow of the ear, the hollow of the eye, the hollow of the nose, the hollow of the 
tongue, [the space into which] food disappears, and [the space] that gives way to the tongue. This 
is called the internal space-element. 
2.8.3 What is the external space-element? Whatever [there is outside] that has the characteristic 
of space, that is inanimate and is not clung to, that is indistinct and impenetrable, namely: the 
hollows within trees and branches, the hollows within mountains, the hollows of cliffs, caverns 
and rivers, or whatever external hollow [space] that exists, this is called the external space-
element. 
2.8.4 Then [one] unifies the internal and external space-element, [and understands]: “This 
element is merely an element. All of this is not mine, I am not this, this is not my self.” In this 
way he sees the [element] as it is, with proper discernment, and [his] mind becomes 
dispassionate towards the space-element. Seeing in this way, he does not slacken (prapadyate), 
[but continues to understand:] “[Because] ‘all of this is not mine, I am not this, this is not my 
self,’ it is not controlled by a creator or a feeler.” [His] mind becomes dispassionate towards the 
space-element. 
2.9 Now what is the mind-element (manodh!tu)?14 The mind-element is conjoined with the 
twelve sense-spheres (!yatana). One experiences the [visual] object that is experienced by eye-
consciousness by way of mind-consciousness (manovijñ!nena). In this way ear[-consciousness], 
nose[-consciousness], tongue[-consciousness], body[-consciousness], and mind-consciousness 
(manovijñ!na) have their origin in the mind-consciousness element (manovijñ!nadh!tu), and are 
rooted in the mind.15 [Thus] there are these verses: 

                                                
14 The mind-element (manodh!tu) ] In the following passage an important doctrinal position is expressed. 
Unfortunately, the precision of this position is somewhat impaired due to the indirect mode of expression and the 
overlap in terminology. We see, for instance, the use of three different terms referring to overlapping aspects of 
mental life: manodh!tu (the mind-element), manovijñ!na (mind-consciousness), and manovijñ!nadh!tu (the mind-
consciousness element). The main thrust of the passage is that sense experience (anubhava)—an awareness of the 
senses that includes the awareness of thoughts and feelings (dharma-s)—is always mediated by mental processes. 
The ultimate conclusion that emerges from this premise is that the sense experience of any individual is in fact 
generated in or by the mind-element, which is experienced in consciousness through mind-consciousness. 
15 Here we see a definite move in the direction of Yog"c"ra idealism, rooted in the early textual materials. Compare 
the Dh!tuvibha(gasutta (MN 140 at MN III 242), which leaves an opening for an idealist interpretation (Be): 
“ath!para% viññ!$a% yeva avasissati parisuddha% pariyod!ta%. tena ca viññ!$ena ki% vij!n!ti? ‘sukhan’ ti pi 
vij!n!ti, ‘dukkhan’ ti pi vij!n!ti, ‘adukkhamasukhan’ ti pi vij!n!ti. The Chinese and Tibetan parallels of this 
canonical passage are almost identical, except that they both refer to five forms of feeling (sukha, du*kha, 
saumanasya, daurmanasya, and upek#!).  

Of more interest is the fact that the doctrinal position presented here seems to correlate partially with an 
early Abhidharmic formulation of the Therav"da school. See Vibh 88-89, 3. Dh!tuvibha(go, 2. 
Abhidhammabh!jan&ya%: “What is the mind-element? When the eye-consciousness-element has arisen, 
immediately after it ceases, conception arises, mind, mentality, heart, movement, mind, the mind-sphere, the mind-
faculty, consciousness, the consciousness aggregate [arises]. Such is the mind-element. When ear-
consciuosness…nose-consciousness…tongue-consciousness…body-consciousness has arisen, immediately after it 
ceases, conception arises, mind, mentality, heart, movement, mind, the mind-sphere, the mind-faculty, 
consciousness, the consciousness aggregate [arises]. Such is the mind-element. Or, there is an initial engagement 
(pa)hamasamann!h!ro) with dharma-s: This is called ‘the mind element.’”  
 Another passage from the same section of the Vibha(ga presents the mind-element in an even more explicit 
relationship with sense-consciousness and mental activity (Vibh 89-90):  “What is the mind-consciousness-element? 
When the eye-consciousness-element has arisen, immediately after it ceases, the mind-element arises. When the 
mind-element has arisen, immediately after it ceases, conception arises, mind, mentality … Such is the mind-
consciuosness element. When ear-consciuosness…nose-consciousness…tongue-consciousness…body-
consciousness has arisen, immediately after it ceases, the mind-element arises. When the mind-element has arisen, 
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Dharma-s are preceded by mind, 
have mind as their leader, are active due to the mind. 
When one speaks or acts  
with a peaceful mind, 
having shaken off evil stains, 
being one who cognizes birth and death, 
he understands the reality of the fruits of action  
and attains the deathless (acyuta%) state. 2.10.116 
 
He who is in control of all faculties, 
who delights in the welfare of all beings, 
who is at peace, with faculties tamed, healthy, 
such a person is a [true] monk. 2.10.2 
 
Mounted on the chariot of the six sense-faculties, 
giving chase to the enemy of desire, 
discerning, resolute, and industrious, 
he attains the state of peace. 2.10.3 
 
Content as a forest-dweller, 
with mind concentrated, absorbed in the stages of meditation, 
[he] blows away evil dharma-s, 
like the wind blows the clouds from the sky. 2.10.4 
 
[Practicing] good deeds of body and speech, 
he takes delight in good practices. 
He understands reality, is skillful in his behavior, 
[and] can destroy the realm of M"ra. 2.10.5 
 
[The taints of] desire and so on do not trouble 
a mind intent on the beautiful,17 which is devoid of greed. 
                                                
immediately after it ceases, conception arises, mind, mentality…Such is the mind-consciousness-element. In 
dependence on the mind and dharma-s conception arises, mind, mentality, heart, movement, mind, the mind-sphere, 
the mind-faculty, consciousness, the consciousness aggregate [arises]. Such is the mind-consciuosness-element: This 
is called ‘the mind-consciousness-element.’” 
 Although we do not find such an explicit distinction between the mind-element and the mind-
consciousness-element in the Saddhsu, the two passages above, taken together, nonetheless present an outlook that 
more or less agrees with the position presented in §2.9. As mentioned in the previous footnote, we find a position 
that suggests that the mind-element mediates between raw sense data and a human’s experience (anubhava) of that 
data in consciousness. The similarities between these doctrinal outlooks should make us question the long-standing 
misconception that the doctrines of the Therav"dins necessarily stood far apart from those of the Northern traditions. 
16 This verse is a reworking of the well-known canonical mana*p+rva(gama verse found in the Ud!navarga (31.23-
24; see BERNHARD ed. 1965, p. 415). On the importance of this verse to conceptions of action and their relationship 
to the notion of Dharma and dharma-s, see Agostini 2010. Agostini shows that the conception of dharma-s as 
actions, represented most elementally in the mana*p+rva(gama verse, was prevalent across a wide range of 
Buddhist traditions, and that this verse was used by a number of scholastic traditions, such as the Madhyamaka and 
Yog"c"ra schools, as a justification for various doctrinal positions. 
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Full of loving-kindness and compassion,  
a monk is established in [the path] leading out [of the flow of existence]. 2.10.6 
 
He for whom the sense-objects of visible forms and so on, 
which are causes of bondage, are undesirable, 
reaches supreme peace, 
having gone to which he no longer suffers. 2.10.7 
 
 

II-3 The Third Stage 
The Stage of Reflection on Dharma-s (Ki(dharm"nusm!tibh#mi): The Five Feelings 

 
3.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk, having first ascended from the first stage of the eighteen mental activities 
to the second stage, the stage of one who knows the reality of the six elements,18 now progress to 
the stage of reflection on the nature of dharma-s (ki%dharm!nusm'tibh+mi)?19 He sees with 
knowledge produced through hearing, or with the divine eye: 
                                                
17 A mind intent on the beautiful ("ubhacitta%) ] It remains a question whether this refers explicitly to the third of 
the eight liberations or vimok#a-s, described as a state of being “resolved on the ‘beautiful’” (MN 77 at MN II 12: 
subhan t’ eva adhimutto hoti). The association of the "ubhacitta with the cultivation of loving-kindness and 
compassion would suggest that such an intimation is being made, since the connection between the third vimok#a 
and the brahmavih"ra-s seems to have been one common interpretive strategy of the post-canonical literature. On 
this issue, see An"layo 2009b. 
18 The stage of one who knows the reality of the six elements ] The original reading in Ms suggest that the monk 
who ascends the second stage is “one who knows the reality of the six elements,” and that this stage of practice does 
not have an explicit title (dvit&ya% bh+myantaram !r+-ha* #addh!tutatvajño bh+mi%). I follow Bcrit (khams drug gi 
de nyid shes pa'i sa la ) in emending the text to #addh!tutatvajñabh+mi%, while T can be interpreted in support of 
either reading (…諦知六界，得第二地。). 
19 The stage of reflection on the nature of dharma-s (ki%dharm!nusm'tibh+mim) ] The term ki%dharm!nusm'ti is 
unattested, and the reading is conjectural. It is possible that the initial kim- of the compound is a question particle 
that is either superfluous to the sentence, or suggests an alternate interpretation of the text, in which two separate 
questions are being asked. As I have edited the text, I take the kim- of the compound as a prefix signifying an 
unusual quality. In the context of the text’s representation of meditative practice, the phrase refers to a practice in 
which a meditation practitioner queries the nature of and relationshop between phenomena (dharma). 

The traditional use of the term dharm!nusm'ti refers to a practice of recollecting the qualities of the 
teaching of the Buddha (Dharma). These qualities are seven in number. The teaching is: 1. Sv!khy!ta (well-
expounded), 2. s!%d'#)ika (evident), 3. nirjvara (free from fever), 4. !k!lika (immediately experienced), 5. 
aupan!yika (conducive to escape [from suffering]), 6. ehipa"yika (remarkable), and 7. praty!tmavedan&yo vijñai* 
(to be experienced by the wise for themselves). A standard description of the practice can be found in the 
fragmentary Yogalehrbuch (Schlingloff 1964, 165 recto 5-6; I repunctuate the text for easy reading): 
dharm!nusm'ti* katar! | ih!rya"r!vako dharmam !k!rata* samanusmarati | sv!khy!to bhagava*to* dharma* 
s!%d'#)iko nirjvara !k!lika* aupan!yika* ehipa"yika* praty!tmavedan&yo vijñai* | tasyaiva% dharmam !k!rata* 
samanusmarata*… 
 In our present text, the term kimdharm!nusm'ti seems to invoke the notion of dharmasm'tyupasth!na. That 
is, from here onwards in the text a meditator is dealing with the subtle relationship of phenomena to one another, 
and the qualities of such phenomena. This process is inaugurated by a meditator’s full understanding of the six 
elements, and begins with the observation of feelings (vedan!). It is worth noting that by classifying this practice as 
one of reflection on dharma-s, the text diverges from the traditional sm'tyupasth!na model, which treats 
vedan!nupa"yan! as separate from dharm!nupa"yan!. Of course, the entire Saddhsu is devoted to the practice of 
dharmasm'tyupasth!na, so such a traditional delineation would not necessarily be expected. Still, the progression of 
the text does generally follow the order of the traditional fourfold model. 
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3.2 That monk, seeing reality,20 progresses to the third stage. Which stage? The stage in which 
mind is the forerunner (cittapura*sarabh+myantara%).21 He cognizes the arising of pleasure, he 
cognizes the arising of pain, he knows the arising of joy and sadness, and cognizes equanimity.  
3.3.1 How does one cognize pleasure?  [He understands:] In dependence on contact that is felt as 
pleasant, pleasant feeling arises. While feeling a pleasant feeling, he discerns [it] as it is: “I am 
feeling (vind!mi)22 a pleasant feeling.” Then, there is the element of cessation of that contact that 
is felt as pleasant. Feeling the feeling that has arisen in dependence on contact that is felt as 
pleasant, he [thus] directly perceives [that] the feeling has disappeared: “[This] pleasant feeling 
of mine has disappeared.” He [then] directly perceives painful feeling as dependently arisen: 
“The pleasant feeling of mine is stilled, painful feeling has now arisen for me.” 
3.3.2 Just as he directly perceives [pleasant feeling], [thinking:] “For me pleasant feeling has 
arisen,” in the same way that [this] actual contact felt as pleasant is set down [above] in detail, in 
that very same way one should also speak of what is felt as pain. 
3.3.3 How does one cognize joy? “In dependence on contact that is productive of joy, joy has 
arisen.” How does one directly perceive sadness? “In dependence on contact that is productive of 
sadness, sadness has arisen.” He who observes (anupa"yata*) a feeling productive of joy as it is, 
having seen the cessation [of] what is productive of joy, becomes dispassionate towards joy: 
“Whatever feeling of joy first arose for me, [that very feeling] is destroyed, stilled, and absent.” 
Because of this [knowledge], dispassion arises for him, and he experiences [it] as it is.  
3.3.4-5 In the same way [as with joy] one should speak about sadness and equanimity. 
3.4 While the [monk] is progressing to (!kramato) the third stage, the earth-dwelling spirits, 
being extremely pleased, inform the flying spirits. Those [flying spirits] additionally inform the 
four great kings. The [four great kings] additionally inform the deities who are in the retinue of 
the four great kings. The [deities who are in the retinue of the four great kings] additionally 
inform $akra, Kau%ika, the lord of the deities. [They say:] “There is a son of good family named 
such and such, from Jambudv#pa, from such and such a country, from such and such a village, 
from such and such a town, from such and such a family, who has cut off hair and beard, donned 
the ochre robe, and gone forth from the home life into homelessness out of faith. He has 
ascended to the third stage [of meditative practice], and wants to wage war against M"ra. M"ra’s 
faction is waning, the faction of the True Dharma is waxing.”  
3.5 Hearing this, Kau%ika, $akra, the lord of the deities, becomes extremely delighted. He 
mounts [his elephant] Airava&a and, taking with him a host of deities headed by those of great 
power, informs the deities of Y"ma’s realm. [He says:] “There is a son of good family from 
                                                
20 Seeing reality (tatvadar"&) ] Bcrit reads this not as a bahuvr&hi, but in compound with the term bh+mi, thus 
suggesting the translator read something like *sa bhik#us tatvadar"anabh+myantara% katara%? 
21 The stage in which mind is the forerunner (cittapura*sarabh+myantara%) ] I have suggested this reading in the 
edition, but it remains uncertain. The manuscript is damaged and these ak#ara-s are difficult to make out. Ms reads: 
[c]i[ttapura] .. [r!d bh+myantara%]. Bcrit reads sems phan tshun gyur ba ni, suggesting something like 
*cittaparaspara% bh+myantara% or *citt!nyonya% bh+myantara%. T, on the other hand, is quite different from Ms 
and Bcrit and has no directly analogous phrase. It reads: “Due to knowing the five types of feeling faculties according 
to reality, he attains the third stage” (如實諦知五受根故，得第三地。). 
22 I am feeling (vind!mi) ] Here I translate vind!mi as “ I am feeling” rather than “I am knowing,” which I use 
elsewhere to make a distinction between the two verbs vindati and vedayati. In the Saddhsu we see an overlap in 
usage of these two verbs. Formally speaking, vindati means to find or locate while vedayati means to know or feel. 
However, in the Saddhsu we see an equivalency between these two verbs, and in all cases they seem to be used in 
the sense of feeling or knowing. See, for instance, §4.3.2.3, where the two verbs stand side by side as synonyms. 
There I have translated them as to know and to feel respectively. It is worth noting that the sense of finding or 
locating is also covered by the semantic range of knowing and feeling. 
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Jambudv#pa…in detail up until…He has ascended to the third stage [of meditative practice], and 
wants to wage war against M"ra. M"ra’s faction is waning, the faction of the True Dharma is 
waxing.”  
3.6 Hearing this from $akra, the lord of the deities of the Heaven of the Thirty-three, the deities 
of Y"ma’s realm become extremely delighted. 

 
 

II-4.1 The Fourth Stage 
Part One: Feeling in its Broad Extent (Vedan"dhivi&"labh#mi) 

  
4.1.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk plunge (avag!hati) into the fourth stage from the third stage? He sees with 
knowledge produced through hearing, or with the divine eye: 
4.1.2 He progresses to the fourth stage, [understanding]: “With contact as a condition, a pleasant 
feeling has arisen for me, having pleasure as its cause, pleasure as its source, pleasure as a 
condition. It ceases, is stilled, and disappears. Immediately after [the disappearance of] that 
[pleasant feeling,] a painful feeling has arisen for me. It is painful to the touch, has pain as its 
source, arises from pain, is simply pain, and has pain as a condition.” 
4.1.3 In this way, he directly perceives feeling as conditioned by contact: “From moment to 
moment a feeling arises for me, accompanied by contact, having its origin in contact.” He is 
neither thrilled by nor enamored of pleasant feeling. Neither does he delight in that feeling nor 
does he perpetuate [it] (bahul&kurute) or relish [it]. In the same way also with unpleasant feeling, 
he is not oppressed, afflicted or depressed [by it]. 
4.1.4 He dwells equanimous and aware, with constant proper discernment [of impermanence].23 
When the mind is entirely dispassionate towards these three feelings, there then remains only 
equanimous viewing (upek#a$!), perfectly purified and perfectly clear. It occurs to him: “Indeed, 
I should direct (upasa%hareya%) this equanimity, which is perfectly pure and perfectly clear, 
into the sphere of infinite space. If my mind were to conform to that [meditative state,] then the 
equanimity witnessed by me [will become] perfected, stabilized, entirely adhering to, and 
attached to that [meditative state].24 25 I should direct [this] equanimity into the sphere of infinite 
space. Additionally, I should direct this equanimity, which is perfectly pure and perfectly clear, 
into the sphere of infinite consciousness, the sphere of nothingness, and the sphere of neither-
perception-nor-non-perception.” In this very way, he enters upon and dwells in the sphere of 
neither-perception-nor-non-perception: “If my mind were to conform to that [meditative state,] 

                                                
23 With constant proper discernment [of impermanence] (sampraj!naka*) ] Here I understand the term 
sampraj!naka* to imply the discernment of  impermanence along with its correlarate characteristics, suffering and 
not-self, though this is not the literal rendering of the term. One might more literally translate this term as 
“constantly cognizant,” and simply understand cognizance to refer to an awareness of the three characteristics. 
24 If my mind were…attached to that [meditative state]. ] A possible alternative translation: “My mind should be 
suitable for that [meditative state]. I have realized equanimity, perfected [it] (ni#)h!nt!), and stabilized/fixed [it] 
(pratibaddh!). [Likewise, equanimity] constantly inheres in (adhyavasit!) and is retained in (up!datt!) that 
[meditative state].” 
25 Entirely adhering to, and attached to that [meditative state] (tad-atyantam-adhyavasit! tadup!datt!…) ] It remains 
something of a question to what the pronoun tad here refers. I have taken it to refer to the meditative sphere into 
which the meditator hopes to enter, but it could likewise simply refer to the mind (citta%). 
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then equanimity would remain in dependence on it, adhering to it, due to attachment to it.26 [So,] 
I should direct this equanimity into the sphere of neither-perception-nor-non-perception.”27 
4.1.5 It is just like a skilled goldsmith, or a goldsmith’s apprentice, who puts [a piece of] gold 
into the mouth of [his] furnace. Having put [it there], he uses a reed tube and tongs and makes it 
workable. It becomes golden, excellent and beautiful, of praiseworthy color, to be lauded and 
praised by all smiths, producing profit in all areas of the country (sarvade"!nu"a%sas'ta%), 
ready, spotless, pure, smooth, soft and workable, outshining the luster of a brilliant valuable gem. 
When that goldsmith or goldsmith’s apprentice knows that the gold is entirely workable, [he 
fashions it] into whatever ornament he should wish—be it a small bell, a large showy ornament 
(sandar"anak!ye), an upper-arm bracelet, an eye ornament, a book ornament, a ring, a signet 
ring, a gold chain, or a tiara. However he manipulates [it], in that way it becomes workable. 
4.1.6 In the very same way, the monk who is well-practiced at discernment (prajñ!su"&la) 
[understands:] “If I were to direct this equanimity, which is perfectly pure and perfectly clear, 
into the sphere of [infinite] space, and my mind were to conform to that [meditative state], then 
equanimity would remain in dependence on it, fixed on it, adhering to it, due to attachment to it.” 
He [then] directs that equanimity into the sphere of [infinite] space, [and further] into the sphere 
of infinite consciousness, the sphere of nothingness, and the sphere of neither-perception-nor-
non-perception.  

It [then] occurs to him: “This equanimity of mine, is it permanent, stable, eternal, and not 
subject to alteration?” [Being] one who has truly acquired the four [immaterial] spheres, he 
[understands:]28 “My equanimity in the immaterial spheres is not permanent, nor does it have an 
object that is permanent. It is not stable, nor does it have an object that is stable. [Rather,] it is to 

                                                
26 If my mind were…due to attachment to it. ] A possible alternative translation: “My mind should be suitable for 
that [meditative state]. Equanimity should remain fixed, as it inheres in that [meditative state] due to its retention in 
that [meditative state]…” 
27 I should direct [this] equanimity into the sphere of infinite space… I should direct this equanimity into the sphere 
of neither-perception-nor-non-perception. ] This final section of §4.1.5 is unique in its Chinese version (CBETA, 
T17, no. 721, p. 14a23-29): “‘I should direct this equanimity into the sphere of space. Additionally, I should direct 
this equanimity, which is perfectly pure and perfectly clear, into the sphere of consciousness and the sphere of 
nothingness. I should direct it into the sphere of neither-perception-nor-non-perception. I anticipate (悕 [?]) that 
sphere.’ Practicing properly in this way, that person thus correctly practices the sphere of neither-perception-nor-
non-perception. Thinking: ‘This present equanimity of mine is supported by that sphere, is the nature of that sphere. 
Now I have attained it. I [should], experiencing equanimity, enjoy that state, and direct [equanimity] into that state,’ 
he correctly practices the sphere of neither-perception-nor-non-perception.” 「我以此捨取虛空處。 又我此捨，如
是清淨，如是鮮白，用取識處，無所有處，用取非想非非想處。我悕彼處。」如是正行，彼人如是正行非

想非非想處。作如是念：「我今此捨依於彼處，如彼處法。令我得之。我以此捨 樂彼處，用取彼處，正

行非想非非想處。」 
 Cf. MN 140 at MN III 244 (Be): ‘…tadanudhammañ ca citta% bh!veyya%. eva% me aya% upekkh! 
ta%nissit! tadup!d!n! cira% d&ghamaddh!na% ti))heyy!’ ti. 
28 He is truly one who has acquired the four [immaterial] spheres (sa tatvam upalabdh!yatanacaturtha*) ] The 
repetition of the participle upalabdha in the original reading of Ms makes me surmise that we are dealing with a 
dittography. However, the text as it stands in Ms does work, with a few minor adjustments. One might thus translate 
the original reading in the following way: “He acquires the truth, having acquired the four [immaterial] spheres” (sa 
tatvam upalabdha{s} upalabdh!yatanacaturtha*).  T, however, does not support either the reading found in Ms or 
the suggested emendation, as no analogue for tatva can be found (彼思惟已，次復攀緣四無色處). In the place of 
tatva, it seems that T read an adverbial conjunctive tata* (次復). While the phrase tatvam upalabdha is awkward, 
we have seen other formulations in which a past participle takes a second case noun as a direct object (see, for 
instance, such phrases as bh+myantaram !r+-ha* at §4.1.10). The manuscript reading, therefore, remains a feasible 
possibility. 
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be understood as compounded. It does not have a permanent object; [rather] it has as its object 
the sphere of infinite space, the sphere of infinite consciousness, the sphere of nothingness, and 
the sphere of neither-perception-nor-non-perception. These [meditative states]29 are characterized 
by equanimity, are peaceful ("ivam), are comprised of equanimity.” 
4.1.7 Feeling feeling[s] that are circumscribed by the body, he directly and serially perceives 
[them] arising and ceasing. He directly perceives feeling as produced through contact with the 
eye. He directly perceives feeling as produced through contact with the ear. He directly perceives 
feeling as produced through contact with the nose. In the same way, he directly perceives 
feelings produced through contact with the tongue, the body and the mind. 
4.1.8.1 [Then] that feeling-witness (vedan!s!k#&) monk scrutinizes (avalokayate) that very 
feeling in an even more subtle way.  He feels the arising of feeling produced through contact 
with the eye. [He feels it as] arisen, [and then feels its] abiding. He [then] directly perceives [that 
feeling] as it passes away, [and knows that it has] ceased, [thinking: “That] feeling of mine has 
ceased.” 
4.1.8.2 Then he directly perceives another feeling, [this one] produced through contact with the 
ear. [He observes:] “That feeling of mine, produced through contact with the eye, has ceased, 
disappeared, vanished, and will not again return. When that [feeling] has ceased, this other 
feeling, produced through contact with the ear, arises (utpann!) [based on] a pleasant object, a 
painful object, or a neither-pleasant-nor-painful object.” Observing and cognizing that ear-
contact-produced feeling precisely as it is (yath!yath!vad), he is not desirous towards [that] 
feeling, which is bound up with the ear. [Simply] feeling that feeling, he is dispassionate 
[towards that feeling], liberated [with respect to that feeling].30  
4.1.8.3 When that ear-contact-produced feeling has ceased, a feeling based on the nose arises. He 
experiences that nose-arisen feeling [thus]: “Nose-contact-produced feeling has arisen for me. It 
is pleasant [when] it has a pleasant object, it is painful [when] it has a painful object, it is neither-
pleasant-nor-painful [when] it has a nether-pleasant-nor-painful object.” [In this way,] he 
experiences that feeling, which is based on the nose, as it is (yath!vad), and he experiences [its] 
disappearance (asta(gat!%). When that [feeling] has ceased, [another] feeling, based on the 
nose, arises. He experiences [that feeling] as either pleasant, painful, or neither-pleasant-nor-
painful: “Feeling based on the nose will arise for me. When it has arisen, it [remains] arisen as 
long as it is clung to, then it will cease.”31  
4.1.8.4-6 When that feeling has ceased, a feeling based on the tongue, of three types—[pleasant, 
painful, or neither-pleasant-nor-painful]32—will arise…as previously stated [one sees the arising 

                                                
29 These [meditative states] ] Here I translate the singular demonstrative pronoun etat in the plural, and understand it 
to refer collectively to the immaterial attainments. 
30 Liberated [with respect to that feeling] ] It remains unclear whether this liberation is categorical, or whether it 
simply relates to the meditator’s experience of equanimity with respect to feelings. I have interpreted the text as 
pertaining to liberation with respect to an individual’s reaction to feelings. 
31 “Feeling based on the nose will arise for me…then it will cease.” (“utpatsyate hi mama ghr!$!lamban! vedan!. 
utpann!, yathaiv!dhyavasit! tathaivotpann!. e#!pi nirotsyate.”) ] The import of the sentence remains somewhat 
opaque. It seems to suggest that the meditator’s engagement with a given feeling conditions perceived length of its 
abiding. If one is attached to a feeling, it seems to abide. When one is no longer attached to the feeling, it ceases. 
32 Of three types (trividh!) ] It remains unclear whether this term refers to the three different types of feelings 
(painful, pleasant or neutral) or the three states of a feeling in time (arising, abiding, and ceasing). 
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and passing away of feeling based on the tongue, and feeling based on the body]…[Likewise,] a 
feeling based on the mind,33 which is of three types, [will arise]. 
4.1.9 [Experiencing all of these feelings, as stated above,] the [monk] progresses to the fourth 
stage, the stage of actual feeling in its broad extent (sadbh+tavedan!dhivi"!la%). 
4.1.10 When he has mustered effort, is zealous, and longs to surmount the bond[s] of M"ra, [at 
that time] the earth-dwelling spirits, being extremely pleased, inform the flying spirits. They 
additionally inform the four great kings. They additionally inform the deities who are in the 
retinue of the four great kings. They additionally inform $akra, the lord of the deities [of the 
Heaven of the Thirty-three]. $akra additionally informs the deities of Y"ma’s realm. [He says:] 
“There is a son of good family from Jambudv#pa, from such and such a country, from such and 
such a village. That son of good family, named such and such, has cut off hair and beard, donned 
the ochre robe, and gone forth from the home life into homelessness out of faith. Striving 
tirelessly, he has gradually ascended to the fourth stage, actual feeling in its broad extent 
(sadbh+ta% vedan!vi"!la%). [So,] I am informing the deities. M"ra’s faction is waning, the 
actual faction of the True Dharma of the deities34 is waxing (devasaddharmapak#a).”  
4.1.11 Seeing $akra mounted upon Airava&a, the deities of Y"ma’s realm, delighted, say to him: 
“It is pleasing to us, $akra, that men of Jambudv#pa are dharmic and live in accordance with 
Dharma. Similarly, you, $akra, are in conformity with the True Dharma.” 
 
 

II-4.2 The Fourth Stage 
Part Two: Envisioning the Truth of Feeling (Vedan"tatvadar&ibh#myantara) 

 
4.2.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk scrutinize feeling while abandoning, discarding, the bond of M"ra? He sees 
with knowledge produced through hearing, or with the divine eye: 
4.2.2 That monk scrutinizes feeling precisely as it actually exists (sadbh+ta eva): “Based on eye 
consciousness, [an] unwholesome [feeling] arises. While it is arising, it is made to cease by 
another, wholesome, object, and a wholesome [feeling] is produced. That [feeling] is [likewise] 
made to cease by a morally indeterminate object, and a morally indeterminate [feeling] is 

                                                
33 A feeling based on the mind (manovedan!lamban!) ] Here, based on the parallel passages above, one would 
prefer to read mana-!lamban! vedan!. The literal rending of the Ms as it stands would be ‘the threefold object of 
mind-feeling.’ This takes us away from the central object of the meditator’s attention, feelings. Without emending 
the text, I nonetheless understand the compound to mean what is understood in the parallel phrases dealing with the 
other sense-spheres. 
34 The truly existent faction of the True Dharma of the deities (sadbh+to devasaddharmapak#a*) ] The additions 
here of the term deva- at the beginning of the compound and the adjective sadhbh+to are worthy of note. Firstly, by 
describing the True Dharma as connected with deities (deva-), the text invokes the notion that a meditator’s practice 
is connected with a cosmic battle between wholesome forces, deities, and unwholesome forces, beings connected to 
M"ra. This idea is present implicitly throughout the text, but here the notion that deities are on the side of the True 
Dharma is made explicit. Additionally, the adjective sadbh+to here seems to address an implicit concern of the text: 
that the True Dharma is no longer extant in Jamb!dv#pa. By stating that the True Dharma is truly existent 
(sadbh+to), the text counters this concern, and affirms that in fact the True Dharma is still accessible. That this is all 
affirmed by the powers of the cosmic world makes the statement even more powerful. This message is even further 
emphasized below in paragraph §4.1.11 when the Y"ma deities explicitly speak of men of Jamb!dv#pa as living in 
accordance with the Dharma. 
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produced.”35 In the same way he experiences feeling produced through contact with the ear, 
feeling produced through contact with the nose, feeling produced through contact with the 
tongue, feeling produced through contact with the body, and feeling produced through contact 
with the mind. While he is experiencing [these feelings], wholesome dharma-s come to fullness 
(parip+ri( gacchanti), and his mental defilements (kle"a) become attenuated. 
4.2.3 Developing [his meditation] in this very way, he discriminatingly examines (pratyavek#ate) 
those same feelings in an even subtle manner. He sees a dharma-based feeling (dharmavedan!) 
passing away together with [the arising of another] dharma-based feeling.36 Just as the light of a 
lamp is impeded (viruddh!) by the light of the sun, in the same way the two feelings pass away 
(nirudhyate). 
4.2.4 Additionally, he experiences feeling, be it wholesome or unwholesome, building upon 
itself, just as the light of one lamp adds to the light of another lamp. 
4.2.5 [He] further analyzes feeling: “Which feeling is entirely counterposed (viruddh!) to which 
other feeling?” He sees: “Wholesome feeling is entirely counterposed to unwholesome feeling, 
just as the light of a lamp is counterposed to the light of the constellations.”37 
4.2.6 That monk further discriminates [feelings]: “Which feeling entirely destroys which other 
feeling?” He sees: “Feeling that has an object that is free of the fluxes entirely destroys feeling 
that has an object that is connected to the fluxes, just as the light of a fire destroys the light of 
snow.” 
4.2.7 “Which feeling is overcome by which feeling, and after that again comes to fullness 
(!py!yate)?” He sees: “When unwholesome feeling overcomes wholesome feeling, [wholesome 
feeling, nonetheless,] comes to fullness again [later]; just as during the day the light of the moon 
is overcome by the sun, but at night the light of the moon [again] comes to fullness.” 
4.2.8 That monk, with one-pointed awareness of feeling, further discriminates feeling: “Which 
great many [mental states] associated with feeling are counterposed to and overcome by which 
single feeling?” He sees: “A great many mundane and functional feelings are overcome by [a 
single] supramundane feeling, free of the fluxes; just as at night the lights of many constellations, 
planets, and stars are overcome by the singular light of the moon.” 

                                                
35 While it is arising… a morally indeterminate [feeling] is produced. ] This passage reveals the rather deterministic 
moral outlook of the text. That is, it posits a situation in which wholesome, unwholesome and morally indeterminate 
mental states arise based on sense objects (!lambana) that correlate with such states. If we extrapolate and 
generalize based on this passage, we can say that the moral status of one’s mental life is entirely dependent on the 
availability of certain types of sense objects. 
36 He sees feeling…feeling [produced based on] a mental object (sa pa"yati dharmmavedan!%, dharmmavedanay! 
saha nirudhyam!n!%). ] The syntax of this sentence remains something of a mystery, as does the definite import of 
the term dharmmavedan!. I have understood this term as feeling based on mind-consciousness 
(mana*sa%spar"ajavedan!). I have also strayed from a strict rendering of the grammatical construction in order to 
get at what I think the passage is trying to say. That is, a literal translation of the sentence would be: “He sees a 
dharma-based feeling passing away along with a dharma-based feeling. Just as the light of a lamp is distinct from 
the light of the sun, in the same way the two feelings pass away.” This translation might be construed as the 
meditator observing both feelings passing away, without the sense that one feeling dominates another, and it is 
possible that this is in fact what the text is saying. I have, however, interpreted it to be expressing the way that one 
feeling gives way to another feeling, while both eventually perish.  
37 Just as the light of a lamp is counterposed to the light of the constellations. (tadyath! d&paprabh! 
nak#atraprabhay! saha viruddh!) ] This simile is somewhat puzzling, as it seems to me that the light of the stars 
and the light of a lamp are not necessarily categorically different. This puzzlement is furthered by the Chinese 
translation, which reads: “…just as the light of a lamp and the light of the stars and planets do not mutually obstruct 
[one another]” (譬如燈明星宿光明二不相障。). 
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4.2.9 And further, that monk, the observer of feelings, the observer of the passing away [of 
feelings], scrutinizes feeling in an even subtler manner: “Which great many feelings—arising 
due to the eye, ear, nose, tongue and body and connected to the fluxes—encourage which 
wholesome [mental state]?” He sees: “Though there are many mundane feelings connected with 
the fluxes, they are not capable of the illumination of [the feeling] free of fluxes; just as at night 
the radiance of the constellations, planets, and stars is not capable of illumination in the absence 
of the moon.” 
4.2.10 That monk scrutinizes that feeling further: “To what extent do my feelings abide in a 
particular condition over time?” He sees: “My feelings have the particular condition of arising 
and passing away momentarily,38 just like lightning.”  
4.2.11 That monk further reflects in this way: “How [then] does feeling [based on] the eye offer 
a place (pratya%"a% prayacchati)39 to feeling [based on] the nose?” He sees: “For all faculties, a 
feeling has a distinct faculty and object, since the time of being an embryo 
(budbudak!l!dibhinnendriy!lamban!).40 Just as there is not a single condition for cows, horses, 
camels, donkeys, and buffaloes, which are of various categories of birth, so also there is not a 
single object (!lambana) for the beginningless (an!diviracita) arising of the five faculties. Due 
to the distinguishing of sense-objects (vi#aya), there come about distinct faculties and sense-
objects (vi#aya), just as there come about cows, horses, camels, donkeys, buffaloes, and hogs.”41 
4.2.12 For the monk who observes feelings in this way, there arises an even subtler knowledge. 
He [then] inhabits, develops, and cultivates that knowledge. 
4.2.13 While he is inhabiting [that knowledge], observing feelings and the passing away [of 
feelings], he thinks: “From where do these feelings of mine—arisen through [the faculties of] the 
eye, ear, nose, tongue, body and mind—come, when they are arising? Where do they accumulate 
(kutra sannicaya( gacchati) when they are ceasing?”  
4.2.14 While that monk is observing the passing away of feelings, contemplating [them] while 
on the path, he thinks: “When it is arising, the feeling [based on] the eye comes from nowhere. 
When it is ceasing, it does not accumulate anywhere. In this way, feeling [based on] the eye 
[first] does not exist, and then comes into existence. Once it comes into existence, then it 
disappears.42 Feeling [based on] the eye does not come from any source, like the water of the 
                                                
38 Have the particular condition and characteristic of arising and passing away (utp!davyayak#a$!vasth!yinyo) ] 
Here I follow the Tibetan translation of the text, which differs from Ms and T: de skad cig la bdag gi tshor ba gzhan 
skye zhing 'jig par gnas par. Ms and T on the other hand read utp!davyayalak#a$!vasth!yinyo: “have the particular 
condition  and characteristic of arising and passing away.” 
39 Offer a place (pratya%"a% prayacchati) ] This translation is tentative, and it remains unclear exactly what this 
phrase means. Based on what follows, the passage seems to address the question of how there can be multiple 
objects based on which feelings arise. Both Bcrit and T seem to translate *pratyaya% prayacchati, which would 
simplify the translation. This simplification, however, would not do away with the opacity of the passage. 
40 A distinct faculty and object, since the time of being an embryo (budbudak!l!dibhinnendriy!lamban!). ] This 
compound is problematic, and its interpretation is made even more difficult by the orthography of the first element 
of the compound. In Proto-bengali, it is virtually impossible to distinguish between the orthography of –ddhu- and –
dbu-. The present translation remains tentative, and I have found little to support it. However, other options are even 
less desirable. If we read budbudalik!di- (Ms), it becomes difficult to resolve the compound. We would have to 
emend to budbudik!di-: “beginning as [mere] bubbles.” We might otherwise read buddhyudarik!di˚: “having their 
origin in the womb of the mind” or “beginning in the belly of the mind.” All of these possibilities involve altering 
the reading in Ms. 
41 He sees that for all faculties… donkeys, buffaloes, and hogs. ] Here, again, we see a move towards idealism. Cf. 
§2.9 and the Mah"vibh"'" at T XXVII 682b2-5. 
42 …does not exist, and then comes into existence. Once it comes into existence, then it disappears. (abh+tv!, 
bhavati. bh+tv! ca, prativigacchati.) ] Cf. MN 111, the Anupadasutta, in which an almost identical phrase is used 
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ocean. [Feeling based on the eye] does not accumulate anywhere when it ceases, like the 
downward-flowing rivers disappear (anugacchante) into the ocean. In this way, feeling [based 
on] the eye [first] does not exist, and then comes into existence. Once it comes into existence, 
then it disappears. Feelings [based on] the eye, ear, nose, tongue, body and mind arise in 
dependence [on various conditions]. 
4.2.15 “It is just like when a skilled potter, or a potter’s apprentice [makes a pot]: In dependence 
on a wheel, a lump of clay, [a potter’s] effort, and water, a pot consisting of clay comes into 
existence. In this regard, the pot does not come from any source. When it is being destroyed, it 
does not accumulate anywhere. In this way, a pot comes about due to causes and conditions. 
Similarly, in dependence on my eye, a visible form, light, space, and attention, feeling [based on] 
the eye arises—be it pleasant, painful, or neither-painful-nor-pleasant. It is similar for a pot: If 
the materials and the conditions [for fashioning it] are good ("obhana), then a good pot is 
produced. If [the material and conditions are] not good, then a poor pot is produced. Similarly, if 
the causes, conditions and objects are good, then good feelings [based on] the eye and so on 
arise, [feelings] that are connected with Dharma, that are wholesome and gradually lead to 
nirv!$a. Similarly, if the causes, conditions and objects are not good, then bad feelings [based 
on] the eye and so on arise, [feelings] that are based in desire, aversion and delusion, and that 
lead to [continued suffering in] the flow [of existence], in hell, the realm of hungry ghosts, and 
the animal realm.” 
4.2.16 The monk, with his intention fixed skillfully on all actions and their results,43 continuing 
to investigate feeling, sees feeling as not based on one [thing], as not being controlled by a 
creator, as not arising due to a [single] cause,44 as not fortuitous[ly produced], as not uniform, not 
permanent, not stable, not eternal, and as subject to alteration. As he sees the aggregate of feeling 
[thus], his craving (t'#$!)—which brings about future rebirth, is accompanied by delight and 
desire, and is a pollutant—is entirely abandoned.  
4.2.17 That monk, repeatedly observing the impermanence of all constructions 
(sarvasa%sk!r!nity!nupa"y&), inhabits, develops, and cultivates the path.45 As he is developing 
[it] in such a way, his fetters are abandoned and his latent defilements are relinquished. 
4.2.18 Which fetters [are abandoned]? Namely: the fetter of conformity, the fetter of resistance 
(pratigha), the fetter of conceit, the fetter of ignorance, the fetter of views, the fetter of clinging 
[to precepts and vows], the fetter of doubt, the fetter of jealousy, the fetter of miserliness. These 
fetters are abandoned. 
4.2.19 Which latent defilements are relinquished? Namely: the latent defilement of desire for 
sensual pleasure, the latent defilement of desire for existence, the latent defilement of desire for 

                                                
repeatedly to describe S"riputta’s experience of the arising and passing of various meditative states (MN III 25): 
“eva% kira ’me dhamm! ahutv! sambhonti, hutv! pa)ivent&” ti. 
43 Intention fixed skillfully on all actions and their results (sarvakarmaphalaku"al!nubaddhacetano) ] Bcrit and T 
disagree on how to understand this compound. T takes the term -ku"ala- as referring to actions and their results, and 
thus understands it to mean ‘wholesome’ (一切所有善行善果). Bcrit takes –ku"ala- as an adverb, describing the 
‘skilful’ way in which the meditator’s mind is fixed on actions and their results (las dang 'bras bur 'brel pa thams 
cad la mkhas par sems pa'i). Based on the word order, I think it is most advisable to follow the interpretation of Bcrit. 
44 As not arising due to a cause (hetusamutth!%) ] As arising based on causes and conditions (in the plural) is a 
central theme of this text, we should understand hetusamutth!% as ‘arising from a [single] cause’ instead of a more 
general ‘arising from a cause.’ 
45 The path (m!rga%) ] Here it is not precisely clear whether one ought to take the term m!rga in its broader sense, 
as the path of practice in general, or in its more specific abhidharmic sense, as the mental state that precedes the 
liberatory phala mental state. 
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non-existence, the latent defilement of views, the latent defilement of resistance, the latent 
defilement of conceit, the latent defilement of ignorance, the latent defilement of doubt. All of 
these, as they are predominant (yath!pradh!na) for him, perpetuate the three realms of existence, 
accompany one in the three stages [of existence],46 perpetuate the three faults,47 follow one in the 
three time periods, have three mediums (trimadhyama),48 are experienced through the three 
feelings, perpetuate rebirth in the three [realms of existence], and are the cause for the flow [of 
existence].  
4.2.20 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk fully understand (avabudhyate) that the eye has causes and conditions? He 
scrutinizes the eye as having what as its condition, what as its productive cause, what as its 
source? He sees with knowledge produced through hearing, or with the divine eye: 
4.2.21 The eye has action as its productive cause. By action birth is produced.49 The case is 
similar for a tree, which exists because of a small seed. From that tree again a seed grows, 
because of causes and conditions. Similarly, from [the seed of] unknowing (ajñ!n!t), action is 
produced. Likewise, due to action, birth comes about. Because of birth, aging and death, sorrow 
and lamentation, pain, sadness and depression arise. It is because of this [law] that the great 
ocean of all the foolish worldlings is bound by the noose of craving—which is the cause of 
action—and revolves aimlessly like a wheel. This is the reason, this is the condition, for all 
feelings and perceptions. [When] action is not produced, due to the absence of action, there is the 
absence of craving. Due to the absence of that [craving], there is the absence of feeling, because 
of [the law of] causes and conditions (hetupratyay!t). 
4.2.22 It is just like the flames of a lamp, which come into existence momentarily (k#a$ik! 
abhinivartante) in dependence on a wick, a fuel container, fuel, and fire. In the very same way, 
that monk, investigating reality, is one who sees the causes and conditions [for the arising] of 
feelings: “All feelings arise with actions as their productive cause (karmahetuja), with actions as 
their resort (karmaprati"ara$a), with actions as their origin (karmaprabhava). The human body 
is the fuel container. The sense-faculties are the fuel. Craving is the wick. Fire is desire, aversion 
and delusion. Momentary knowledge is like the [flickering] flame of the lamp. Knowledge is 
likened to light, with which the reality-investigating yoga practitioner sees: ‘Feeling pervades all 
three realms of existence.’” 
4.2.23 It is just like a goldsmith with his gold. Having taken that gold [when] it is workable and 
pliant, he forms it into a beautiful ornament. In this way, the yoga practitioner is like the 
goldsmith. Having taken up a sense-object, which is like the gold, if that object is good 
("obhana), then he generates a good action, [an action] that will lead to nirv!$a. If that object is 
bad (a"obhana), then he generates a bad action. In this regard they say [these] verses:  
 
He who knows the reality of causes and conditions, 
who is resolved upon subtle objects, 
and delights in the flow of liberation, 
craving cannot carry him away. 4.2.24.1 

                                                
46 The three stages (tribh+mi-) ] The three stages map to the three realms of existence. They are the k!mabh+mi, the 
r+pabh+mi, and the !r+pyabh+mi. 
47 The three faults (trido#a-) ] The tree faults are  desire (r!ga), aversion (dve"a), and delusion (moha). 
48 Three mediums (trimadhyam!*) ] It remains unclear what is referred to by this phrase.  
49 Is produced (abhinivartyate) ] The precise sense of this irregular Buddhis Sanskrit verb here remains unclear. Bcrit 
(mngon par bsgrubs te: is accomplished) and T (轉行: transforms, continues, rolls on) interpret the verb differently. 
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All living creatures are dependent on action, 
are produced from the womb of action. 
Being bound by the fruits of action, 
[they] wander aimlessly in the strait (sa(ka)e) of existence. 4.2.24.2 
 
He who, not taken up with unwholesome action, 
constantly delights in wholesome action, 
is one who delights in purity, [which is like the cool] rays of the moon. 
Such a person is a practitioner (yog&). 4.2.24.3 
 
Burning up evil dharma-s, 
as fire burns dry firewood, 
he blazes forth (vibhr!jate) in the three worlds, 
liberated from evil, having subjugated affliction. 4.2.24.4 
 
Whose mind [inclines] towards liberation, 
and not at all towards the flow [of existence], 
he is not bound to the wheel; 
he is free, like a bird in the sky. 4.2.24.5 
 
He who knows the reality of the arising of feeling, 
and is certain of the fruit of feeling, 
he is to be known as “liberated”; 
he understands the reality of the three realms of existence. 4.2.24.6 
 
Pain and pleasure do not afflict him. 
He is not defiled by what is seen or not seen. 
he who sees the flow [of existence] as a blazing conflagration (d&pta), 
true men consider him to be a practitioner. 4.2.24.7 
 
With a mind free of delusion, 
constantly intent on the Dharma,  
he takes delight in the duties of a monk. 
Such a person is a [true] monk. 4.2.24.8 
 
He does not enjoy visiting relatives, 
but delights in visiting holy men. 
Free from the stains of the home [life], 
such a person is a [true] monk. 4.2.24.9 
 
With faculties stilled in their entirety, 
not greedy for sense-objects, 
he casts his gaze only the distance of a plough’s length. 
Such a person is a [true] monk. 4.2.24.10 
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He does not frequent corrupted homes. 
He does not wheel and deal in currency or 
take delight in crossroads and markets. 
Such a person is a [true] monk. 4.2.24.11 
 
He does not attend performances of singing and dancing, 
nor does he indulge (rajyate) in [sources of] excitement.50 
He is eager (sa%rambhate) for the charnel ground. 
Such a person is a [true] monk. 4.2.24.12 
 
Today’s alms are the supreme alms. 
He does not anticipate what he will get tomorrow. 
He is content with [only] two parts of his stomach [full] (dvibh!gakuk#isa%tu#)o). 
Such a person is a [true] monk. 4.2.24.13 
 
He has turned away from fine clothing. 
He enjoys (rajyate) rags from the dust heap. 
He lives on appropriate food.51 
Such a person is a [true] monk. 4.2.24.14 
 
He who does not generate actions, 
who is indifferent (nir!"a) with respect to all actions, 
who gets neither elated nor dejected, 
such a person is a [true] monk. 4.2.24.15 
 
He is entirely free from sensual desire or anger. 
He has abandoned the sludge of delusion. 
He is not smeared by evil dharma-s. 
Such a person is a [true] monk. 4.2.24.16 
 
He has overcome all fetters, 
abandoned all latent defilements, 
and is entirely free of all adherences (sarv!"ayavinirmukta). 
Such a person is a [true] monk. 4.2.24.17 
 
[After traveling] by the Noble Eightfold Path, 
standing before nirv!$a, 
he destroys all the mental defilements. 
Such a person is a [true] monk. 4.2.24.18 
 
With mind firm and faculties pacified, 
devoid of the sludge of sensual desire, 
                                                
50 Nor does he indulge in [sources of] excitement (sa%rambhe#u na rajyate) ] The Chinese translation here seems 
most appropriate: “He does not frequent the houses of rich men” (不樂饒人處). The Tibetan translation remains 
close to the Sanskrit (nyes rtsom rnams la chags med la). 
51 He lives on appropriate food (yukt!h!ravih!ro) ] This most likely refers to living on alms-food. 
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his mind is established in one-pointedness. 
Such a person is a [true] monk. 4.2.24.19 
 
He who knows the ascendance of the stages [of meditation], 
has insight into their reality, 
and knows them from beginning to end, 
such a person is a [true] monk. 4.2.24.20 
 
He understands, according to the law of nature,  
that all dharma-s, be they with fluxes or free from fluxes (s!srav!n!srava), 
originate due to causes and conditions. 
Such a person is a [true] monk. 4.2.24.21 
 
He is celibate, upright, and tranquil, 
devoid of sloth and torpor. 
He rises early, is pure and skillful. 
Such a person is a [true] monk. 4.2.24.22 
 
He who delights in concentration and insight, 
as well as the four stages of meditation, 
who is fond of the joy of the forest, 
Such a person is a [true] monk. 4.2.24.23 
 
Just as the shadow of a bird in the sky 
follows it constantly, 
so also his mind is [constantly] on the True Dharma. 
Such a person is a [true] monk. 4.2.24.24 
 
He is a destroyer of the mental defilements and their subsidiaries (kle"opakle"a˚). 
He sees [all phenomena] equally (samadar"&), and has a beautiful mental state.52 
He is a master of the practice of inbreathing and outbreathing. 
Such a person is a [true] monk. 4.2.24.25 
 
He is a master of successive practices, 
a master of yoga (yogavit), who sees reality. 
He knows the methods that belong to the path and those that do not (m!rg!m!rgavidhijña). 
Such a person is a [true] monk. 4.2.24.26 
 
He who does not get thrilled by thrills, 
and is not frightened when there is fear, 
who is mighty, and for whom thrills and fear are the same, 
such a person is a [true] monk. 4.2.24.27 
 

                                                
52 A beautiful mental state ("ubh!mati*) ] This term again raises the question whether the vimok#a-s are 
implied. Compare §2.10.6, footnote 17. 
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He knows the reality of aging and death. 
He is revered (namask'ta) by gods and men. 
He knows the various [karmic] qualities of beings (par!parajño satv!n!%). 
Such a person is a [true] monk. 4.2.24.28 
 
He is content with just a robe and a bowl. 
He is not enamored of collectibles. 
He has few needs and is celibate. 
Such a person is a [true] monk. 4.2.24.29 
 
He eats at only one sitting, is pure, 
and is not deluded by greed for flavors (rasag'ddhy! na muhyate). 
He disdains gain and fame. 
Such a person is a [true] monk. 4.2.24.30 
 
He enjoys the practice of equanimity and compassion. 
He has abandoned [karmic] accumulations and faults. 
He has entirely burned off the faults [of desire, aversion and delusion]. 
Such a person is a [true] monk. 4.2.24.31 

 
4.2.25 [Then] that monk, observing dharma-s among internal dharma[-s], while observing that 
very feeling as it is, sees with an even subtler form of knowledge. [He sees] feeling produced 
through contact with the eye as conforming to its object (!lamban!nucara), sees it ceasing along 
with [the arising of] another object, [and sees when it] has passed away: “The feeling as an 
object,53 produced through contact with the eye, is gone. [Now] feeling that is accompanied by 
the object of sound, be it pleasant or unpleasant, has come about for me. May this mind of mine, 
which accompanies that [feeling], not react (vik'tim !padyate).”54 [In this way,] having fixed the 
mind on the post of that object (!lambanastambhe), he controls [it] (sandh!rayati). When that 
ear[-based] feeling—accompanied by the object of sound—ceases, nose[-based] feeling, which 
has scent as its object, comes about. He also scrutinizes (avalokayati) that nose[-based] feeling, 
and determines (santarkayati): “Nose[-based] feeling—accompanied by scent—has arisen for 
me. [It] is either wholesome or unwholesome, productive of action or morally indeterminate. 
This mind of mine has reacted to nose[-based] feeling.” When he notices (avalokayati) [this] 
reaction of the mind, he once again attends to that same object, practices, strives, and makes 
efforts [to observe that object]. He makes the mind workable, and imbues [it] (bh!vayati) with 
wholesome dharma-s that are free of fluxes.55 Once [the mind] is stable,56 he makes taste his 

                                                
53 The feeling as an object (vedan!lamban!) ] This phrase is grammatically puzzling, as it is a feminine form, but 
the term !lambana is neuter. This means that !lambana here must be employed adjectivally. Such a usage is 
unseemly. Both T and Bcrit agree with this reading, however. The text would make better sense were it to read 
vedan! s!lamban!. 
54 React (vik'tim !padyate) ] This is a tentative translation. A more literally rendering might be “becomes agitated.” 
I understand this phrase in the sense of corruption. That is, one enters upon corruption of mind (cittavik'ti% 
!padyate) when one reacts to the feeling or sensation of a sense-object or sense-door. We might also translate this 
phrase as “wander” or “get distracted.” However, these translations do not bring across the sense of an active 
relationship to sense experience. 
55 He makes the mind workable, and imbues it with wholesome dharma-s that are free of fluxes. (citta% bh!vayati 
ku"alair dharmair an!sravair) ] It is difficult to render the term bh!vayati here accurately. It certainly means to 
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object—be it wholesome or unwholesome, productive of action or morally indeterminate. Then, 
once he has realized the object, he scrutinizes feeling—be it pleasant, painful, or neither-painful-
nor-pleasant. [He thinks:] “Has my mind reacted to this [feeling] or not?” If he sees that his mind 
has reacted to feeling that has come about with taste as its object, he again ties that very mind to 
the post of the object with the rope of resolution (dh'tirajjv!).57 In this way, he practices, strives, 
and makes efforts so that his mind will not be carried off by the craving for tastes that 
accompanies tongue[-based] feeling. Further, that monk scrutinizes touch[-based] feeling, which 
is accompanied by the touch of the body—be it wholesome or unwholesome, productive of 
action or morally indeterminate—having fixed [his mind] on the object. If he notices 
(avalokayati) that [his] mind has reacted to that touch[-based] feeling, he again ties [the mind] to 
the post of the object, and makes it workable, so that he will not again react. Further, that monk 
scrutinizes (avalokayati) dharma[-based] feeling—be it wholesome or unwholesome, productive 
of action or morally indeterminate—which pertains to the mind, and is bound up with the mind. 
If because of these [dharma-based] feelings he arouses (avac!rayati) a mental reaction, he again 
ties [the mind] to the post of the object with the rope of resolution, and makes it workable, so 
that he will not again react. 
4.2.26 That monk scrutinizes feeling in relation to the collection of six sense-objects 
(#a-vi#ayak!yagata),58 and ascends to a position known as “Vision of the Arising of the Reality 
of the Five Feelings” (pañcavedan!tatvodayadar"ina% sth!na% n!ma).59  
4.2.27.1 With the light of knowledge he investigates (vim'"ati) feeling produced through contact 
with the eye: “Who feels this feeling, [saying]: ‘This is feeling’?”  
4.2.27.2 He sees: “Based on mind-consciousness, this feeling has arisen. It is entirely bound up 
with the mind, and is carried off by ideation of mind (manovitarken!pah'yate). All foolish 
worldlings are scorched by the fire of cogitation (sa(kalp!gnin!). There is no creator or feeler 
here. A mere heap of constructions arises, and a mere heap of constructions ceases, bound up 

                                                
meditate or cultivate. T translates “he perfumes the mind with dharma-s free of fluxes” (熏心，無漏善法). Bcrit 
renders the Sanskrit quite literally (dge ba'i chos zag pa med pas sems goms par byed). I choose the verb “imbue” 
here in order to be able to incorporate the instrumental dharmai* coherently into the sentence. 
56 Once [the mind] is stable (atha na vikampate) ] I render this phrase positively, and understand atha as instigating 
an if clause. 
57 He again ties that very mind to the post of the object with the rope of resolution (sa punar api tad eva cittam 
!lambanastambhe baddhv! dh'tirajjv!) ] This passage alludes to a metaphor for training the mind, that of an animal 
tied to a post. See SN 22.100 at SN III 151 for a similar use of language with an inverse connotation. 
58 In relation to the six sense-spheres (#advi#ayak!yagat!%) ] Here, as elsewhere, I translate vi#aya as ‘sense-sphere’ 
rather than ‘sense-object,’ since the following series of meditations is concerned with the sense-faculties, while the 
foregoing passage concerns the sense object. The translation ‘sense-sphere’ is broad enough to cover both sense-
faculties and sense-objects. 
59 Ascends to a position known as “Vision of the Arising of the Reality of the Five Feelings” 
(pañcavedan!tatvodayadar"ina% sth!na% n!m!rohate) ] This translation follows my conjectural emendation of the 
Sanskrit text. The differences between our three versions of the text here present a definite problem for our 
understanding of progression of the stages of meditation. The original reading of Ms indicates that a meditator here 
ascends to a fifth stage (pañcama% vedan!tatvodayadar"ina% sth!na%). Bcrit follows this reading as well, but adds 
an additional element to the compound (tshor ba ‘byung ba dang zad pa de nyid mthong ba ni gnas lnga pa la 'jug 
ste; *-odayavyaya-). However, it is likely that the Chinese translator(s) did not have such a reading in his text, 
unless he made an error in translation (諦知五受，得不盡處 [*pañcavedan!tatvadar"inam avyaya% sth!nam 
!rohate]). It seems most likely that in the process of transmission, a scribe changed the text based on his 
assumptions about the ordinal numbers used to describe the stages in the text. Indeed, one might expect the monk to 
ascend to a fifth stage at this point in the text. However, as the fourth stage is explicitly mentioned below at §4.2.32, 
the suggested emendation is necessary. 
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with causes and conditions.” [Thus] observing and pursuing (anuvidh!van) feeling produced 
through contact with the eye as it is in its true nature, he is not carried off by it. [His] mind does 
not tremble, it is not absent (na su#ir&kriyate), nor does it flag (n!vil&k'yate). 
4.2.27.3 Further, that monk scrutinizes feeling produced through contact with the ear: “Who 
knows and feels (vindati vedayati) this ear[-based] feeling, [saying]: ‘This is feeling’?”  
4.2.27.4 He sees: “This ear-[based] feeling is entirely bound up with mind-consciousness, is 
entirely bound up with the mind, has it as a support. There is no creator or feeler here. This ear[-
based] feeling has arisen in dependence. There should be no creator or feeler here. This is an 
empty ("+nya) heap of constructions.60 It has arisen and passes away under the influence of 
causes and conditions.” 
4.2.27.5 Further, that monk scrutinizes nose[-based] feeling: “Who knows [this] feeling, 
[saying]: ‘This is feeling’?”  
4.2.27.6 He sees: “Feeling is entirely bound up with mind-consciousness, has the [mind] as its 
basis, support, cause and condition, and has the characteristic of experiencing 
(anubhavalak#a$!). This empty heap of constructions is not controlled by a creator or a feeler, 
[but] proceeds interpenetrated as a stream [of experience] (sant!n!nuviddha).”61 Scrutinizing 
nose[-based] feeling [in this way, he understands:] “There is no creator or feeler here, nor 
anything else of the sort.” 
4.2.27.7 Further, that monk scrutinizes tongue[-based] feeling: “Who knows [this] tongue[-
based] feeling, [saying]: ‘This is tongue[-based] feeling’?”  
4.2.27.8 He sees: “This tongue[-based] feeling is entirely bound up with mind-consciousness. [It] 
has the [mind] as a support, is bound to the [mind], has the [mind] as its basis, arises with the 
[mind] as its cause (taddhetuta utpadyate), and has the [mind] as its foundation. There is no 
creator or feeler here, nor anything else of the sort. This empty heap of constructions arises under 
the influence of causes and conditions.” 
4.2.27.9 Further, that monk scrutinizes feeling [based on] the touch of the body: “Who knows 
[this] body[-based] feeling, [saying]: ‘This is feeling’?”  
4.2.27.10 He sees: “This body[-based] feeling is entirely bound up with mind-consciousness. 
There is no creator or feeler here, nor anything else of the sort. This empty heap of constructions 
continues under the influence of causes and conditions.” 
4.2.27.11 Further, that monk scrutinizes mind[-based] feeling: “Who knows [this] feeling [based 
on] the mind, [saying]: ‘This is feeling’?” 
4.2.27.12 He sees: “In dependence on the mind and dharma-s, mind consciousness arises. When 
these three [things] come together, [there comes about] contact and feeling produced through 

                                                
60 This is an empty heap of constructions ("+nya* sa%sk!rapuñjo ’ya%) ] This phrase can be found in S(. Compare 
T II 327b7-15, T II 454c27-455a5, SN 5.10 [171] at SN I 135 and Akbh IX, p. 466. See endnote lxxii of the edition, 
where I reproduce these passages in full. It is also worth noting the ambiguity in the use of the word "+nya here. It 
can be translated as either ‘empty’ or as ‘merely,’ ‘only.’ The latter sense is clearly that which is found in the P"li 
version of the canonical phrase: suddhasa(kh!rapuñjo ’ya%, “this is a sheer heap of constructions.” The ambiguity 
is captured most acutely in what appears to be a double translation in S( (at T II 327b8): 唯有空陰聚. Here wei 唯 
and kong 空 respectively translate the senses of ‘only’ and ‘empty.’ 
61 Proceeds as an interpenetrated stream [of experience] (sant!n!nuviddha* pravartate) ] This translation is 
tentative. The past participle –anuviddha remains opaque, and the Tibetan and Chinese translations of this word 
raise questions about how to understand it. T reads 相續轉縛, which might be translated: “bound to continuous 
activity.” Bcrit reads rgyun chags par 'jug pa yin, which might be translated: “engaged in a stream.” The passage is 
further complicated by the presence of a negative particle in Ms, which I have removed in my edition of the text, and 
which is absent in Bcrit and T.  
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contact. Just as nice scents arise from the combination (˚samud!y!t) of various sweet smelling 
ingredients, and there is not a single cause for the existence of that scent, so also all feelings arise 
from the combination of causes and conditions. They are not controlled by a creator or a feeler.  
4.2.28 “Just as in dependence on leaves, hairs, stem, and filaments, a flower known as a lotus 
arises, and there is not a single cause for [the existence of] that lotus; similarly, in dependence on 
a [visual] object, space, attention, and light, feeling produced though contact with the eye arises. 
Feeling produced from the eye (cak#urj!t&y!) and supported by the eye is not of a single type, is 
[composed] of many substances, comes into existence due to many [causes] (anekasambhav!), 
and is neither uniform (k+)asth!) nor fashioned [by an agent].”  
4.2.29 For the monk who investigates reality in this way, white ("ukla) dharma-s appear. It is just 
like sugar-cane juice: When it is gathered in a cauldron and boiled, it first turns into a grimy 
fluid, designated as molasses (名頗尼多; *ph!$itasa%jñaka).62 [When it is] boiled [for a] second 
time, palm sugar [is produced] from that grimy substance. What is designated as palm sugar 
(gu-asa%jñaka) is whiter [than molasses]. [When it is boiled for a] third time, it becomes even 
more white [and is designated as refined sugar (名白石蜜; *"arkarasa%jñaka)].63 In this way, 
sugar cane becomes purer and purer as it is boiled. Similarly, one boils the sugar cane of the 
mental continuum (˚cittasant!na), which is heated by the fire of knowledge in the cauldron of 
the sense-object[s]. The first meditative attainment is like the production of molasses. His second 
meditative attainment is whiter, like palm sugar. His third meditative attainment is like refined 
sugar.64 In this very way, as that monk boils the mental continuum with the fire of knowledge, 
dharma-s that are free of fluxes [gradually] arise, whiter and whiter, less and less tainted, less 
and less adulterated. [Dharma-s] that are averse to the flow [of existence] arise, pure, devoid of 
taints, and cleansed. 
4.2.30 Further, that monk scrutinizes that feeling in another way, which is even more subtle: 
“Feeling produced through contact with the eye—be it subtle or gross, untainted or accompanied 
by delusion— has arisen for some being. That [feeling] has been struck down by some gross 
feeling,65 [and] it is dissolved leaving a residue (s!va"e#! k't!val&n!).66 [He scrutinizes] ear[-
based] feeling, nose[-based] feeling, tongue[-based] feeling, and body and mind[-based] feeling 
in the same way.  
4.2.31 When that monk is striving and engaged in this way, scattering M"ra’s army, the earth-
dwelling spirits, being extremely pleased, inform the flying spirits. The earth-dwelling spirits, 
                                                
62 Is designated as molasses (名頗尼多 [*ph!$itasa%jñaka*]) ] This phrase has no equivalent in Ms and is based on 
a conjecture drawn from the Chinese and Tibetan translations of the text. See footnote 515 of the edition. 
63 This is designated as refined sugar (名白石蜜 [*"arkarasa%jñaka*]) ] This sentence follows the Chinese 
translation of the Saddhsu (T XVII 17a28-29), and is absent from Ms and Bcrit. I bring it in here to make the passage 
more clear. It remains a possibility that this phrase was present in an earlier recension of the manuscript, but dropped 
out due to scribal corruption. 
64 His third meditative attainment is like refined sugar ("arkarasad'"o ’sya t't&yadhy!nal!bho bhavati) ] This 
sentence is absent from Ms and Bcrit. I reconstruct it based on T. This is necessary to complete the simile. 
65 …for some being… by some gross feeling… (amukasya satvasya…amukay! aud!rikay!…) ] The use of the 
ambiguous pronoun amukasya suggests a strategy of disidentification in the process of meditation. That is, a 
meditator refers to the conglomeration of his constructions as “some being” (amuasya sattvasya) and the feeling he 
experiences as “some gross feeling” (amukay! aud!rikay! vedanay!). 
66 It is dissolved leaving residue (s!va"e#! k't!val&n!) ] This phrase remains somewhat opaque. It might also be 
rendered: “…it is submerged with remainder” (?) or “…[but] some remnant of it gets submerged” (?). The verb ava-
!l& usually means to be despondant or to tire (see §4.2.27.2). Here, however, the meaning of ‘disappear’ or 
‘dissolve’ is more appropriate. Other verbal forms of the root !l&, such as vi-l&, are usually used in this meaning. I 
therefore see no reason to think that ava-!l& should not function similarly here. 
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along with the flying spirits, inform the four great kings. The earth-dwelling spirits, along with 
the flying spirits and the four great kings, inform the deities who are in the retinue of the four 
great kings. The earth-dwelling spirits, along with the flying spirits, the four great kings, and the 
deities who are in the retinue of the four great kings, inform $akra. $akra, the lord of [the 
Heaven of] the Thirty-three [Deities], the king of deities, mounts Airava&a and, with mind 
extremely thrilled, [hurries to] inform the deities of Y"ma’s realm. [He says:] “…as previously 
stated…” 
4.2.32 The deities of Y"ma’s realm are also delighted, [hearing this] in the presence of $akra. 
They carry gems of various colors, have bodies adorned with divine garlands and scents, use 
various conveyances, [indulge in] delightful sounds, touches, tastes, visible forms and scents of 
all kinds, are blissed out beyond comparison, and delighted. [This] group of deities is quickly 
among the Tu'ita deities,67 where there is a city called “Heart’s Desire” (m!nasasa(kalpa), 
extending for 40,000 yojana-s, [filled with] various lunar mansions and sparkling with halls 
made of seven [types of] gems. There [in that city] is the road of the bodhisattvas, which 
stretches for 10,000 yojana-s, and is known by the name “Delight in Absence of Fluxes.” On that 
[road] lives the Blessed One Maitreya, surrounded by 500 bodhisattvas. The deities of Y"ma’s 
realm, with minds delighted, bow [to him] with one knee on the ground, arrange their divine 
robes over one shoulder, fold their hands at their heads, and inform him thus: “Lord, there is a 
son of good family from [your] sphere of action (karmabh+misanni"ray!d), Jambudv#pa, from 
such and such a village, from such and such a country, from such and such a family, who has cut 
off hair and beard, donned the ochre robe, and gone forth from the home life into homelessness 
out of faith. Practicing, striving, and serving his elders, he seeks the reality of flux-free 
wholesome [dharma-s] (nir!sravaku"alatatv!nve#&). [He] has ascended to the fourth stage, 
known as ‘The Vision of the Reality of Feeling.’ He is crushing M"ra’s faction, stabilizing the 
bridge of the True Dharma, and manifesting white dharma-s. M"ra’s faction is weakening. The 
faction of the deities is getting stronger. [Of this] we are informing the deities.”  
4.2.33 Hearing this from the deities of Y"ma’s realm, that “the faction of the deities is getting 
stronger,” Maitreya likewise speaks: “Deities, I am pleased that M"ra’s faction is waning, and 
the faction of the True Dharma is waxing. The defilements are weakened, and [the meditator] is 
putting M"ra’s army to flight.” 
 
 

II-5.1 The Fifth Stage 
Part One: The Aggregate of Perception (sa(jñ"skandha) 

 
5.1.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk ascend to the fifth stage, after seeing the six groups of feeling as they are, 
according to the entire68 division of the stage[s] of the aggregate of feeling? 
                                                
67 [This] group of deities is quickly among the Tu'ita deities (satvar! devanik!y!*. tu#ite#u) ] Here my translation 
diverges slightly from the structure of the original Sanskrit. I do this to convey the sense of the movement of the 
Y"ma deities from $akra’s presence to Tu'ita. The text literally states that the Y"ma deities are quick or swift 
(satvar!) and then goes on, in a new sentence, to describe aspects of Tu'ita. Bcrit follows Ms very closely, while T 
supplies a character of direction (xiang 向), suggesting movement towards Tu'ita. This may, however, simply be an 
interpretive way of rendering the Sanskrit locative case. 
68 Entire (sa%k#epena) ] This term is more commonly used to mean ‘brief’ or ‘condensed.’ Here, however, the 
foregoing treatment of vedan! observation is fairly extensive, and these translations do not carry the idea of 
completeness that is necessary to express the meditator’s completion of the practice of vedan! observation.  
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5.1.2 Further, that monk, seer of the reality of feeling (vedan!tatvadar"&), having accomplished 
the work [pertaining to] the six groups of feeling (#a-vedan!k!yak'takarm!nta), distinguishes 
the aggregate of perception, marks it off (nimitt&karoti). [He thinks:] “Accompanied by 
perception, by contemplating which stage might I (aya%) be percipient of perception, [while] 
practicing the distinguishment of white dharma-s and the distinguishment of what is beneficial 
and not beneficial?” 
5.1.3 He marks off (nimitt&karoti) white dharma[-s], after first distinguishing them. [He thinks:] 
“How is an invisible, intangible perception generated based on visible and tangible objects?”69 
He views that perception as even more distinct. With that perception, he takes as object the sign 
that is materiality, with its eleven aspects. They are: long, short, square, circular, triangular, blue, 
yellow, red, white, and crimson.70 
5.1.4.1 In this regard, [the meditator] makes long (d&rgh&kurute) the sign of perception: “Long 
indeed is the flow [of existence]—without beginning or end—for foolish dimwits! An 
amassment of birth and death, action and result, passing away and arising, separation from loved 
ones, cold and heat, hunger and thirst, fatigue and disease, domination and humiliation, slavery 
and predation, it is entirely meaningless. Foolish worldlings are repeatedly (asak'd asak'd) 
deceived by and ornamented by specific actions, which are the product of immeasurable trillions 
of wrong actions, originating from body, speech, and mind. 
5.1.4.2 “This flow [of existence] is long for men whose minds are attached to the vice of 
appropriation, who [engage in] trade through deception and the use of false measures, serve the 
families of kings, travel overseas or live abroad, [engage in] quarrels, practice farming or animal 
husbandry, [who are born at one] of the inopportune moments with defective conditions [for 
practicing the Dharma] such as birth among mleccha-s, holding wrong views, defective bodily 
faculties, the absence of the True Dharma due to absence of the appearance of a Buddha,71 and 
[whose minds are attached to] drinking alcohol, stealing, false speech, sexual misconduct, greed, 

                                                
69 “How is an invisible, intangible perception generated based on visible and tangible objects?” (“katha% 
sanidar"anasapratigh!lamban!n!m adar"an!pratighasa%jñ! utp!dyate?”) ] This query is fundamental to an 
understanding of the context of the second chapter of the Saddhsu, and it shows that a concern with how mind and 
materiality interact was of paramount intrest for the practitioners that produced the text. Perception (sa%jñ!) plays 
am important role in dealing with the problematic relationship between mind and materiality because although it is a 
mental construct, it serves as the identifying element of sense-experience. It marks off or delineates various aspects 
of material experience by generating mental images (nimitta). This stage of being able to distinguish the aggregate 
of perception is an important stage in the development of meditation because a meditator gains the ability to clearly 
distinguish between mentality and materiality, an important step in the process of understanding the interdependence 
of all phenomena, and the impermanence, suffering, and not-self characteristics of mental life. 
70 Materiality, with its eleven aspects ] Puzzlingly, only ten items are listed here in Ms and Bcrit. T has an eleventh 
item, tuan 團 (*v'tta% [?]), but this seems strange as in fact the eleventh item should be avijñaptir+pa. It seems 
likely that we have here a list of the ten aspects of materiality that are intimation (vijñapti), and that the author 
leaves the eleventh aspect for later, where he explains it on its own.  See §5.2.3.2 (evam ek!da"aprak!ra% y!vad 
avijñaptisa%jñaka% r+pa% vibhajati) and §7.10. 
71 Inopportune moments (-!k#a$a) ] Only four out of these five are in the oldest lists found in the P"li canon. They 
are: mlecchajanma, mithy!d'#)i, vikalendriya, saddharmmavirahabuddhotp!davirahita. This is probably because the 
first four inopportune moments (akkha$a) in the canonical list refer to rebirth as a non-human. See, for example, AN 
8.29 at AN IV 226-27 (with a comparable parallel at M( 124 at T II 613a29-c10; E( 42.1 at T II 747a8-b7). 

In the Saddhsu one might take the phrase saddharmavirahabuddhotp!davirahita to refer to two separate 
inopportune moments. That is, it is possible that a Buddha is present in the world but one misses the opportunity to 
hear him speak. However, the eighth akkha$a in the P"li list suggest that the absence of the saddharma is a direct 
result of the absence of a Buddha. 
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hatred, lying, slander, verbal abuse or unbridled prattle.” [In this way,] he takes as object the sign 
of perception [of length]. 
5.1.4.3 [The meditator then] takes as object the sign of perception of the long flow [of existence] 
for deities: “The flow [of existence] is long for deities, who turn away from the True Dharma, 
whose minds are enmeshed in various sense-objects, enmeshed in desire, aversion and delusion 
[produced by] pleasant sounds, tastes, touches and scents, intoxication, the vice of women, 
p!rij!taka trees, [Kubera’s] Caitraratha grove, [various] groves and parks, tanks, lotus ponds, 
sweet-smelling flowers, the taste of nectar, various games, foods, and dwellings, enmeshed in 
sandalwood powder, divine garlands, powders and unguents, m!nd!ra flowers, divine 
instruments, and the singing of celestial musicians.” 
5.1.4.4 Further, [the meditator] takes as object the sign of perception of the long flow [of 
existence] for hungry ghosts: “The flow [of existence] is long for hungry ghosts, whose actions 
are determined by past evils, who are wearied and weakened by hunger and thirst, undergo rains 
of fire, and have throats [as thin as] pins and bellies and skulls [as large as] mountains.72 Being 
jealous and stingy, they slash at one another with swords. In the darkness they fall from cliffs, 
and are swept away in rivers, tanks, springs and lakes. They suffer the pain of being struck by 
blows from the swords, sticks and hoes of Yama’s henchmen. They eat vomit and saliva. For 
hundreds of thousands of years they experience various unendurable sufferings because of being 
unable to get food. With tears falling [from their eyes], darkened faces, and bodies covered in 
hair, they carry bodies infested with hundreds of thousands of worms and subject to all forms of 
disease. Plunged in the flow [of existence] for a long time, their eyes are pecked out by iron 
crows with flaming-hot beaks. Like trees burned up in a forest fire, they are assailed by others 
and eaten by one another. Helpless in a wasteland that is 36 trillion yojana-s wide, their bodies 
are burned up by the fire of hunger and thirst. For [these] hungry ghosts, who are sunk in 
darkness, averse to hearing the True Dharma, and deceived by wrong views, the flow [of 
existence] is long.” [In this way,] the sign of perception [of length] is perceived. 
5.1.4.5 “[The flow of existence is long] for creatures that live in water, who devour one another, 
and are unaware of the knowledge of what is and is not [sexually] approachable. [They] are 
constantly agitated by thirst, are parched to the core, and live in fear of being caught. [They are:] 
porpoises, hunter fish (lubdhaka),73 crabs, sharks,74 crocodiles, alligators, leviathans,75 oysters, 
conch, and so on. They are constantly intent on eating one another, the large [dominating] the 
small, and live in fear of getting caught in a lowered net. Similarly, [The flow of existence is 
long] for creatures that live on the earth, [such as]: deer, water buffaloes, boars, elephants, bulls, 
horses, donkeys, oxen, antelope, bears, rhinoceros, and so on. [These animals] are agitated by 
hundreds of thousands of various kinds of suffering, [such as:] bondage, being killed by swords, 

                                                
72 Bellies and skulls [as large as] mountains (parvatakuk#ikabhallik!) ] The interpretation of this compound is 
difficult. I take it as a dvandva, and read parvata as an adjectival noun qualifying both kuk#i and kabhallik!. 
However Bcrit and T understand this compound in different ways. Bcrit translates “With bellies the size of mountains, 
crippled because their stomachs are so large” (lto ri tsam pa dang | lto rgal ba la zhar ba dang |). T translates “With 
mountainous flanks, like an empty worn out water jar” ( 狀山巖如空破瓮). 
73 Hunter fish (lubdhaka) ] This is a speculative translation, based on a conjecture. The original reading in Ms is 
labdhaka. Both Bcrit and T suggest something like “greedy animal,” 
74 Sharks (timitimi(gila) ] This is a speculative translation. A timitimi(gila is a classs of fish that eats other fish, and 
is understood to be the biggest class of fish in the ocean. It is sometimes considered to be a sort of mythical sea 
monster. See PTSD, p. 303. 
75 Leviathans (makara) ] This translation is tentative. A makara, like a timitimi(gila, is some sort of large fish or sea 
monster. 
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disease, old age and death, and being attacked by others. Similarly, [The flow of existence is 
long] for creatures that move in the sky, [such as:] crows, owls, geese, peacocks, cocks, 
lapwings, doves, pigeons, gallinules, 76 shrikes (v!sa"atapatra), storks (ch!y!val&na), j&vaj&vaka-
s, vultures (samp!ta), cuckoos, and other various types of birds. They are filled with terrible fear, 
are afflicted by poisoning, bondage, swords, hunger and thirst, other animal predators 
(parasparabhak#a$a), and cold and heat. The flow [of existence] is long for these animals, who 
live and move in three places—the earth, water and sky.” [In this way,] he takes as object the 
sign of perception [of length]. 
5.1.4.6 “Similarly, the flow [of existence] is long for denizens of hell, [who experience] 
supremely inconceivable envy, and who dissolve in the blood of the Vaitara&# river, its steep 
banks [girded by] many hundreds of thousands of dangers of fire and weapons. In the hell of 
repeated revival (sa%j&vana), the black-string hell (k!las+tra), the crushing hell (sa%gh!ta), the 
howling hell (raurava), the hell of great howling (mah!raurava), the hell of burning (tapana), 
the hell of fierce blazing (sant!pana), and Av#ci—each with their subsidiary hells—[these 
denizens of hell are] afflicted by the torments of entering forests of trees with leaves of swords, 
being repeatedly burned by hot coals, falling into rivers of lye, walking on blazing hot earth, and 
the many and various incomparably harsh and unbearable torments of unceasing smoke and 
burning.” [In this way,] he takes as object the sign of perception [of length]. 
5.1.4.7 That monk, exploring (-pravic!r&) the aggregate of perception—engaging the four noble 
truths, the causal basis (˚hetunid!n!lambane) of actions and their fruits77—scrutinizes, marks off, 
and discriminates the visible and tangible material [aspect] of length (d&rghar+pa), [as 
exemplified by] the beings born in [various] realms, extending for many hundreds of thousands 
of yojana-s. He sees the causal basis (nid!n!lambana) illuminated by perception, and recoils 
[with the religious urge to escape] from the flow [of existence]. 
5.1.5.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk discriminate and realize [the aspect of] shortness? He sees with knowledge 
produced through hearing, or with the divine eye: How does that monk discriminate [the aspect 
of] shortness while putting to flight M"ra’s army? 
5.1.5.2 [The monk sees:] “The flow [of existence] is short for men who enjoy vows and restraint, 
giving and morality, knowledge and proper conduct, eagerness to hear [the words of] their 
teacher, and uprightness of mind; who are devoted to right view, respect for one’s parents, seeing 
the Buddha and hearing the Dharma, the service of the teacher, and honest conduct; who abstain 
from crookedness (k+)am!na) and trickery; who are replete with behavior becoming of a 
spiritual friend, with body, speech, mind and heart adorned by uprightness of mind ('jumano), 
sympathy and care.” [In this way,] he takes as object the sign of perception [of shortness]. 
5.1.5.3 “Similarly, there are those deities who, when [opportunities for] heedlessness are 
present,78 lose interest in the delightful (˚vi"e#!n) Nandana, Vibhr!jat!, and Caitraratha groves, 
                                                
76 Gallinules (d!ty+ha) ] The Chinese translation reads  qingniaohuze 青鳥護澤, ‘blue bird.’ The Tibetan translation 
reads an additional term not present in either Ms or T: bya tsa sha dang, ‘rollers.’ 
77 Engaging the four noble truths, the causal basis of actions and their fruits (karmaphalahetunid!n!lambane 
satyacatu#)aye) ] It remains difficult to construe this locative phrase in the context of the rest of the sentence. The 
idea here is that the meditator reaches a point where he is able to clearly distinguish between materiality and 
perception. He sees the variety of beings as multiple instantiations of variegated materiality and understands that 
such phenomena are rooted (hetunid!n!lambana) in action and the result of action (karmaphala), the framework of 
karma, which is most fundamentally elucidated in the doctrine of the four noble truths (satyacatu#)aya). 
78 When [opportunities for] heedlessness are present, (pram!de hy upapanne) ] Here I have emended the text after 
Bcrit and T, which both suggest a reading of *pram!de hy upapanne (bag med pa la zhugs pa rnams ni; 若生天中，
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the P!rij!taka trees [in those groves], the groves, tanks and lotus ponds, the wish-fulfilling trees 
decorated with various sandalwood pastes, necklaces and gifts, the rivers, streams and forests, 
the ambrosia and food [of heaven], and take up various [other] modes of sustenance 
(˚!h!ravih!r!*): they practice meditation (dhy!n!dhyayana), regularly visit holy men 
(s!dhudar"an!dhyayana), [practice] giving, restraint, self-control, and celibacy. Their faculties 
are calmed, they are measured in their speech, they are eager for the Dharma, and live on the 
sustenance of peaceful [states] (˚"ant!h!ravih!ra). For these [deities], the flow [of existence] is 
short.” 
5.1.5.4 “As stated, there are those who [experience] suffering, the various miseries of hunger, 
thirst and dry mouth, whose hair and face are lapped at by (aval&-ha) the blazing of burning fire, 
with bodies like a tree burned by a forest fire. If, having disregarded pain and death even for a 
moment, they [experience] stilled faculties, and for a short [time] have faith in the Buddha, the 
Dharma, and the Sa)gha, the flow [of existence] is short for them.” [In this way,] he takes as 
object the sign of perception [of shortness]. 
5.1.5.5 “There are those [animals] who—[though] fearful of predation, of threats, beatings, cold, 
heat, and bad weather—if capable, disregard their trembling (vi#kambha)79 and, just for a 
moment, arouse a mind of faith towards the Buddha, the Dharma, and the Sa)gha. The flow [of 
existence] is short for those animals.” [In this way,] he takes as object the sign of perception [of 
shortness]. 
5.1.5.6 “There are those who are born in the hell of repeated revival, the black-string hell, the 
crushing hell, the howling hell, the hell of great howling, the hell of burning, the hell of fierce 
blazing, and the worst [of them] Av#ci, and are afflicted by various forms of extreme suffering. 
[When] they disregard that suffering and arouse a mind of faith towards moral practices for even 
a moment, the flow [of existence] is short for those denizens of hell.” [In this way,] he takes as 
object the sign of perception [of shortness]. This is how he conceives of shortness with respect to 
the flow [of existence]. 
5.1.6 For whom is the flow [of existence] square? He sees: “For the men of Uttarakuru, who are 
free of possessions and egotism, certain to progress upward (niyatordhvag!min),80 the flow [of 
existence] is square.”81 [In this way,] he takes as object the sign of perception [of squareness].  

                                                
則有放逸). Ms, on the other hand, reads pras!de hy upapanne. The ak#aras ma and sa in proto-Bengali are very 
easily confused. So, although Ms definitely reads –sa-, it is quite possible that this is a corruption of an original –
ma-. However, it is also possible that what is found in Ms is the original reading, to be translated as “because faith 
has manifested.” 
79 Trembling (vi#kambha%) ] I suggest that the reading of Ms and Bcrit k#a$avi#kambha% (skad cig tsam du rnam par 
gnod pa), is an accidental dittography, and I have emended the text after T. The compound as it stands in Ms 
presents a problem of translation. One of the most basic meanings of -vi#kambha% is ‘fear’ or ‘trembling.’ 
Compounded with k#a$a-, however, this translation gives us the meaning ‘momentary trembling’ or ‘momentary 
fear.’ This makes little sense in the present context, as the idea here is that animals are in constant anxiety. One way 
to solve this problem would be to understand k#a$a- to mean ‘moment to moment’ in the sense of perpetual, 
although such an interpretation definitely extends beyond common usage. It is also possible to translate 
k#a$avi#kambha% adverbially as “for a momentary respite.” On the usage of vi#kambha to mean ‘interlude,’ see 
MW, p. 998. This sense of the term comes about in the context of dramatic performances, however, and is 
uncommon. See also the P"li term vikkhambhanapah!na, which refers to the temporary abandonment of the 
hindrances in the early stages of meditation (Ps I 23). However, although an adverbial usage is not out of the 
question, if we compare the term’s syntactical context to parallel passages, it becomes clear that it would be 
preferable to read it as the accusative object of aga$ayitv!. 
80 Certain to progress upward (niyatordhvag!min!%) ] It is not clear whether this refers to rebirth in a higher realm 
or to the attainment of nirv!$a. 
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5.1.7 “For denizens of hell, hungry ghosts and animals, who roll in [the cycle of] (˚parivartin) 
unknowing and do not pursue (˚anuvartin) a pure mind, the flow [of existence] is circular.” [In 
this way,] he takes as object the sign of perception [of circularity]. 
5.1.8 “The flow [of existence] is triangular for those born among men, [who produce] a mix of 
good, bad, and morally indeterminate actions [that connect one] to the hells, the realms of deities 
and the mixed [moral world of men]—through bad actions [one connects to] the hells, through 
good actions [one connects to] the realms of deities, and through mixed action [one connects to 
the realm] men—who engage in three types of action and are [then] born in three different 
places.”82 [In this way,] he takes as object the sign of perception [of triangularity]. 
5.1.9 “[There are those] deities in the retinue of the Four Great Kings, in the Heaven of the 
Thirty-three, and in Y"ma’s realm, who are born due to actions similar to those of [deities] that 
wield power over the creations of others,83 and who pass away from the [realm of] deities and are 
reborn [again] among deities. [Similarly,] there are those who pass away from the [realm of] men 
and are reborn [again] among men in places where they can practice Dharma (n!k#a$abh+mi#u). 
For these [beings], the flow [of existence] is circular.”84 [In this way,] he takes as object the sign 
of perception [of circularity]. 
5.1.10 “Denizens of hell are enveloped by bad blue actions, and thus they sink into the darkness 
of the hells.” [In this way,] he takes as object the sign of perception [of blueness]. 
5.1.11 “Hungry ghosts are consumed by actions that are yellow colored, and thus they are intent 
on harming, beating and attacking one another.” [In this way,] he takes as object the sign of 
perception [of yellowness]. 
5.1.12 “Animals are consumed by red actions, and thus they are enamored of the blood of 
preying on one another.” [In this way,] he takes as object the sign of perception [of redness]. 
5.1.13 “Deities and men, who are consumed by actions that are white in color, acquire birth 
[among] deities and men with the valuable capital of the wholesome, good path[s] of action 
(ku"ala"ubhakarmapath! ratnamayena m+lyena). When a deity is dying, other deities say [to 

                                                
81 “For the men of Uttarakuru…the flow [of existence] is square.” ] It is worth noting here that the association 
between a square shape and Uttarakuru is likely due to the standard notion that the continent of Uttarakuru is square-
shaped. See Bhattacarya ed. 1957, p. 39. 
82 “The flow [of existence] is triangular for those born among men…who engage in three types of action and are 
born in the three different places.” ] The translation of this sentence is tentative. It seems to be a single continuous 
sentence, and the syntax is extremely convoluted. The basic structure of the passage is straightforward and mirrors 
other parallel passages. However, the introduction of references to the hell realms, the realm of deities and the 
different types of action productive conducive to those realms complicates the message of the sentence. One way to 
interpret the passage is that when one is born among humans he or she has the capacity to experience the entire 
range of experiential possibility, from the heaviest and most painful experiences of the hell realms to the most 
exalted and pleasant experiences of deities. The variety of actions one performs as a human allows one to experience 
the entire range of these experiences. Here it is also worth noting that the continent of Jamb!dv#pa is said to be 
triangular. Although Jamb!dv#pa us not explicitly mentioned here, we can assume that it is taken for granted by the 
authors of the Saddhsu as the default location where men are reborn. 
83 Actions similar to those of [deities] that wield power over the creations of others 
(paranirmitava"avartikarmasad'"opapann!) ] This phrase is puzzling. It seems to suggest that there are certain 
beings who have cultivated mastery over action—actions that involve manifesting the external world as one sees 
fit—and are thereby able to be repeatedly born at the highest level of whatever realm they are born into, be it the 
realm of deities of the sensual sphere or the realm of men. 
84 Circular (ma$-ala*) ] Here T reads a variant: tuan 團 as opposed to yuan 圓, which corresponds to ma$-ala* at 
§5.1.7. This brings us back to the problem of the list of eleven aspects of materiality. It also presents a problem of 
coherence for the larger text, as the circularness of the wheel is previously conceived of as something that is the 
result of ignorance. Here circularity seems to be a good thing. 
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him]: ‘Go to a good destination, the world of men.’ When [a man] is dying, his relatives, friends 
and wives, with tears falling from their eyes and downcast faces, say [to him]: ‘Leave us, dear 
one, and go to a good destination, the world of men.’” [In this way,] he takes as object the sign of 
perception [of whiteness].85 
5.1.14 That [monk] conceives in this way: “Once one has attained the state of men, whoever 
does not exert himself in the [accomplishment of] wholesome actions—[such as] giving, 
morality and knowledge—is deceived and wanders in the depths (˚naty!) of the hell realm, the 
realm of hungry ghosts and the realm of animals, a foolish worldling obstructed (sañcita) by 
paths of action.” 
5.1.15 [Then] that monk, seer of the reality of feeling, seer of the reality of objects based on 
skillful attention to the aggregate of perception, investigates reality.  
5.1.16 [He sees that] in dependence on the eye and visible forms, eye-consciousness arises. 
When these three come together, contact [comes about]. He discriminates perception with 
respect to that [contact]. [He] sees the visible form with its material configuration 
(r+pasa%sth!na)86—be it attractive or ugly, near or far, long or short, square, circular, white or 
triangular—and he distinguishes perception, marks [it] off, and examines [its] source. Then he 
makes the source of the aggregates, elements and sense-spheres his object of perception, and 
discriminates [it]. He realizes the bestowal (˚samvibh!ga%) of the result of good and bad actions. 
He engages [what is] connected to a root cause. Having fully understood (avabuddhv!) [what is] 
not connected with a root cause, he disregards [it].87 Perceiving the past as beneficial, harmful, or 
devoid of such characteristics,88 [he understands:] “Because of that, what is done to me is 
beneficial (suk'ta). Because of this, what is done to me is harmful (du*kara)…as stated 
previously…”89 He [then] perceives of perception: “If perception did not exist, neither could 
awareness exist (sm'ti). This very awareness is bound to perception, has [perception] as its basis, 
as its condition.90 Just as the light of a flame has the flame as its condition, its source, and its 
cause, so also my awareness has perception as its cause, perception as its origin, and perception 
as its authority.” [Reflecting in this way,] that monk ascends to the fifth stage, which is called the 

                                                
85 [In this way,] he takes as object the sign of perception [of whiteness] (sa%jñ!nimittam anulambati). ] I have 
emended the Sanskrit text to include this sentence, which is present in T in a more elaborate form (...如是天人，是
白生死。」比丘如是。緣於相想。), but is not found in Ms or Bcrit. 
86 I follow Sanderson 1994, p. 33, where we find “configuration of matter” as a translation for r+pasa%sth!na%. 
87 [What is] connected with a root cause…[what is] not connected with a root cause... (hetuyukta%…ahetuyukta%…) 
] It is not exactly clear what is referred to by these phrases. I take the referent to be the previous compound: 
skandhadh!tv!yatananid!na%. That is, by discriminating between the cause(s) (nid!na, hetu) of experiential 
phenomena and what does not function as a cause, one is able to realize the workings of the karmic process. 
88 Beneficial, harmful, or devoid of such characteristics (hit!hitatadvilak#a$am) ] The Tibetan translation reads phan 
pa dang/ mi phan pa'i mtshan nyid mi 'dra ba (*hit!hitavilak#a$am). The Chinese translation (若有利益，若不利
益，各各異相) seems to agree with Ms, but could also be interpreted to read *hit!hitavilak#a$am. One might also 
consider emending to hit!hitadvilak#a$a%, “having the two characteristics of benefit and harm.” This would be the 
most straightforward reading, and that which conforms most readily to the context of the passage. 
89 As stated previously (p+rvavat) ] Once again, there is no clear previous referent for this statement. 
90 …neither could awareness exist (sm'tir api na sy!t). ] Here, because the context is that of a meditator 
understanding the connections in time of action and its effect, it is possible that use of the term sm'ti refers to the 
faculty of memory rather than the faculty of awareness. Therefore translating sm'ti as memory would seem fitting. 
However, the way the paragraph wraps up indicates that it is most likely the more basic faculty of awareness that is 
being dealt with. Ultimately, it is fundamentally problematic to distinguish between the notions of memory and 
awareness in the context of the practices being discussed here. Because karma is implicit in all present experience, 
every act of awareness is in some sense an act of memory and vice versa. 
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contact of perception.91 He perceives the pleasure of deities according to actuality (sadbh+tato), 
[but] does not delight in it; nor does he fear the action-produced pain of denizens of hell. 
5.1.17 That monk, looking upon [all experiences] equally, with perception similar to well-
worked gold, scrutinizes that very perception in another way. He scrutinizes another person, who 
is dead, devoid of perception:92 “This perception of mine has what as its condition, has what as 
its cause, what as its source?” He sees: “This dependently arisen perception of mine arises due to 
a collocation of conditions. Because of the cessation of those [conditions, perception] ceases.   
5.1.18 “Just as in dependence on the moon, and in dependence on the moon-gem 
(candrak!ntama$i), clear water appears from the moon gem,93 similarly, in dependence on 
causes (nid!na) and conditions, perception ensues. This perception is not causeless,94 it is not 
produced by a creator or a feeler, nor does it arise fortuitous[ly].” 
5.1.19 That monk [then] investigates the aggregate of perception according precisely to reality. 
He is a seer of the reality of perception, a knower of the reality of arising and passing away, an 

                                                
91 The contact of perception (sa%jñ!spar"a% n!ma) ] There is a conflict between Bcrit and T as to how to understand 
this phrase. Bcrit takes sa%jñ!spar"a% as the appelation of the fifth stage (sa gzhan lnga pa 'du shes reg pa zhes bya 
ba la). T does not support such an interpretation and quite clearly takes sa%jñ!spar"am as belonging to a second 
sentence, although the character 已 yi does seem to imply a reference to the previous sentence such that it might be 
argued that there is an implicit understanding that the fifth stage is that of sa%jñ!spar"am (彼比丘得第五地。比丘
如是知想觸已). Ms might be interpreted either way, but I have punctuated it following Bcrit. This seems most 
sensible based on the necessity of the verb sa%jñ!payati governing the succeeding sentence. It is worth pointing out, 
however, that I have emended the text to sa%jñ!payati from a puzzling sa%psayayati, which gives intimations of a 
possible *sa%spar"ayati. In the case of such a reading, I would most likely have punctuated: sa%jñ!spar"a% n!ma 
sa%spar"ayati. 
92 Another person, who is dead, devoid of perception (sa%jñ!vinirmuktam anyapuru#a% m'ta%) ] This reading in 
the edition is a conjecture. The reading of the manuscript is: sa%jñ!vinirmuktam anya% puru#ak'tam. I have altered 
the text because the compound puru#ak'tam presents some difficulties of interpretation. It can be interpreted literally 
to mean “produced by man,” in the sense of something artificial or fabricated. It might mean “pertaining to the 
world of men”; that is, ordinary and not divine. It might also mean “produced by an independent agent,” where the 
word puru#a is employed in its S")khya sense. Unfortunately, none of these seem to fit the present context very 
well. The Tibetan and Chinese translators of the Saddhsu also struggled to understand this compound. It is difficult 
to see how Bcrit ended up with its rendering, and in it we find no direct analogue for the compound puru#ak'ta%: 
“He, being devoid of perception, imagines otherwise” (de 'du shes las rnam par grol zhing rtog par byed pa gzhan 
ma yin pa…). T is similarly enigmatic, but seems to at least account for what we find in Ms: “He then sees another 
person, free of that perception, [who is] imagined and not real.” (解脫彼想，復觀餘人， 虛妄不實) Here we 
encounter a number of problems in connection with the Sanskrit text. That is, T seems to have read *anyapuru#a% (
餘人) and yet the final four characters of the sentence (虛妄不實) are possibly a translation of puru#ak'ta%. Could 
the Chinese translators have read anyapuru#a% puru#ak'ta%, and if this was the case, how are we to understand 
this? How would seeing an imagined person be suitable to the meditative context presented here? Perhaps the import 
of the passage is in line with some of the vijñ!nav!da ideas that we have seen in other parts of the text. That is, the 
text may be pointing to the artificial nature of all sense experience, such that when we see other people we are in fact 
seeing inanimate zombies, fictitious creations of our own perception. Based on the terseness of the text, it is difficult 
to make a final judgement about this. Certainly the Chinese translators interpreted the text in this way. The Tibetan 
translation is not clear at all. The conjecture I offer presents a somewhat innocuous solution to the problem, and 
seems to work well in the context of the larger passage, in which the subject of the loss of appropriate conditions for 
the arising of perception is being discussed. 
93 The moon-gem ] The candrak!ntama$i is apparently a gem that is made up of the substance of the moon’s rays, 
and dissolves into water when touched by the rays of the moon. See MW, p. 386. 
94 Not causeless (na…nirhetuk!) ] Compare this statement with the one above (§4.2.1.6), which states that vedan! is 
n!pi hetusamutth!%, does not arise from a cause. I have suggested that we might interpret this phrase as implying 
that feelings do not arise due to a single cause. The statement here that perception is not without a cause gives subtle 
support to such a suggestion. 
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investigator of subtler and subtler stages. [He sees] perception issue forth, [like] the stream of a 
flowing river (nad&k+lasrota*).95 It arises as wholesome,96 [and then], under the influence of 
conditions and causes (nid!na), it changes into an unwholesome [perception]. Arising as 
unwholesome, under the influence of conditions and causes, it [then] changes into a wholesome 
[perception]. When produced, that [perception] is then impeded (pratihat!) by the monkey mind, 
and becomes a morally indeterminate [perception]. [In this way, the meditator] examines the 
pleasure of alteration (pari$!masukha). He is one who perceives pleasure in the delights 
(˚sukhe#u) of the absence of the fluxes, and is not percipient of [ordinary] pleasure. [He 
understands]: “Perceptions are limited when they pertain to this very pleasant [feeling] (tasy!m 
eva sukh!y!% par&ttasa%jñ!*).”97 
5.1.20 How does the seer of the cessation and arising of the aggregates, elements, and sense-
spheres not indulge desirously (abhisa%rajyate) in feeling? He does not enjoy [the] perception 
[produced] when a feeling disappears. He does not delight in the arising of [intentional] 
constructions (sa%sk!r!$!%) [when] a perception disappears, nor [does he delight in their] 
abiding, [their] passing, or [their] alteration. He does not delight in the arising of consciousness, 
nor [does he delight in its] abiding, [its] destruction, or [its] alteration. In this way, the monk is 
one who understands the reality of the aggregates, and does not dwell in the realm of M"ra. He is 
not oppressed by desire, aversion and delusion. He does not see [any phenomenon] as 
permanent, pleasurable, pure or consisting of a self. He is not bound to the flow [of existence] by 
the [craving] captress,98 which causes the flow [of existence] (sa%s!ri$y! j!liny!), [or] by the 
nooses consisting of pleasurable sounds, touches, visible forms, scents, and tastes. He is 
constantly aware, cognizant of the presence of awareness, and able to move towards the 
destruction of the fluxes, the approach to nirv!$a.99 [Thus] there are these verses: 

 
He who is not constantly engaged  
in visiting  
lazy and indolent monks, 
such a person is a [true] monk. 5.1.21.1 
 
The monk who is taught by the Buddha  
does not indulge in beds and seats. 
He who delights in indolence 
is not worthy of the auspicious [teaching]. 5.1.21.2 
                                                
95 [Like] the stream of a flowing river (nad&k+la"rota*) ] This compound literally means “like the stream [along ] the 
bank of a river.” It is difficult here to capture the sense of the passage and still include the middle element of the 
compound, -k+la-. 
96 It arises as wholesome (ku"alam utpadyam!n!) ] Here the way ku"alam is used is irregular. Grammatically I take 
it to function adverbially, governing the participle utpadyam!n!. The case is analogous below, where we find the 
same construction with aku"alam. 
97 Limited perceptions (par&ttasa%jñ!*) ] This kind of sa%jñ! is commonly presented in contrast to 
mahadgatasa%jñ!; that is, perceptions attained in the dhy!nas, sam!pattis etc. 
98 The [craving] captress (j!liny!) ] The term j!lin& is a personified epithet for craving (t'#$!) that goes back to 
canonical texts. See, for instance, SN 4.7 [143] at SN I 107. 
99 The approach to nirv!$a (nirv!$!bhimukh!ya) ] It is interesting to note that in fully developed models of the 
bodhisattva path, the sixth bh+mi is known as abhimukhabh+mi. It is probably not a coincidence that at this stage in 
the present text the meditator is working on the fifth bh+mi, on his way to the sixth bh+mi. This may be one 
indicator that the Saddhsu is designed for bodhisattva practice, or was used as a source for later, more developed, 
notions of bodhisattva practice. 
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He who possesses indolence, 
which is the single root of the defilements, 
is called “a monk”  
merely due to his dress. 5.1.21.3 
 
Whose mind is not [fixed] on what is to be learned, 
who does not [attain] absorptions and the destruction of fluxes, 
such [a person] is a monk 
merely by deception. 5.1.21.4 
 
He delights in monasteries and parks, 
not in the resort (gocare) of the Dharma. 
His mind is eager for women and drink.  
A monk should not be so.100 5.1.21.5 
 
He who cuts off M"ra’s bonds, 
and removes evil actions, 
is called a monk by the Buddhas, 
not [simply] he who eats in the sphere of the monastic community.101 5.1.21.6 
 
It would be better to partake of snake poison, 
or molten copper, 
than for those of immoral practices [to partake] 
of the food and drink of the community of monks. 5.1.21.7 
 
He who is not worthy of lumps of alms (pi$-a),  
is not fit [to collect] lumps of alms (pi$-a). 
He who lumps up (pi$-&k'ta) inner defilements, 
is fit for hell.102  5.1.21.8 
 
He who destroys and strikes down [his] inner defilements, 
which are like snakes sleeping in a hole, 
[he who] is not intent on visiting women, 

                                                
100 A monk should not be so (na bhik#us t!d'"o bhavet) ] One might also translate this phrase in the opposite manner 
as “such a person should not be a monk.” This would make the phrase more sophisticated, and allow for various 
nuances in the meaning of the text. 
101 Not [simply] he who eats in the sphere of the monastic community (na bhokt! sa%ghagocare) ] The Chinese 
translators of this p!da took it as an affirmative clause, not in opposition to the previous p!da: 不妄食僧食, “[He] 
does not wrongly partake of monastic food.” The Tibetan translators offer a very literal translation, which does not 
help us understand the grammatical relationships between p!da-s c and d: dge 'dun spyod yul mi spyod pa, “[He] 
does not go about in the monastic resort.” The broader context of the verses makes it clear that a distinction is being 
made between those who simply perform the external activities of monastics and those who achieve ultimate states, 
and resort to solitary abodes. 
102 He who is not worthy of lumps of alms … is fit for hell. ] Here the Chinese translation is somewhat unique and 
ambiguous (CBETA, T17, no. 721, p. 19c11-12): “In this way if one is not worthy, what is eaten is not worthy. If he 
devours the defilements, he becomes a denizen of hell” 「如是則不應/食所不應食/若食煩惱者/則是地獄人」. 
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that monk is one who should partake of alms. 5.1.21.9 
 
Making a shackle (bandhaka) of the self, 
he delights in evil. 
How can one be considered to be a monk  
[when] he is a polluter of the gem of the community? 5.1.21.10 
 
He who wants fame and gain, 
who acquiesces to the sense-objects, 
who looks forward to encounters with women, 
is neither a monk nor a householder, [but] a rogue. 5.1.21.11 
 
Those who burn up the forest of inner defilements, 
like fire burns a forest, 
are twice-born, fortunate, 
[and] are not enamored of food and drink. 5.1.21.12 
 
Constantly eager to go to the village, 
rogues are [also] eager for bathing [sites]. 
[Such] fools are deceived by [notions] of self and other, 
ignorant of the path of True Dharma. 5.1.21.13 
 
Those whose minds are at peace in the forest, 
who are constantly devoted to meditation, 
they are twice-born, auspicious (kaly!$a), 
and have the auspicious path as their resort. 5.1.21.14 
 
The forests are delightful (rama$&ya), 
and here the mind does not delight (ramate).103 
Those who are free of desire will delight (ra%syante) here, 
but not those who pursue sensual pleasures.104 5.1.21.15 
 
He who enjoys conversation, 
who takes pleasure in craving for the sense-objects, 
does not reach the city of peace, 
where death does not exist. 5.1.21.16 
 
One who serves the king and eats dainty foods (sum'#)!"&),105 
                                                
103 And here the mind does not delight (na c!tra ramate mana*) ] This p!da is somewhat puzzling, and recourse to 
Uv and Dhp, which read jana*/jano in place of mana*, helps to clarify why the verse seems slightly incoherent. T 
also reads jana*, but it also reads a double negative, which makes no sense (非其人不住). 
104 The forests…sensual pleasures ] Cf. Uv 29.17: “The forests are delightful, but [ordinary] people do not delight 
here. Those devoid of desire will delight here, but not those who seek sensual pleasaures.” (rama$&y!$y ara$y!ni na 
c!tra ramate jana* | v&tar!g!tra ra%syante na tu k!magave#i$a* ||) See also Dhp 7.99 at Dhp 28: “The forests are 
delightful, where [ordinary] people do not delight here. Those devoid of desire will delight [there], [as] they do not 
seek sensual pleasaures.” (rama$&y!ni araññ!ni, yattha na ramat& jano | v&tar!g! ramissanti, na te k!magavesino ||) 
105 Eats dainty foods (sum'#)!"&) ] Ms reads sut'#$!"&, “eats full of desire.” I emend after T and DhsL. 
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who drinks alcohol and is constantly angry, 
by calling himself a monk, he deceives 
donors of honest intention. 5.1.21.17 
 
Those who hang around the king’s gate, 
employing [dishonest] stratagems, 
get caught up with householders, 
[and] resort to the forest [only] once [such associations] fail.106 5.1.21.18 
 
Those who nourish their [own] comfort (sv!sthya), 
after abandoning wife and children 
and resorting to the peaceful forest, 
are like those who eat their own vomit.107 5.1.21.19 

 
5.1.22 [Then] the monk, having abandoned these faults, intent on seeing reality, seer of the 
reality of the aggregates of materiality and so on strives for, practices towards, and questions the 
teacher about liberation. As one who understands the reality of what is and is not the path,108 he 
seeks (anve#am!$a) the city of liberation by taking the noble eight-fold path. Constantly exerting 
oneself on the path (m!rg!rambha"&la),109 looking on [all phenomena] equally, with a pure and 
peaceful mind, he inhabits, develops, and cultivates that very path.  
                                                
106 [And] resort to the forest [only] once [such associations] fail (yann!"!d vanam !"rit!*). ] This final p!da 
presents some difficulties, both in the edition and translation. T follows Ms (損敗空閑者), while Dhs and Bcrit read 
yath! n!g! van!"rit!* (ji ltar glang chen tshal gnas bzhin). The simile in Dhs and Bcrit makes no sense at all. 
However, the reading of Ms and T also remains somewhat enigmatic. 
107 Dwelling there, those who enjoy ease…are like those who eat their own vomit (tatsth! sv!sthya% ca pu#$anti 
v!nt!"ais tai* sam! mat!*) ] The initial p!da here presents some difficulties, both in the edition and translation. 
Firstly, the p!da is missing in Bcrit. Secondly, the readings of Ms, DhsL, DhsL(Ms), DhsC and T all disagree. I follow 
the interpretive cue of T, but because of the ambiguity of the translation, it is difficult to imagine exactly what may 
have been the original reading of the Ms from which the translation was made. T reads: 猶有係戀意 如吐已還食, 
“[If] still there remain thoughts of attachment, it is as though having vomited [it up], one again eats food.” Although 
missing the first p!da, for the second p!da Bcrit reads de dag sred spangs bsam pa mnyam, “they abandon desire, 
with intentions equal.” This is a very poor translation on the part of Bcrit and it is difficult to justify it based on the 
readings from Ms or Dhs. However, what is clear is that the Tibetan translators understood this p!da as a positive 
statement, referring to one who has given up desires, while the Chinese translation refers to a situation in which a 
renunciate remains attached to desire and wrongfully lives on the food of donors. Reading the broader layout of this 
group of verses, the interpretation of T seems more appropriate. Further, the presence of the compound 
v!ntani#)h&vit!"!n!m—which clearly means ‘those who eat vomit’—at §5.1.4.4 is a good linguistic argument for 
my interpretation of the p!da.  
108 One who understands the reality of what is and is not the path (m!rg!m!rgatatvajña*) ] In traditional insight 
meditation practices within the Therav"da tradition the stage of knowing what is and is not the path is an important 
milestone of meditation. Cf. Vism, chapter 20, Magg!maggañ!$adassanavisuddhi at Vism 606-638. 
109 Constantly exerting oneself on the path (m!rg!rambha"&la*) ] There a number of ways to understand this 
compound. We can understand the final element, –"&la*, to refer generally to ‘someone who is practiced at….’ This 
is how I have translated the compound, and Bcrit and T both understand –"&la* in this way (常勤行道, “constantly 
striving on the path”; lam rtsom pa'i ngang tshul can, “practiced in effort on the path”). However, we might also 
understand it to refer specifically to the moral precepts. In this case, we might translate the compound in the 
following way: ‘one who has practiced the moral precepts [conducive to] the commencement of the path.” This 
translation also points out the multiple interpretations of the middle element of the compound, –!rambha-. This 
word can be understood in the sense of ‘commencement’ or ‘undertaking,’ as well as in the sense of ‘effort’ or 
‘application.’ I have followed Bcrit and T in translating according to the latter meaning. This translation is based on 
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5.1.23 While that [monk] is [thus] engaged in paths of action that are wholesome and free of 
fluxes (ku"al!n!srav!karmapathasa%yuktasya), the earth-dwelling spirits realize: “M"ra’s 
faction is waning, and the faction of the True Dharma is waxing,” and inform the flying spirits.  
5.1.24 They then inform the four great kings. Those four great kings…as previously [stated] up 
until…The deities of Y"ma’s realm inform Maitreya, who dwells in Tu'ita Heaven. Then, one 
bodhisattva from Tu'ita, intent upon extreme bliss,110 informs the deities who wield power over 
the creations of others.111 [He says:] “Such and such a son of good family from Jambudv#pa has 
cut off hair and beard, and donned the ochre robe…as previously [stated]…” Then, the deities 
who wield power over the creations of others are even more pleased: “…as previously [stated].” 

 
 

II-5.2 The Fifth Stage 
Part Two: The Material Sense-spheres and the Sphere of Dharma(-s)112 

 
5.2.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk ascend to the fifth stage? He sees with knowledge produced through 
hearing, or with the divine eye: 
5.2.2 He scrutinizes the ten material sense-spheres. Which ten? The sphere of the eye and the 
sphere of visible forms, the sphere of the ear and the sphere of sounds, the sphere of the nose and 
the sphere of scents, the sphere of the tongue and the sphere of tastes, the sphere of the body and 
the sphere of touch; these are the material sense-spheres.  
5.2.3.1 He scrutinizes them [in this way]: “How does perception come about in dependence on 
my eye-sphere and the sphere of visible forms?” 
5.2.3.2 He sees: “In dependence on the eye and a visible form, eye-consciousness arises. Due to 
the contiguity (sannihit!t) of [these] three, [there comes about] contact, as well as feeling, 
perception and intention produced along with contact. In this respect, feeling is what knows113 
and intention is what intends (cetayati). In this respect, perception is what identifies. For 
example, [it perceives:] ‘This visible form is long.’ ‘This visible form is short.’ ‘This visible 
form is desirable (priya).’ ‘This visible form is undesirable (apriya).’ ‘This visible form is visible 
                                                
an interpretation of the larger framework of the text, in which the present stage represents a stage of substantial 
development on the path. The alternate interpretation would suggest that the meditator is still just setting out on the 
path. 
110 Intent upon extreme bliss (at&v!nandatatpara*) ] It is not clear whether this is an adjective describing the 
bodhisattva or his name. 
111 The deities that wield power over the creations of others (paranirmitava"avartin!%) ] This indicates that news of 
the meditator’s progress has reached the highest sphere of the realm of sensual desire (k!madh!tu). This means that 
the meditator has become a master of that realm and can explore it at will. 
112 In the broader scheme of the text, the first seven bh+mi-s can be seen as structured according to the five 
aggregates. Bh+mi two deals with the aggregate of materiality (r+paskandha). Bh+mis three and four deal with the 
feeling aggregate (vedan!skandha), bh+mi five, part one, deals with the perception aggregate (sa%jñ!skandha), and 
bh+mi five, part two—the present stage—continues to deal with the perception aggregate while also engaging the 
aggregate of mental constructions (sa%sk!raskandha). This aggregate is likewise engaged in bh+mi six, while the 
aggregat of consciousness (vijñ!naskandha) is taken up in bh+mi seven. Understanding this structuring of the text is 
important because it allows us to see the larger philosophical project of the practitioners who produced the text. In 
turning here to a treatment of the material sense-spheres, the text explicitly asserts that all sense experiences are 
mental constructs (sa%sk!ra), produced by perceptions (sa%jñ!) and preferences. 
113 Feeling is what knows (y! vedan! s! vindati) ] For the sake of consistency and diversity in relation to its similar 
counterparts, I here translate the verb vindati as to know. The sense here, however, would be captured more 
accurately with the verb to feel, find or experience.   
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and tangible.’ ‘This visible form is invisible and intangible.’” In this way he discriminates 
materiality in eleven ways, extending to [materiality] designated as unmanifest 
(avijñaptisa%jñaka).114  
5.2.3.3 Similarly, due to the contiguity of the three [phenomena of eye, visible form and eye-
consciousness,] contact arises, as well as feeling, perception and intention produced along with 
contact. With respect to this feeling, perception and intention, which are produced along with 
contact, feeling (vedan!rtha) means knowing (vindam!n!rtha).115 Perception (sa%jñ!rtha) 
means identifying (sa%j!nan!rtha). Perception identifies the moment of feeling. In dependence 
on the mind, these dharma-s arise with different complimentary characteristics, different 
complimentary qualities. Just like the ten great foundational dharma-s [have distinct 
characteristics], intention has a different characteristic:116 ideation (vitarka), attention 
(manask!ra), exploration (vic!ra), awareness (sm'ti), feeling (vedan!), perception (sa%jñ!), 
volition (sa%cetan!), contact (spar"a), decision (chanda), effort (v&rya), and concentration 
(sam!dhi).117 These [dharma-s] have one object but different characteristics. In this way, the 

                                                
114 Extending to [materiality that is] designated as unmanifest (y!vad avijñaptisa%jñaka%) ] This translation is based 
on a tentative emendation of Ms. Ms reads y!vad vijñaptisa%jñaka%, ‘extending to materiality designated is 
[capable of] intimation.’ T agrees with this reading (如是乃至此意名色), while Bcrit though convoluted, intimates 
the reading I offer in the edition (zhes rnam par rig byed ma yin pa'i bar rnam pa bcu gcig po 'di ni 'du shes kyi 
gzugs su rnam par dbye ste). In fact, both readings can be justified, but I have followed Bcrit here because the 
foregoing description of materiality as ‘invisible and intangible’ (anidar"anam apratigham) seems to allude to 
unmanifest materiality (avijñaptir+pa). This is not necessarily the case, however, and the very few references to 
unmanifest reality in the text are indicative that perhaps we should follow Ms, and stick with the more conservative 
reading.  
115 Feeling means knowing. Perception means perceiving… (vindam!n!rtho vedan!rtha*. sa%j!nan!rtha* 
sa%jñ!rtha*…) ] Here I have smoothed out what is a rather awkward formulation in Sanskrit. It might be more 
literally translated as “The meaning of knowing is the meaning of feeling. The meaning of perceiving is the meaning 
of perception…” Parallel formulations can be found in a number of texts from the Northwest of the Indian 
subcontinent. Most prominently, the Pe)akopadesa employs this formulation repeatedly in defining key terms. See, 
for example, Pe* 6.60 at Pe* 112-113, where we find the following passage dealing with the aggregates (Be): tattha 
katamo khandhattho? sam+hattho khandhattho, puñjattho khandhattho, r!sattho khandhattho. ta% yath! 
dabbakkhandho vanakkhandho d!rukkhandho aggikkhandho udakakkhandho v!yukkhandho iti eva% khandhesu 
sabbasa(gahova eva% khandhattho. 
 Similar formulations can be found in an unpublished G"ndh"r# Sa(g&tis+tra commentary presently being 
worked on by a team of scholars at the University of Washington in Seattle. The fact that a similar formulation in a 
similar context can be found here in the Saddhsu is evidence for a tentative link between it and these other less 
sophisticated exegetical texts. 
116 Just like the ten great foundational dharma-s [have distinct characteristics], intention (cetan!) has a different 
characteristic (yath! da"amah!bhaum! dharm!, anyad eva lak#a$a% cetan!y!). ] This sentence presents a number 
of problems of interpretation. It is possible that the example of the great foundational dharma-s is simply brought 
out to emphasize the basic notion of different dharma-s having different characteristics. But what also might be 
implied here is that cetan! as a dharma in the list of three fundamental dharma-s—vedan! sa%jñ! and cetan!—in 
fact stands for the sa%sk!ra aggregate and can therefore function as a multiplicity of different kinds of dharma-s. 
This role of cetan! is alluded to below at §5.2.5.1, where we find the sentence: “Due to the contiguity of the three, 
[there comes about] contact as well as feeling, perception and intention—for mental constructions” (tray!$!% 
sannip!t!t spar"a* spar"asahaj! vedan! sa%jñ! sa%sk!r!$!% cetan!). Vasubandhu’s treatment of the 
sa%sk!raskandha in his Pañcaskandhaka supports this interpretation (Li, Steinkellner and Tomabechi 2008, p. 4): 
“What are constructions? [They are] mental phenomena other than feeling and perception as well as dharma-s that 
are not connected with the mind” (sa%sk!r!* katame | vedan!sañjñ!bhy!m anye caitasik! dharm!" cittaviprayukt!" 
ca ||).  
117 Ideation…concentration ] This list of eleven mental factors is an odd one, and does not correspond to the  
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characteristic of feeling is different from the characteristic of perception. Just as the rays of the 
sun have a single object but various qualities, similarly, feeling has one quality and intention 
another.  
5.2.3.4 [In this way, that monk, who] knows the reality of feeling, perception and intention 
produced through contact with the eye, sees the eye as empty, hollow, and insubstantial. The 
monk, seer of actuality, knower of the reality of the path, being free from wrong view and guided 
by right view, abandons eye-associated delusion, which has the nature of corruption 
(!vil&svabh!vabh+ta). Being a seer of the reality of the [eye as a] ball of flesh, he thinks: “[This 
eye] is a receptacle for grease, puss, blood and tears,” and abandons desire [for it]. Thinking: 
“[This is] not permanent,” he becomes one who sees [phenomena] as impermanent. Thinking: 
“[This is just] a ball of flesh on [a framework of] bones and orifices,” he becomes dispassionate 
[towards the eye]. Thinking: “[This is only] a network of muscular fibers,” he understands 
(avagacchati): “This eye sphere is mutually interdependent [with that].” He understands (avaiti) 
that it is without a self: “There is no[thing of] substance here.” Cognizing and seeing that “In 
brief, this eye is suffering,” he becomes dispassionate towards the eye-sphere.  
5.2.3.5 Understanding the eye-sphere as it is, he additionally explores (vic!rayati) the visible 
form: “If this visible form—be it desirable, undesirable or neutral—is unreal, imagined 
(parikalpyate), how can there be [anything of] substance here? How can it be pure, permanent, or 
[ultimately] pleasurable (sukha)?” Seeing, knowing and investigating [that] visible form, he 
attains [it]: “[This] visible form here has no substance. This visible form—be it desirable or 
undesirable—is mere cogitation (sa%kalpam!trakam eva). There is no thing here that actually 
exists as desirable or undesirable. This entire world is encompassed by cogitation [connected 
with] rapture and anger (pr&tikrodhasa%kalpag'h&ta), thinking: ‘[This is] desirable, [this is] 
odious.’” 
5.2.4.1 Having scrutinized the sphere of the eye and visible forms, he scrutinizes the sphere of 
the ear and sounds. He inspects sound: A sound that has arisen falls (prapatati) within the range 
of the [ear] sense-faculty (indriyavi#aye). Then, in dependence on the ear, sound, and attention 
produced [along with] them, ear-consciousness arises. Due to the contiguity (sannip!t!t) of the 
three, [there comes about] contact as well as feeling, perception and intention produced along 
with contact. 118 In this respect, that which intends upon feelings produced along with contact is 
endowed with perception.119 For example, [it perceives:] “This is far (d&rgha) as a characteristic. 

                                                
“ten great foundational dharma-s” as they are found elsewhere in the Saddhsu and in various other %"stric 
Abhidharma sources. The standard list is: 1. feeling (vedan!), 2. perception (sa%jñ!), 3. intention (cetan!), 4. 
contact (spar"a), 5. attention (manask!ra), 6. decision (chanda), 7. confidence (adhimok#a), 8. awareness (sm'ti), 9. 
concentration (sam!dhi) and 10. discernment (prajñ!). The first five are described by later %"stric sources as 
“present everywhere” (sarvatraga). That is, they are present in all mental states. The second five are described as 
“pertaining to every sense-object” (pratiniyatavi#aya). That is, they are present in every mental state when the mind 
is engaged with a sense-object. On these definitions, see Vasubandhu’s Pañcaskandhaka (Li, Steinkellner and 
Tomabechi 2008, p. 5). Here it is particularly worth noting the presence of vitarka, vic!ra, and v&rya, which are not 
in the standard list, and might pertain to meditative states such as the first dhy!na. 
118 Due to the contiguity (sannip!t!t) of the three ] Here we actually see the collocation of four elements (including 
manask!ra) rather than the usual three. Also see below, §5.2.4.1 and §5.2.6.1, where the same discrepancy is 
repeated. 
119 That which intends upon feelings produced along with contact is endowed with perception (tatra spar"asahaj! 
vedan! yo cetayati sa%jñ!vad) Ms ] Both Bcrit and T present much more elaborate translations of what is here in Ms 
a rather short sentence. Their renderings raise the suspicion that our text has become corrupt. However, upon close 
inspection, it is clear that most of what is stated in Bcrit and T is in fact represented in Ms. I therefore conclude that 
Bcrit and T are simply attempts to interpret this pithy sentence. T: “What feels [the feeling] born of contact, what 
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Because of the condition of distance, this sound has arrived—be it [the result] of good action 
(karma"obhana), subtle or gross, desirable or undesirable.” [He] experiences the sound that has 
arrived, conceives [it] (sa%cetayati), discriminates [it] with perception, cognizes it with mind-
consciousness, feels it with feeling, and explores it with expectation (k!%k#ay! vic!rayati). 
While attending to (abhinive"ayam!na) the sphere of the ear and the sphere of sounds, he 
investigates [it]. While investigating [it], he explores [it]. While exploring [it], he experientially 
understands (pratisa%vedayati): “There is no sound here with its own existence (svabh!vata*) 
[that can be known as] desirable or undesirable. This is, in every way, mere cogitation. This 
undesirable or desirable sound is therefore not a sound with its own existence. [It is not] 
permanent, stable, eternal, or [ultimately] pleasurable; it has no substance or self, nor is it devoid 
of a self.120  This sound—desirable or undesirable—is entirely [made up of] desire, aversion and 
delusion.”  
5.2.4.2 While directly regarding (abhisa%tarkayan) the sphere of the ear and sound [in this way], 
he hears a sound and is not ignorant [of it], is not enamored [of it], and does not encounter desire 
[for it] (r!gam avagacchati). Having directly inspected the sphere of the ear and sound, he is not 
pleased by ear-consciousness, and does not experience desire (r!ga% upaiti) [for ear-
consciousness. [He understands:] “[I do] not belong to ear-consciousness and ear-consciousness 
does not belong to me.” [He understands] contact, feeling, perception and intention in the same 
way. 
5.2.5.1 That monk then also understands the sphere of the nose and scents: “In dependence on 
the nose, scent, and attention produced along with them, nose-consciousness arises.” [He] smells 
each scent—be it near, far, desirable, undesirable, nice-smelling, foul-smelling, wafted by the 
wind, or separate [from the wind]. In that case, the external scent approaches the sphere of the 
nose. Due to the contiguity of the three, [there comes about] contact as well as feeling, 
perception and intention—for mental constructions (sa%sk!r!$!% cetan!)121—produced along 
with contact. In that respect feeling has the characteristic of experience and perception has the 
characteristic of identifying (sa%j!nanalak#a$!). Having scrutinized the sphere of the nose and 
scents, [he understands that] contact is internal122 and has the characteristic of contact, perception 
has the characteristic of identifying, and intention has the characteristic of conceiving 

                                                
fully knows the perception produced through contact, what conceives intention produced through contact, that is 
perception” (de la reg pa dang lhan cig skyes pa gang gis myong bar byed | de la reg pa dang lhan cig byung ba'i 
'du shes gang gis kun tu shes par byed | reg pa dang lhan cig byung ba'i sems pa gang gis sems par byed snyam na | 
'du shes ni). T (translation tentative): “He knows feeling, perception and intention produced along with contact. 
When he knows intention produced along with contact, he experiences the perception of intention” (知觸共彼受想
思生。若以知觸共思而生，覺知思想。). 
120 Nor is it devoid of a self (n!ya%… nir!tmako v!) ] This phrase is noteworthy, as we find no similar parallel 
phrase in the parallel passages dealing with the other sense-objects. It may be a reading that was inserted into the 
text long after it was first composed, and may present an attempt at counteracting the possibility of interpreting the 
passages here as conforming to a doctrine of nihilism. 
121 Intention—for mental constructions (sa%sk!r!$!% cetan!) ] This phrase makes it explicit that the use of cetan! 
in the foregoing sequences refers to the the aggregate of [mental] constructions (sa%sk!raskandha). On this 
relationship, see footnote 112. 
122 Contact is internal and has the characteristic of contact (!dhy!tmika* spar"alak#a$a* spar"a*) ] This is an 
important statement, and may be relevant in our understanding of the development of a vijñ!nav!da approach to 
dharma theory. By referring to contact as internal, the text suggest that the most basic initiatory aspect of sense 
experience is in fact simply an internal (mental) state. 
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(sa%cetanalak#a$!):123 “These dharma-s [each] take a single object in a single moment,124 and 
perform separate duties. This is because [they] do not share one another’s characteristics. Just 
like the ten great foundational dharma-s…as previously stated125…similarly all of these dharma-
s have separate characteristics, and do not [each] perform a single duty in a single moment.” 
5.2.5.2 That monk, knower of the reality of the sphere of the nose and scent, investigates 
(anve#ayati) precisely according to reality: “Is there [anything of] substance here, [anything] 
permanent, stable, or eternal? [This] sense-sphere, which is subject to change, has the 
characteristic of being impermanent, suffering, empty and not-self.” Having understood the 
sphere of the nose and scent [in this way,] he thinks: “All of this is not mine, and I do not belong 
to it,” and he discriminatingly examines [it] in this way:126 “The sphere of the nose and scent is, 
in every way, mere cogitation, which oppresses all dimwitted foolish worldlings.” 
 5.2.6.1 That monk then also investigates the sphere of the tongue: “In dependence on the tongue, 
tastes, and attention produced along with them, tongue-consciousness arises. Due to the 
contiguity of the three, [there comes about] contact as well as feeling, perception and intention 
produced along with contact. In that respect feeling has the characteristic of experience and 
perception has the characteristic of identification (sa%j!nanalak#a$!); it takes a [particular] sign 
as its object (nimitt!valamban&). These dharma-s have their own characteristics as well as a 
common characteristic [in that they] perform separate duties, [and yet] all of them [together] 
accomplish a single aim. Just as in dependence on a reed tube, tongs, chaff and water, and a 
goldsmith, either a finger-ring or a bracelet is produced, [similarly,] all of these dharma-s have 
different characteristics. These [dharma-s] are similarly [diverse] with respect to the sphere of 
the tongue.” [In this way,] he obtains (labhate) the dharma-sphere of the tongue and the sphere 
of taste. 
5.2.6.2 Then that monk, seer of the reality of the tongue, additionally reflects (pratarkayati) thus: 
“Is there anything in the sphere of the tongue and taste that is permanent, pleasurable, pure or 
consists of a self?” Thoroughly analyzing (vicinvan) [the sphere of tongue and taste], he does not 
find (labhate) even one very subtle dharma [that is so]. When he is engaged with characteristics 
(lak#a$ayukta) in this way,127 he becomes dispassionate towards the sphere of the tongue and 
                                                
123 Conceiving (sa%cetanalak#a$!) ] We find an overlap between the use of the terms sa%cetan! and cetan!. For the 
sake of differentiation of language, I translate the former as volition, and the latter as intention. I find that 
“conceiving” serves best as an active verbal counterpart of volition, as it gets at the constructive role of volition in 
the broader framework of mental activity. However, it should be clear that, in the context of the Saddhsu, “volition,” 
“conceiving,” and “intending” are interrelated and overlapping mental functions. 
124 Take a single object in a single moment (ekak#a$!valamban!) ] Here I emend the Sanskrit text after Bcrit (skad 
cig ma gcig la dmigs pa yin la). Both Ms and T (一相攀緣) read ekalak#a$!valamban!, “have a single characteristic 
and object.” Both readings are possible, but Bcrit is more elegant. 
125 As previously stated (p+rvavat) ] See §5.2.3.3.  
126 He discriminatingly examines [phenomena] in this way (prak!ro ’ya% pratyavek#yate) ] Literally: “This method 
is discriminatingly examined.” 
127 Engaged with characteristics (lak#a$ayukta*) ] Here I take the compound lak#a$ayukta* as a bahuvr&hi. Both Bcrit 
and T may have read a different text. Bcrit translates: “Thoroughly analyzing, he does not find even one very subtle 
dharma that is associated with [these] characteristics [of permanence, pleasure, purity or self]” (rnam pa thams cad 
du rnam par bsams na gang mtshan nyid de lta bu dang ldan pa'i chos chung ngu tsam yang mi dmigs te |). T more 
or less agrees with Bcrit although the translator treats s+k#mam api as an adverb governing vicinvan: “Thoroughly 
analyzing in a very subtle way, he does not find a single dharma that is thus connected with these characteristics” (
一切種種深細思惟，不得一法。如是如是 一相相應). I tentatively suggest a reconstruction of the underlying 
Sanskrit for these translations: *sarvath! vicinvan, s+k#mam apy eka% dharma% na labhate, eva% lak#a$ayukta%. 
However, it is perfectly possible that both Bcrit and T translated the text the way that they did in order to smooth out 
the somewhat puzzling lak#a$ayukta*. Ultimately, the differences between the texts do not change the basic import 
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taste: “Where this entire ocean of beings is immersed (majjate) and impassioned, [there] men, 
deities, denizens of hell, animals and hungry ghosts of the five destinations destroy, submerge, 
and attack one another.” He is liberated from the sphere of the tongue and taste [and 
understands]: “The sphere of the tongue does not belong to me, and I do not belong to the sphere 
of the tongue and taste. I am not permanent, stable or eternal, [but] subject to change. I am also 
not the sphere of the tongue and taste.” Therefore he is dispassionate [towards the sphere of the 
tongue and taste.] 
5.2.7 That monk then also scrutinizes the sphere of the body and touch. He sees: “In dependence 
on the body and touch, body-consciousness arises. Due to the contiguity of the three, [there 
comes about] contact, as well as feeling, perception and intention produced along with 
contact…” These dharma-s are to be understood as previously stated. As the world of experience 
(loka) [is described] with respect to the sense-spheres of the eye faculty, in that very same way 
[the dharma-s] pertaining to the sphere of the body and touch are also to be understood. 
5.2.8.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk, having scrutinized the ten material sense-spheres, being a seer of the 
reality of the sphere of dharma(-s), scrutinize the sphere of dharma(-s)? He sees with knowledge 
produced through hearing, or with the divine eye: 
5.2.8.2 “Three dharma-s are subsumed (˚sa%g'h&ta) by the sphere of dharma(-s): [1.] cessation 
through observation (pratisa%khy!yanirodha), [2.] cessation through absence of observation 
(apratisa%khy!yanirodha),  and [3.] space. In this respect, that dharma which does not exist at 
all, being [nonetheless] taken as a dharma, becomes the sphere of space. Cessation through 
observation is nirv!$a. Observation means that one dwells realizing discernment of various sorts. 
Having observed [with discernment] (pratisa%khy!na% k'tv!), one dispels, obliterates, and 
destroys the mental defilements, and eradicates (pary!v'$&kurute) all the fluxes.128 Cessation 
through absence of observation: absence of observation is unknowing (ajñ!na), that by which 
one does not know (j!n!ti), does not experience (sa%prativedayati), does not cognize (j!n&te), 
does not understand (sa%budhyate), and does not reflect upon (pratarkayate). Successive 
hundreds of thousands of cognitions that have arisen—consciousness of the eye, ear, nose, 
tongue, body and mind—disappear. Once they have perished, there is no further arising. This is 
cessation through absence of observation. The third [dharma] is space. These three dharma-s are 
unborn and permanent. They are not born, will not be born, and are not being born.” 
5.2.9 How does that monk then discriminate between the two-fold dharma-sphere, the material 
and the immaterial?  
5.2.10 “In this respect, the ten material spheres are the world of materiality. And how is it that a 
visible form, which is visible and tangible, can be appropriated (upalabhyate) by eye-
consciousness, which is invisible and intangible? Similarly, how can a sound be grasped by an 
                                                
of what is being stated. Still, we must accept the fact that the text as we have it and the text that was translated by the 
Chinese and Tibetan translators may have been different. Despite such differences, what we have here in Ms is 
perfectly coherent. 
128 Eradicates all the fluxes. (pary!v'$&kurute sarv!n !srav!n) ] Both Bcrit and T read *sarv!n!srav!n (zag pa med 
pa thams cad la;一切無漏)! Likewise, they seem to interpret the verb pary!v'$&kurute in different ways. (See MW, 
p. 1009.1, +v'$: to consume, eat or to please, gratify. T: phyogs par byed cing mngon du byed pa yin no: “To turn 
towards and realize”; T: 失壞: “To do away with.”) It seems likely that the Tibetan translators, once they read 
an!srav!n, felt the need to interpret the verb positively. 

The verbal form is irregular and it seems that the verbal root +v'$ is somehow being treated like a noun in a 
cvi construction. I have not seen such a usage elsewhere. Nonetheless, the meaning of “eradicate” is most suitable 
here. 
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invisible and intangible ear-consciousness? Similarly, how can a scent be grasped by an invisible 
and intangible nose-consciousness? Similarly, how can a taste be grasped by an intangible and 
invisible tongue-consciousness? Similarly, how can a touch be grasped by an invisible and 
intangible body-consciousness? These are the five external sense-spheres and the five internal 
sense-spheres. How is there the engagement (upalabdhi) of sense spheres, which are [both] 
visible and tangible and invisible and intangible?” 
5.2.11.1 That monk sees: “To the extent that there are various objects, various consciousnesses 
arise, like a seal and its impression. In this respect, there is a distinct iron seal and soft material to 
be imprinted. The soft [material] becomes hard when heated. From [the contact of] hard and soft 
an impression appears.129 Similarly, an invisible and intangible consciousness grasps a visible 
and tangible object (!lambana), and a third [element], an impression, appears. There is the 
appropriation of a thing by all things dissimilar [to it]. In this way a dissimilar thing appears 
within a dissimilar thing. [This is] the first angle (ko)i). 
5.2.11.2 “The second angle: Something appears (utpadyate) due to things that are similar [to it]. 
For example: A white cloth, known as a pa)a, [comes about] through the use of white threads. 
5.2.11.3 “The third angle: A distinct thing appears because of [another] distinct thing. For 
example: Fire appears from two fire-sticks, [even though] wood and fire are known to be 
distinct. 
5.2.11.4 “The fourth angle: Something opaque is produced from something pellucid. Just as 
opaque curd [is produced] from pellucid milk, so also sense-consciousnesses (cak#urvijñ!n!di) 
appear from [already] existent but dissimilar sense-consciousnesses, due to specific causes and 
conditions.”130 
 [Thus] there are these verses: 
  
He delights in understanding dharma-s, 
and dwells enjoying absorption. 
Because he understands the characteristics of reality, 
he will attain the supreme state. 5.2.12.1 
 
He is one who constantly enjoys loving kindness, 

                                                
129 This is like a seal and its impression…an impression appears. (mudr!pratimudrakavat. tatra visad'"! mudr!yasy 
aka)hina% mudraka%. m'du% s!taptaka)hina%. ka)hin!ka)hinayo* pratimudr! utpadyate.) ] This simile is difficult 
to understand as it stands in Ms, and I have made several alterations to the text in order to arrive at the present 
reading. T is much more straight forward: “It is like a seal and the material to be sealed. They are dissimilar. If the 
seal is soft and the material hard, one can’t seal it. If the seal is hard and the material is soft, the sign of the seal is 
produced.” (如印印物，彼不似印。印軟物堅，則不能印。 印堅物軟，印則文生。) Bcrit is puzzling and makes 
no sense to me. This translation perhaps reflects corruptions in the manuscript that the Translators used: “It is like a 
seal and its impression. Here, there is what is dissimilar to the seal, which is hard, and the softness and smoothness 
of the seal. From what is hard and soft, the image of the seal is produced” (rgya dang rgya'i 'bur bzhin no || de la 
rgya de'i mi 'dra ba mkhrang ba dang | rgya'i 'jam pa dang snyi ba | mkhrang ba dang mi mkhrang ba de las rgya'i 
'bur 'byung ngo ||). 
130 Specific causes and conditions (hetupratyayavi"e#ai*) ] It remains unclear whether this phrase ought to be 
understood generally, as I have translated it, or more specifically, referring to a particular relationship, one of four in 
the philosophical literature. These relationships are: 1. hetupratyaya (root condition) 2. samanantarapratyaya 
(antecedent condition) 3. !lambanapratyaya (object condition) and 4. adhipatipratyaya (predominance condition). 
This passage could be referring to a root conditional relationship, but it remains unclear whether this is the case. As I 
have not found any other passage in the present text in which this relation is explicitly outlined, I find it unlikely that 
it is referred to here. 
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and is eager for the resort of the Dharma. 
He knows the reality of the characteristics of the body, 
[and thus] is truly a monk. 5.2.12.2 
 
He whose mind is on the source (yoni"e)131  
is not harmed by sensual desire or hatred. 
He is known as “a monk.” 
Otherwise, to the contrary. 5.2.12.3 
 
Peaceful due to sympathy for all beings, 
devoid of all attachments, 
liberated from all bonds,  
he is a monk who knows reality. 5.2.12.4 
 
He whose consciousness is workable, 
who is not harmed by the sense-objects, 
who is pure as gold and content,  
is called a monk. 5.2.12.5 
 
Whose mind is not smeared 
by what is desirable or undesirable 
is to be known as a master of the auspicious, 
devoid of all faults. 5.2.12.6 
 
His behavior is not blameworthy, 
he is a practitioner of Dharma who has conquered his sense-faculties. 
He is not lacking in spiritual power (ah&nasatva) and is endowed with intelligence. 
Such a person is a [true] monk. 5.2.12.7 
 
The monk whose mind constantly delights 
in [Dharma] treatises and in the understanding of the meaning of [Dharma] treatises, 
who does not delight in food and drink, 
is one whose mind is at peace. 5.2.12.8 
 
Whose mind delights in 
abodes of groves and forests, 
or in beds of grass in the charnel ground,  
such a person is a [true] monk. 5.2.12.9 
 
He is a knower of the reality of action resulting from faults, 
and is distinguished as a master of the result [of action]. 
Understanding the reality of causes and conditions, 
                                                
131 On the source (yoni"e) ] Here I take yoni"e as a locative singular, and understand the word to be an inflected form 
of an irregular a-stem noun, yoni"a, formed from the regular indeclinable adverb yoni"as. This adverb generally 
means ‘wisely’ or ‘correctly’ in Buddhist texts. Lin Li-kouang emends to yoni"o (Middle Indic sandhi?) and 
translates ‘complètement.’ I translate the term here in its more basic meaning as ‘origin’ or ‘source.’ 
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[that] monk is one who is devoid of evil. 5.2.12.10 
 
Having cut down the great wilderness of sin, 
he has destroyed faults and conquered his sense-faculties. 
He who has mastered the knowledge of future births, 
that monk is one whose mind is at peace. 5.2.12.11 
 
He is not one whose heart delights in status, 
nor is he moved by blame. 
With profundity equal to that of the ocean, 
he is called a monk who has mastered yoga (yogavid). 5.2.12.12 
 
Not boastful, his mind is firm. 
Soft-spoken, he is without greed. 
He speaks in a timely manner, is respectful and skillful. 
That monk is called one who is at peace. 5.2.12.13 
 
He knows the reality of the causes associated with the realm of sensuality, 
and similarly [the causes associated with] the realm of subtle materiality. 
[He] also [knows the reality of] the immaterial spheres, 
[and thus] he is called a monk who understands [Dharma] treatises. 5.2.12.14 
 
He who does not engage in worldly chatter, 
but is constantly engaged in destroying faults, 
who [sees] the sense-objects as poison, 
people call him a monk. 5.2.12.15 
 
He whose mind constantly [sees]  
sensual pleasures as similar to mud, 
has a liberated mind. He is wise, 
and is free from the bonds of the flow [of existence]. 5.2.12.16 
 
Skillful in the practice of meditation, 
far removed from indolence, 
he who practices for the benefit of beings 
is known as a forest monk. 5.2.12.17 
 
He whose mind [is set] on ultimate questions, 
who is confident and has conquered his sense-faculties, 
is known as a Dharma discussant (dh!rmakathika). 
Not being so, he is [as common] as grass (vipar&tas t'$ai* sama*). 5.2.12.18 
 
Whose mind is not at all wearied  
by the fatigue of the body, 
is known as one who accomplishes all duties, 
intent on the success of the community (sa%ghopacayatatpara). 5.2.12.19 
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[He] does not seek wealth or goods, 
How then would [he] seek fame? 
Whose mind is [fixed] on the duty of the community 
is free from all bonds. 5.2.12.20 
 
His vows are not for the sake of heaven, 
wealth and fame. 
All of his actions are for the sake of nirv!$a. 
That monk is called one who is at peace. 5.2.12.21 
 
Constantly abstaining from evils, 
he always delights in good deeds. 
He is one who does not mingle with evil friends, 
[and is thus] a monk in the dispensation of the Buddhas. 5.2.12.22 
 
For the one who has cultivated his mind with loving kindness, 
[who] is skillful, upright in his intentions ('jucetasa*), 
and has not broken the foundations of training,132 
nirv!$a is not very far away. 5.2.12.23 
 
For the one who fears decay and death, 
and has [thus] turned away from the flow [of existence], 
[who] meditates and is heedful, 
nirv!$a is not very far away. 5.2.12.24 
 
For the one who understands the method (vidhi) of impermanence, 
the practices of emptiness and not-self ("+ny!n!tmakriy!su),133 
and the methods of rising into absorption (dhy!notkar#a˚), 
nirv!$a is not very far away. 5.2.12.25 

 
 

II-6 The Sixth Stage 
Dharma-s, Action and the Ripening of the Fruit of Action 

 
6.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk progress from the fifth stage to the sixth stage? He sees with knowledge 
produced through hearing, or with the divine eye: 
6.2 That monk becomes intent (adhimukta) on sets of four alternative propositions 
(catu*ko)ike#u):134 “[1.] How do these dharma-s become causes of [dharma-s] that are similar [to 

                                                
132 Has not broken the precepts ("ik#!pade#v akha$-asya) ] Literally: ‘is not deficient with respect to the foundations 
of training.’ This refers to the precepts undertaken by a monk. 
133 The practices of emptiness and not-self ("+ny!n!tmakriy!su) ] Ms and DhsL read "+nyat!tmakriy!su, ‘actions of 
the self [having the characteristic of] emptiness. Bcrit and T, however, both intimate a reading of *"+ny!n!tmakriy!su 
(stong pa bdag med pa dang; 自他空無我). 



 352 

them]? [2. How do] dissimilar [dharma-s become causes] of dissimilar [dharma-s]? [3. How do] 
not similar [dharma-s become causes] of not unsimilar [dharma-s]? [4. How do] half-similar 
[dharma-s become causes] of half-similar [dharma-s]? 
6.3.1 “How do [dharma-s] of one type become causes of [dharma-s] of the same type? Just as 
with rice as a cause, the same [kind of] rice grows (utpadyate), so also when [one performs] an 
internal good action, a fruit of the very same type appears (utpadyate) [later] among deities and 
men. [This is] the first angle. 
6.3.2 “[Dharma-s] of a dissimilar type become causes of [dharma-s] of a dissimilar type. Just as 
sour curd is produced (utpadyate) from sweet milk, so also,135 and with respect to the internal, 
desirable, pleasant this-worldly defiled actions—performed toward sounds, touches, tastes, 
visible forms and scents—become sour like curd and ripen (utpadyate) as unpleasant, distasteful, 
fruit among denizens of hell, hungry ghosts or animals. [This is] the second angle. 
6.3.3 “Not-similar [dharma-s] become causes of [dharma-s] of a not unsimilar type. Just as due 
to the mixing of blue with another color, a color of a different type appears, so also, and with 
respect to the internal ripening of the fruit of action,136 [a dharma] is not similar to the fruit of 
action, nor [is it similar] to the action of the fruit. For example: Sacrificers of wrong view kill 
[sacrificial] animals out of longing for heaven. Because of that, they go to hell. [This is] the third 
angle. 
 6.3.4 “[Dharma-s] that are half-similar become causes of [other] half-similar [dharma-s]. A 
thick yet white robe comes about through the use of thin (s+k#ma) white threads. The substance 
(tatva) of what is gross or subtle is similar. Similarly, [dharma-s] that are half-similar become 
the cause of [other] half-similar [dharma-s]. Because of subtle bad actions [as a deity or a man,] 
one is acted upon by the harsh actions of the denizens of the great hells. [This is] the fourth 
angle.” 
6.4 That monk, after repeatedly conceptualizing and scrutinizing the activity of the coming and 
going of actions and [their] fruits, conceives a set of four alternative propositions about the 
modes of existence (bhavagati˚), comparing actions and their fruits to a wheel:  

“[1.] There might be action, associated with the category of a being, that harms people 
when not attained (pr!pta). [This is] the first angle.  

                                                
134 Sets of four alternative propositions (catu*ko)ike#u) ] Ko)i literally means ‘side’ or ‘point.’ Thus, one who 
engages a catu*ko)i is one who engages an issue from four sides. To translate in a way that reveals the sense of the 
compound as indicating the presentation of four different possible perspectives on an issue, I translate ko)i as 
‘angle.’ That is, one looks at a question, problem or phenomenon from four different angles. 
135 Internal (!dhy!tmike) ] Here actions are described as internal. This alludes to the fundamental Buddhist notion 
that action (karma) in any of its forms is fundamentally a product of intention. See, for instance, the well-known 
canonical passage from the Nibbedhikasutta% (AN 6.63 at AN III 415), which equates action (karma) with intention 
(cetan!). 
 The use of the term !dhy!tmika here also connects the reader back to the basic introductory refrain of the 
text (punar api yog!c!ra !dhy!tmike dharma dharm!nupa"y& viharati) and allows us to interpret the continued 
emphasis on the internal as clearly relating to mental states and the activity of mental life.  
136 The internal ripening of the fruit of action (˚!dhy!tmike ’pi karmaphalavip!ke) ] This phrase is difficult to 
interpret, as is the larger sentence in which it is embedded. In particular, it is difficult to discern how the particle api 
functions here. I take it to be acting as a connective particle, without much semantic weight. More generally, I again 
interpret the phrase as referring to the intentional aspect of karma. 
 It remains a question whether to alter the text to read karmaphalavip!ko, such that the ripening of action 
becomes the subject of the sentence. T supports this reading. This is a definite possibility, but seems unnecessary 
since the meaning of the passage does not change dramatically. However, the reader should keep in mind that the 
text may here be making a clear distinction between ripening (vip!ka), action (karma), and fruit (phala). By 
maintaining the locative reading after Ms, such a distinction gets effaced. 
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“[2.] There might be action that harms people when attained. [This is] the second angle.  
“[3.] There might be action that harms both when it is attained and when it is not attained. 
[This is] the third angle.  
“[4.] There might be action that, whether attained or not attained, does not harm. [This is] 
the fourth angle.” 

6.5.1 “There is action, associated with the category of a being, that, when not attained, harms. 
Just as according to the practice of worldly customs,137 when a constellation is not attained, it 
harms the Kuru region (kuru% p&-ayati),138 similarly, in connection with the supramundane, an 
unattained action in the great ocean of [mental states beginning with] eye-consciousness [can] 
harm a person by way of sensual desire, sorrow and so on. [This is] the first angle. 
6.5.2 “There might be action that, when attained, harms a person. Just as according to worldly 
customs, ‘when fire is attained it burns, and when a sword [is attained] it cuts,’ [so also] in 
connection with the supramundane, when an unwholesome action is attained, it harms [one later] 
in hell, and among animals and hungry ghosts. [This is] the second angle.  
6.5.3 “There might be action that, both when attained and when not attained, harms a person. 
Just as according to worldly customs, magic (vidy!) restrains the efficacy of poison 
(vi#aprabh!va), whether it is attained or not attained, [so also] in connection with the 
supramundane, at the time and place of death, shade omens (ch!y!nimitta)139 [harm] those who 
have not yet attained hell. [This is] the third angle. 
6.5.4 “There might be action that, whether it is attained or not attained, does not harm a person. 
For example, according to worldly customs, the seed of a medicinal herb is effective 
(prasamartha) even when it is not planted,140 as well as when it is. In connection with the 
supramundane, this is like the certain-to-be-felt actions of a living arhat monk, or those, as vast 
as mount Sumeru, that are entirely snuffed out by the arhat (athav!rhatparinirv!payit!ni 
karm!$y) [at the time of death]. [These actions] do not bring affliction (pr!pyap&-!kar!$i) to the 
arhat either when he is living or when he is liberated. [This is] the fourth angle. 
6.6  “[1.] There might be action [the result of which] is to be felt in this life and not in 

the next life. [This is] the first angle. 

                                                
137 According to the practice of worldly customs (laukik!* sa%pra)ipann!) ] This phrase, and its relationship to the 
larger sentence, is somewhat abnormal. I take it to be functioning adverbially, since a complete sentence, with a 
different subject, follows. A more literal translation of this phrase might be: “[when] worldly customs are practiced.”  
138 The kuru region (kuru%) ] It is interesting to note the reference to this region of India here. Could this indicate a 
connection between the community that produced the text and this area or Northern India? Neither Bcrit nor T seem 
to explicitly refer to this name in their translations. Bcrit translates ‘harms people’ (mi dag la gnod par byed pa), 
while T translates ‘a region of the country suffers calamity’ (國土得殃).  
139 Shade omens (ch!y!nimitt!ni) ] Apparently these are images of an unpleasant future rebirth, experienced by 
people on their death-beds. The idea is that to a certain extent one actually experiences hell in the human world prior 
to dying and being reborn their. 
140 Even when it is not planted (upta% n!pi pr!pta%) ] Literally, “even when a field is not attained.” This phrase is 
somewhat awkward, and I read it as an embedded adverbial clause. Ms reads u#$a% n!pi pr!pta%, and I wonder if 
there is a tradition of heating medicinal seeds to make them effective. I have not been able to locate any references 
to such practices. There is no evidence of the word u#$a% in Bcrit or T. The reading I offer in the edition is 
conjectural—it was suggested to me by Mitsuyo Demoto—and based on Bcrit, which translates with a syntax that 
diverges from Ms: “According to worldly customs, a medicinal seed is planted but is not able to attain growth. 
When it is not [planted] it is also not able to attain [growth]” ('jig rten pa dag | sman gyi sa bon btab pa skye bar 
'gyur ba thob pa yang ma yin ma thob pa yang ma yin pa lta bu'o ||). As for T, we find no help here for sorting out 
the details of the passage: “It is similar to worldly customs: various medicinal seeds have the power to grow when 
not attained and also when not yet attained” (譬如世間，種種藥子，非到生力，非未到生。). 
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“[2.] There might be [action the result of which] is to be felt in the next life and not in 
this life. [This is] the second angle. 
“[3.] There might be [action the result of which] is to be felt both in the next life and in 
this life. [This is] the third angle. 
“[4.] There might be [action the result of which] is to be felt neither in this life nor the 
next life.  [This is] the fourth angle. 

6.7.1 “What is that action [the result of which] is to be felt in this life and not in the next life? 
Just as, according to worldly customs, punishment for one who violates the king’s laws is to be 
felt in this life and not in the next life, [so also], in connection with the supramundane, by giving 
donations to good men one becomes praiseworthy. [Such actions,] being experienced as 
pleasurable in this life (d'#)adharmasukhavedan&ya), do not accompany one to the next life. 
[This is] the first angle. 
6.7.2 “[What is that action the result of which] is to be felt in the next life and not in this life? 
Just as, according to worldly customs, ‘[a woman] becomes one who attains heaven by falling on 
the fire,’ [so also], in connection with the supramundane, when an action is performed in this 
[world]—be it good or bad—it is attained in the next [world], manifest as the evident fruit of its 
cause (hetuphalapratyak#a% d'#)a%). [This is] the second angle. 
6.7.3 “[What is that action the result of which] is to be felt both in this life and in the next life? 
Just as, according to worldly customs, [actions] are to be felt here and now and in the next life, 
the same attains in connection with the supramundane. [This is] the third angle. 
6.7.4 “[What is that action the result of which] is to be felt neither in this life nor in the next life? 
Just as, according to worldly customs, [they speak of] ‘a vow of silence,’ [so also], in connection 
with the supramundane, there exists the morally indeterminate mental action,141 of those who 
practice vows of silence and giving. The ripening of the fruit of such a morally indeterminate 
action is not obtained as a feeling in this life, nor is [it] to be felt in the next life. [This is] the 
fourth angle.” 
6.8 In this way, the monk, sitting in seclusion, sees the many-branched extensive web of the 
ripening of the fruit of actions—[which extends] to the hells, the realm of hungry ghosts, the 
realm of animals, the realm of deities, and the realm of men—as he dwells properly142 observing 
dharma-s among internal dharma[-s]. 

 
 

II-7 The Seventh Stage143 
The Mind: Knowing Action and the Ripening of the Fruit of Action 

 

                                                
141 Morally indeterminate mental action (avy!k'tacitta% karma) ] I take the compound avy!k'tacitta% to function as 
an adjective describing karma. However, this reading is based on an emendation of the text of Ms, which reads 
avy!k'ta% citta% karma. If we were to retain this reading, we would have to understand citta and karma as 
apposites, the mental state being the action, and the action being the mental state. 
142 Properly (bh+ta%) ] The location of bh+ta% in the sentence raises questions about its grammatical role. It is not 
clear whether this word should be taken as an adverb describing the way in which the meditator continues to 
‘properly’ or ‘truly’ practice, or as an adjective, describing the web of actions and results as ‘existent,’ ‘coming into 
existence’ or ‘truly existent.’ Bcrit takes bh+ta% as an adjective describing the singular locative dharma (yang dag 
pa'i chos la [*bh+tadharme]). T has no equivalent for the term. 
143 It remains a question whether it is correct to take this as a section break. The text is lacking any explicit reference 
to the actual attainment of the sixth stage, and the next time we hear of stages is when the meditator ascends to the 
seventh stage. 
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7.1 Further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: How 
does that monk become one who knows actions and the ripening of their fruit?  
7.2 He becomes one who knows good and bad fruits of actions here [in the human world]: 
“These beings are endowed with misconduct of either body, speech or mind. They revile noble 
ones or practice according to wrong views. Due to these causes, because of these conditions, 
after the breaking up of the body, [they] are reborn in a state of woe, in the hells, in the womb of 
an animal, or among hungry ghosts. 
7.3 “These other beings are endowed with good conduct of body, speech and mind. They do not 
revile noble ones, and practice according to right view.144 Due to these causes, because of these 
conditions, after the breaking up of the body, they are born in a good destination among deities 
or men.” 
7.4 Seeing as it is the ripening of his own action dharma-s (svakarmadharmavip!ka), thinking 
[about that process] and hearing [about it] from others, that monk [then] acts in a way that is not 
similar to the practice of those beings who are stuck in M"ra’s realm. He acts in accordance with 
the practice that has nirv!$a as its goal—[this practice involves] disenchantment, happiness 
(kaly!$a), constant effort, the end of the flow [of existence], and mercy for others.145 [He 
practices thinking:] “I will liberate (t!rayeya%) myself from the flow [of existence], as well as 
generous donors.”146 
7.5 That monk, a knower of the ripening of action dharma-s, considers (tarkayati) and 
deliberates upon (viga$ayati) the ripening of action dharma-s for denizens of hell, hungry 
ghosts, animals, and men. Just as a thread [that is threaded] through a very clear and translucent 
vaid+rya gem is visible—whether blue, yellow, purple, white or whatever color it actually is— 
so also, with knowledge produced through hearing or with the purified divine eye, the monk sees 
the thread of ripening within the gem of action.147 

                                                
144 Practice according to right view (samyagd'#)isam!c!r!*) ] This adjective is absent from Ms and Bcrit. T reads 正
見所攝, and I have reconstructed the text based on the above antonym mithy!d'#)isam!c!r!* at §7.2. 
145 And mercy for others. [He practices thinking:] “I will liberate myself from the flow [of existence]…” 
(’nugrahatay! pare#!%, yath!: “!tm!na% c!ha% t!rayeya% sa%s!r!d…”) ] There are a number of ways one might 
punctuate the text here. Ms reads: ’nugrahatay! pare#!% yath!tm!na% c!ha% t!rayeya% sa%s!r!d… One might 
repunctuate and emend the text against the sandhi of Ms in the following way: ’nugrahatay! pare#!% yath!tm!na" 
ca: “aha% t!rayeya% sa%s!r!d…” This would yield the following translation: “and mercy for others as much as for 
oneself. [He practices thinking:] ‘I will liberate (t!rayeya%) from the flow [of existence]…’” In many ways, this 
reading seems to make good sense, and sets up a more logical relationshop between the description of the practice 
and the content of a meditator’s thoughts. It does, however, involve emending the text. Another possibility would be 
to punctuate the text in the following way: …’nugrahatay!. “pare#!% yath!tm!na" c!ha%…” Finally, T interprets 
the text according to the following punctuation: ’nugrahatay! pare#!%. “yath!tm!na% c!ha%…” 
146 Generous donors (d!yak!n d!napat&%" ca) ] This translation follows an emendation of the text. Ms reads 
!d!yak!n d!napat&%" ca, which could theoretically be translated as “donors who accept [the teachings].” T does not 
contain an equivalent of !d!yak!n or d!yak!n, while Bcrit reads sbyin bdag (*d!yak!n). 
147 Just as a thread… ] Cf. Sbhv II 245-246, where we find a traditional description of the supernatural power of 
generating a mind-made body, a passage that resonates in its description with §7.5: “It is just as if a perfect vai-+rya 
gem—excellent, of good provenance, clear, translucent and pure—were mounted on a string of five colors: blue, 
yellow, red, white and purple. A seeing man would see it and know: ‘This is the gem. This is the string. The gem is 
mounted on the string.’ In the same way, the [meditator] draws out the mind from the body and fashions another 
mind-made material body, complete with all its faculties.” ([My punctuation:] tadyath! ma$ir a#)!%go vai-+rya* 
"ubho j!tim!nn accho viprasanno ’n!vila* pa%c!(gara(gike s+tre ’rpita* sy!n n&le p&te lohite avad!te mañji#)he; 
ta% cak#u#m!n puru#o d'#)v! !j!n&y!d: “aya% ma$ir ida% s+tra%. s+tre ma$ir arpito ’st&"ti.” evam eva sa tasm!t 
k!y!n m!nasa% vyutth!py!nya% k!yam abhinirmim&te r+pi$a% manomayam avikalam ah&nendriya%.) 
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7.6.1 Further, that monk uses knowledge produced through hearing to see the ripening of action 
dharma-s as similar to a gem: “A certain gem is white, pure, entirely translucent, free of flaws, 
very clear, easy to drill, workable, with facets on all sides (samantato dv!rabh+ta), praised by 
everyone, auspicious, and worthy of kings. Recognizing its merits and value, a king or a king’s 
minister would have a gem of such good qualities made into an ornament for himself.” 
7.6.2 Similarly, the monk [understands]: “This gem is the path [of practice] of the ten wholesome 
actions of the white faction ("uklapak#a).148 [It is] translucent [because it is] entirely pure. [It is] 
free of flaws [because it is] not blameworthy. [It is] very clear and easy to drill (vedhanak#ama) 
[because it is] able to be penetrated (vedhanak#ama) by those who [wield] the Dharma debating 
stick with Dharma propositions, counter propositions, objections, questions and counter-
questions (dharmapak#apratipak#!k#epapra"napratipra"nadharma"al!k!n!%). [It is] workable 
[because] in whatever way [one] transforms (pari$!mayati) giving, morality and knowledge, in 
that way he orients (upan!mayati) the workability of the gem of the ten wholesome paths of 
action149 towards sovereignty over the kingdom of a wheel-turning king, sovereignty over deities, 
sovereignty over brahma-s, or sovereignty over the practice of meditation on the absence of 
fluxes. In this way the gem of the True Dharma is workable.  
7.6.3 “‘With facets on all sides’ (samantato dv!rika) [means it] has doors on all sides, which 
become doors to the realms of deities and men. In those [realms], the gem of the True Dharma 
becomes a door from any side. Having exited the door of the flow [of existence], one enters the 
door of nirv!$a. 
7.6.4 “‘Praised by everyone’ [means] praised by trainees of right view.  
7.6.5 “‘Worthy of kings’ [means it is] suitable (yogya) for one who knows the practice of the 
path of True Dharma and is a master of mental states, or for those who are practicing [for that].150 
In this way one finds commonalities (etats!dharmya) between a vaid+rya gem, endowed with all 
good qualities, and the gem of the True Dharma.” 
7.7.1 Further, that monk inspects the ripening of action dharma-s as precisely similar to a gem: 
“A different gem has flaws, is not entirely clear, is not all-faceted (na sarvadv!rika), is not 
white, not easy to drill, not workable, not praised by everyone, and not fit for a king or a king’s 
minister. 
7.7.2 “This is similar to the faulty gem of the Dharma of another school—a counterfeit Dharma. 
What is the fault? Personality view, clinging to precepts and vows, or doubt. 
7.7.3 “‘Not all-faceted’ [means] that it leads [only] to hell, the abode of hungry ghosts and the 
animal realm. 
7.7.4 “‘Not white’151 [means] that it is not connected with the felicity of being free of fluxes. 
                                                
148 Of the white faction ("uklapak#e) ] This is ostensibly another way of referring to the saddharmapak#a, or the 
faction of the True Dharma, that has been mentioned repeatedly throughout the text.  
149 [It is] workable…the ten wholesome paths of action. ] Here we find an interesting instantiation of the doctrine of 
‘transference of merit.’  
150 Those who are practicing [for that] (pratipann!n!% v!) ] This refers to those who have entered the stream 
("rota!panna-s) as well as those who have progressed to higher stages of enlightenent. More specifically, it refers to 
the eight types of individuals of the four different stags of enlightenment ("rota!panna, sak'd!g!min, an!g!min and 
arhat). The division into eight individuals follows a technical distinction between a person who has experienced the 
mental state known as a path (m!rga), and associated with a specific level of enlightenment, and one who has 
experienced the fruition (phala) that is the result of a given path. For explicit reference to the eight individuals see 
below, paragraph §7.7.6, where the text describes ‘those who have entered upon the practice of the True Dharma’ as 
‘eight types of individuals’ (sadddharmapratipannaprapann!n!m a#)!n!% puru#apudgal!n!%). 
151 Not white (na "ukla) ] I emend the text here, when in fact it reads na dhanya. I do so following §7.7.1, where we 
find na "ukla in the same position as na dhanya here. This variation is consistent in all versions of the text. One 
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7.7.5 “‘Not easy to drill’ [means] not able [to use] the debating stick (˚"al!ka˚) to penetrate the 
questions and counter-questions of Dharma discussants.  
7.7.6 “‘Not suitable for a king or a king’s minister’ [means] not suitable for those eight 
individuals who have entered upon the practice of the True Dharma, and who are masters of the 
mental states of the True Dharma. 
7.7.7 “Those who fasten on their neck such a Dharma gem, a counterfeit Dharma [gem], having 
done so, wander aimlessly among denizens of hell, hungry ghosts, and animals in the 
beginningless flow [of existence].” Therefore, that monk [understands]: “[Some] gems resemble 
[other] gems. For example, seeing that a k!ñcana gem resembles vaid+rya, a foolish worldling 
takes it to be vaid+rya.” 
7.8 That monk, with the knowledge of reality [based on] the examination of what is Dharma and 
what is not Dharma, ascends to the seventh stage. Seeing that the practitioner (vratin) has 
ascended [to the seventh stage,] the earth-dwelling spirits become delighted [and] inform the 
flying deities. They additionally inform the four great kings and the deities that are in the retinue 
of the four great kings. They additionally inform [the deities of] the Heaven of the Thirty-three. 
They additionally inform $akra. $akra [informs] the deities of Y"ma’s realm. The deities of 
Y"ma’s realm inform the deities of Tu'ita Heaven. The deities of Tu'ita Heaven additionally 
[inform] Maitreya. Maitreya additionally [informs] the deities that delight in creation. [The 
deities] that delight in creation [inform] the deities that wield power over the creations of others: 
“Such and such a son of good family from Jambudv#pa…as previously [stated]…” 
7.9 Further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: How 
does that monk inspect the ripening of action dharma-s?  
7.10152 “There exists an eleventh [form of] materiality, known as unmanifest 
(avijñaptisa%jñaka).153 When one is possessed of all religious determination 
(sarvadharmakriy!)154 and accepts the restraint [of the precepts], from that point onward a 
uniquely wholesome flow of dharma-s issues forth (pravartayate) for those who are asleep, mad 
or heedless. Just as the current of a river flows constantly without stopping, in the same way such 
materiality designated as unmanifest flows for a man who is asleep, mad or heedless. If [it] is 
neither visible nor tangible, how then is it materiality? It possesses the quality of action 

                                                
might otherwise emend na "ukla at §7.7.1 to na dhanya. However, in emending to na "ukla I have taken a cue from 
the reference to the ‘state free of fluxes,’ which conforms with notions of purity ("uklat!). On the other hand, the 
reference to felicity (ma(gala) conforms to the notion of fortune (dhanya). 
152 §7.10 ] This entire paragraph may be an interpolation. It certainly seems to come out of nowhere and stands quite 
well on its own. It is of interest, however, that this passage leads into a treatment of the mind (citta; 
vijñ!naskandha). In this way we can see unmanifest materialty (avijñaptir+pa)—and a connection to the ethical 
foundation of the training rules—as a link between an analysis of so-called physical dharma-s and the working out 
of karma, and an analysis of mental life. 
153 Materiality, known as unmanifest ] The term avijñapti, which I translate as “unmanifest,” is difficult to translate 
accurately. This adjective describes a type of materiality that is neither visible nor tangible (anidar"anam 
apratigha%), like the mind. The translation “unmanifest” is slightly misleading in that it suggests that this form of 
materiality is not discernible. In the context of the Saddharmasm'tyupasth!nas+tra, this is clearly not the case. The 
phenomenon is discernible. Avijñapti materiality must therefore not be understood as something irrevocably lost to 
observation. Rather, it should be understood as unable to function communicatively (vijñapti) as do vocal and 
physical forms of materiality. It is an entirely internal phenomenon, like the mind, and yet it serves as a link between 
the world of mentality and intention, and the world of materiality, communicative acts of body and speech. 
154 All religious determination (sarvadharmmakriy!y!) ] Literally: “all dharma activity.” 
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(karmasadbh!va).155 Therefore it is also materiality, which becomes the foundation 
(stambhabh+ta) of all wholesome dharma-s. This is eleven-fold materiality.”156 
7.11 That monk sees [the state of beings]: “How is it that these beings have various forms, live in 
various states, are born in various realms, and have various types of bodies?”  
7.12.1 He sees: “Because these beings have various mental states, are intent on various types of 
bodies, and perform various types of actions, therefore they have various forms, live in various 
states, are born in various realms, and have various types of bodies. It is just like a skilled painter 
or his apprentice, who sits on a perfectly clear, firm and attractive piece of ground (bh+mi)157 
and, with the power of his mind, produces various types of beautiful images [on it], using various 
colors and pigments. Similarly, the actions of the mind, like a painter158 or his disciple, produce 
intentions (adhimuktikara) and [thus] generate beings on the perfectly clear ground of the three 
realms, the firm (d'-ha) ground of the flow [of existence], which contains various states, various 
realms, and various types of bodies [produced through] the ripening of the fruits of action. 
7.12.2 “Further, Just as [a painter] makes white forms with white pigment, red forms with red 
pigment, yellow forms with yellow pigment, gray forms with gray pigment, and black forms 
with black pigment, in the same way the actions of the mind, like a painter, use the mind, a white 

                                                
155 It possesses the quality of action (karmasadbh!vas tasya) ] This translation is based on an emendation of the text 
of Ms, which reads katha% punas tad r+pa% karmmasadbh!vas tasm!t tasm!t. I suggest that the first tasm!t was 
originally tasya, and was contaminated by a scribal dittography. It is also possible, however, that the double tasm!t 
is a simple dittography, and the compound karmasadbh!vas should stand on its own. If this were the case, I would 
suggest translating the text in the following way: “…How then is it materiality? [It is] the essence of action. 
Therefore…” (…katha% punas tad r+pa%? karmasadbh!va*. tasm!t...). 
156 This is eleven-fold materiality (ek!da"avidha% r+pa%) ] This final sentence is puzzling. Usually the suffix –
vidha means divided into or –fold. Thus, ek!da"avidha% r+pa%, as elsewhere in the text, ought to mean ‘eleven-fold 
materiality.’ Here, however, we would expect this sentence to refer back to the initial sentence of the paragraph, 
which explains that it is dealing with ‘an eleventh [type of] materiality’ (ek!da"ama% r+pa%). 
157 Sits on a perfectly clear, firm and attractive piece of ground (su"ukl!% d'-h!m !lokyaramy!% bh+mim !s!dya) ] 
Here I emend the reading of the manuscript partially following Bcrit and T. Both Bcrit and T translate this phrase in a 
way that suggests the following reading: *su"ukl!% d'-h!m ramy!% bh+mim !loky!s!dya. Bcrit translates: “Seeing 
an attractive spot that is hard and smooth, he sits down” (sa yid du 'ong zhing 'jam la mkhrang ba zhig mthong nas 
'dug ste). T translates: “He sees a nice, even, firm, smooth, good spot. Having gone to that place…”  (觀察善平堅滑
好地。得此地已). I have taken !lokya in compound with ramy!%, thereby creating a simple list of three adjectives 
describing the noun bh+mi. The actual reading of Ms, on the other hand, is su"ukla% d'-ham !lokya ramy!% 
bh+mim !s!dya. The use of the term d'-haka in the third chapter of the text (Ms 29a5-6), to refer to a painting 
implement—a support, ground, canvas, or base coat (?)—gives credence to the reading we find in Ms, as d'-ha 
could simply be a variant form of d'-haka. Ms 29a5-6 reads: “He experiences what is painted by the painter mind 
with the brush of craving, the colors of various bad intentions, which are situated in the paint-can of the heart, and 
the base coat/basis of images of children and wives” (yac cittacitrakare$!bhilikhita% t'#$!k+rccakena 
!vi"vidh!"ubhasa%kalpara(ge$a h'dibh!janasa%sthena putrad!ranimittad'-hakena ta/[29a6]m as!v anubhavati |). If 
we follow the indications of this passage, and apply them to the reading of Ms, we might translate our text in the 
following way: “He sits in a beautiful spot, looking at a perfectly clear base coat” (su"ukla% d'-ham !lokya ramy!% 
bh+mim !s!dya). However, the sentence below, in which the simile is unpacked, supports my emendation. There we 
find the adjective d'-h!y!% used to describe the ‘realm of the flow [of existence]’ (sa%s!rabh+mau). 
158 The actions of the mind, like a painter (cittacitrakarmakaro) ] This compound serves to construct a metaphorical 
equivalence between the actions of the mind (cittakarma) and a painter (citrakara). The alernate order of the words 
in the compound is an uncommon feature of the Saddhsu. Similar compounds can be found at several other places in 
the Saddhsu. See, for instance, §5.1.5.2 (˚buddhadharmadar"ana"rava$!˚). 
 For lack of a better alternative, I translate this compound—and others like it below— as a simile, making a 
comparison between the actions of the mind and a painter. Strictly speaking, however, the figurations of these 
passages should be understood as metaphors. The mind is not simply like, a painter. Rather, it becomes a painter. 
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object (!lambana) and white dharma-s—which are undefiled (ak'#)a) by the fluxing stains of 
desire and so on—to generate a white image among deities and men. 
7.12.3 “The mind, like a painter, using a red pigment, generates a red image among deities and 
men. Red in the painting refers to [being reddened] fundamentally (yoni"a") by pleasant sounds, 
tastes, touches, visible forms and scents.159  
7.12.4 “Further, the actions of the mind, like a painter using a yellow pigment, generate the 
realms of animals. With yellow appearance,160 they drink one another’s blood, eat one another’s 
flesh, and kill one another, yellowed (p&t!k'ta) by desire, aversion and delusion.  
7.12.5 “Further, the painter-mind sees a gray object, and performs a filthy gray action in the 
realm of hungry ghosts. Those [hungry ghosts], with bodies burning up like a reed grove on fire, 
are assailed by hunger and thirst, and overcome by various sorts of suffering. Because of the 
actions of the painter-mind and the object of stinginess (m!tsary!lambana), [they are] engulfed 
in the darkness of delusion. 
7.12.6 “Further, the actions of the mind, like a painter using the color black, use black actions to 
paint black images of denizens of hell. They are born there because of black action and are 
confined by flaming black iron ramparts. With black bodies, the sources of all sorts of disease, 
they become receptacles of hunger and thirst, and are overcome by the incomparable suffering of 
torture. These [torments] are due to one’s own wrong action.” 
7.12.7 Further, that monk is [thus] established in the practice of yoga: “This very painting of the 
flow [of existence] has three realms, five destinations in five pigments, and states of existence on 
three levels (tribh+myavastha): [1.] the level of the sphere of sensuality, [2. the level of] the 
sphere of subtle materiality, and [3. the level of] the sphere of immateriality. On that [painting,] 
the actions of the mind, like a painter, by engaging in sensuality, paint various images [based on] 
objects [of consciousness] of the sphere of sensuality. With the brush of the four meditations, in 
the sphere of subtle materiality [it] paints twenty types of [images], which are based on objects 
[of consciousness] of the subtle material sphere, and which are separate from sensuality. [These 
images appear in] sixteen states of existence that have these [meditations] as a support 
(tad!"rita). The action of the mind, like a painter, [also] paints [images] in the sphere of 
immateriality. They are separated from the objects of the sphere of subtle materiality, and have 
as basis the four [immaterial] attainments. [In this way,] this painting of the three realms is 
extensive.” 
7.13 Further, that monk, using another method, sees the painter-mind as it paints beings: “Here, 
the painter-mind is similar to a painter. The body is similar to pigment vessels. Desire, aversion 
and delusion are similar to a base coat (d'-hakasad'"a).161 An object [of consciousness] is 
similar to a ladder [on which a painter stands]. The sense-faculties are like paint brushes. The 
external sense-objects—sounds, touches, tastes, visible forms and scents—are similar to 
pigments. The flow [of existence] is similar to a wall [on which a painter paints]. Knowledge is 
similar to light [that illuminates a painting]. The application of effort is similar to [a painter’s] 
hands. The bodies [of beings], like the images in a painting, are born in a multitude of 
                                                
159 Fundamentally (yoni"a") ] The use of the adverb yoni"a* here is puzzling. Usually, this term means ‘wisely’ or 
‘correctly.’ Here, however, such a meaning runs counter to the broader import of the passage. Following the context, 
I have translated the word as ‘fundamentally,’ and understand it to correlate with rakta%. That is, one is ‘reddened 
fundamentally’ by desireable objects. However, one might also connected yoni"a* to the list of sense-objects in the 
foregoing compound and thereby translate it as “according to their origin [in a given sense-faculty].” 
160 With yellow appearance (p&tara(gava"!t) ] Literally: “under the power of the color yellow.” 
161 Base coat (d'-hakasad'"a) ] It remains unclear precisely what this term means here. For a brief discussion of its 
possible meanings, see above, footnote 157. 



 360 

appearances, shapes, attires and fortunes,162 and are created as the ripening of the fruit of various 
actions.” 
7.14.1 Further, that monk, absorbed in meditation, sees that same painter-mind using another 
method: “Just as when a painter is not tired, [his] various pigments are well-mixed and bright, 
[his] strokes are correct and bold, and he paints beautiful images, so also, when this painter-mind 
is not tired, the various pigments of his meditation are well-mixed due to the practice of 
meditation, and the objects [of his attention] are bright like [those] pigments. The unequalled 
teachings of teachers of the path [of Dharma]—[teachings pertaining to] the mastery of [states of 
meditation] from low to high—are like [the painter’s] correct strokes. Never tiring of entering 
and exiting [various meditations], the painter-mind paints beautiful images on the ground of 
meditation (dhy!nabh+mi). 
7.14.2 “If tired, the action of the mind, like a painter, paints unattractive (a"obhana) images in 
the unattractive abodes of denizens of hell, hungry ghosts and animals, using an iron pestle—for 
the torture of beings in those realms—as a brush,163 and the materiality of denizens of hell, 
animals, and hungry ghosts164 as vessels of unattractive pigment…in detail as previously 
[stated]…”165 
7.15 Further, that monk sees the monkey-mind as similar to a monkey: “Just as the capricious 
wanderings (anibh't!…˚gatir) of a monkey are not impeded by various trees, creepers, flowers, 
fruits, groves, mountain hollows and thickets, similarly the capricious wandering[s] of this 
monkey-mind in the five destinations [are unimpeded]. The groves of hell, the realm of hungry 
ghosts, and the animal realm are similar to the various groves [in which the monkey wanders.] 
Beings [in these realms] are similar to trees [in a grove.] The creeper of craving is similar to the 
various types of creeper [from which a monkey swings.] Cogitations are similar to flowers. 
Pleasant and unpleasant sounds, tastes, visible forms and scents are similar to fruits [that the 
monkey eats]. [Living in] the three realms [of existence resembles] moving in mountain hollows 
(dar&vivarac!rin). The body is similar to a cave [into which the monkey goes].166 The monkey-

                                                
162 Are born in a multitude of appearances, shapes, attires and fortunes (anekave#ar+pavastrav'ddhij!t!ny) ] T either 
read this compound incorrectly, or read a different text. The translation reads: “Supernatural powers are like the 
many forms and attires of beings” (神通如彼無量形服 [*'ddhisad'"!ni anekave#ar+pavastr!ni]). Bcrit conforms 
with Ms, although it reads -var$a- in place of -vastra-. This is easy to explain, since the graphs -r$a- and -stra- look 
almost identical. 
163 Using an iron pestle—for the torture of beings in those realms—as a brush (gatinik!yak!ra$!yomu#alak+rcen!) ] 
This translation is based on an emendation of Ms, which reads gatik! nik!yak!ra$! ayomu#alak+rcana. ˚k+rcana is 
simply an orthographical error for ˚k+rcena, but gatik! nik!yak!ra$! might be taken as an accusative plural, which 
becomes the object of the gerundive g'hya found below in the sentence. However, the syntax of the sentence, and 
the distance between these elements of the sentence, militates agains such an interpretation. Bcrit treats these terms in 
compound with ayomu#ala˚ ('gro ba'i ris dang/ gnod pa dang/ lcags kyi gtun shing pir), but it is quite often that the 
Tibetan translators gloss over problematic passages by simply generating lists that can be read as compounds. T, on 
the other hand, seems to translate an entirely different reading: “With the basis of common action, using an iron 
pestle as a brush…” (同業因緣，鐵杵為筆… [*gatinik!yakara$!d ayomu#alak+rcena] [?]). Although this is a 
possible reading, I think it is more likely that it is a mistranslation of what we find in Ms. 
164 The materiality of denizens of hell, animals and hungry ghosts (n!rakeyatiryakpretar+pa% tiryaggata% v!) ] The 
addition of tiryaggata% v! seems gratuitous, since animals are mentioned in the first compound. I therefore do not 
translate it. 
165 As previously [stated] ] It remains unclear what previous section of the text this might refer to. 
166 The body is similar to a cave (guh!sad'"a% "ar&ram). ] This sentence is puzzling and does not agree with the 
final item on the list, kuñja, with which it is supposed to correlate. See footnote 1151 of the edition for a discussion 
of this inconsistency. 
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mind wanders unhindered among denizens of hell, animals, hungry ghosts, deities and men. It is 
like a monkey [wandering] in the [various] levels of the flow [of existence].” 
7.16 Further, that monk, absorbed in meditation, sees the performer-mind as similar to a 
performer: “Just as a performer performs with instrument in hand, wearing an assortment of 
performer’s multi-colored stage-costumes, similarly the performer-mind [performs] on various 
stages, the different stages for categories of beings, wearing costumes fashioned by its various 
actions. Wearing an assortment of costumes [means] bearing an assortment of causes and 
conditions. The activities (k!rya) [of the mind] are similar to the various instruments [of the 
performer]. The performance of the flow [of existence] is ‘the performance of one’s own sense-
objects.’167 The performer-mind is ‘the performer.’ The very long, multi-faceted [performance of 
the mind] within the flow [of existence], which is without end or beginning, is ‘the 
performance.’” 
7.17 Further, that monk sees the fish-mind as similar to a river fish: “Just as a fish in a mountain 
river breaks the surface of and is [then] submerged by its constantly frothy and turbulent 
[waters], its deep, swift flow and the powerful surge of its current, which is capable of washing 
away many trees, and whose constant fierce activity is unstoppable due to the power of its 
swiftness, similarly the fish-mind breaks the surface of and is [then] submerged by the river of 
craving. Its constantly frothy and turbulent [waters] are [the waters of] the three realms of 
existence. It runs [in parts] deep to the Vaitara&# river of the realm of sensuality, and [at others] 
supremely deep to the realm of Av#ci hell. Its swift flow is the swift flow of wholesome and 
unwholesome actions. Its powerful current is the current that makes it very difficult for all 
foolish worldlings of the world to cross over to the other shore [of nirv!$a]. Its ‘surge’ is the 
surge of the river of the five destinations [that carries beings onward] for many eons. Its swift 
stream of sense-objects is capable of carrying away [the mind]. Its ‘constant fierce activity is 
unstoppable due to the power of its swiftness.’ [This refers to] the constant fierce activity of 
impermanence (anityat!), which is unstoppable due to the power of its swiftness. The fish-mind 
[first] breaks the surface of the river of craving, [to be born] among deities and men, and is then 
submerged [by it, to be born] among denizens of hell, hungry ghosts and animals.” 
7.18 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk, established in the practice of yoga, a knower of the ripening of action 
dharma-s, see all beings as dependent on the mind (citt!yatta), directed by the mind, reliant on 
the mind, and deceived by the mind? He sees with knowledge produced through hearing or with 
the divine eye:  
7.19 [The monk understands:] “All beings are dependent on the actions of the mind, are directed 
by the mind, and are dependent on the mind. How are these beings liberated from the flow [of 
existence], which is without end or beginning, and which is manifest as many destinations [of 
rebirth]?” He sees with knowledge produced through hearing or with the divine eye: “All beings 
are bound due to defilement of the mind and are liberated due to purification of the mind.”168 
                                                
167 ‘The performance of one’s own senses’ (‘svavi#ayan!)akam’ iti) ] It remains unclear what this phrase precisely 
means. The term vi#aya here might refer to sense-objects or simply to an individual’s sphere of experience more 
generally. It might also refer specifically to the mental subject of meditation. As there was no mention of svavi#aya- 
in the basic simile above, it is also possible that the text has become corrupt here. We also see a repetition of the 
term n!)aka%. 
168 §7.19 ] It remains a question whether to take this paragraph as the conceiving/questioning of the monastic 
practitioner of the inner narrative frame, or that of the yog!c!ra of the middle frame. I take it to refer to the 
practitioner of the middle frame, and suggest that here we see him practicing at a level approaching that of the 
yog!c!ra. 
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7.20 In this regard the mind is manifold when analyzed according to object (!lambanabhedena) 
and quality (svabh!vabhedena). When analyzed according to category of birth (nik!yabhedena), 
it is fivefold with respect to the five destinations169 As a substratum (yogav!hi),170 it has five 
aspects (pañcaprak!ra) when analyzed according to ultimate bases—being connected with 
conditioned mental constructions of the latent defilements and fetters associated with the mind, 
and disassociated from the three permanent [dharma-s] beginning with space.171 It is unlimited 
[in number] when analyzed according to the sense-faculties.172 When analyzed according to the 
various bases of craving (t'#$!vividh!"rayabhedena), it becomes five [types] of consciousness 
(cet!%si). In brief, it (the mind) belongs to the sphere of defilement (s!%kle"ikapak#a).  
7.21.1 What of the sphere of purification (vyavad!napak#a)? There are three counteragents to the 
three root-defilements. [These] are taught as the true path in the teachings of all of the fully self-
awakened Buddhas of the past and the future. They are: [1. the] impurity [practice as a 
counteragent] for desire (r!ga); [2. the practice of] loving kindness [as a counteragent] for 
aversion; and [3. reflection on] dependent origination [as a counteragent] for delusion.  
7.21.2 When there exists desire with respect to the body, one dwells making the body the object 
[of attention], and divides [it up]. Beginning from the toe-nails and reaching to the skull, he 
divides up every limb of the gross body: “Is there an I, or something of me in the [various] parts 
of my body?” He sees the body as distinct from the toe-nail (p!danakhap'thak"ar&ra%): “[This] 
nail is not the body, nor are [these] toes the body. [They are] not I, [nor are they] where self-
consciousness (aha%k!ra)173 resides. The body is not in the sole of the foot, nor is [the sole of 
the foot] where self-consciousness resides. I am not of the ankle, nor is the body. The heel [bone] 
is not the self, nor is it the body. The calf is not the self. The knee is not the self, nor is it the 

                                                
169 In this regard, the mind is manifold. …with respect to the five destinations (tatra cittam anekaprak!ram. 
!lambanabhedena svabh!vabhedena nik!yagatibhedena pañcavidha% pañcasu gati#u.) ] One might also punctuate 
the text differently and thus arrive at a different translation: “In this regard, the mind is manifold. When analyzed 
according to object, quality and category of birth, it is fivefold with respect to the five destinations.” (tatra cittam 
anekaprak!ram. !lambanabhedena svabh!vabhedena nik!yagatibhedena pañcavidha% pañcasu gati#u.). Bcrit 
suggests the preceding reading, while T can be read in both ways. 
170 As a substratum (yogav!hi) ] It remains unclear exactly how this term is employed here, and whether it should be 
read in compound with the following instrumental compound param!"rayabhedena. Bcrit and T understand the 
phrase in different ways. Bcrit reads: “When analyzed with respect to the excellent basis, the one endowed with a 
fortunate birth… (rten bzang po'i bye brag gis rnal 'byor dang ldan pa dang [*yogav!hi param!"rayabhedena]). T 
reads: “The attainment of mastery…removed from the supreme basis…” (自在秉執…離第一依). Neither of these 
translations is satisfactory. The term yogav!hi is only referenced in one other place in the Saddhsu, in a rather 
enigmatic verse at Ms 175b1 and DhsLC 11.41: “The mind is born of causes and conditions, and it is also a supreme 
substratum. Due to [constant] transformation it swiftly carries on in this way.” (hetupratyayaja% citta% yogav!hi 
para% ca tat / pari$!mava"!c ch&ghra% tath! tat sampravartate //; [T XVII 156c5-6]: 心從因緣生/所須從心得/ 緣
轉速流注./如是流轉行; [D ra 150a3]: sems ni rgyu dang rkyen las skyes/ /de ni rnal 'byor mchog la 'jug/ /myur du 
gyur pa'i dbang gis su/ /de bzhin de ni shin tu 'jug/). It remains unclear here whether the use of yogav!hi refers to 
the mind itself, or an element additional to the mind. In any case, I believe (tentatively) that we should interpret the 
term in its chemical usage, referring to an alkili agent, a basic soluble substance that serves as a solid carrier of other 
substances. See MW, p. 857. 
171 The three permanent [dharma-s] beginning with space ] See §5.2.8.2. 
172 It is unlimited [in number] when analyzed with respect to the sense-factulties (tad indriyabheden!parimita%). ] It 
remains a question here whether to follow T, which interprets the phrase pañcaprak!ra% as reffering to the division 
of the five sense-faculties, rather than to the preceding sentence. It then reads the adjective aparimita% with the 
compound t'#$!vividh!"rayabhedena (五根壞相，有五種心。無量無邊愛心依止). 
173 Self-consciousness (aha%k!ro) ] It is not exactly clear how this term is being employed here. ‘Self-
consciuosness,’ ‘egotism,’ ‘sense of self,’ and ‘creator’ (S")khya) all offer themselves up as possible translations. 
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body. The hip-bone is not the self, nor is it the body. The anal sphincter is not the self, nor is it 
the body. The forty-five bones of the back are not the self, nor are they the body. The bones of 
the neck are not the body, nor are they the self. The jaw-bones are not the body, nor are they the 
self. The skull-bones are not the body, nor are they the self.” Having divided [the body into 
parts,] the monk does not see the body as any particular thing (arth!ntarabh+ta). He does not see 
it as any one [of its parts], nor does he see it as distinct [from its parts.] He does not see the eye, 
the ear, the nose, the tongue, the physical frame (˚k!ya˚), or the mind as his own body; nor [does 
he see] anything pertaining to a self174 among them. He divides the body into individual 
subatomic particles (p'thakparam!$u"a*),175 as small as mustard seeds, [and thus] sees his own 
body as similar to powder.176 He then discriminates the great elements (mah!bh+ta): “What is the 
self? Is the earth-element the self? Is the water-element, the fire-element, or the wind-element the 
self?” He does not see [any] element as the self. Likewise, not seeing [any] element in the self, 
he sees, according to ultimate reality, [that there is] nothing of the sort [i.e. nothing that could be 
taken as an element]: “It is just like when there is a cluster of trees, and one sees [that cluster as] 
a grove. There is no grove when there is only one tree. In an ultimate sense, there is nothing that 
can be called a grove. Apart from trees there is no grove. Likewise, apart from its bark, roots, 
branches, leaves and twigs, a tree can’t be found to be anything [at all] (arth!ntarabh+to na 
vidyate). It does not exist in an ultimate sense. But a grove does exist according to conventional 
truth. In the same way, this body is a designation for what is merely an assembly [of parts, such 
as] the hand and so on.177 [It is] a body according to convention.” Being one who knows the 
reality of the body, he becomes dispassionate towards the body, dispassionate towards any part 
of the body, and dispassionate towards all the sense-faculties, feelings and elements.178 Craving, 
                                                
174 Anything pertaining to a self (adhy!tm!na%) ]  This is a tricky phrase to translate, and how it is translated has 
implications for how we understand the philosophical outlook of the Saddhsu. The term adhy!tma literally means 
“pertaining to a self,” but derivatively comes to mean “internal.” In this way, the text posits a not-self strategy, but 
the implications of such a strategy are broad in that if one cannot locate anything pertaining to a self, that means that 
the distinction between internal (adhy!tma) and external (bahirdh!), the relational nature of phenomena, falls apart. 
If we understand the text in this way, its philosophical outlook begins to seem more radical than at first glance.  
175 Individual subatomic particles (p'thakparam!$u"a*) ] This refers to the smallest possible unit of tangible 
materiality. 
176 …as small as mustard seeds, [and thus] sees the body as similar to [very fine] powder  (…sar#apam!tra%, 
c+r$$"ad'sam !tmana* "ar&ra% pa"yati). ] It seems that this is not intended to be taken as a literal description of the 
size of atoms. Rather, the term sar#apam!tra% refers to the smallest possible unit of tangible materiality imaginable. 
This metaphor is important in relation to the teachings of some modern Therav"da vipassan! teachers, who focus a 
lot of attention on the insight stage of bha(gaññ!$a, an awareness of the body’s very subtle subatomic particles 
constantly passing away. The presence of the adjectival compound sar#apam!tra% here is important because this is 
also an adjective used in the P"li commentarial literature to describe relics (dh!tu). We thus see an overlap here in 
the understanding of the most basic elements of the human body (mah!bh+ta; dh!tu), and the sacred relics (dh!tu) 
of the Buddha or his disciples. See, for instance, Ap 119.5 at Ap I 153 (Be): so ce p+jeyya sambuddha%, ti))hanta% 
lokan!yaka%. dh!tu% s!sapamattam pi, nibbutass! pi p+jaye. 
177 In the same way, this body is a designation for what is merely an assembly [of parts, such as] the hand and so on. 
(tathedam api "ar&ra% p!$y!disamudayam!treya% sa%jñ!.) ] The syntax of this sentence presents a few problems. 
If we were to literally translate it, we would like to do so in two sentences: “This body is also the same way. This 
mere assembly [of parts, such as] the hand and so on is [only] a designation.” Although this is more precisely what 
the Sanskrit says, such a translation obscures the important connection between the conception of the body and the 
assembly of parts that mistakenly gets identified as such. 
178 All the sense-faculties, feelings and elements (sarvendriyavedan!dh!tubhyo ’pi) ] It is interesting to note the 
presence of vedan! in this list. It seems out of place here. The fact that it is included with the indriyas and dh!tus, 
and in this passage which deals generally with the body, indicates the importance of vedan! as an experiential 
category within the meditative tradition of the Saddhsu. 
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which is accompanied by delight and desire, and is productive of rebirth, does not afflict a mind 
that is dispassionate (viraktasya cittasya). In this way one strives to counteract desire. 
7.21.3 How does one strive to counteract aversion? He becomes one who is established in loving 
kindness: “Alas, how these beings suffer, in that they are born, die, pass away, and are reborn in 
the five realms, endowed with five types of fear.”179 [Seeing] them as if they were corpses, 
motherly compassion arises: “When beings are afflicted so, how could one produce anger, which 
is like salt in a wound, towards them, whose nature is to suffer?” [Thus,] he dwells, eradicating 
and combating (vadhan prativadhan) the second great defilement. 
7.21.4 And how does that monk strive to counteract the third great defilement? [He understands:] 
“Engulfed by delusion (mohen!v'ta), beings perform bad actions of body, speech, and mind. 
After the breaking-up of the body, they are reborn in a state of woe in the hells. If they are free of 
delusion, and guided by right view, then they perform good actions of body, speech, and mind. 
[These beings] understand the reality of what is Dharma and what is not Dharma. When for them 
there comes about the consciousness of knowledge of the reality of what is Dharma and what is 
not Dharma, the third great defilement disappears.” 
7.22 That monk [understands:] “In this way, there are three counteragents to the three 
defilements. Because of the destruction of these [defilements], there is the destruction of all the 
defilements, subsidiary defilements, fetters, latent defilements, and defilements that possess [the 
practitioner] (˚pratyavasth!).180 Just as when a tree’s roots are destroyed, its bark, roots, leaves, 
foliage, trunk, branches, flowers, fruits and so on become rotten, or die, in the very same way, 
when one eradicates the three [great] defilements, all the defilements get eradicated.” 
 

II-8 The Eighth Stage 
The Greedy Dog and the Noble Elephant 

 
8.1 Further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: How 
does that monk progress from the seventh stage to the eighth stage? He sees with knowledge 
produced through hearing, or with the divine eye: How does that monk, first of all, see the eye as 
it is?181 
8.2 [The monk thinks:] “How is a foolish worldling enamored of, averse to (sa%virajyate), or 
ignorant of all visible forms that are cognizable? In this respect, when one sees a friend, a visible 
form productive of desire, a woman, or [any] other thing, he becomes enamored [of it]. One 
becomes angry towards [a visible form] productive of hatred, whether it is an enemy 

                                                
179 Endowed with five types of fear (pañcabhay!pann!*) ] It is not clear exactly what five are referred to here. The 
Tibetan translators interpret this as the five fears of becoming a bodhisattva. See Jeffrey Hopkins’ Tibetan-Sanskrit-
English Dictionary (2011) under the entry ‘jigs pa lnga. These five fears are: 1. fear of giving away all one has and 
becoming destitute; 2. fear of sacrificing one’s reputation; 3. fear of sacrificing oneself because one is afraid of 
death; 4. fear of falling into evil; 5. fear of addressing an assembly, especially of men of high position.  
180 ˚pratyavasth!n!% ] T does not translate this term. Bcrit translates it noncommittally as so sor gnas pa. Its 
proximity to the term anu"aya tempts me to suggest that we read ˚paryavasth!n!n!%. It is also possible that 
pratyavasth! here is a variant Sanskritization of the term paryavasth!na. These are gross forms of defilement that 
‘possess’ an individual (see BHSD, p. 334). They are defilements as they manifest when they arise to the conscious 
experience of an individual. However, the Tibetan translation of this term indicates that the Tibetan translators did 
not understand pratyavasth! to be analogous with paryavasth!na, which is translated in Mvy as kun nas dkris pa 
(see Mvy 2139). 
181 How does that monk…as it is? ] In T, against Ms and Bcrit, this sentence is a statement, not a question.  
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(sapatnabh+ta) or productive of enmity (sapatnasth!n&ya).182 One with an eye obscured by 
desire and aversion does not see a visible form as it is. [Known as] ‘one whose mind is obscured 
by delusion,’ [such] a foolish worldling is enamored of, averse to, or ignorant of objects 
cognizable to the eye, which are mere cogitation (kalpan!m!trake#u cak#urvijñeye#u). Men 
deceived by craving delight in the self because of ideation [based on] their own fancies, [which 
constitute] that very self (svecch!vitarke$!tmanaiv!tm!na% rañjayanti). 
8.3 “It is just like when a dog takes a meatless bone and puts it in his mouth.183 With his teeth, he 
chews the bone between them (vivaragata), which is covered with the moisture of his saliva and 
spittle. From the gap[s] of the teeth of that overly greedy dog’s own mouth, blood flows. He 
thinks: ‘This is the marrow (rasa) of the bone.’ He does not think: ‘It is my own blood that I am 
tasting.’ That dog, greedy for the marrow, will even eat [his own] tongue. Being overcome with 
greed for the marrow, he thinks about the marrow of the bone, which is, in every way, mere 
cogitation. 
8.4 “The foolish worldling [acts in] the same way. With respect to cognizable visible forms, he 
craves for visible forms that are pleasing to the eye. With mind covered in the saliva of ideation 
(vitarka), he places the bone of sustained thought (vic!r!sthi) in [his] mouth, which is similar to 
the eye, and chews such that craving, like blood, flows. Greedy for the taste (rasa) of blood, 
which is like craving, he considers [it] beautiful (abhir+pa) [and thinks]: ‘This is mine.’ Thus, he 
gets a taste for it. Foolish worldlings are just like the dog. Visible forms cognizable to the eye are 
just like the [dog’s] bone. Ideations are just like the gnawing of the flesh and bone. The sense-
objects are just like [the dog’s] teeth.184 Therefore, visible forms cognizable to the eye lead astray 
all foolish worldlings, [and should be understood to be] like a chain of bones.” 
8.5 Further, that monk thinks: “How do monks, who are greatly terrified of craving, who recoil 
from the flow [of existence], abandon all sensual desires? It is just like a sixty-year-old elephant 
that is bound by five bonds and controlled by elephant tamers, [his] massive body confined to a 
pen. He gets many sweets, intoxicants, and juices, and is tamed with the sounds of instruments 
and singing, so that he forgets the enjoyment of the forest. Having forgotten [that enjoyment,] he 
would live here among ordinary elephants, being controlled by others. Then that noble elephant, 
simply encountering (viharan eva) the desired enjoyment of the forest even while being thus 
shepherded, repeatedly investigating mountain thickets, groves, fruits and flowers, the twittering 
of birds, and sections of land made beautiful by rivers and streams, though bound by all those 
bonds, [would] remember those [past] enjoyments. [He would] break his bonds, disregard the 

                                                
182 Whether it is an enemy or [an object] productive of enmity (sapatnabh+ta% sapatnasth!n&ya% v!) ] This is a 
rather loose translation, as neither of these terms lend themselves to rendition in English. The main idea here is that 
visual objects are productive of hatred when they are themselves hostile, or bring out emotions of enmity. The word 
sapatna- is a noun meaning ‘enemy,’ whereas I find that the more abstract sense of the word seems more 
appropriate. It should be noted that the reading I offer here is an emendation, based on Bcrit ('gran zlar gyur pa 'am/ 
'gran zla'i gnas su 'gyur ba dag la). The original reading of Ms is sampannabh+ta% sampannasth!n&ya% v!, “either 
[an object] that is perfect or one productive of perfection.” The Chinese translators also seem to have read something 
like this (見他具足). If we were to employ this reading, it would have to be linked to the following sentence, dealing 
with ignorance. 
183 Cf. MN 54 at MN I 364 and M( 203 at T I 774a20-27. 
184 The sense-objects are just like [the dog’s] teeth (yath! dant!s tath! vi#ay!*) ] This phrase is somewhat puzzling, 
and its presence here is an indication that the term vi#aya may be used in a number of different ways in the text. 
Since we have already been told that the bone is similar to a visual object, the reference to sense-objects here is 
somewhat mysterious. This phrase would fit better in the first part of the paragraph, where we find it in T (思量分別
以色枯骨，著眼口中，境界如齒，如是 之。 染意如涎，愛血流出。). 
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elephant tamers, destroy his pen, and drink up the many flavors of sugar cane, sweets, and 
intoxicating drinks. [Then] it is not possible to deceive him with singing and instrumentation, nor 
is it possible to tame his mind. He is no longer forgetful of the enjoyments of the forest, and does 
not want to be similar to ordinary elephants. He again returns to the forest. 
8.6 “In the same way, the yoga practitioner monk is bound by five fetters, which have existed 
[for him] since time immemorial. Which five? Namely: pleasant sounds, touches, tastes, visible 
forms, and smells. Which elephant tamers control him? Namely: the defiled consciousnesses of 
the eye, ear, nose, tongue, body and mind. He is confined in the house-cage of his own mind. 
That is, he is confined in a house with sons, wives, male and female slaves, and wealth. ‘Many 
flavors of sugar cane, sweets, and intoxicating drinks’ has the sense of the sweets of cogitation 
(sa%kalpamodaka˚) and the drinks of desire (˚r!gap!na). The multifarious delight and desire of 
a mind enmeshed in craving is similar to the singing and instrumentation [of the elephant tamer]. 
‘Similar to ordinary elephants’ [means similar to] ordinary men. This has the sense of elephants 
of false view. ‘Dwelling together [with those elephants]’ means taking delight along with 
ordinary men—[whose minds] are connected to [the fetters of] self-view and clinging to precepts 
and vows—in the sweet talk of discourses on false view. ‘Controlled by others’ has the sense of 
being under the power of desire, aversion or delusion. ‘The noble elephant’ has the sense of the 
yoga practitioner. ‘Though being served’ has the sense of being delusional and endowed with all 
the inner defilements. Referring to the mountain of nirv!$a (nairy!$ikaparvata% sm'tv!), 
‘mountain thicket’ has the sense of the meditative absorptions and [the immaterial] attainments. 
The fruits, flowers and so on are the [moments] of arising of the true path consciousness, and the 
coming about of the fruit of nirv!$a. The twittering of birds stands for the calls of Dharma 
discussants. ‘Made beautiful by rivers and streams’; this has the sense of the river of 
discernment. ‘Streams’ has the sense of singleness of mind. ‘Sections of land’ has the sense of 
the brahma-abidings: friendliness, compassion, sympathetic joy, and equanimity. ‘Repeatedly 
investigating’ [refers to the notion that] repeatedly investigating the pleasure of the meditative 
absorptions, that elephant of a yoga practitioner roams the monastic compound, [like an elephant 
in the forest]. 
8.7 “Therefore, one should become an elephant-like yoga practitioner, not a dog-like 
[worldling].” 
 

II-9 The Ninth Stage 
The Dangers of Sensual Desire 

 
9.1 Further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: How 
does that monk ascend from the eighth stage to the ninth stage? He sees with knowledge 
produced through hearing or with the divine eye: 
9.2 “All of this in the three realms is impermanent, suffering, empty and not-self, and becomes a 
vessel of impurity.” [Thinking this,] he additionally sees all sensual pleasures [in the following 
way]: “It is just like a date tree in a large ravine amidst dense forest thickets, [the route to which] 
is beset by many unequalled hundreds of difficulties (anek!sama"at!y!sa). On the tip[s] [of its 
branches] are small fruits, difficult to obtain and endowed with many defects. Because they have 
the defect of being on a steep precipice, they cause one to fear for one’s life. Because of the 
defect of [the tree being] hollow, they are liable to fall. Additionally, they bring about the death 
and destruction of those standing at the top of the tree. A man—ignorant, a foolish worldling and 
blind—might go [there] out of greed for the juice (rasa) [of the fruits]. He would see those fruits, 
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[but] not desire (anur!gayati) the steep precipice, the hollow, the tall height of the tree, or death. 
Climbing that tree, the dimwitted foolish worldling would get carried away by [the thought of] 
the taste of the small amount of juice [of those fruits]. He would fall from that tree without 
reaching the fruits, and die. If by some other method, or by some act of nature, he does not fall, 
being entirely bound by desire for the juice and of immature intelligence, he does not see the 
great danger.” 
9.3 In the same way, a monk sees: “The abyss of the five destinations is similar to dense forest 
thickets with large ravines. ‘The date tree’ is a designation for the tree of sensual pleasure. 
‘Many unequalled hundreds [of difficulties]’ is a designation for every one of the hundreds of 
thousands of defilements pertaining to the misery of seeking that [sensual pleasure] 
(etatparye#a$!du*kha). ‘The fruits on the tips of [the branches of] the tree’ is a designation for 
pleasant sounds, touches, tastes, visible forms, and scents [experienced by] those with minds 
enmeshed in all sensual pleasures. ‘Difficult to obtain’ [refers to the fact that] the fruits of 
sensual pleasure are difficult to obtain. For example, they are obtained by ocean voyages, wars, 
service to kings, thievery, commerce, and so on. Like the fruits of sensual pleasure, [the fruits] 
‘are endowed with many faults.’ This is a designation for desire, aversion and delusion. ‘Falling 
into the ravine’ is a designation for the ravines of the hells, the animal realm, and the realm of 
hungry ghosts. ‘Fear for one’s life’ is a designation for [danger to] the life of Dharma. ‘The 
defect of a hollow” is a designation for empty, hollow, useless, and insubstantial [sensual 
pleasures]. ‘[If] an ignorant man were to go [there]’ is a designation for a fool of wrong view.” 
Therefore, seeing sensual pleasures as similar to a great many juiceless fruits with numerous 
defects, that monk does not aspire for (sa(kalpayati) sensual pleasures. 
9.4 Further, that monk sees sensual pleasures as similar to a flame: “It is similar to the flame of a 
lamp (d&pa), which is attractive and extremely hot to the touch (paramat&k#$aspar"a). A foolish 
worldling moth would see the lamp (prad&pa), fly into it, and die. In the same way, foolish 
worldling moths, engulfed by desire, aversion and delusion, see all the delights of sensual 
pleasures, which are similar to a lamp. In this way, if they fly into that lamp of sensual pleasure, 
they are burned up, just like moths, in the hells, the realm of hungry ghosts and the realm of 
animals.” Because of [understanding] this, that monk [thinks]: “Enough with sensual pleasures!” 
and becomes dispassionate towards sensual pleasures. 
9.5 Further, that monk dwells observing dharma-s among internal dharma[-s]: “[Being] bound 
by which bonds, do beings run on, fare on, in the flow [of existence]?” 
9.6.1 He sees with knowledge produced through hearing, or with the divine eye: “This world is 
bound by two bonds: [1.] the bond of food and [2.] the bond of contact.  
9.6.2 “In that respect, [the world is bound] by a fourfold bond of food: gross material food, the 
food of mental volition, the food of meditation, and the food of contact.185  
9.6.3 “Which [beings] subsist on gross material food?186 The four abodes of men, the six [types 
of] deities of the realm of sensuality, [beings in] the eight great hells, as well as some hungry 
ghosts and animals [subsist on gross material food].  
9.6.4 “Fish, [and] those of that type (tadvidha), subsist on mental volition.  
9.6.5 “Deities of the realm of subtle materiality subsist on meditation.  

                                                
185 Gross material food, the food of mental volition, the food of meditation, and the food of contact (kaba-ik!h!rena 
mana*sañcetan!h!rena dhy!n!h!rena spar"!h!rena) ] This list is absent in Ms and Bcrit. I reconstruct it based on T. 
186 Which [realms live] by gross material food (kaba-ik!h!rena katam!*)? ] I have emended the text here. Ms reads 
kaba-ik!h!rena katamena, which makes no sense considering the answers that follow.  
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9.6.6 “Birds and snakes subsist on contact, as do others of that type, who are deceived by mating 
through contact (spar"amaithunavipralabdha).187  
9.6.7 “All foolish worldlings of the sensual sphere—men, hungry ghosts, animals, or denizens of 
hell—comprise the sensual sphere because [they] indulge in sensual pleasures.  
9.6.8 “Those of the immaterial realm subsist on the objects of [immaterial] meditative 
attainments (sam!pattisam!lamban!h!ra).  
9.6.9 “In this way, the world is bound by two [bonds]. It is not free from the bonds of all the 
fetters and latent defilements due to dispassion.” 
9.7.1 That [monk then] sees the eye and visible forms cognizable to the eye in another way, as 
they are. Whatever [visible form] appears due to contact with the eye, is productive of pleasure, 
functions as a pleasurable object, and [has a concomitant] action that ripens as unpleasant, he 
discerns (praj!n!ti) that as it is. Similarly, whatever [visible form] cognizable to the eye appears 
from contact with the eye, is productive of sadness, functions as a painful object, and [has a 
concomitant] action that ripens as pleasant, he also discerns that as it is. What visible form 
cognizable to the eye functions as a pleasurable object, and [has a concomitant action that] ripens 
as unpleasant? In this here teaching (ihadharme), one who observes dharma-s among internal 
dharma-s188 uses the eye and, with unskillful attention, sees a visible form, focuses on [it] 
(nidhy!payati) and relishes [it]. He understands [it to be] “pleasurable (sukha).” When [the 
action concomitant with that visible form] transforms, it ripens as painful, and is conducive to 
the hells, the realm of hungry ghosts, and the realm of animals. What action ripens in the present 
as unpleasant and, when it transforms, [later] ripens as pleasant? Here, one sees visible forms 
cognizable to the eye and, with a mind oriented towards skillful attention with respect to what is 
produced due to contact with the eye, he does not delight in that [visible form], nor does he 
selectively apportion the mind (mano vidadh!ti) [in that regard]. That [action] of his (tad asya), 
which ripens in the present as painful, transforms into pleasure for one born as a deity or a man, 
and has its end in nirv!$a. 
9.7.2-6 The same goes for dharma-s cognizable to the ear, the nose, the tongue, the body and the 
mind. 
 

II-10 The Tenth Stage 
Knowledge of What Is and Is Not Dharma: The Door of Nirv")a 

 
10.1 And further, the yoga practitioner dwells observing dharma-s among internal dharma[-s]: 
How does that monk dwell equanimous towards visible forms cognizable to the eye? Here, a 
monk sees visible forms with the eye and is not enamored [of them] or averse [to them], does not 
find [them] lovely, revile [them], desire [them], or give attention [to them]. He is not obscured by 

                                                
187 Deceived by mating through contact (spar"amaithunavipralabdh!*) ] There is disagreement between T and Bcrit 
as to how to parse the Sanskrit here. Bcrit takes the compound spar"amaithunavipralabdh!* to describe 
b!lap'thagjan!*, whereas T, which reads some additional phrases, seems to understand 
spar"amaithunavipralabdh!* as referring to those animals that subsist on the food of contact. The syntax of Ms 
supports the interpretation of T, although the translator of T clearly read a slightly different text (何者為觸？觸者謂
欲。有執手者，或有笑者， 有眼見者，如是皆為欲觸所誑。). 
188 In this here teaching, one who observes dharma-s among internal dharma-s (ihadharme dharm!nupa"y& 
!dhy!tmike#u dharme#u) ] This is a tentative translation, and one which somewhat creatively tries to get around the 
problem of the double locative. It very well may be the case here that !dhy!tmike#u dharme#u is simply an 
exegatical gloss of ihadharme. 
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unskillful attention. He is equanimous. He obtains a state that is productive of equanimity, not 
productive of pain or pleasure. 
10.2 Further, that monk progresses to the tenth stage, which mutates into six stages 
(#a-bh+mivik!rabh+ta).189 They are: the stage of threshold [concentration], the [initial] first 
absorption (an!gamyaprathamadhy!nabh+myantara), and the four absorptions.190 He progresses 
[through] the mutation of [those] six stages. He sees the arising and passing away of dharma-s, 
and knows the arising and passing away of dharma-s. By way of the noble eight-fold path, which 
leads to [the] cessation [of suffering, he] strives to encounter (avagantu%) the door of nirv!$a191 
and for [the door’s] attainment (sa%pr!ptaye ca).192 
10.3 While he is striving thus, the earth-dwelling spirits see that M"ra’s bonds are mostly 
eclipsed (bh+yi#)hajihma) and, delighted, inform the flying spirits. They additionally inform the 
four great kings. They additionally inform the deities that are in the retinue of the four great 
kings. The deities that are in the retinue of the four great kings additionally [inform the deities] 
of the Heaven of the Thirty-three. [The deities of] the Heaven of the Thirty-three additionally 
[inform the deities] of Y"ma’s realm. The deities of Y"ma’s realm inform [the deities] of Tu'ita 
Heaven. [The deities] of Tu'ita Heaven additionally [inform the deities] that delight in creation. 

                                                
189 Mutates into six stages (#a-bh+mivik!rabh+ta%) ] Here we run into a problem of the manuscript’s orthography 
that has a direct bearing on the meaning of the text. The three references in Ms to the ‘six stages,’ actually read 
sadbh+mi˚ as opposed to #a-bh+mi˚. This means that if we take the orthography seriously, we have to understand 
this compound to mean ‘the true stages,’ as opposed to ‘the six stages.’ Bcrit and T are unequivocal in translating ‘six 
stages (sa drug pa'i; 六地), and I have followed their lead. However, it is essential to make clear that this is an 
emendation. While the scribe of Ms quite regularly writes -d- in places where we would expect -,-, he seldom 
confuses -#a- with -sa-, particularly when writing the word #a--. In fact, except for the three instances of the term 
(sadbh+mi˚/sadbh+mayo) here in the section on the tenth stage, there is no other instance in which we find #a-- 
written with a dental sa-. This means that although the evidence of Bcrit and T is strongly suggestive, we should not 
necessarily assume that both our teams of translators did not misread their respective manuscripts. One additional 
piece of evidence that might be read as support for my emendation of the text to #a-- is the presence of the plural -
bh+maya* (sadbh+mayo Ms) at the end of §10.2. 
190 The stage of threshold [concentration], the [initial] first absorption, and the four absorptions 
(an!gamyaprathamadhy!nabh+myantara%, catv!ri dhy!n!ni) ] The six meditative attainments listed here are stages 
(bh+mi) 2-7 in the Vaibh"'ika scheme of eleven stages of birth (upapatti) and concentration (sam!dhi). See MPP$ 
(vol. 3, p. 974, footnote no. 143). 
191 The door of nirv!$a (nirv!$adv!ra%) ] Here we see an important reference to the goal of the meditator, a 
reference that indicates that our text might be considered a text underwriting a tacit Mah"y"na soteriology. The 
reference to attaining the door of nirv!$a, as opposed to attaing nirv!$a itself, is possibly an allusion to the idea that 
the yog!c!ra of the Saddhsu is a bodhisattva. The reference to being “near to nirv!$a” in §10.5 (see also Chapter 1, 
Ms 6a3, 7a5, 10b7 and 11a6) also supports this interpretation of the text. However, the ambiguous meaning of the 
word antika, meaning both ‘near’ and ‘in the presence of,’ makes this interpretation somewhat problematic. For 
similar passages in the canonical literature, see Sn 4.7 at Sn 160; SN 1.46 at SN I 33 (S( 587 at T II 156a18-26; S(2 
171 at T II 437a24-28); SN 35.95 at SN IV 74-76 (S( 312 at T II 90b1 and 90b15); AN 4.37 at AN II 39. 
Additionally, see footnote 161 on p. 129 of Chapter 2.  
192 Strives to encounter the door of nirv!$a and for [the door’s] attainment (nirv!$adv!ram avagantu% sa%pr!ptaye 
ca prayatati) ] This phrase is somewhat ambiguous in that it remains unclear whether the dative sa%pr!ptaye refers 
to the door of nirv!$a or nirv!$a itself. A literal reading of the syntax of the passage would suggest that it refers to 
the attainment of the door of nirv!$a. However, it is equally likely that the term should be taken to imply  the 
attainment of nirv!$a itself. The enclitic ca after sampr!ptaye in fact suggests that the attainment is an additional 
phase, which occurs subsequent to the encounter with the door, i.e. the attainment itself. This, however remains a 
question of interpretation. Since I take the the phrase “Nirv!$a is close to him” (antike c!sya bhavati nirv!$a%) 
found below to refer to a state just adjacent to nirv!$a, I suggest that we interpret the text here in a similar vein. 
Both passages allow for ambiguity with respect to the attainment of nirv!$a, and it is precisely this ambiguity, I 
think, that allows the text to cover two soteriological possibilities, an attainment model and a deferral model. 
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[The deities] that delight in creation [inform the deities] that wield power over the creations of 
others. [The deities] that wield power over the creations of others inform [the deities of] 
Brahma’s Retinue:193 “A son of good family from Jambudv#pa…in detail as previously 
[stated]…He has ascended the eighth stage, has entered the six stages [comprising the tenth 
stage], and has ascended that [eighth stage].”  
10.4 Hearing of that, the deities of Brahma’s retinue, being supremely delighted, abandon their 
pleasurable abidings of meditative absorption and, hearing the truth [about the yoga practitioner] 
at that time, become even more delighted. [Thus] there are these verses: 
 
The fruit of actions is certain, 
be they wholesome or unwholesome. 
One partakes of all that he himself does. 
Living creatures are indeed bound by action. 10.5.1  
 
The stages of defilement are first sweet,  
but [manifest as] miserable when they ripen. 
those deeds that are harmful to all 
are to be avoided, like poison. 10.5.2 
 
He does not come under the control of the defilements,  
nor [does he enter] the sphere of activity (gocara) of ignorance. 
The wise one partakes of pleasure here in this world,  
and in the next [world]. 10.5.3 
 
Knowledge constantly destroys the defilements, 
just as fire destroys grass. 
Therefore knowledge is the supreme brahma, 
which offers insight (vidar"aka%) into the three gems. 10.5.4 
 
Those who delight in the sphere of activity of knowledge 
are established on the path of peace. 
But those who are bitten by the snakes of defilement 
are bereft of refuge. 10.5.5 
 
Those who are wise, and understand cause and effect (par!parajña), 
who are honest and see reality, 
reach the supreme state, 
which is free from decay and death. 10.5.6 
 
Those who delight in the flow [of existence], 
and enjoy [themselves] with the defilement-enemies, 
are bound by perpetual bonds, 
and wander in the narrow strait of existence (bhavasa(ka)a). 10.5.7 
                                                
193 The deities of Brahma’s Retinue (brahmak!yik!n!m) ] In accordance with the meditator’s progress—particularly 
his attainment of the dhy!nas—we now see the news of his practice reaching the first realm of the of sphere of 
subtle materiality (r+padh!tu). 
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Whose mind is oriented towards escaping [the flow [of existence] (nairy!$ik&), 
whose actions are always auspicious, 
the brahma world is designated for him 
as a heavenly destination (devanik!ya). 10.5.8 
 
He who despises [the three root defilements of] desire and so on, 
and constantly honors the [three jewels of the] Buddha and so on, 
destroys the flow [of existence], 
just as fire [burns up] dry firewood. 10.5.9 
 
He who is not a slave of the mind, 
whose mind is always obedient, 
obliterates the defilements, 
just as darkness [is obliterated] when the sun rises. 10.5.10 
 
[When] the mind is an enemy, it is the supreme enemy. 
No enemy is considered worse. 
Beings are constantly consumed (-dagdha) by the mind, 
just as mountains are worn away (-dagdha) by time. 10.5.11 
 
There is no appeasement of the suffering of 
the immature fool, the slave of the mind, 
[who] has not conquered his sense-faculties. 
Nirv!$a is far away from him. 10.5.12 
 
When one cognizes suffering, the ripening of suffering, 
and the cause of suffering, 
all bonds are destroyed, 
[as well as] heaps of defilements in their entirety. 10.5.13 
 
Knowledge is foremost among lights. 
Delusion is said to be [foremost] among shades. 
Therefore he who takes delight in light 
is called a wise man. 10.5.14 
 
The wise one should remove delusion, 
which is certainly harmful to all. 
He who comes under the power of delusion, 
does not find peace. 10.5.15 
 
If one desires his own welfare ("reyam), 
it would be better to touch fire 
or to live with snakes 
than to be associated with defilements.  10.5.16 
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Knowledge is the supreme of nectars, 
the best treasure of [one’s] fortune, 
the supreme relation among relatives, 
the best wealth among riches. 10.5.17 
 
Therefore one should constantly burn up the mountains of defilements 
with the fire of knowledge. 
He who has burned up the mountains of defilements 
abides in the pleasurable state [of nirv!$a].194 10.5.18 
 
Blind men of slow intelligence, 
who do not recoil from the flow [of existence]—  
a cage of unrighteous conflict (adharmara$apañjara)— 
sink into darkness. 10.5.19 
 
Those whose minds are not deceived 
indeed live a fruitful life. 
Those whose mind[s are] always on the Dharma 
are always honored by good people. 10.5.20 

 
10.6 That monk thus dwells having truly become a master of what is Dharma and what is not 
Dharma. When his mind is thus extremely pure, [the thought comes]: “The peaks of many 
hundreds of thousands of births have been cut down (vi"&ryante) from the mountain of the flow 
[of existence]. [They] are relinquished, destroyed, and will not again come into existence.” His 
defilement-enemies are destroyed, and nirv!$a is close to him.195  

                                                
194 He who…abides in the pleasurable state [of nirv!$a] (kle"aparvatadagdhasya sukha% padam avasthita%) ] A 
more literal translation might read: “A pleasurable state is established for one whose mountains of defilements are 
burned up.” 
195 Nirv!$a is close to him (antike c!sya bhavati nirv!$a%) ] This phrase is an enigmatic one, and I have interpreted 
it to mean that a meditator is very close to the attainment of nirv!$a, but does not quite attain it. However, one might 
also translate “he is in the presence of nirv!$a,” and interpret the text to mean that a meditator actually attains the 
goal of nirv!$a. We have a number of examples in the Saddhsu itself where the word antika is used to mean “in the 
presence of.” See, for instance, a passage from Chapter 1, Ms 11b1: “Then the four great kings having heard [this] in 
the presence of the flying deities and the earth-dwelling spirits, become enraptured” (atha te catv!ro mah!r!j!nas 
te#!m antar&k#acar!$!% dev!n!% bhaum!n!% ca yak#!$!m antik!c chrutv! pr&tamanaso bhavanti.). However, a 
number of other examples support the translation “close to” or “near.” For instance, again in Chapter 1, at Ms 7a4-5, 
we find the following example: “Those beings who abstain from killing dwell close to nirv!$a” (pr!$!tip!tavirat! 
ye sattv!s te nirv!$asy!ntike prativasanti.).  
 In almost all of these instances, one can interpret the word to mean either “close to” or “in the presence of.” 
In most cases, how we translate this term would make little difference to the broader import of a given passage. 
However, in interpreting how the term is used here, with respect to the attainment of nirv!$a, we touch upon a 
delicate issue. For if we are dealing with a Mah"y"nistic soteriology, which presents a practice in which a meditator 
comes close to nirv!$a, but does not quite attain the goal, we have to make a distinction between just being close to 
and being in the presence of the nirv!$a. The reference above, at paragraph §10.1, to attaining the “door of nirv!$a” 
may be an additional indication that the practice outlined in the Saddhsu is one designed for aspiring bodhisattvas. It 
might also simply indicate that one must first find the door before subsequently walking through it. I surmise that 
this ambiguity allowed for the text to serve as a practical modelf for spiritual practitioners in various spiritual 
trajectories, those oriented towards the awakening of a disciple as well as those oriented towards full self-awakening 
as a Buddha. 
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Appendix 1 
 

A Diplomatic Transcription of the Second Chapter of the  
Saddharmasm!tyupasth"na(s#tra) manuscript (12a5-27b4) 

 
__________________________________ 

 
 
Sigla and Abbreviations 
 
(12a5)  folio number, side, and line number of Ms. 
[…]  difficult to read in Ms. 
«…» found in the margin, and indicated as an insertion into the main body of text 
xxx  xxx was written, then crossed out by the scribe. 
xxx xxx is written in small letters, indicating that a sequence of ak!aras was erased so 

that a larger sequence could be incorporated. 

# stands for  in Ms, which indicates an erasure, and a space upon which the 
scribe then found it impossible to write. 

!  stands for a ma"gala symbol . 
|  stands for a da#$a. 
\ stands for a slashed da#da . This sign is usually employed as we might a 

hyphen, to indicate that a word remains incomplete at the end of a line or when 
broken by a string hole. 

"  stands for a string hole in Ms. 
..  stands for an unreadable or destroyed ak!ara. 
.  stands for a partially readable or partially destroyed ak!ara. 
*  vir%ma 
’  avagraha 
 
The division of words in the transcription accords with the editor’s understanding of the meaning 
of the text.
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(12a5)…punar api yog!c!\"ra" !dhy!tmike dharmme dharmm!nupa#y$ viharati | katham 
anukrame%!&rav!n* prajaham!nasya bhikso" prathama' ma[m aku#a]l!\ 
 
(12a6)n* dharmm!n* prajah!ti | ku#al!'# ca dharmm!n* bh!vayati | sa'pa#yati sa'vicinoti | 
manas! bh!vayati prati&(h!payati | sa pa#yati #rutamayena jñ!nena divyena v! cak&u&! sa bhik&ur 
!dita eva yair vi&ayair indriyai" [pa] .. [spara]h[e]tu[pratyaya]bh)tai" k*tsna' jagad 
an!dik!laprav*tta' sa's!re bhramati tam ena' janmanid!nabh)ta' vi&ayasamudram 
avalokayati | b!hy!dhy!tmikair vi&ayair ida' ja'gad bhr!myate sa !dita eva t!vad 
vivek!bhir!mat!m abhya\ 
 
(12a7)syati | vivikte&v ara%yavan!ntar!r!mapa[l]!vapuñjav*k&am)la#ma#!ne&u 
cittamarka(abandhan!rtham abhyasyati | vivek!bhiratasya citta' pras$dati sa gr!me&u 
hasitalu+itakr$+ite&u n!bhiramate | na str$dar#anatatparo bhavati na sa,ga%ik!bhiratir bhavati | 
dve ga%ike saye brahmacarya sa,ga%ik! ca sa dve ga%ike [prajah!ty]!dau asyaik!gratara' 
mana" pras$dati | sa sa'pratarkayati | katham !dita eva #a[ky]!te citta' sa'k&eptu' c!rayi\ 
 
(12b1)[tu' |] .. .. .i .. .. .. [pa]#yaty a&([!da#]air .. .. .. .. [vya]bhirc!rai" mana" prati#arati 
ku#alam)l!vy!k*ta katamair a&(!da#abhis tadyath! cak&u&! r)p!%i d*&(v! saumanasyasth!n$ya' 
bhavati | s!'kle#ika' ku#alavip!ka' bhavati prativedayati sa'pratarkayate | 
daurmmanasyasth!n$ya' bhavati vir!ga' prati tad asya ku#alam)lavip!kam upek&!sth!n$ 
bhavaty avy!k*tavip!ka' bhavati | eva' #rotre%a #abda' #rutv! saumanasyasth!n$[yo] bhavati 
s!'kle 
 
(12b2)#ikam aku#alavip!ka' daurmma[nasyas]th!n$ya['] bhavati | vyavad!n!lambana' 
ku#alavip!ka' bhavaty upek&!sth!n$yam bhavaty avy!k*tavip!ka' bhavaty eva' ghr!%ena 
gandh!n* ghr!tv! saumanasyasth!n$yam bhavati | s!'kle#ikam aku#alavip!kam bhavati | 
vyavad!nika' daurmanasyaku#alavip!ka' bhavaty upek&!sth!n$yam avy!k*tavip!kam bhavati | 
eva' jihvay! ras!n !#v!dayitv! saumanasyasth!n$yam bhavati | s!'kle[#ikam] 
ak[u]#a[la]vip!ka'  
 
(12b3) bhavat[i d]aurmma[sth!]n$ya[m av]y!k*tavip!ka' [bhavaty ev]a' [k!yena spr]a&(avya' 
sp*&(v! saumanasya'sth!n$yo bhavati s!mkle#ikam aku#alavip!ka' bhavati | vyavad!nika 
daurmana\"sya' ku#alavip!ka' bhavati | upek&!sth!n$ya' avy!k*tavip!ka' bhavaty eva' 
manas! dharmm!n* jñ!tv! saumanasyasth!n$ya' bhavati | s!'kle#ikam 
a\"ku#alakarmmavip!ka' bhavati | vyavad!nika' daurmmanasya' ku#alavip!ka' bhavaty 
upek&!sth!n$yam avy!k*tavip!ka' bha[va\]  
 
(12b4)ty eva[m a&(!da#amanovyabhic!r].[s tr]. .. .. .. " sa[']s!re cyutyupapattir bhavati sa yad! 
bhik&ur a&(!da#amanovyabhic!r!n pa#ya"ti | tad!nanditatar! antar$k&acar! yak&! bhaum!n!' 
yak&!n!m abhinivedayanti bhaum!# c!ntar$k&acar!' yak&[!# c]atur%%!m mah!r!jñ!' 
pramuditamanaso bhi"nivedayanti | te catv!ro mah!r!j!na# c!turmmah!r!jak!yik!n!' dev!n!' 
nivedayanti | yo sau jamb)dv$dv!p!t*  
 
(12b5) kulaputro amu&m!, gr!m!d amu&m!n nigram!d amu&m!d vi&ay!t* amu&m!t* kul!t* 
ke#a#ma#r)%y avat!rya k!&!y!%i v!\"s!'sy !cch!dya #raddhay! !g!r!#d anag!rik!' pravrajita" 
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so ’&(!da#amanovyabhic!r!t pratarkayati | s!k&$kurute vivek!bhirata" | ek!ntac!"r$ tac chrutv! 
catur%%!' mah!r!jña' sak!#!d !nanditatar! bhavanti dev!# c!turmmah!r!jak!yik! h$yate 
m!rapak&a"  
 
(12b6) abhyarddhayate saddharmmapak&a" | te dev! c!turmmah!r!jak!yik!s trida#e#var!ya 
#akr!y!bhinivedayanti | yo so deva jambudv$p!t* kulaputro y!vad amuk!t* kul!t* ke#a#ma#r)%y 
avat!rya k!&!y!%i v!s!'sy !cch!dya #raddhay! ag!r![d] anag!rik!' pravrajita" sa 
vivikt!bhirato bhavati | y!vac chm!#!%iko &(!da#amanovyabhic!r!t pratarkayati 
s!k&$k*tvopasampadya viharati | tac ca #rutv! caturmah!r!jak!yik!n!'\  
 
(12b7) dev!n!' sak!#![t pr$tataraman!] bhavati | deva" kau#ika"s trida#e#vara" | punar api 
yog!c!ra" | !dhy!tmike dharmme dharmm!nupa#y$ viharati | sa bhik&ur 
a&(!da#amanovyabhic!r!t* prapa#yat k!m!bhy!' bh)mi' s!k&!t*kurute | sa pa#yati 
#rutamayena jñ!nena divyena v! cak&u&! catv!ry adhi&(h!n!ni pa#yati | tadyath! 
prajñ!dhi&(h!na' saty!dhi&(h!na' ty!g!dhi&(h!na' upa&am!dhi&(h!na' katha' bhik&u" 
prajñ!dhi&(h!na' pratipadyate | iha bhik&u" svayam eva k!\ 
 
(13a1)ya' yath!sth!na' saddharmmatay! pa#yati | ta' praj!n$te pravibhajya pratyavek&yate 
santy asmin* k!ye p*thiv$dh!tur abdh!tus tejodh!tur v!yudh!tur !k!#adh!tu vijñ!nadh!tu# ca | 
tatra katama" p*thiv$dh!tu" p*thiv$dh!tur dvividha" | asty !dhy!tmiko ‘sti b!hya" | 
tatr!dhy!tmika" katama" yat kiñcid asmin* k!ye !dhy!tmika' praty!tmavedyam upagatam 
up!tta' tatropagata' tva,m!ns!disamudayam up!tta' ke#adantanakharomasamudaya 
 
(13a2)khakkha(a' kharagatam upagatam up!dattam tat puna" katama' yaduta ke#a[ro]m! [yu] 
nakhadant! rajas tva,m!'s!sthi #ira" sn!yur h*daya' pl$h! klomaka' v*kk! yak*t* khe(a 
!m!#ramam!#ayapakv!#ay! antr!%y antragu%! udaram ud$rayaka' mastakalu,gañ ceti | yad 
v!nyad apy asmin* k!ye adhy!tma' praty!tma' khakkha(a' kharagatam upagatam up!dattam 
ayam ucyate adhy!tmika" p*thiv$dh!tu tatra kataro b!hirddh! p*thiv$dh![tu"] yat ki'cid 
bahirddh! kakkha(atva' kharagatam anugatam anup!datta\ 
 
(13a3)m ayam ucyate bahirddh! p*thiv$dh!tu" | tatra ya# c!dhy!tmika" p*thiv$dh!tur ya# ca 
bahirddh! tad ekadhy!bhisa'k&ipya dh!tu e&a dh!tum!"tra' na vedak!dhi&(hita' na 
y!d*cchika' p*thiv$dh!tu' pa#yati | na nitya' na sukha' na #uci' na s!tmaka' v! pa#y!mi | 
sa bhik&u" prajñ!dhi&(h!n!dhimukti" | sa"rvan naitan me mam!tmeti evam etad yath!bh)ta' 
samyak*prajñay! d*&(v! p*thiv$dh!tutac citta' virajyate | eva' bhik&u" prajñ!dhi&(h! 
 
(13a4)n!dhimukto bhavati || tatra kataro abdh!tur abdh!tur api dvividha" | !dhy!tmiko ’sti 
bahirddh! dh!tu" | tatr!dhy!tmiko yat kiñc\"it* asmin* k!ye !pa" agatam bhavati | 
upapannalak&a%am abdh!tu" | kledasv!bh!vya' #ar$re sveda ### khe(a" si'gh!%aka' 
mastaka' #o%ita'\" vas! lasik! medo majj! pitta' pra[#r]!va' mastakalu,gañ ceti | yad v! 
punar anyad asmin* k!ye kiñcid asty !dhy!tma' praty!\ 
 
(13a5)tmam !pa" | a,gagatam upagatam up!datta' ayam ucyate !dhy!tmiko abdh!tu" 
bahirddh! katamo yat kiñcid bahirddh! !pa" " apagata' sneha" snehagatam upagatam 
up!dattam ayam ucyate bahirddh! abdh!tu" | tatra ya# c!dhy!tmiko bdh!tur ya# ca bahirddh!s 
tad aikadhyam abhisa'k&i\"pya dh!tur eva dh!tum!tra' sarvan naitan me ne&o ham asmin 
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naitan mam!titmeti samyagdh!tuta# citta' virajyate .. .. .. [bh]i 
 
(13a6)k&u" prajñ!dhi&(h!nam !rohate || tatra kataras tejodh!tus tejodh!tur api dvividha" | asty 
!dhy!tmiko sti bahirddh!" | tatr!dhy!tmikas tejodh!tur yat kiñcid asmin* k!ye !dhy!tma' 
praty!tma' tejas tejogatam upagatam up!datta' sa puna" karatara" | tadyath! yena santapyate 
yena paricadahyate yena ca jvar$yate | yena c!#itap$takh!dit!sv!dit!ni samyaksukhena pari%!ma, 
gacchanti yad v! punar d*&(v! abdh!tur anyad apy asmin* k!ye adhy!\ 
 
(13a7)tma' praty!tmikan tejas tejopagatam upagatam up!dattam ayam ucyate !dhy!tmikas 
tejodh!tu" tatra katamo bahirddh!s tejodh!tu" yat kiñcid bahirddha' tejas tejogatam u&%am 
u&%a#cam upagatam up!dattam uyam ucyate bahirddh! tejodh!tus tatra ya# c!t*dhy!tmikas 
tejodh!tur ya# ca bahirddhas tad ekadhye ’bhisa'k&ipya dh!tur eva dh!tum!tra' sarva' naitan 
mama nai&o ham asmin* netat* mam![tme]ti | evam etad yath!bh)ta' samyakprajña 
 
(13b1)y! d*&(v! tejodh!tuta[c c]itta' virajyate | neda' k!rak!dhi&(hita' na vedak!dhi&(hita' 
pravarttate tejodh!tu" | tatra kataro v!yudh!tu" | v!yudh!tur api dvividha" | asty !dhy!tmiko sti 
bahirddha" | tatr!dhy!tmika" kataro yat kiñcid asmin* k!ye adhy!tmika pratyay!tma' v!yur 
v!yugata' laghulaghusamud$ra%atvam upagatam up!datta' tat puna" katara" | )rdhvagato 
v!yur adhogato v!yu" p!r#vagato v!yu" kuk&igato v!yus tath! pi[ppalas)cak! #astrak!] .. .. .. .. .. 
.. .. 
 
(13b2)v!yu" a#$tir v! v!yava" [saha] krimisa'v!rair a#$tir a,gama,g!nus!ri%o v!yavo yad v! 
punar anyad apy asmin k!ye adhy!tma' praty!tma' v!yur v!yugata' laghusamud$ra%atvam 
upagatam up!dattam ayam ucyate !dhy!tmiko v!yudh!tu" | yat kiñcid bahirddh! v!yur 
v!yugata' laghulaghusamud$ra%am up!gatam up!dattam ayam ucyate ######## bahirddh! 
v!yudh!tu" | tatra ya# c!dhy!tmiko v!yudh!tur ya# ca bahirddh! sarvam abhisa'k&ipya dh!tur 
e&a dh!tu[m!tra' sarvan naitan mama nai&o] ha .. 
 
(13b3)m asmi neva' mam!tmeti na k!rak!dhi&(hita' na vedak!dhi&(hitam etad y!bh)ta' 
samyak*prajñay!" d*&(v! v!yudh!tuta" citta' vir!gayate | " eva' prajñ!dhi&(h!na' 
s!k&$bhavati bhavati bhik&u" | tatra katara !k!#adh!tur !k!#adh!tur api dvividha" | asty 
!dhy!tmiko sti b!hya" | tatr!dhy!tmiko yat ki'"cid asmin* k!ye adhy!tma pratyay!tmam 
!k!#agatam upagatam up!dattam asphu(am asphara%$ya[r)]pagata['] [ye]n!#ita['p$takh!dit!] 
 
(13b4)asv!dit!ny avak!#en!ntarggacchanti yad v! puna" ka%(ha#u&iran eva #rotra#u&ira' 
cak&u#u&ira' ghr!%a#u&ira' jihv!#u&ira' !h!rasy!\"ntarggata' jihv!vak!#ad!t* ayam ucyate 
adhy!tmika !k!#adh!tu" | tatra kataro bahirddh! !k!#adh!tu" | yat kiñcid anugatam up!dattam 
asphu(am asphara%$"ya' tadyath! v*k&a#!kh!ntara#u&ir!%i parvat!ntar!#u&ir!%i 
kandaraguh!nad$#u&ir!%i yad v! b!hira' #u&iram asty ayam ucya#te [bahirddh!] !k!#adh!tu 
 
(13b5)" | tatra ya# c!dhy!tmikar)pagate [!k!#a]#udh!tur ya# ca bahirddh! tad 
aikadhy!bhisa'k&ipya dh!tur e&a dh!tum!tra' sarva' naitan mama nai&o ha\"m asmin netan 
mam!tmeti | evam etad yath!bh)ta' samyak*prajñay! d*&(v! !k!#adh!tuta# citta' virajyate | 
eva' d*&(v! na prapadyate sarvan naitan mama nai&o ha"m asmin nai&a mam!tmeti na 
k!rak!dhi&(hita' na vedak!dhi&(hi#######tam  !k!#adh!tuta# citta' vijyate | tatra kataro\ 
 



 
 

 378 

(13b6) mano .. [tur mano] .. [tur dv!da#abhir !] .. .. .. .. .. .. [ca]k&urvvijñ!n!nubh)tam artha 
manovijñ!nen!nubhavati | eva' #rotraghr!%ajihv!k!yamanovijñ!n!ni 
manovijñ!nadh!tuprabhav!ni manom)l!ni bhavanti c!tra g!th! || mana"p)rva,gam! dharm! 
mana"#re&(h! manojav!" | manas! suprasannena bh!&ate v! karoti v! || nirddh)tap!pakalm!&a# 
cyutyupapattivij!naka" | karmma%!m phalatatvajña" pr!pnota padam acyuta' | sarvendriyavidh$ 
ya" sarvabh)tahite rata" ..  
 
(13b7) [#!nta] .! .[endriya"] [sva] .[o] .. .. [r bhava]ti t!d*#a" || &a+indriyarath!r)+ho 
r!ga#atrunivarttaka" | pr!jño dh$ra" k*p!v!n ya" sa #!nta' padam !pnute || ara%yav!s$ santu&(o 
bh)mi#!y$ sam!hita" |dhunoti p!pak!n* dharmm!n* v!yur mmegh!n iv!mbare | 
#ubhav!gdehakarmm!nta" #ubhacary!#u sa'rata" | tatvad*&(i kriy!dak&o n!sayen m!ras!dana'* 
| r!g!dayo na b!dhante #ubhacittam alolupa'* | maitry!k!ru%yabahula' bhik&ur nairy!%ike 
sthita" | ya[sya r)p!] 
 
(14a1)h*yo ne&(! vi&ay! bandhanahetava" | sa y!ti param!' #!nti yatra gatv! na #ocate | punar 
api yog!c!ra !dhy!tmike dharmme dharmm!nupa#y$ viharati kim asau bhik&u" prathamam 
a&(!da#amanovyabhic!rabh)myantar!t* pratham!t* | dvit$ya' bh)myantaram !ru+ha" 
&addh!tutatvajño bh)mim id!n$' kin dharmm!nusm*tibh)mim !kramet sa pa#yati #rutamayena 
jñ!nena divyena v! cak&u&! t*t$ya' bh)myantaram !kr!mati | sa bhik&u" tatvadar#$ katara' 
bh)myantara' [c]i[tta] .. [ra] ..  
 
(14a2)[r!d bh)myantara'] sa sukham utpadyam!nam vij!n![t]i | du"kham utpadyam!na' 
vij!n!ti | saumanasya' j!n!ti | daurmmanasya' j!n!ti | upek&!m vij!n!ti | kiñcit sukha' vij!n!ti 
| sukhavedan$ya' spar#a' prat$tyotpadyate | sukh! vedan!n!m asau sukh!m vedan!m 
vedayam!na" sukhavedan!m vind!m$ti yath!bh)ta' praj!n!ti | atha tasya sukhavedan$yasya 
spar#asya nirodhadh!tu' sukhavedan$ya' spar#a' prat$tyotpann!' vedan!' vedayam!na" 
sukh! me vedan!\ 
 
(14a3)sta,gat!n!s asta,gat!n!m vedan!['] pratyabhij!n$te | vyupa#!nt! me sukh! vedan! 
du"kh! me vedan! utpann! prat$tyasamutpann! t!' du"khavedan!' pratyabhi"j!n$te utpann! 
me sukh! vedan! apratyabhij!n$te sadbh)to vistare%a' yathaiva sukhavedan$ya" spar#o vihitas 
tathaiva du"khavedan$ye pi v!cya" ki' saumanasya' vij!n!"ti saumanasyasth!n$ya' spar#a' 
prat$tyotpanna' saumanasya' katha' daurmmanasya' prat$tyabhij!n$te | 
daurmmanasyasth!n$ya' spar#a' prat$ 
 
(14a4)tyotpanna' daurmmanasyam atha tasyaivasaumanasyasth!n$y!' vedan!' yath!vad 
anupa#yata" saumanasyasth!n$ya' nirodha' d*&(v!\" saumanasy!d virajyate | y! s! ma 
saumanasyavedan! pr!gutpann! s! na&(! #!nt! vyupagat! tato sya vair!gyam utpadyate | 
yath!bh)ta' prativedayati " eva' daurmanasye pi v!cyam upek&!y!m apy eva' v!cya' 
tasy!sya t*t$ya' bh)myantaram !kramato .. .. .. .. .. .. .. .. .. .. .. .. 
 
(14a5)k&acar!%!' yak&!%!m abhinivedayanti | te pi catur%%!' mah!r!jñ!m abhinivedanti te pi 
c!turmmah!r!jik!n!' dev!n!ma\"bhinivedayanti | te pikau#ika#akrasya dev!n!m 
indrasy!bhinivedayanti | so sau jamb)dv$p!t* kulaputra" ke#a#ma#r)%y avat!rya k!&!y!%i\" 
v!s!'si !cch!dya #raddhay! !g!r!d anadag!rik!['] pravrajita" | amu&m!d vi&ay!d amu&m!, 
gr!m!d amu&m!t kul!d a[muko] n[!]\ 
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(14a6)ma kulaputra" ke#a#ma#r)%y avat!rya k!&!y!%i v!s!'sy !cch!dya #raddhay! !g!r!d 
anag!rik!' pravrajita" | sa t*t$yabh)myantaram !r)+ho m!re%a saheti yoddhu' h$yate 
m!rapak&a" | abhyuddh*yate saddharmapak&a" | tac ca #rutv! pr$tataraman!" kau#ika" #akro 
dev!n!m indra air!va%am !ruhya maharddhikapramukha' devaga%a' g*hya y!m!n!' dev!n!' 
nivedayati | ta' jambudv$pa" kulaputro vista .. .. .. .. .. t[$ya'] .. [myantaram !]r)+ha 
 
(14a7) icchati m!re%a saha yoddhu' h$yate m!rapak&a" | abhyucc$yate saddharmmapak&a" | tac 
ca #rutv! #akrasya dev!n!m indrasya sak!#!t pr$tataramana#so y!m! dev! bhavanti || punar api 
yog!c!ra !dhy!tmike dharmme dharmm!nupa#y$ viharati | katha' sa bhik&us 
t*t$yabh)myantar!c caturthañ ca bh)myantaram avag!hati | sa pa#yati #rutamayena jñ!nena 
divyena v! cak&u&! sa caturthabh)myantaram !kr!mati sukhavedan$ya' spar#avedan[$ya]' 
[pratyay! ma] s. .[! v]. .. .. [tpanna]  
 
(14b1) sukhahetuk! sukhanid!n! sukhapratyay! s! niruddh! vyupa#!nt!ntarhit! tasy! 
samanantara' me du"kh! vedan! utpann! du"spar#! du"khanid!n! du"khasamuday! du"kh! 
evam upek&!pratyay!m eva' spar#apratyay!' vedan!' pratyabhij!n$te k&a%e k&a%e 
mamotpadyate vedan! spar#asah!y! spar#aprabh!v! sat sukh!y! vedan!y! na h*&yate na 
sa'rajyate t!m vedan!n n!bhinandati na bal$kurute n!sv!dayati | eva' du"kh!y!m api 
vedan!y!' na p$dya 
 
(14b2)te na vihe(hyate n!val$yate n!val$kriyate upek&aka" sa viharati sm*tim!n* sa'praj!naka 
im!bhis tis*bhir vedan!bhir yad!tyantika' citta' virakta' bhavati | atha param 
upek&a%aiv!va#i&(! bhavati | supari#uddh! bhavati suparyavad!t! tasyaivam bhavati | aho 
vat!ham im!m upek&!m eva' pari#uddh!m eva' paryavad!t!m !k!#!yate | nopasa'haret | 
tatpratir)pa' me citta' bhavet s!k&$k*t! may! upek&! ni&(h!nt! prati#baddh! tad !tyantam 
adhyavasit! tadup! 
 
(14b3)datt! so ham upek&!m !k!#!nanty!yatane upasa'hareyam aham apy et!m upek&!m eva' 
pari#uddh!m eva' paryavad!t!' vijñ!n!"nanty!yatane !kiñcinny!yatane 
naivasa'jñ!n!sa'jñ!yatanam upasampadya vihareya' anenaiva' sa'jñ!n!sa'jñ!yatanam 
upasampadya viharati tatpratir)pa' mme cittam me bhaven ni#rit! upek&! ti&(het tadadhyavasit! 
tadup!"d!n!t so ham upek&!' naivasa'jñ!n!sa'jñ!yatana upasa'padya vihareya' yath!pi 
n!yan dak&a" karmmakaro v! [r%%a]rmma[r%%a]r!ntentev!s$ v! 
 
(14b4) ulk!mu[khe] #### j!tar)pa' prak&ipeta prak&ipya n!+ik!#andam !d!ya evam etat* sa 
karmm!%i kury!t tac ca avajñ!nar)paka\"ly!%a#obhana' pra#astavar%%a' 
sarvakarmakara%apra#asyavar%%an$ya' pra#astava sarvadev!nuga'sas*ta' sannihita' 
nik*tamalakalm!&aka&!ya' m*dukarmma\"%$ya' pra#astañ ca ratna prabhay!vagu%(hayati tam 
eva ma no dak&a" karmmak!ro v! karmmak!r!ntev!s$ v! suparikarmm!k*ta['] j!ta 
 
(14b5)r)pa' #### viditv! yatra n!k!'k&ate n!pi bandhanavik*tau yadi v! gha%(!k!ye yadi v! 
sandar#anak!ye yadi v! key)r!ya\" yadi v! cak&u&i #obh!yai yadi v! pustaka#obh!yai yadi v! 
hasta#obh!yai yadi v!,guli#obh!yai yadi v!,guleyakamudr!yai yadi v! j!tar)pam!l!yai yadi v! 
muku(!la'"k!r!ya yatra yatropan!mayati tatra tatraiva karmma%yam bhavaty evam eva 
prajñ!su#$lo bhik&ur aham et!m upek&!m eva' pari\ 
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(14b6)#uddh!m eva' paryavad!t!' saced !k!#!yatane upasa'hareya' tan me pratir)pa' sy!t 
tanni#rit! tatpratibaddh! tadadhyavasit! tadup!d!n! sa t!m upek&!m !k!#!yatane upasa'harati | 
vijñ!n!nanty!yatane naivasa'jñ!n!sa'jñ!tane upasa'harati | tasyaivam bhavati y! me iyam 
upek&! nity! dhruv! #!#vat! ‘vipari%!madharmmi%$ sy!t sa tatvam upalabdhas 
upalabdh!yatanacaturtho r)pye&u me upek&!sya na nity! n! nity!lamban! na\  
 
(14b7) dhruv! na dhruv!lamban! sa'sk*t!' boddhavy! na nity!lamban! 
!k!#!nanty!yata'n!lamban! vijñ!nananty!vijñ!n!nanty!yatan!lamban! n!kiñc!yatan! v! 
naivasa'jñ!n!sa'jñ!yatan!lamban! upek&avyañjitam etat* #iva' petad upek&!hitam etat sa 
k!yaparyantik!' vedan!' vedayam!na" | utpadyam!n!' pratyabhij!n$te | nirudhyam!n!' 
pratyabhij!n$te | cak&u"sa'spar#aj!' vedan!' [praty]abhij!n$te | #rotrasa'spar#aj!' vedan!' 
pratyabhij!n$te | ghr!%asa'spar#aj!' vedan!' pratyabhij!n$te | eva' jihv!k![yamana"sa']spra 
 
(15a1)tibiddh!' vedan!' pratyabhij!n$te | sa vedan!s!k&$ bhik&us t!m eva vedan!m u&matar!m 
avalokayate | sa cak&u"sa'spar#aj!' vedan!m utpadyam!n!m utpann!m avasthit!' vedayati 
niruddh!' nirudhyam!n!' pratyabhij!n$te | niruddh! mama vedan! punar any!' 
#rotrasa'spar#aj!' vedan!' pratyabhij!n$te | y! s! cak&u"sa'spar#aj! mama vedan! s! 
niruddh!sta,gat! v!nt$bh)t! na punar e&yanti ye tasy!n niruddh!y!m iyam apar! 
#rotrasa'spar#aj! [vedan!]  
 
(15a2) utpann! sukh!valambanena du"kh!lambanena sukhadu"kh!lambanena sukhadu"kh! sa 
t!' #rotrasa'spar#aj!' vedan!' yath!yath!vad anupalabdhi' j!nan na #rotrapratibaddh!y! 
vedan!y!' sa'rajyate | sa t!' vedan!' vedayam!no virajyate vimucyate 
#rotrasa'spajar#aj!y!' vedan!y!'n tasy!['] niruddh!y!' ghr!%!lamban! vedan! utpadyate | 
sa t!' ghr!%asamutth!' vedan!['] pravedayati | utpann! me va ghr!%asa'spaj! vedan! 
sukh!lamban! sukh! du"kh!lamban! du"kh! naivasukhadu"kh!la sa ghr!%!lamban! 
 
(15a3) vedan!' yath!vat prativedayate | asta,gat!m api prativedayati tasy!n niruddh!y!' 
ghr!%!lamban! vedan! utpadyate | sukh!['] du"\"kh!['] adu"kh!'sukha t!m asau 
prativedayati | utpa#yati hi mama ghr!%!lamban! vedan! utpann! yathaiv!dhyavasit! 
tathaivotpann! e&!m api niro"tsyate tasy!['] niruddh!y!' jihv!lambane vedanotpatsyate 
trividh! p)rvavat* | manovedan!lamban! tr[i]vidh! s! sadbh)ta\ 
 
(15a4)vedan!dhivi#!lañ caturtham bh)myantaram !kr!mati | tad gr!hy!rabdhav$ryasya 
sahots!sya m!rabandhanam !sth!tuk!masya h*&(ata"r! bhaum! yak&! antar$k&acar!%!['] 
yak&!%!m abhinivedayanti | te pi catur%%!' mah!r!jñ!' abhinivedayanti | te pi 
c!turmmah!r!jak!yik!\"n!' dev!n!'m abhinivedaya'ti | te pi #akrasya dev!n!m indrasya 
nivedayanti | #akro pi y!m!n!' dev!n!m a[bh]i[n]i[ve]da 
 
(15a5)yati | yo sau jambudv$p!t* kulaputro amu&m!d vi&ay!t* amu&m!, gr!m! amuko n!m! 
kulaputra" sa ke#a#ma#r)%y avat!"rya k!&!y!%i v!s!'sy !cch!dya #raddhay! !g!r!d 
anag!rik!' pravrajita" | sa'gha((hana vy!yacchan unup)rve%a sadbh)ta' vedan!vi#!la' 
caturtha' bh)"myantaram !r)+ha" so ha' dev!n!m !veday!mi h$yate m!rapak&a" | 
abhyudhriyate sadbh)to [de]vasaddharmma[pa]k&a["] | 
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(15a6) abhyuddh*yates tam air!va%!r)+ha' #akra' d*&(v! y!m! dev! h*&(! #akrasy!rocayanti | 
priyan na" #akra yad dh!rmmiko dharmm!nuparivarttino jamb)dv$pak! manu&y!" | tadeva' 
saddharmmapratir)pabh)tas tva' #akra" || punar api yog!c!ra" | !dhy!tmike dharmme 
dharmm!nupa#y$ viharati katha' sa bhik&ur mm!rabandhana' jahan prajahan* vedan!m 
avalokayati sa pa#yati #rutamayena jñ!nena divyena v! cak&u&! sa bhik&ur vedan!['] sadbh)ta 
ev!valokayati | cak&urvijñ!n!lamban!ku#al! utpa 
 
(15a7)nn! s! utti&(ham!n! dvit$yen! ku#al!lambanena nirodhit! ku#al! j!t! 
s!vy!kriyaten!lambanena nirodhit!vy!k*t! j!t! eva' #rotrasa'spar#aj!' vedan!' 
ghr!%asa'spa'j!m vedan!' jihv!sa'spar#aj!' vedan!' k!yasa'spa[']j!' vedan!' 
mana"sa'spar#aj!' vedan!' prativedayati | prativedayam!nasya ku#al! dharmm!" parip)ri, 
gaccha'ti tanv$bhavanti c!sya kle#!s tathaivam bh!vayata" #)k&matas t!m eva vedan!m 
pratyavek&ate | sa pa#yati dharmmavedan!' dharmmavedana\ 
 
(15b1)y! saha nirudhyam!n!' yath! prad$paprabh!dityaprabhay! viruddh! ta ity eva' 
vedan!dvayan nirudhyate punar api vedan! ku#al!ku#al!m u&mam!%!' prativedayate | tadyath! 
d$paprabh! dvit$y!y!' d$paprabh!' pu&%!ti | punar api vedan!' pravicinoti k! vedan!nyay! 
saha vedanay!tyantaviruddh!' sa pa#yati | ku#al! vedan!ku#alay! vedanay! sah!tyantaviruddh! 
tadyath! d$paprabh! nak&atraprabhayo saha viruddh! punar api sa bhik&u" pravibhajati k! veda 
 
(15b2)n!y!' vedan!m atyantam eva' hanti? sa pa#yaty an!#rav!lamban! vedan! 
s!prasrav!lamban! vedan!m atyantakam eva' hanti | tadyath!gniprabhay! himaprabh! hanyate | 
k! vedan! k!' vedan!m abhibh)ta" | punar ev!py!yate | sa pa#yaty aku#al! vedan! yad! 
ku#al!' vedan!m abhibhavati s! punar ev!py!yate | yath!dityena div! candraprabh!bhibh)t! 
bhavati s! candraprabh! r!tr!v !py!yate | punar api sa bhik&ur vedan!' pravibhajati | 
vedanaik!grasm* 
 
(15b3)ti k! b!hyo vedan! sa'p*ktay! ek!k!y! vedan!y! saha viruddh!bhibh)yante sa pa#yati 
bahvyo vedan! laukikakriy! lo"kottar!y!n!sravay! vedanay!bhibh)yante | tadyath! r!trau 
bahvyo nak&atragrahat!r!%!' prabh! ekay! candraprabhay!bhibh)yante | punar api sa bhi\"k&ur 
vedan!nupa#y$ k&ayavyay!nupa#y$ vedan! s)k&mataram avalokayati | k! bahavo vedan! 
cak&u"#rotraghr!%ajihv! 
 
(15b4)k!yasamu[tth!"] s!srav!" ki' ku#alam !rabhante sa pa#yati laukik!" s!#rav! vedan! 
b!hyo pi n!n!#rav!lokena\" samarth! bhavanti | yath! r!trau nak&atragrahat!r!%!' prabh! 
candravirah!n n!lokana samarth! bhavanti | punar api sa bhik&us t!m vedan!m avalokayati | 
kiyat k!l!vasth!yinyo mama vedan! sa pa#yati | utp!davyayalak&a%!vasth!yinyo mama vedan!s 
tadyath! vidyuta" puna 
 
(15b5)r api sa bhik&ur eva' pravitarkayati | ki' cak&urvedan! ghr!%avedanay! pratyansa' 
prayacchati | sa pa#yati buddhudalik!dibhinnendriy!lamba"n! vedan! sarve&!m indriy!%!' 
tadyath! go&(rakharamahi&!%!' bhinnaj!t$y!n!' naikapratyayo bhavaty evam eva' 
pañcendriyasamutth!n!\"m an!diciracit!n!['] naik!lambana' bhavati | vi&ayabhedena 
bhinnavi&ay!n$ndriy!%i yath! gauratho&(rakharamahi&ava\ 
 
(15b6)r!h!s tasyaiva' vedan![nupa#yi]no [bhi]k&o" s)k&matara' jñ!nam utpadyate | sa ta' 
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jñ!nam !sevate bh!vayate bahul$karoti | tasy!sevam!nasya vedan!nupa#yina" 
k&ayavyay!nupa#yina" | eva' bhavati cak&u"#rotraghr!%ajihv!k!yamana"samutth! me vedan!" 
kuto abhy!gaccham!n!" | !gaccha !gacchanti | nirudhyam!n! v! kutra sannicaya, gacchanti | 
tasya bhik&or vedan!k&ayavyay!nupa#yina" pracintayato na m!rggaga\ 
 
(15b7)tasyaiva' bhavati | n![p]i cak&u[rveda]n! kuta[#]cid utpadyam!n! ’bhy!gacchati  
nirudhyam!n!" kutracit sa'nnicaya' gacchati iti cak&urvedan! abh)tv! bhavati bh)tv! ca 
prativigacchati | n!k!r!c cak&urvedan!gacchati | yath! samudr!lay!c chalilan n! nirudhyam!na' 
kvacin nicaya, gacchati | yath! nimnagaman! nadya" samudram anugacchanta iti cak&urvedan! 
abh)tv! bhavati | bh)tv! ca prativigacchati | prat$tyasamutpann! 
cak&u"#rotraghr!%ajihv!k!yamano\ 
 
(16a1)vedan!" | tadyath! ku#ala" kumbhak!ra" kumbhak!r!ntev!s$ v! cakra' ca prat$tya 
m*tpi%+añ ca prat$tya vedan! vy!y!mañ ca prat$tya udakañ ca prat$tya  m*tpi%+ahetuko gha(a" 
prat$tyotpadyate | tatra sa gha(o na ka#cid !gacchati !k!r!n na nirudhyam!n!" kvacit sannicaya' 
gacchati | iti gha(o hetupratyayasamutpanna" | eva' me cak&u" prat$tya r)pa' prat$ty!loka' 
prat$ty!k!#a' prat$tya manasik!rañ ca prat$ty! cak&urvedan! utpadyate 
 
(16a2) sukh! du"kh! adu"kh!sukh! yath! gha(asya yadi #obhan!hetupratyay! bhavanti | 
tacchobhanasyaiva gha(asyotp!do bhavaty ath!#obhan! tad!#obhano gha(o bhavaty evam eva 
yadi #obhan! hetupratyay!lamban! bhavanti | tacchobhan!# cak&ur!dy! vedan! utpadyante 
sadharmmasah$y! ku#al! nukrame%a nirv!%ag!minyo yath!#obhan! hetupratyay!dh$n! bhavanti | 
tath!#obhan! cak&ur!dy! vedan! utpadyante | r!gadve#a 
 
(16a3)moh!lamban!" sa's!ranarakapretatiryagg!minya" 
sarvakarmmaphalaku#al!nubaddhacetano bhik&u" | vedan!m anve&am!%o\"naik!#rit!m 
vedan!' pa#yati na k!rak!dhi&(hit!' n!pi hetusamutth!' | na y!d*cchik!' na k)(asth!' ni 
nity!' na dhruv!' na #!#vat!' na vipari%!ma\"dharmmi%$' tasy! s! vedan!skandhadar#inas 
t*&%! paunarbhavik$ parih$yate | nand$r!gasahagat!' malin$ sarvasa'sk!rasy!nity! 
 
(16a4)[nupa#y$ sa] bhi[k&ur mm!rggam !]se[va]te | bh!vayati | bahul$kurute | tasyaiva' 
bh!vayata" sa'yojan!ni prah$yante | anu#ay! v!\"nt$bhavanti | katam!ni sa'yojan!ni | tadyath! 
anu#ayasa'#ayojana' pratighasa'yojana' m!nasa'yojanam avidy!sa'yojana' 
d*&(isa'yojana' [param! .. r#a]sa'yo"jana' vicikits!sa'yojanam $r&!sa'yojana' 
m!tsaryasa'yojana' im!ni sa'yojan!ni prah$yante | katame anu#ay! v!\ 
 
(16a5)nt$bhavanti | tadyath! k!mar!g!nu#ayo bhavar!g!nu#ayo ’bhavar!g!nu#aya" | 
d*&(yanu#aya" pratigh!nu#aya" | m!n!\"nu#aya" | avidy!manu#aya sa'#ayojana' 
par!mar&asa'yojana' vicikits!sa'yojana' $r&y!sa'yojana' m!tsaryasa'yo[ji] 
vicikits!nu#ayas ta ete ‘sya ya\"th!pradh!n!s triparivarttak!s tribh)misa'c!ri%os 
trido&aparivarttak!s trik!l!nus!ri%as trimadhyam!s trivedan!nubha\ 
 
(16a6)vit!#########s trijanmaparivarttak!" sa's!rahetubh)t! bhavanti | punar api sa yog!c!r!" 
| !dhy!tmike dharmme dharmm!nupa#y$ viharati | katha' sa bhik&u# cak&u&! eva' 
sa[hetu]pratyayam avabudhyate | ki' pratyaya' cak&u" ki' hetuja' kin nid!na' avalokayati | 
sa pa#yati #rutamayena jñ!nena divyena v! cak&u&! karmmahetuja' cak&u" karmma%! 
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janman!bhinivartyate yath! va(aka%ikay! v*k&o bhavati | v*k&!t*  
 
(16a7) punar va(aka%ik! y! hetupratyayai" sambaddhyate | evam ev!jñ!n!t* 
karmm!bhinivartyate | karmma%!pi janman!bhinivartyate | sati janmani 
jar!mara%a#okaparidevadu"khadaurmanasyop!y!s!" | utpadyante | tadevam aya' 
karmmahetut*&%!p!#abaddha" sarvab!lap*thagjanasamudro bhavati | cakravat paribhramate | tad 
etat k!ra%am aya' pratyaya" sarv!s!' ved!n!n!' sa'jñ!n!n tu na kriyate | dharmma 
karmm!nubh! 
 
(16b1)v! t*&%!y! apy abh!vo bhavati | tadabh!v!d vedan!bh!vo bhavati | hetupraty!t tadyath! 
varttiñ ca prat$tya sth!laka' ca prat$tya tailañ ca prat$tya prad$pasy!rcci&a" k&a%ik!bhinivarttante 
| evam eva sa bhik&u" vedan!hetupratyayadar#$ tatv!nve&$ karmmahetuja" karmmaprati#ara%!" 
karmmaprabhav!" sarvavedan! utpadyante | tat sth!lakam eva' bh)ta' #ar$ra' 
tailabh)t!n$ndriy!%i varttibh)t! t*&%!gnibh)t! r!gadve&amoh!" |  
 
(16b2) k&a%ika' jñ!na' d$p!rccivat* prabh!sad*#a' jñ!na' yena pa#yati tatv!nve&$ yog!c!ra" 
sarvatribhavagat! vedan! ttadyath! j!tar)pak!ro j!tar)pam up!d!ya karmma%y!karmmak&amañ 
ca tac ca j!tar)pam !d!ya #obhanam ala,k!raj!tam abhinivarttayati evam eva j!tar)pasamo 
yog!c!ra" sa j!tar)pasad*#am !lambanam !d!ya yadi #obhanam !lambanam bhavati | tac 
chobhana' karmm!bhinivartta[yati] [|] nirv![%a]g!mika'  
 
(16b3) yath!#obhana' bhavaty !lambana' nivarttayati || bhavanti c!tra g!th!" || 
hetupratyayatatvajña" s)k&m!rthak*tani#caya" |mok&a#ro"trasy!bhirata"t*&%! naiva v!hyate | 
karmmapratisar!" sarve dehina" karmmayojinij!" | karmma%! phalasambaddh! bhramanti 
bhavasa,ka\"(e | ye n!datte #ubha' karmma #ubhakarmmarata" sad! | candr!'#unirmmalaratir 
yog$ bhavati t!d*#a" || pradah!n p!pak!n dharmm! 
 
(16b4)cchu&kendhanam iv!nila" | vibhr!jate tribhuvane muktap!do jitavyatha" | mok&!ya yasya 
tu mano na sa's!re katha'cana" | n!sau " badhyati sa's!re mukta" pak&$ yath!mbare | 
vedanodayatatvajño vedan!phalani#caya" | sa mukta iti vijñeyas tatvavit tribhavasya sa"" | 
sukhadu"khe na b!dhete d*&(!d*&(air  na lipyate | d$pta' pa#yati sa's!ra' ya" sa yog$ sat!' 
mata" | adhy!r)+hamatir nitya' 
 
(16b5)nitya' dharmmapar!ya%a" | bhik&urv*tt!v abhirato bhik&ur bhavati t!d*#a" | na 
jñ!tidar#an!r!ma" | s!dh)n!' dar#ane rata" | ni"kr!\"ntag*hakalm!&o bhik&ur bhavati t!d*#a" | 
pra#!ntendriyasarvasvo vi&aye&u na lolupa" | yugam!tr!dar#an!vek&$ bhik&ur bhavati t!\"d*#a" | 
n!kru&(o g*hasa'c!r$ na pa%yavi[kr]ayavikray$ | na v$thy!catvararati bhik&ur bhavati t!d*&a" | na 
g$tan*tyasa'dar#$ sa'ra\ 
 
(16b6)mbhe&u na rajyate| sa'rambhate #ma#!ne yo bhik&ur bhavati t!d*#a" | ek!haparama' 
pi%+am !datte #vo da na k!'k&ate | dvibh!gakuk&isa'tu&(o bhik&ur bhavati t!d*#a" | 
vastrottamavivajj$ ya" p!nsuk)le&u rajyate | yukt!h!ravih!ro yo ### bhik&ur bhavati t!d*#a" | ye 
n!rabhati karmm!%i nir!sa" sarvakarmmasu | nirutsuko n!varuto bhik&ur bhavati t!d*&a" | 
k!makrodhavinirmukto mohapa,kavivarjjita" | na lipta"\  
 
(16b7) p!pakair ddharmmair bhik&ur bhavati t!d*#a" | sarvasa'yojan!t$ta" sarv!nu#ayavarjjita" | 
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sarv!nu#ayavinirmukto bhik&ur bhavati t!d*#a" | !ry!&(!,gena m!rgge%a nirv!%apurata" sthita" | 
sarv!n* vidhamate kle#!n* bhik&ur bhavati t!d*#a" | #!ntendriyo d*+"amati" 
k!yapa,kavivarjjita" | ek!grasa'sthitaman!  bhik&ur bhavati t!d*#a" | bh)misa,krama%ajñe yo 
bh)mitatvavidar#aka" | bh)me" p!r!parajñe yo bh)mi bhik&ur bhavati t!d*#a" | 
 
(17a1) s!#rav!n!#rav!n dharmm!n* hetupratyayasambhav!n* | j!nite vidhivat sarv!n*  
bhik&ur bhavati t!d*#a" | brahmac!r$ *ju" #!nta" sty!namiddhavivarjjita" | k!lotth!y$ #ucir 
ddak&o bhik&ur bhavati t!d*#a" | samath!vipa#yanarati# caturddhy!narati# ca ya" | 
ara%yamudit!r!mo bhik&ur bhavati t!d*#a" | pak&i%o gaganasthasya cch!yev!nugat! sa'd! | 
saddharmme ca matir yasya bhik&ur bhavati t!d*#a" || kle#opakle#avadhaka" sa 
 
(17a2)madar#$ #ubh!mati" | !n!p!navidhijño yo bhik&ur bhavati t!d*#a" || anukramavidhijño yo 
yogavit tatvadar#aka" | m!rgg!m!rggavidhijño yo bhik&ur bhavati t!d*#a" | yo na h*&yati har&e&u 
bhaye&u na bibheti ca | samahar&abhayo v$ro bhik&ur bhavati t!d*#a" | jar!ma%ara%atatvajña" 
sur!suranamask*ta" | par!parajñe satv!n!' bhik&ur bhavati t!d*#a" || sa'gh!($p!trasa'tu&(a" 
sañcaye&u na rajyate | alpeccho brahmac! 
 
(17a3)r$ yo bhik&ur bhavati t!d*#a" | ek!san!s$ vimalo rasag*ddhy! na muhyate | 
lobhasatk!ravirato bhik&ur bhavati t!d*#a" || " upek&yakaru%!r!mo mrak&ado&avivarjjita" | 
nirddagdhado&asarvasvo bhik&ur bhavati t!d*#a" | sa !dhy!tmike dharmme dharmm!nupa#y$ 
bhik&us t!m e"va vedan! yath!vad anupa#yam!na" sa pa#yati #)k&matare%a jñ!nena cak&u&! 
dharmmam abhisa'spaj!' vedan!m an!lamba\ 
 
(17a4)n!nucar!' pa#yati dvit$yen!lambanena saha nirudhyam!n!' dhvast!' cak&u"spar#aj! 
vedan!lamban! vyat$t! #abd!lamba\"nasah$y! me i&(! v! ’ni&(! v! vedan! sa'j!t! tatsah$yam 
me citta' m! vik*tim !padyate | sa tac cittam !lambanastambhe k*tv! sandh!ra\"yati | tasy![n 
n]iruddh!y!' sapsk!lambanasah$y!y!' #rotravedan!y!'ghr!%avedan!y!'* gandh!lamban! 
sa'j!t! | sa t!m api ghr!\ 
 
(17a5)%avedan!m avalokayati | santarkayati | utpann! me ghr!%asah$y! gandh!vedan! ku#al! v! 
aku#al! v! vy!k*\"t! v! avy!k*t! v! tasya mama ghr!%avedan!y!# citta' vik*tim !panna' sa 
yad! cittavik*tim avalokayati sa punar api tad ev!lambanam a\"dhyavasati carati gha(ati 
vy!yacchati karmma%ya' kurute citta' bh!vayati ku#alair ddharmmair an!#ravair atha nu 
vikampate\  
 
(17a6) jihv!lambanam !lambana' kurute ku#alam aku#ala' vy!k*ta'm avy!k*ta' v! sa tad!py 
!lambana' # s!k&$k*tv! vedan!m avalokayati | sukh! du"kh! adu"kh!sukh! ki' mam!nay! 
cittavik*tim !panna' neti | yadi ras!lambana' sa'j!t!y!' vedan!y!' citta' vik*tim !panna' 
pa#yati | sa punar api tad eva cittam !lambana'stambhe baddhv! dh*tirajv! tath! carati gha(ati 
vy!yacchati yath!sya citta' jihv!vedanay! sah$ya\ 
 
(17a7)y! rasat*&%ay! n!pah*yate | punar api sa bhik&u" k!yaspra&(avyasah$y!' 
spra&(avyavedan!#####m !lambanavestambhe badhv! avalokayati ku#alam aku#alam avy!k*ta' 
sa yadi tay! spra&(avyavedanay! citta' vik*tim !pannam avalokayati | yath!lambanastambhe 
punar api badhv! karmma%ya' kurute | yath! punar vik*tim !padyate | sa puna bhik&ur 
man!gat!' mana"sa'pratibaddh!' dharmmavedan!m avalokayati | ku#al!m aku#a\ 
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(17b1)la vy!k*t!m avy!k*t!' yadi t!bhir vedan!bhir mmanaso vaik*tyam avac!rayati sa 
tad!lambanastambhe badhv! dh*tirajv! karmma%ya' kurute | yath! naiva vik*tim !padyate | sa 
yadvi&ayak!yagat!' vedan!m avalokayati bhik&u" pañcama' vedan!tatvodayadar#ina' 
sth!na' n!m!rohate | sa cak&u"sa'spar#aj!' vedan!' jñ!naprad$pena vim*&ati ka im!' 
vedan!' vedayate | vedaneyam iti sa pa#yati manojñ!%a' [prat$tya] sa[mu] .. .. .. .. .. 
 
(17b2)n! manasa" sa'pratibaddh! mam!vitarke%!&ah*yate sa sarvab!lap*thagjan!" 
sa,kalp!gnin! dahyante | n!tra ka#cit k!rako v! vedako v! sa'sk!rapuñja evotpadyate 
sa'sk!rapu'ja eva nirudhyate | hetupratyayasambaddha" sa cak&u"sa'spaj!' vedan!' 
yath!vad anupa#yann anuveidh!van na # tay!pah*te cittan na vikampate na su&ir$kriyate | 
n!vil$k*yate | punar api sa bhik&u" #rotravedan!m avalokayati ko ya' #rotravedan!['] .. .. .. .. .. 
..\ 
 
(17b3)vindati vedayati sa pa#yati vedaya manovijñ!n!nusa'pratibaddheya' #rotravedan! 
manasa" sa'pratibaddh! tad!#rayan neha k!ra"ko v! vedako v! t!' prat$tya samutpanneya' 
#rotravedan! neha k!rako v! vedako v! sy!t* #)nya" sa'sk!ra###pu'jo ya' 
hetupra"tyayava#!d utpanno nirudhyate ca || punar api sa bhik&u" ghr!%avedan!m avalokayate 
ko ya' vindati vedan!['] ve[dane]\ 
 
(17b4)yam iti sa pa#yati vedan! manovijñ!nasa'pratibaddh! tad!lamban! tanni#ray! taddhetuk! 
tat*pratyay! anubhavalak&a%! " bhavati | #)nyo ya' sa'sk!rapu'jo na k!rak!dhi&(hito na 
vedak!dhi&(hito na sant!n!nuviddha" pravarttate ########## na k!rako v!"rth!ntarabh)tes 
tisra ghr!%avedan!m avalokayitv! vedako v!ry!ntarabh)t!s t!" | punar api sa bhik&u" 
jihv!vedan!m ava 
 
(17b5)lokayati ko ya' vindati jihv!vedaneya' ‘jihv!vedaneyam’ iti sa pa#yati 
manovijñ!nasa'pratibaddheya' jihv!vedan! tanni\"#ray! tatpratibaddh! tad!lamban! 
taddhetuta utpadyate | tadadhi&(h!no neha k!rako v! vedako v! arth!ntarabh)ta" #)nya" 
sa'sk!rapu'jo ya' he\"tupratyayava#!t utpadyate | punar api sa bhik&u" 
k!yaspra&(avyavedan!m avalokayate ko ya' vindati k!yavedan!' vedane\ 
 
(17b6) vedaneyam iti | sa pa#yati manovijñ!nasa'pratibaddheya' k!yavedan! neha k!rako v! 
vedako v!rth!ntarabh)to sti  #)nyo ya' sa'sk!rapu'ja" pravarttate hetupratyayava#!t* punar 
api sa bhik&ur mmanovedan!m avalokayati manovedan!' ko vindati | manovedaneyam iti sa 
pa#yati puna" prat$tya dha rmm!'# cotpadyante | manovijñ!na' tray!%!' sannip!t!n!' 
spar#a" spar#asahaj! vedan! tadyath! anekasugandhidravyasamud!y!\ 
 
(17b7)d gandha" #obhana utpadyate | tasya ca gandhasya nirbhavo hetur n!sty ekas tadvad 
dhetupratyayasamud!y!t sarv! vedan! utpadyante | na k!rak!dhi&(hit! na vedak!dhi&(hit! 
tadyath! patra' ca prat$tya ke#arañ ca prat$tya n!+iñ ca prat$tya kiñjalkañ ca prat$tya padman 
n!ma pu&pam utpadyate | tasya ca padmasya hetur eko na vidyate | tath!lambanañ ca 
prat$ty!k!#añ ca prat$tya manasik!rañ ca prat$tya !lokañ ca prat$tya cak&u"sa'spar#aj! vedan! 
utpadyate | cak&ury!t$\ 
 
(18a1)ry! cak&u"sanni#ray! vedan! naikaj!t$y!nekadravy!nekasambhav! na k)(asth! na 
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nirmmit! sa yath! yath! tatv!nve&$ bhik&ur bhavati | tath! tath!sya #ukl! dharmm!" 
pr!durbhavanti | tadyath! ik&urasa" sth!ly!# cito agnin! kv!thyate tasya prathamo malo dravyako 
bhavati | malino gu+o dvit$ya" kv!tha" | gu+asa'jñaka" #uklataro bhavati | t*t$ya" #uklataro 
bhavaty eva' yath! tath! kv!thyate ik&urasa" | tath! tath! nirmmala##taro bhavaty eva 
 
(18a2)m eva !lambanasth!ly!' jñ!n!gnin! parit!pitacittasant!neik&urasa' kv!thayati tasya 
ph!%itasad*#a" prathamadhy!nalabhino bhavati | #uklataro sya dvit$yo dhy!nal!bho bhavaty 
evam eva yath! bhik&u# cittasant!n!gnin! kv!thayate tath! tath!n!#rav! dharmm! #uklatar! 
vimalatar! ni&kalma&atar! utpadyante | sa's!ravimukh!" #ukl! vigatamal! dhaut! utpadyante || 
punar api sa bhik&u" t!m vedan!m anyena prak!re%a #)k&matar!m avalo\ 
 
(18a3)kayate | s)k&maud!rik! cak&u"sa'spar#aj!' vimal! mohasah$y!m amukasya satvasya 
vedan! utpann! s! amukay! aud!"rikay! vedanay! upahat! s!vase&! k*t!val$n! eva' 
#rotravedan! ghr!%avedan! jihv!vedan! k!yamanovedan! tasyaiva' gha(a\"m!nasya bhik&or 
ujyam!nasya m!rasainya' vidhamam!nasya h*&(ataramanaso bhaum! yak&! !ntar$k&!%!' 
yak&!%! 
 
(18a4)m abhinivedayanti | te ca bhaum! yak&! antar$k&acar!# ca yak&! catur%%!' mah!r!jñ!m 
abhinivedayanti | te ca bhaum! yak&!s te c!"ntar$k&acar! yak&!s te catv!ro mah!roj!na# 
c!turmmah!r!jak!yik!n!' dev!n!m abhinivedayanti | te ce bhaum! yak&!s te c!ntar$k&aca\"r! 
yak&!s te catv!ro mah!r!j!nas te ca c!turmmah!r!jak!yik! dev!" sakrayom abhinivedayanti | 
trida#e# .. 
 
(18a5)ro ya' #akro pi devar!ja air!va%am !ruhya pr$tataraman! y!m!n!' dev!n!m 
abhinivedayati | p)rvavat te pi tu&(! y!\"m!dev!" #akrasy!ntik!n n!n!var%%aratnadhar! 
divyam!lyagandhavibh)&ita#ar$r!" | n!n!vidhaya i&(a#abdaspar#arasar)pagandh! 
na&(o\"pamasaukhy!" prah*&(!" satvar! devanik!y! tu&ite&u catv!ri'#adyojanasahasr!%i 
saptaratnamayai .. .. .[ai"] 
 
(18a6)r udyotitavividhavim!na' nagara' m!nasasa,kalpan n!ma | tatra bodhisattvav$th$ 
da#ayojanasahasr!%i nir!#ravaratir n!mn! tasy!m bhagav!n maitreya" prativasati | sannik*&(air 
bodhisatva#atai" pañcabhis tasya ca tu&(ataramanaso y!m! dev! nivedayanti p*thivy!' 
j!numa%+alena pra%ipatyaik!'#ena divy!ni v!s!nsi k*tv! #irogaten!ñjalin! yath! deva 
jambudv$p!t karmmabh)misanni#ray!d amu&m!d gr!m!d a[mu&m!dgr!]  
 
(18a7)&m!d vi&ay!d amu&m!n nigram!d amu&m!t kul!t* amuka" kulaputra" ke#a#ma#r)%y 
avat!rya k!&!y!%i v!s!nsy !cch!dya #raddhay! !g!r!d anag!rik!' pravrajita" sa caran gha(an 
paryup!syam!na" gur)n ni#rav!ku#alatatv!nve&$ vedan!tatvadar#ina' n!ma caturtha' 
bh)myantaram !r)+ho vidhva'sati m!rapak&a' d*+h$kurute | saddharmmasetu' prak!#ayati | 
#ukl!n dharmm!n mand$bhavati m!rapak&a" prabal$bhavati devapak&a" | .. .. [ya' dev!] .. [m a] 
.[i] .. 
 
(18b1)veday!mas tac chrutv! maitreyo y!m!n!' dev!n!' sak!#!t* prabal$bhavati devapak&a" 
kathayati yath! prah*&(o smin dev! yad dh$yate m!rapak&o abhyucc$yate saddharmmapak&a" 
pra#ithil$kriyate | kle#! vidr!vyate m!rasainya' | punar api yog!c!ra" | !dhy!tmike dharmme 
dharmm!nupa#y$ viharati | katham asau bhik&u" &addevanik!y!n yath!vad d*&(v! sa'k&epe%a 
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vedan!'skandhabh)mibh!gena pañcama' bh)myantaram !rohati | punar api sa bhi 
 
(18b2)k&ur vedan!tatvadar#$ &a+evanik!yak*takarmm!nta" sa'jñ!skandha' sa'pravibhajati 
nimitt$karoti | katara' bh)myanantara' sa'jñ!sah!yo ya' #ukladharmmaviviktac!r$ 
sañcintayan* hit!hitaviviktac!r$ sa'jñ!y! sa'jñ$ sy!t* | sa nimitt$karoti 
#ukladharmm!nimitta'm !dita eva dharmm!n pravijati | sata' sanidar#ayati | pratiy!lamban!m 
adar#an!'yatpratighasa'jñ! utp!dyate sa viviktatar!' t!m sa'jñ!m !lokayati | sa tay! 
sa'jñay! nimittam !lamba\ 
 
(18b3)te | ek!da#aprak!ra' r)pa'* tadyath! d$rgha' hrasva' catura#ra' ma%+ala' triko%a' 
n$la' p$ta' lohit!vad!tam!ñji&(a' tatra d$rgh$kurute sa'jñ!nimitta' d$rgho bata sa's!ro 
b!l!n!' mandabuddh$n!'m anavar!gra" | janmamara%akarmmaphalacyutyupapatti" 
priyaviprayoga#$to&%ak&utpip!#!#ramagl!niparapre&yaparibhavad!sabh!vaparasparabhak&a%!nic
ayabh)tasarv!narthabh)toyam a[par]imitidurvi&ahatasata[sa]\  
 
(18b4)hasrako($k*tanayut![parimitadehav!gmanasa]durvi&ahatasatasahasrako($-samutthai" 
du&karak*tai" karmmavi#e&air ala'k*t! vi+ambit!\" sak*dasak*d b!lap*thugjan!s tatra 
manu&yabh)t!n!['] parye&(ivyasanaparavañcan!-
k)(am!navyavah!rav!%ijyar!jakulasev!samudraprap!taprav!sakalahak*&ipa#up!lya-
mlecchajanmamithy!d*&(isakalendriyasaddharmmavirahabuddhotp!davirahitapratyayavaikaly!k&
a%a\ 
 
(18b5)madyap!n!datt!d!nam*&!v!dak!mamithy!c!r!bhidhy!vy!p!d!n*tapi#unaparu&!baddhapra
l!pavy!saktamanas!' d$r[gh]o [ya'] sa's!ra" " sa'jñ!nimittam anu[lambita] d$rgha sa's!ra 
vedan!' sa'jñ!nimitt!m [anula'ba]ti vi&aya' 
vi&ayapra#akte&(a#abdarasaspar#agandhar!gadve&amohapram!dastr$vyasanap!rij!taka-
caitrarathava\"nopavanata+!gapadminyakr$+!gandhapu&pasudh!rasavividhakr$+!h!ra-
vih!raprasaktacandanadivyasrakc)r%%!nulepana\ 
 
(18b6)m!nd!rapu&padivyav!ditragandharvag$tapra#aktacetas!' saddharmmavimukh!n!' 
d$rgha" sa's!ra" dev!n!' pret!n!' api d$rgha" sa's!ra" sa'jñ!nimittam anulambati 
du"k*takarmmag!min!' 
k&utpip!sa#ramadaurbaly!gniv*&(iprapatanas)c$ka%(haparvatakuk&ikabhallik!-
sa'j!ter&y!m!tsaryaparasparasatranik*ntanatamomaya#astraprapatananad$ta+!gotsasara-
nirddh!vit!n!' yamapuru&!siya&(ikudd!laprah!raprahatadu"kh!n!' v!nta\ 
 
(18b7)ni&(h$vit!'s!n!m anekavar&a#atasahasrasa'j!t!h!r!daurvi&ahavividha-
du"kh!srupatanasa'j!tadurddinake#asa'cchannamukhag!tr!%!' k*mi#atasahasravy!pta" 
sar$ra" sarvavy!dhinikarabh)ta#ar$ram udvaham!n!n!' d$rghasa's!raprapann!n!'m !yasai" 
k!kai" prad$ptatu%+air uddh*tanayan!n!' vanad!vadagdhap!dapasad*#!n!' parair !kramya 
paraspare%a bhak&yam!%!n!' &a(tri'#adyojana#atasahasrako(ik!nt!raprapann!n!\ 
 
(19a1)m an!th!n! k&utpip!s!gnirdagdha#ar$r!%!' tamasi majjam!n!n!' pret!n!' 
saddharmma#rava%avimukh!n!' mithy!d*&(ivañcit!n!' d$rgha" sa's!ra" sa'jñ!nimittam 
upalabhyate parasparabhak&a%!gamy!gamy!jñ!navimukh!n!' jalacar!%!' nitya' pip!#!rddit! 
«pari#u&kah*dayagraha%abh$t!n!' #i#um!ral[abdha]kodratimitimi,gilakumbh$ra-
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nakramakara#uktisa'khapramukh!n!' nitya' parasparasth)la#)k&mabhak&a%atatpar!%!' 
v!gur!varoha%agraha%abh$t!n!' tath! sthalacar!%!' 
m*gamahi&avar!har!jav*&abh!#vakharagavayarururik&aga%+aka-prabh*t$n!' 
vividhadu"khabandhana#astram!ra%avy!dhijar!mara%a[']parasparap$+!-satasahasr!rddit!»n!' 
tath!ntar$k&acar!%!' k!kol)kaha'sabahikukku(akoya&(ika-
p!r!patakapotad!ty)hav!sa#atapatracch!y!val$naj$vaj$nakasamp!taparabh*t!n!m anye[&]!ñ ca 
 
(19a2) #a[ku]n[i]j!t$n!' 
vai&avadhabandhana#astrak&utpip!s!parasparabhak&a%a#$to&%ap$+it!n!' tristh!nagat!n!' 
sthalajalaj!ntar$k&acar!%!' tiryaggat!n!' d!ru%ap[r]atibhay!n!' d$rgha" sa's!ra" 
sa'jñ!nimittam !lambati tath! 
sa'j$vanak!las)trarauravamah!rauravatapanaprat!pan!v$cisausaive&u 
paramadurvicintyaman!nekasatasahasrapratibhay!gni#astraprap!patavaitara%$lohita-
pavil$n!,gapratya,g!n!m asipattrap[r]a\ 
 
(19a3)ve#!,g!rapratyanubhavanak&!ranad$prap!taprad$ptabh)misa'krama%a-
k!ra%!yayaddr)madahanakhar!sad*#!nekaprak!radu"rvvi&ak!ra%!p$+it!n!n n!rakey!%!' 
d$rgha" sa's!ra" | sa'jñ!nimittam !lambati | sa bhik&u" prajñ!skandhapravic!r$ sanidar#ana' 
sapratigha' d$rghar)\"pa' karmmaphalahetunid!n!lambane satyacatu&(aye 
n!n!prak!rayojana#atasahasr!%y api gatigat!n satv!n* \ 
 
(19a4) avalokayati nimittayati vibhajayati ni'd!lambana' sa'jñ!prad$pita' pa#yati sa's!r!c 
codvijati || punar api yog!c!ra\" !dhy!tmike dharmme dharmm!nupa#y$ viharati | katham asau 
bhik&ur hrasva' vijajate | s!k&$kurute | sa pa#yati #rutamayena jñ!nena divyena v! cak&u&!\" sa 
bhik&ur mm!rasainya' vidr!vayan* katha' hrasvam vibhajati | hrasva" sa's!ro 
vrataniyamad!na#$lajñ!n!c!raguru\ 
 
(19a5)#u#r)&!*jumanobhir!masamyagd*&(irm!t[*]pit*gauravabuddhadharmmadar#ana-
#[r]ava%avanasuc!yaryup!san!sa(hacary!ni\"rat!n!' virat!n!' 
k)(am!navañcan!kaly!%amitrac!ritry!+hya*jumanoday!k!rpa%y!la'k*tadehav!nmanaso-
la'k*ta"*day!n!' manu\"&y!%!' hrasva" sa's!ra" sa'jñ!nimittam !lambati | tath! pras!de hy 
upapanne ye te nandanavaibhr!jat!caitraratha\ 
 
(19a6)p!rip!trakopanata+!gapadmin$vividhacandanah!ropah!ranaraaudup!nopa#obhitakalpav*k&
!nad$prasrava%ata+!vanasudh!h!ravi#e&!n mar&ayitv! ye 
vividh!h!ravih!r!dhy!n!dhyayanas!dhudar#an!dhyayanad!nadamasa'yama-
brahmacarya#!ntendriyaparimitabh!&yabh!&yavacanadharmmalolupa#!nt!h!ravih!r! ye dev! 
hrasva" te&!' sa's!ra" | yathokto du"khavividhak&utpip!#!pari#u&ka\ 
 
(19a7)vadanad$nav!d!v!gnid!h!val$+hatan)ru+avadanadavadagdhap!dapasad*#adeh! ye te 
du"khamara%am aga%ayitv! ye k&a%am api prasannendriy! hrasvapras!d! 
ddha[ddha]dharmmasa'ghe&u hrasvas te&!' sa's!ra" sa'jñ!nimit[t]am anulambati | 
parasparabhak&a%atarjjanat!+ana#$to&%adurddinabhayabh$t!s te yadi #aknuvanti 
k&a%avi&kambham aga%ay[i]tv! k&a%am apy eka' cittapras!da' buddhadharmmasa'gha['] 
p[r]ati ka[rttu'] hrasvas te&!' tiryak&u sa's!ra" sa'jñ!nimi\ 
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(19b1)ttam anulambati | 
sañj$vanak!las)trasa'gh!tarauravamah!rauravatapanaprat!pan!v$cipramukhesu narake&u 
upapann! ye n!n!dhik!raparamadu"khap$+it!s tad du"kham aga%ayitv! k&a%am api citta' 
pras!dayanti #$la' prati hrasvas te&!' sa's!ro n!rakey!n!' sa'jñ!nimittam anulambati | sa 
eva' hrasva' cintayati sa's!re ke&!' caturasra" sa's!ra" | sa pa#yaty uttarakaurav!%!ñ ca 
puru&!%!' nirmamaniraha'k!r!piyatap)rvag!min$ catu 
 
(19b2)rasras te&u sa's!ra" sa'jñ!nimittam anulambati | narakapretatira#c!m 
ajñ!naparivarttin!' na saccitt!nuvarttin!' ma%+ala" sa's!ra" | sa'jñ!nimittam anulambati | 
#ubh!#ubh!vy!k*t!mi#rakarmma%!' narakadevavy!mi#r!%!' manu&ye&)papann!n!' 
tatr!#ubhena karmma%! narake&u #ubhena karmma%! deve&u vy!mi#re%a manu&y!%!' 
trikarmmopag! ye tristh!naj!tij!s triko%as te&u sa's!ra" | sa'jñ!nimittam anulambati | 
c!turmmah! 
 
(19b3)r!jak!yik!trida#!y!m!" paranirmmitava#avarttikarmmasad*#opapann!n!' devebhya# 
cyut! deve&)papadyante | manu&yebhya\"# cyut! ye manu&ye&v evopapadyante | 
n!k&a%abh)mi&u ma%+alas te&!' sa's!ra" sa'jñ!nimittam anulambati | 
#$l!#ubhakarmmaparig*h$t! n!rakey!s te \" hi tamomaye&u narake&u majjanti | 
p$tavar%%akarmmasa'g*h$t!" pret!s te hi parasparadrohat!+anatarjjanatatpar!" | pre\ 
 
(19b4)t!" sa'jñ!nimittam anulambati | lohitakarmmasa'g*h$t!s tiryañcas te hi 
parasparabhak&a%alohitatatpriy! sa'jñ!nimittam anulamba"ti | #ukladharmakarmasa'g*h$t! 
devamanu&y! hi ku#ala#ubhakarmmapath! ratnamayena m)lyena devamanu&yopapatti' 
parig*hnanti | cyavam!ne de\"ve [anye] dev!" kathayanti | sugati['] manu&y!loka' gaccha 
tath! mriyam!%o jñ!timit[r]akalatr!" sab!spanayanadurddinamukh! 
 
(19b5) kathayanti sugati' manu&yaloka' priya gacch!sy!t* | tyaktv! sa eva' cintayati | tat 
pr!pya manu&yatva' yo na ku#alad!na#$lajñ!\"n!ya gha(ate sa vañcito 
narakapretatiryagnaty!['] bhramati karmmapathasañcito b!li#a" p*thagjana" sa bhik&u 
vedan!tatvadar#$ sa'jñ!skandhayoni\"somanask!r!lambanatatvadar#$ tvam ev!nve&ate |  cak&u# 
ca prat$tya r)pañ cotpadyate | cak&urvijñ!na' tray!%!' sannip! 
 
(19b6)t!n!m varggas)tra sa'jñ!' vibhajate | r)pa' d*&(a' #obhanam a#obhana' 
sannik*&(ad$rghahrasvacaturasrama%+al!vad!tatriko%a' r)pasa'sth!na' sa'jñ! samvibhajati 
nimitt$karoti nid!nam avek&yate skandhadh!tv!yatananid!na['] sa'jñ$kurute | vibhajati 
#ubh!#ubhakarmmavip!kasamvibh!ga' s!k&$kurute | hetuyuktam avalambati | ahetuyuktam 
avabudhv! vivarjjayati | hit!hitatadvilak&a%am at$ta' sa'jñ!yato «yath! tena mamak*ta' 
suk*tam anena mamak*ta' du"kara' p)rvavat* | sa'jñ!y!' sa'jñ!payati yadi sa'jñ! na sy!t* 
sm*tir api na sy!t* s! hi sm*ti" sa'jñ!ya nibaddh! tad!lamban! tatpratyay! tannid!n! 
taddhetuk! evam eva me sm*ti" sa'jñ!dhi sa pañcama' bh)myantara' !rohati sa bhik&u" 
sa'jñ!spar#a' n!ma sa'psayayati ||» sadbh)tato dev!n!' sau\ 
 
(19b7)khya' tatra na sa'h*&yate n!rakey!n!' karmmak*tadu"khan tato pi na bibheti sa 
samadar#$ kaly!%aj!tar)pasad*#asa'jñ$ bhik&u" t!m eva sa'jñ!m anyet* prak!re%!valokayati | 
sa sa'jñ!vinirmuktam anya' puru&ak*tam avalokayati | ki' pratyayeya' mama sa'jñ! ki' 
hetuk! ki' nid!n! sa pa#yati #rutamayena jñ!neniti prat$tyasamutp!danneya' mama sa'jñ! 
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pratyayas!marthyagryatayaivotpadyate | tannirodh!n nirudhyate | yath! candra 
 
(20a1)masa' ca prat$tya candrak!ntama%iñ ca prat$tya candrak!ntama%er udaka' prasanna' 
pr!durbhavaty evam eva nid!napratyay!'# ca prat$tya sa'jñ! ni&padyate | neya' sa'jñ! 
nirhetu###k! na k!rakena k*t! na vedak!na na y!d*cchik$y! utpadyate | sa tatvata eva bhik&ur 
anve&ate sa'jñ! sa sa'jñ!tatvadar#$ sa udayavyayatatvajña" s)k&matarakram!nve&$ 
nad$k)la#rota"prav*ttasa'jñ! ku#alam utpadyam!n!' pratyayanid!nava#!d aku#alam 
utpadyam!na' pratyayanid!nava#!d aku#ala 
 
(20a2)pari%!ma[mo] ’ku#alam utpadyam!na pratyayanid!nava#!d aku#alapari%!m! j!t! s! punar 
apratihat! cittamarka(en!vy!k*t! j!t! pari%!masukham avek&yate nir!#ravasukhe[&u] 
sukhasa'jñ$ sukhe c!sa'jñ$ tasy!m eva sukh!y!' par$ttasa'jñ!" katha' 
ku#alaskandhadh!tv!yatanaskandhanirodhodaya na vedan!y!m abhisa'rajyate na 
vedan!sta,gama sa'jñ!y abhiramate na sa'jñ!sta,gamanena sa'sk!r!%!m udayam abhirocate 
na sthitir na vyaya' n!nyath!tva' vijñ!nasyodayam abhirocate | na stithi' na bha,ga' 
n!nyath! 
 
(20a3)bh!vam evam aya' skandhatatvajño bhir na m!nasya vi&aye vasati sa r!gadve&amohair 
n!b!dhyate na nityasukhastaciy!tmakadar#$ " bhavati na sa's!ri%y! j!liny! 
sa's!re&(a#abdaspar#ar)paskandhamayai" p!#air badhyate na na&(asm*tir bhavati sa 
upasthitivij!naka" #akta" | !#ravak&a\"y!ya nirv!%!bhimukh!ya gantu' bhavanti c!tra g!th! 
||!|| mandav$ryakus$d!n!' bhik&)%!' sandar#an!ya ya" | nodyog! 
 
(20a4)bhirato nitya' bhik&ur bhavati t!d*#a" | na sa [!]sanasa'bhoj$ bhik&ur buddhena bh!&ita" 
| kau#$dy!bhirato yas tu n!sau kaly!\"%am arhati || kle#!%!' m)lam eka' hi kau#$dya' yasya 
vidyate | kau#$dyam eka' yasy!sti tasya dharmmo na vidyate || kevala' vastram!tre%a bhik&u" 
sa iti kathya"te | n!dhyetavye matir yasya na dhy!ne n!#ravak&aye kevala' kuham!tre%a 
bhik&ur bhavati s!d*#a" | vih!r!r!manirato\ 
 
(20a5) na rato dharmmagocare | #r$madyalolupamatir na bhik&us t!d*#o bhavet* | yo 
m!rabandhanacchett! cchett! y!yasya karmma\"%a" | sa bhik&ur de#ito buddhair na bhokt! 
sa'ghagocare || varam !#$vi&avi&a' kvathita' t!mram eva v! | bhukta' sy!n na du"#$lai" 
s!'ghika' p!nabhoja\"na' || yo hi n!rhati pi%+!ya n!sau pi%+!ya kalpyate || yasya pi%+$k*t!" 
kle#! n!rak!ya sa kalpyate | yena v!nt! hat!" 
 
(20a6) kle#! sarp! iva bile#ay!" | sa bhik&u" pi%+abhoj$ sy!n na str$dar#anatatpara" | bandhaka' 
yadi c!tm!na' k*tv! p!pe&u rajyate katha' sa bhik&ur vijñeya" sa'gharatnaprad)&aka" 
yasyai&(au l!bhasatk!rau vi&ay! yasya sammat!" | n!r$dar#anatatk!'k&$ na bhik&ur na g*h$ 
#a(ha" | dagdha' kle#avana' yair hi vana' dagdha' yath!gnin! | te dvij!s te ca kaly!%! na 
rakt!" p!nabhojane | nitya' gr!motsuk! gantu' nitya' sth!notsuk! #a(h!" | par!tmavañcak!\ 
 
(20a7) m)+h! m)+h!" saddharmmavartmani || ara%ye s!ntamanaso nitya' dhy!napar!ya%!" te 
dvij!s te ca kaly!%! kaly!%apathagocar!" | rama%$y!%y ara%y!ni na c!tra ramate mana" 
v$tar!g!tra ra'syate na tu k!magave&i%a" | s!'kathy!bhirato yas tu rato vi&ayat*&%ay! | na 
y!syati pura' #!nta' yatra m*tyur na vidyate | r!jasev$&u t*&%!s$ madyapa" krodhana" sad! | 
bhik&u n!mn! vañcayate d!yak!n *tacetasa" | up!yam abhyup!d!ya r!ja 
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(20b1)dv!r!#rit! hi ye | sa'rabdh! g*hibhi" s!rddha' yann!#!d vanam !#rit!" | 
tatsth!ny!vapu&%anti v!nt!#ai"s tai sam!mat! | putrad!ra' parityajyaye #!nta' vanam !#rit!" | 
sa bhik&ur et!n* do&!n* prah!ya tatvadar#anatatpar!" | r)p!diskandhatatvadar#$ mok&!ya gha(ate 
| carati parip*cchati guru' m!rgg!m!rggatatvajña" | !ry!&(!,gena m!rgge%a ta' mok&a' punar 
anve&am!%o m!rgg!rambha#$la" samadar#$  nirmmalacitta" #!ntacittas tam eva m!rgga 
 
(20b2)m !sevate bh!vayate bahul$kurute\ tasy!sya ku#al!n!#rav!karmmapathasa'yuktasya 
h$yate m!rapak&a" | varddhate saddharmmapak&a iti jñ!tv! bhaum! yak&! antar$k&acar!%!' 
yak&!%!' abhinivedayati | te pi catur%%!' mah!r!jñ!' abhinivedayanti | te pi catv!ro 
mah!r!j!na" | p)rvavad y!vat tu&itasa'sthitasya maitreyasy!bhinivedayanti | y!m!dev!s tu&it!s 
tato py eko bodhisatvo t$v!nandatatpara" | parani\ 
 
(20b3)rmmitava#avarttin!' dev!n!m abhinivedayanti | amuko jamb)dv$p!t* kulaputra" 
ke#a#ma#r)%y avat!rya k!&!y!%i v!"s!'sy !cch!dya …p)rvavat*… | atha tu&(ataramanasa" 
paranirmmitavasavarttino dev! p)rvavat* | punar api yog!c!ra !dhy!tmike dharmme 
dharmm!nupa"#y$ viharati | katha' sa bhik&u" pañcama' bh)myantaram !rohati | sa pa#yati 
#rutamayena jñ!nena divyena v! cak&u&! da#a\ 
 
(20b4)r)p$%y !yatan!%y avalokayati | katar!%i da#a | tadyath! cak&ur!yatana' r)p!yatana' 
#rotr!yatana' #abd!yatana' | ghr!%!"yatana' gandh!yatana' | jihv!yatana' | ras!yatana' | 
k!y!yatana' | spar#!yatana' cait!ni r)p$%y !yatan!ny atr!valokayati | katha' mama 
cak&ur!yatana' " prat$tya r)p!yatanañ ca | prat$tya sa'jñ! bhavati | sa pa#yati cak&u" prat$tya 
r)pañ ca prat$tya cak&urvijñ!nam utpadyate | [tra]\ 
 
(20b5)y!%!' sannihit!t* spar#a" spar#asahaj! vedan!sa'jñ!cetan! tatra y! vedan! s! vindati | y! 
cetan! s! cetayati | tatra " y! sa'jñ! s! sa'j!n!ti ya[th]! d$rgham [i]da' r)pa' hrasvam ida' 
r)pa' priyam ida' r)pam apriyam ida' r)pa' sapratigham idam anidar#anam apratigham ida' 
r)pam evam ek!da#aprak!ra' y!vad vi\"jñaptisa'jñaka' r)pa' vibhajaty eva' tray!%!' 
sannip!t!t spar#am utpadyate sa'spar#asahaj! vedan!sa'jñ!cetan! tatra cak&usa'spar#aj! 
vedan!sa'jñ!cetan! vei\ 
 
(20b6)ndam!n!rtho vedan!rtha" sa'j!naj!rtha" sa'jñ!rtha satya hi vedan!k!la' sa'j!n!ti | 
mana" prat$tya ete dharmm! utpadyante | anyonalak&a%!nyonyasvabh!v! yath! 
da#amah!bh![u]m! dharmm! nyad eva lak&a%! cetan!y! 
vitarkamansik!ravic!rasm*tirvedan!sa'jñ!sa'cetan!spar#acchandav$ryasam!dhi# cete 
ek!lamban!nyonyalak&a%! eva' lak&a%a vedan!y!nyad eva lak&a%a['] sa'jñ!y!s 
tadyath!#####th! s)ryasyaik!la 
 
(20b7)mban! ra#mayo thav!nyasvabh!vo vedan!y!" | anya" svabh!va# caitan!y!" | sa 
cak&u"sa'spar#aj!vedan!sa'jñ!cetan!tatvajña# cak&ur e[va] riktaka' pa#yati tucchaka' 
pa#yaty as!raka' pa#yati \ sadbh)tadar#$ bhik&u m!rggatatvajño mithy!d*&(ivirahita" 
samyagd*&(ipura"sara" tad eva cak&u"sahagata' moham avikar$svabh!vabh)ta' sa'jñ!' 
prajah!ti m!sapi%+atatvadar#$ meda#)yarudhir!mbhanilayam iti matv! r!ga['] prajah!ti na 
nityam iti matv!\ 
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(21a1)nityadar#$ bhavati | m!nsapi%+am iti matv!sthicchidragata' virajyate | sn!yubandhanam 
iti matv! paraspar!yattam ida' cak&ur!yatanam avagacchati neha s!ram asti nir!tmakam evetat 
sa'sa'k&epato du"khabh)tam ida' cak&ur iti vijñ!na' pa#yati cak&ur!yatan!d virajyate | sa 
cak&ur!yatana' yath!vad avagacchad r)pam api vic!rayati sacet tad r)pa' priy!priy!vy!k*t!m 
abh)ta' parikalpyate | kim atra s!ram asti ki' #uci" ki' nitya' \ 
 
(21a2) ki' sukham asti sa r)pa' pa#yan j!nan vim*#an* labhate aneka r)pa' s!ram asti 
sa'kalpam!trakam eveda' r)pa' priy!priyan neha priyo v! apriyo v! bh!vo sti kevalam aya' 
loka" pr$tikrodhasa'kalpag*h$ta' priya' dve&yam iti v! manyate | sa cak&ur)p!yatanam 
avalokya #rotra#abd!yatanam avalokayati | sa #abda' pratyavek&ate | #abda utpanna 
indriy!vi&aye prapatati tata" #rotrañ ca prat$tya #abdañ ca prat$tya tajjañ ca manasik!ra' ##\ 
 
(21a3)### prat$tya #rotravijñ!nam utpadyate | tray!%!' sannip!t!t* spar#a" spar#asahaj! cetan! 
###### tatra spar#asa"haj! vedan!#" yo cetayati sa'jñ!vad yath! d$rgham ida' lak&a%a' 
viprakar&!t pratyay!di #abdo yam !gata" karmma#obhana" #)k&ma aud!rika"" | priy!priyo v! 
#ata' #abdam !gata' prativedayati a'cetayanti sa'jñ!y! vibhajati manovijñ!nena vij!n!ti | 
##[#] 
 
(21a4)##### vedan!y! vedayati | k!'k&ay! vic!rayati | sa #rotra#abd!yatanam 
abhinive#ayam!no vim*#ati vim*&am!%o " vic!rayati | vic!rayam!%a" pratisamvedayate | neha 
svabh!vata" #abda" priyo v! apriyo v! samvidyate | kevala' sa'kalpakam!tram eve\"da' 
priy!priyo ya' #abda iti n!ya' #abda" svabh!vato nityo v! dhruvo v! s!#vato v! sukho v! s!ro\ 
 
(21a5) v! s!tmako v! nir!tmako v! kevala' r!gadve&amoh! priy!priyo ya' #abda iti | sa 
#abda"#rotr!yatanam abhisa'tarkayan* " #abda' #rutv! na sa'muhyate na sa'rajyate na 
r!gam avagacchati | sa #rotra#abd!yatanam abhisam$k&ya na #rotravijñ!ne sa'rajyate n!pi r!gam 
upaiti " na hi #rotravijñ!nasya na mama #rotravijñ!nam eva' spar#o vedan!sa'jñ!cetan! ca || 
punar api sa bhik&u" ghr!\ 
 
(21a6)%a'gandh!yatanam avaiti | ghr!%a' prat$tya gandha' prat$tya tajjañ ca prat$tya 
manask!ra' prat$tya ghr!%avijñ!nasam utpadyante | sannik*&(aviprak*&(apriy!priya sugandha' 
durggandham v!tasa'#le&a'vi#le&a' pratigandho jighrate tatra ghr!%!yatana' gandho 
bahirddhas tam upaiti tray!%!' sannip!t!t* spar#a" spar#asahaj! vedan! sa'jñ! sa'sk!r!%!' 
cetan! tatr!nubhavalak&a%! vedan! sa'j!nat!lak&a%a ## sa'jñ! #rotraghr!%agandh!yatanam 
avaloky!dhy!tmika" spar#alak&a%a" spa\ 
 
(21a7)r#a sa'j!nanalak&a%a" sa' sacetanalak&a%! ekalak&a%!valamban! ete dharmm!" 
p*thakk!ry!%y !rabhante | tadyath!nyonyani"svabh!v!d yath![va]n da#amah!bhaum! dharmm!" 
p)rvavat tath! sarva ete dharmm! p*thaglak&a%! na caikasmin* k&a%e eka' k!ryam !rabhante | 
sa bhik&u" ghr!%agandh!yatanatatvajña" tatvata ev!nve&ayati | kim atra s!ra' nitya' dhruva' 
s!#vata' vipari%!madharmmikasy!yatanasyanityadu"ka#)ny!n![tma] 
 
(21b1)[ka]' ghr!%a'gandh!yatana' jñ!tv! sarvva' naitan mama n!sy!ham iti matv! kevala' 
sa,kalpam!trakam eveda' ## ghr!%agandh!yatana' yena b!dhyanti sarvab!lap*thagjan!" | 
mandabuddhayo prak!ro ya' pratyavek&yate | punar api sa bhik&u[r] jihv!yatanam anve&ayate | 
jihv!ñ ca prat$tya rasañ ca prat$tya tajjañ ca manasik!ra' jihv!vijñ!nam utpadyate | tray!%!' 
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sannip!t!t* spar#a" spar#asahaj! vedan!sa'jñ!cetan! tatr!nubhavalak&a%! vedan! 
sa'janan!lak&a%! \ 
 
(21b2) #### sa'jñ! nimitt!valamban$ tad ete dharmm!" svalak&a%as!m!nyalak&a%asambh)t!" 
p*thakk!ry!%y !rabhante | sarve caik!rthapras!dhak! tadyath! n!+iñ ca prat$tya [sa]nda#a'ñ ca 
prat$tya tu&odakañ ca prat$tya suvar%%ak!rañ ca prat$tya ekam u,gal$yakam v! kriyate | 
hast!bhara%am v! vilak&a%!# ca te sarve dharmm!# tadvad ete hi jihv!yatane | 
jihv!dharmm!yatna' ras!yatana' c! ## v! labhate | punar api jihv!yatanatatvadar#$ sa bhik&ur 
eva' pratirka\ 
 
(21b3)####yati asti jihv!ras!yatane nityasukhi#ucis!tmaka' v! kiñcit sarvath! vicinvan* 
s)k&mam apy eka' dharmma' na labhate sa eva' lak&a%ayu"kta" sy!t* sa jihv!ras!yatan!d 
virajyate | sa yatra k*tsno ya' satvasamudro majjate | sa'rajya'te paraspare%a 
manu&yadevanarak*tiryak*pret!" pañcata"gatayo nirudhyante | majjante virudhyante sa 
jihv!ras!yatananirmukto na mama jihv!yatana' n!ha' jihv!ras!yatanasya\ 
 
(21b4) n!ha' nityo dhruvo #!svato v! vipari%!madharmmo n!pi jihv!ras!yatana' tasm!d api 
virajyate | punar api sa bhik&u" k!yaspra&(a"vy!yatanam avalokayati | sa pa#yati k!ya' prat$tya 
spa&(avyañ cotpadyate | k!yavijñ!na' tray!%!' sannip!t!t* spar#a" spar#asahaj! 
vedan!sa'jñ! cetan! ca ete dharmm!" p)rvavaj jñey!" | yath! cak&urindriye&v !yatane&u lokas 
tathaiva k!y!t* spar#!yatane pi boddhavy!" 
 
(21b5) punar api sa yog!c!ra !dhy!tmike dharmme dharmm!nupa#y$ viharati | katha' sa bhik&ur 
dda#ar)p$%y !yatan!ni avalokya dharmm!yata"natatvadar#$ dharmm!yatnam avalokayati | sa 
pa#yati #rutamayena jñ!nena divyena v! cak&u&! dharmm!yatanasa'g*h$t!s trayo dharmm!" | 
pratisa'kh[y!]"yanirodha" | apratisa'khy!yanirodha" | !k!#añ ca tatra dharmmo yat kiñcid 
avidyam!na' tad dharmmasa'g*h$ta' k*tv!k!#!ya 
 
(21b6)yatana' bhavati | pratisa'khy!nirodho nirv!%am apratisa'khy! n!ma prajñ!m 
anekavidh!' s!k&$k*tv! viharati | pratisa'khy!na' k*tv! kle#!n* vidhamati k&ayayati n!#ayati 
pary!v*%$kurute | sarv!n !#rav!n apratisa'khy!nirodha" | apratisa'khy! n!ma yad ajñ!na' yan 
na j!n!ti na sa'prativedayati na j!n$te na sa'budhyate na pratarkayate | 
paraspacavijñ!na#atasahasr!%y utpann!ni na#yanti cak&u"#rotraghr!%ajihv!k!yamanovijñ!n!ni\ 
 
(21b7) te&!' dhvast!n!' na pur utp!da e&a napratisa'khy!yanirodhas t*t$yam !k!#am ete trayo 
dharmm! aj!t! nity!rth!py ete na j!t! na jani&yante na j!yante || punar api sa bhik&u" kathan 
dharmm!yatana' dvividha' vijah!ti r)pañ c!r)pañ ca | tatra r)pijagad ar)pi%y !yatan!ni | tatra 
katham anidar#an!pratighena cak&urvijñ!nena sapratigha' sanidar#ana' r)pam upalabhyate | 
eva' #rotravijñ!n!dar#an!pratighena katha' #abdo g*hyate eva' ghr!%avijñ!ne 
 
(22a1)n!dar#an!pratighena katha' gandho g*hyate | eva' 
ghr!%avijñ!nen!nidar#anen!pratighena katha' gandho g*hyate | eva' 
jihv!vijñ!nen!pratighen!nidar#anena rasa vijñ!nam ity eva' 
k!yavijñ!nen!nidar#anen!pratighena eva' et!ni b!hy!ni pañc!yatan!ni adhy!tmik!ni 
pañc!yatan!ni | ## katham anidar#an!pratigh!n!' sannidar#anasapratigh!n!ñ c!yatan!n!' 
katham upalabdhir bhavati | sa pa#yati bhik&ur y!vad vividham !lambanam bhava 
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(22a2)ti | t!vad vividham eva vijñ!nam utpadyate | tadyath! #ukles tantrabhi" #ukla' vastra' 
pa(asa'jñaka' t*tiy!ko(ividhasa mudr!pratimudrakavat* | tatra visad*#! mudr! yasya ka(hina' 
mudraka' m*du s!taptaka(hina' ka(hinayo" pratimudr! utpadyate | ev!m 
ev!nidar#an!pratigha' jñ!na' sanidar#anapratigham !lambana' g*hn$te | t*t$ya' 
pratimudrakam utpadyate | vi#ad*#!n!' sarve&!' visad*#am upalabhyate | eva' visad*#e 
vi#ad*#am utpadyate | pra\ 
 
(22a3)tham! ko(i dvit$y! ko(i sad*#ai" sad*#am utpadyate | tadyath! #uklais tantrabhi" #ukla' 
vastra' pa(asa'jñaka' t*t$y! ko"(ir vidhur!d vidhuram utpadyate | tadyath!ra%ibhyo vahni" | 
k!&(h!gnyor virodho d*&(a# caturth$ koti acch![d gh]!na' j!yate | yath! khar!d acch!d ghana' 
da\"dhi tadevam asad*#air api bh!vai# cak&urvijñ!n!dibhir hetupratyayavi#e&ai# 
cak&urvijñ!n!yadaya utpadyante | bhavanti \ 
 
(22a4) c!tra g!th!" ||!|| dharmm!vabodh!bhirato dhy!n!r!mavih!rav!n* | 
tatvalak&a%asambodh!t pr!pnuy!t padam uttama'\" maitr!r!mo hi satatam udyukto 
dharmmagocare | k!yalak&a%atatvajño bhik&ur bhavati tatvata" | yonise tu matir yasya 
k!makrodhair na hanyate | sa\ " bhik&ur iti vijñeyo vipar$tasvato ’nyath! | sarvabh)taday!#!nta" 
sarvasa,gavivarjjita" sarvabandhananirmukto bhi\ 
 
(22a5)k&ur bhavati tatvavit* | karmma%ya' yasya vijñ!na' vi&ayair yo na hanyate nirmmala" 
sy!t* kanakavat* santu&(o bhik&ur ucyate || pri\"y!priyair mmano yasya na lepam anugacchati | 
sa kaly!%avidhi jñeya" sarvado&avivarjjita" | anup!kru&(acaritro dharmma#$lo jitendriya" | 
a\"h$nasatvo matim!n bhik&ur bhavati t!d*#a" #!stre #!str!rthvijñ!ne matir yasya sad! rat! | na 
p!nabhojanarata 
 
(22a6)" sa bhik&u" #!ntam!nasa" | van!ra%yavih!re&u #ma#!nat*%asa'stare | ramate yasya tu 
mano bhik&ur bhavati t!d*#a" || do&!%!' karmmatatvajña" phalavic ca vi#e&ata" | 
hetupratyayatatvajño bhik&u" sy!d v$takilbi&a" || hatakilbi&ak!nt!ro hatado&o jitendriya" | 
punarbhavavidhijño ya" sa bhik&u" #!ntam!nasa" | notkar&e h*&(ah*dayo ninday! naiva 
kampyate | samudratulyag!mbh$ryo yogavid bhik&ur ucyate | 
 
(22a7) avika[ttha]ko d*+hamati" #lak&%av!d$ na lolupa" k!lav!d$ samo dak&a" sa bhik&u" #!nta 
ucyate | k!madh!n)pag! dh!t)n* r)padh!t) tathaiva ca !r)pye&u ca tatvajña" #!stravid bhik&ur 
ucyate | na laukikakath!#akta" #akto do&avadhe sad! vi&avad yasya vi&ay! sa bhik&ur de#ito 
janai" | pa,kavad yasya k!me&u matir bhavati nitya#a" | sa nirmuktamatir ddh$m!n mukta" 
sa's!rabandhanai" | dhy!n!dhyayanakarmma%ya" kau#$dya' ya\ 
 
(22b1) ya[sya] d)rata" hitak!r$ satv!n!m !ra%yo bhik&ur ucyate | pra#nottaramatir yas tu 
pratibh!v!' jitendriya" | sa dh!rmmakathiko jñeyo vipar$ta"s t*%ai" sama" | k!yaklamair yasya 
mati" sarvath! naiva khidyate | sarvak*tyakaro jñeya" sa'ghopacayatatpara" || na pa%y!rtha' na 
bhog!rtha' ya#ortha' kuta eva tu | sa'ghak!rye mati yasya sa mukta" sarvabandhanai" | na 
svargg!rtha' vrata' yasya na l!bh!rtha' ya#e na ca | nirv!%!rthakriy!" sarv!" sa bhik&u" #!nta 
ucyate || [p!] 
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(22b2)pebhyo nityavirata" sap!'su rata" sad! | na p!pamitrasa'sargg$ sa bhik&u" sy!d 
buddha#!sane | maitry! bh!vitacittasya dak&a"ssa *jucetasa" #ik&!pade&v akha%+asya nirv!%a' 
n!tid)rata" | jar!mara%abh$tasya sa's!ravimukhasya ca | dhy!yino hy apramattasya nirv!%a' 
n!tid)rata" | anityat!vidhijñasya #)nyat!tmakriy!su ca | dhy!notkar&avidhijñasya nirv!nan 
n!tid)rata" | punar api yog!c!ra !dhy!tmike dharmme dharmm!nupa#y$ viharati | katha' sa 
bhik&u"  
 
(22b3) pañcam! bh)myantar!t &a&(a' bh)myantaram !kr!mati | sa pa#yati #rutamayena jñ!nena 
divyena v! cak&u&! sa bhik&ur adhimukta# catu"\"kotike&u katham am$ dharmm!" sad*#!n!' 
hetavo bhavanti | na sad*#! visad*#!n!' naiva sad*#! n!m ad*#!n!m avisad*#!rddhad*#!n!' 
katha' visad*#!\"n!' sad*#! hetavo bhavanti | tadyath! vr$hir hetubh)to vr$hir evotpadyate | 
evam ev!dhy!tmike #ubhe karmma%[i] sad*#am e\ 
 
(22b4)va phalam utpadyate | devamanu&ye&u pratham! ko(ir vi#ad*#!n!' vi#ad*#! hetavo 
bhavanti | tadyath! madhur!t* k&$r!d a\"mladadhy utpadyate | evam ev!dhy!tmike pi priyair 
i&(air ihalaukikai" #!'kle#ikai" k*tai" #abdaspar#arasar)pagandhai" k*tai" a#vabh)to dadhivad 
ani&(o k!ntaman!pa" phalavip!ka utpadyate | narakapretatiryak&u dvit$y! ko(i[r] naiva sad*#!n!' 
sad*#! heta 
 
(22b5)vo bhavanti | tadyath! n$l!n$layog!d a#ad*#o n!ma var%%a utpadyate | evam ev!dhy!tmike 
pi karmmaphalavip!ke na karmma"%! phalasya sad*#o bhavati | na phalakarmma%as tadyath! 
mithy!d*&(ik! y!jñik!" pa#)n* hanti svarggalobhena tena naraka' gacchanti t*t$y! ko(i"\ " 
arddhasad*#!n!m arddhasad*#! hetavo bhavanti | #uklai" s)k&mais tantrabhi" #ukla eva sth)la" 
pa(a !rabhyate | #)k&masth)la\ 
 
(22b6)yo# ca sad-sa##s tatvam asti evam eva naiva sad*#!n!m arddhasad*#!n!' hetavo bhavanti 
| #################### s)k&mabh)tair a#ubhai" karmmabhi" sa'b*hitai" mah!n!rakeyai" 
karmmabhi" kriyate; | caturddh! ko(i" sa bhik&u karmmaphalagaman!gamanakriy!m 
anuvicinty!valoky!n!' karmmaphalacakravad bhagavati catu"ko(iñ cintayati sy!t karmma yad 
apr!pta' nik!yasahagata' puru&ap$+a' tram! ko($ sy!t karmma yat pr!pta' puru&!" p$+ayanti 
dvit$ya" ko(i" sy!d yat karma pr! 
 
(22b7)pta' c!pr!ptañ ca p$+ayati t*t$y! ko($ [sy!t karma yan n!pi pr!pta' n!py !pr!pta'] 
p$+ayati caturth! kot$ asti tat karma yad apr!ptan nik!yasahagata' p$+ayati yath! laukik!" 
sa'pratipann! apr!pta' nak&atra' kuru' p$+ayati tath! lokottarik! apr!pta' 
cak&urvijñ!nasamudra' karmma puru&a' p$+ayati | k!ma#ok!dibhi"; pratham! ko($ sy!t* 
karmma yat pr!pta' puru&a' p$+ayati yath!gni pr!pto dahati asir c!cchinatt$ti kaulaukik! 
lokottarik! \ 
 
(23a1) pr!pt!#ubhakarmma narakatiryakprete&u p$+ayati; dvit$y! ko($ sy!t karma pr!ptañ 
c!pr!pta' p$+ayati | yath! vidy!vi&aprabh!va' pr!ptañ c!pr!ptañ ca niyacchati | laukik! 
lokottarik! ca mara%ade#ak!le cch!y!nimitt!ny apr!pt! narake&u t*t$y! ko($ sy!t karmma [n!py] 
apr!pta' pr!pya p$+ayati | tadyath! o&adh$b$jam u&%a' n!pi pr!pta' n!pi prasamartha' bhavati 
| n!py apr!pta' laukik! lokottarik! yath! niyatavedan$y!ni karmm!%y arhata"s ti&(han bhi\ 
 



 
 

 396 

(23a2)k&ava" sumerukarmm!%y athav!rhatparinirv!tit!ni karmm!%i n!py !rhata" 
pr!pyap$+!kar!%i bhavanti ti&(hato nn!pi muktasya; caturth! ko($ sy!t karmma d*&(avedan$ya' 
notpattivedan$ya' pratham! ko($ sy!d upapattivedan$ya' d*&(adharmmavedan$ya' dvit$y! ko($ 
sy!d upapattivedan$yañ ca d*&(adharmmavedan$yañ ca | t*t$y! ko($ sy!d upapattirvedan$yan n!pi 
d*&(adharmmavedan$ya' n!py upapattivedan$ya' turth! ko($ kataran tat karmma 
d*&(adharmmavedan$ya' nopa\ 
 
(23a3)pattivedan$ya' yath! r!j!pathyak!ri%o da%+o bhavati | d*&(adharmmavedan$yo 
nopapattivedan$ya iti | laukik! lokotta\"rik! d!nena sat!' pr!sa'syo bhavati | 
d*&(adharmmasukhavedan$y!" santo na tai" saha paraloka' gacchanti; pratham! ko($ sy!d 
upapattivedan$ya' " d*&(a[patti]dharmmavedan$ya' caturth! ko($ kataran tat karmma 
yath!gniprap!tena svarggav!ptir bhavat$ti laukik! lokottarik!\ 
 
(23a4) asmin karmma[n]i #ubham a#ubham v! k*tam anyasmin* pr!pyate | hetuphalapratyak&a' 
d*&(a'; dvit$y! ko($ sy!d d*&(adharmmavedan$ya' n!py u"papattivedan$ya' t*t$y! ko($ tadyath! 
d*&(adharmmavedan$yam upapattivedan$ya' bhavati | laukik! lokottarik! yath! t*t$y! ko($\ " 
sy!n n!pi d*&(adharmmavedan$ya' n!py upapattivedan$ya' yath! maunavratam iti | laukik! 
lokottarik! maunavratad!na\ 
 
(23a5)#$l!n!' karmm!%y arhatas ti&(han bhik&ava" | sumerupram!%!ni karmm!%i | 
athav!rhan*parinirv!payatit!ni karmm!%i n!py arhata" pr!\"py!rhata" pr!pyap$+!kar!%i 
bhavanti | ti&(hato n!pi muktasya; caturth! ko($ sy!t karmma d*&(adharmmavedan$ya' 
lokottarik! avy!k*ta' citta' karmma tasy!vy!k* tasya karmma%o n!pi 
d*&(adharmmavedan$ya' phalavip!ka upalabhyate | n!py upapattivedan$yo bhavati | caturth! ko($ 
tad evam asau\ 
 
(23a6) bhik&ur ek!ntani&a%%o nekapra#!kha' karmmaphalavip!kaj!lavitata' ra' 
narakapretatiryagdevamanu&ye&u d*&(v! bh)ta' dharmme dharmm!nupa#y$ viharati || punar api 
sa yog!c!ro dharmme dharmm!nupa#y$ viharati | katha' sa bhik&u" karmmaphalavip!kajño 
bhavati | ihakarmm!%!' karmmaphalabha#ubh!#ubhajño bhavati | yath! am$ satv!" 
k!yadu#caritena samanv!gat! v!gdu#caritena samanv!gat! # manodu#caritena samanv!gat! v! 
!ry!%!m apav!da\ 
 
(23a7)k!["] mithy!d*&(isam!c!r!s taddhetos tatpratyay!t* k!yasya bhed!d ap!yavinip!tena 
narake&)papadyate | tiryagyonau prete&u am$ punar anyasatv!" k!yasucaritena samanv!gat!" 
v!gsucaritena samanv!gat! mana"sucaritena samanv!gat! mana"sucaritena samanv!gat! 
!ry!%!m anapav!dak!s te taddhetos tatpratyay!t k!yasya bhed!t* sugatau 
devamanu&ye&)tpann!" svakarmmadharmmavip!ka' yath!vat* pa#yan* sa bhik&u"\ 
 
(23b1) vitarkayan* parebhya" #*%van m!ravi&ayagat!n!' satv!n!' caryay!samañ carati | 
nirv!%!paryavas!yiny! caryay! carati nirvedikay! kaly!%ay! satatodyuktay! 
sans!raparyavas!nayuktay! ’nugrahatay! pare&!' yath!tm!na' ca aha' t!re#y[e]' sa's!r!t* 
!d!yak!n d!napat$'# ca sa dharmmakarmmavip!kajño bhik&ur 
narakpretatiryagdevamanu&y!%!' karmmadharmmavip!ka' tarkayati | viga%ayati | tadyath! 
svacchasya prasannasya vaid)ryama%er antiv! s)trik! v! n$l! v! haridr! v! m! 
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(23b2)ji&(! v! #ukl! v! yath! sadbh)t! v! d*#yate | evam eva karmma%a" vip!kas)trikay! 
madhyagat! y! t!m asau bhik&u" #rutamayena jñ!nena divyena v! cak&u&! vi#uddhena punar api 
sa bhik&u" #rutamayena jñ!nena sa pa#yati ma%ivat karmmadharmmavip!ka' tadyath! hi ka#cin 
ma%ir bhavati #uklo vagata" samantata" prasanno nirvra%a" svaccho vedhanak&ama" 
karmma%ya" samanta dv!rabh)ta" | sarvajanapr!sa'syo dhanyo r!j!rha" tam 
evamvidhagu%ayukta' ma%i r!j! v! r!j! 
 
(23b3)m!tro v! sy[!d] gu%!bhijña" sam)ly!bhijño bh)tv! sv!la,k!r!y!vabadhn$y!d evam eva sa 
bhik&u" #uklapak&e da#aku#alakarmmapa"tham aya' mani" samantato avad!ta' suprasanna' 
nirvra%a' niravadya' svaccha' vedhanak&ama' 
dharmmapak&apratipak&[!k&e]papra#napratipra#nadharmmasal!k!n!' vedhanak&ama' 
ka\"rmma%ya' yath! yath! pari%!mayati d!na#$lajñ!n!ni ca tath! tath!sau 
da#aku#aladharmmapathama%$' karmma%yat!m upan!maya\ 
 
(23b4)ti | tad v! cakravarttir!jy!ya tad v! devar!jy!y! marar!jy!ya tad v! brahmar!dy!ya tad v! 
brahmanir!#ravadhy!nasam!dhibh!vanar!jy!ya tath! tath!sau saddharmma%ama%i" karmma%yo 
bhavati | samantato dv!rika iti samantadv!r!%i devamanu&yadv!rabh)t!s te&v asau 
saddharmmama%i" samantato dv!rabh)to bhava"ti | sa's!radv!r!n nirggamya nirv!%adv!ram 
anupravi#ati sarvajanapr!sa'sya iti | samyagd*&(ik!n!' #aik&!%!' pr!sa'sya" r!j!\ 
 
(23b5)rha iti saddharmmapathapratipattijña# citte#varasya yogya" pratipann!n!' v! iti 
vaid)ryama%e# ca sarvagu%opapanna# ca saddharmmama%e\"# caitats!dharmyam upalabhata iti 
| punar api sa bhiksu" karmmadharmmavip!ka' samanupa#yati ma%ivad eva tadyath!nyo ma%i 
savra%o bhavati na sarv!ccha" | na sa"rvadv!rika" | na #uklo na vedhanak&ama" | na 
karmma%yo na sarvajanapr!sa'sya" | na yogyo r!jño v! r!jam!trasya v! eva\ 
 
(23b6)m ev!nyat$rthasya dharmmapratir)pakasya dharmmasya savra%asya ma%e" | vra%a 
katama" satk!yad*&(i #$#lavratapar!mar#o vicikits! ca na sarvadv!rika pretatiryakdv!rika" | na 
dhanya iti na nir!sravama,galayukta" | na vedhak&ama iti na 
sapra#napratiprasnadharmmakathikavedhana#al!k!k&ama" | na r!jño v! na r!jam!trasya v!rhata 
iti | na saddharmmacitte#var!%!' saddharmmapratipannaprapann!n!m a&(!n!' 
puru&apudgal!n!['] yogyas ta evamvidha' dharmmapratir)pakadharmmama%i'\ 
 
(23b7) ka%(he badhnanti te tan ma%ipratir)paka' ma%i' baddhv! narakapretatiryak&v 
an!dik!laprav*tte sa's!re paribhramanti | tasm!d asau bhik&ur mma%isad*#! ma%ayo bhavanti | 
tadyath! vaid)ryasad*#a' k!ñcanama%i' d*&(v! vaid)ryam iti manyate b!lap*thagjana" sa 
bhik&ur ddharmm!dharmmapar$k&!tatvajña" saptama' bh)myantaram !rohati | tam !r)+ha' 
vratina' d*&(v! h*&(! bhaum! yak&! antar$k&acar!%!' dev!n!m abhinivedaya'ti | te pi 
catur%%!' mah!r!jñ!' c!turmmah!r!jak!yik!\ 
 
(24a1) dev!n!' te pi trida#!n!' te pi #akrasya #a\kro y!m!n!' y!m!s tu&it!n!' tu&it! api 
maitreyamaitreyo pi dev!n!' nirm!%arat$n!' nirmm!%aratayo pi paranirmmitava#avarttin!' 
amuka kulaputro ja'b)dv$p!t* p)rvavat* || punar api yog!c!ra !dhy!tmike dharmme 
dharm!nupa#y$ bhavati katha' sa bhik&u" karmmadharmmavip!ka' samanupa#yati | 
avijñaptisa'jñakam ek!da#ama' r)pa' yad!yukta" sarvadharmmakriy!y! # yad eva 
samvarag*h$to bhavati | tata" prabh*ti suptamattapramatt!n!' [ku] 
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(24a2)#ala eva dharmmaprav!ha" | pravarttayate yath! nad$#rota" prav!hito vyuparato nityam 
eva puru&asya suptamattapramattasya vahaty eva' tath!vijñaptisa'jñaka' r)pam anidar#anam 
apratigham icchati katha' punas tad r)pa' karmmasadbh!vas tasm!t tasm!t tad api r)pa' 
stambhabh)ta' sarvaku#al!n!' dharmm!%!' tad ek!da#avidha' r)pa' sa bhik&u" pa#yati 
katha' am$ satv! n!n!r)p! n!n!vasth! n!n!gatik! n!n!vidh!#ray!" sa pa#yati yasm!d ete satv! 
n!n!citt! n!n!vidh!#ray![dhi]mukt!\ 
 
(24a3) n!n!n!vidhakarmma%as tasm!d ete satv! n!n!r)p! n!n!vasth! n!n!gatik! n!n!vidh!#ray! 
| tadyath! yak&a# citrakaro v! citra"kar!ntev!s$ v! su#ukla' d*+ham !lokya ramy!['] bh)mim 
!s!dya n!n!vidhai ra,gair n!n!vidhai# citrair n!n!vidh!ni #obhan!ni ##### r)p!ni cittava#!"t* 
kurute | [tath!ya'] cittacitrakarmmakara[# ci]trakarmmakar!ntev!s$ v!dhimuktikara" 
su#ukl!y!' tridh!tubh)mau d*+h!y!' karmmaphalavip!k!y!' sa'\ 
 
(24a4)s!rabh)mau n!n!vasth!y!' n!n!gatik!y!' n!n!vidh!#ray!y!' satv!n* 
cittacitrakarmmakaro bhinivarttayati | punar api yath! #ve\"tena ra,ge%a sveyar)pa' kurute 
raktena rakta' kurute p$tena p$ta' kurute k!potena k!pota' kurute k*&%ena k*&%a' kurute | 
tath!ya' citraci\"trakararmmakara# citta' svetam !lambanam up!d!ya #ukl!n* 
dharmm!?k*[&(]!n* s!sravai r!g!dibhir mmalai" #ukla' r)pam abhinivartta 
 
(24a5)yati | devamanu&ye&u raktam abhisam!d!ya ra,ga' citracitrakaro raktar)pam 
abhinivarttayate | devamanu&ye&u rakta' n!me&(a#abdara\"saspar#ar)pagandhair yoni#a# 
citrapa(e punar api sa cittacitrakarmmakara" p$ta' ra,gam up!d!ya yati tiryaggat!ni te pi 
paraspare%a p$tara,gava#!t piba\"nti rudhir!%i kh!danti m!ns!ni ghnanti ca parasparato 
r!gadve&amohena p$t!k*t!" punar api sa cittacitrakara" kapota\ 
 
(24a6)kam !lambana' d*&(v! kapotaka' malina' karmma kurute | pretatiryak* te [na +]i 
vanad!vadagdhasad*#atanava" k&utpip!s!parigatavividhadu"kh!bhibh)t! bhavanti | 
cittacitrakarmmakarava#ena m!tsary!lambanena mohatimir!v*t!" | punar api sa 
cittacitrakararmmakara" k*&%a' karmmabh)ta' ra,gam up!d!ya k*&%!ni r)p!%y abhilikhate | 
n!rakey!n!n te hir k*&%ena karmma%! tatropapann!" k*&%!ya saprak!rajvalitanibaddh!" 
k*&%atanavo n!n!vidhavy!dhikara%!" 
 
(24a7) k&utpip!s!#rayabh)t! nanyasad*#ena k!ra%!du"khen!bhibh)t! bhavanti t!" svena 
tra"k*tena || punar api sa bhik&ur yogam !sthitas tad eva traidh!tuka' pañcagatik!pañcara,ga' 
sa's!racitrapa(a' tribh)myavastha k!m!\dh!tubh)mika' r)padh!tum !r)pyadh!tuka' | tatra 
sa cittacitrakarmmakara" k!masevan![y]! k!madh!tv!lamban!ni n!n!vidh!ni r)p!%i !likhate 
vi'#atividh!ni r)padh!tv!lamban!#rit!ni k!mavi'#ayukt!ni caturddhy!nakudyena ta\ 
 
(24b1)na tad!#rit!ni &o+a#abh)myavasthit!ni r)padh!t!v abhilikhati | 
r)padh!tv!lambanavisa'yukt!ni sam!patticatu&k!disam!lamban!r)py!dh!t!v abhilikhati 
cittacitrakarmmakara" | !y!to hy aya' traidh!tukapa(a" | punar api sa bhik&u# cittacitrakara' 
pa#yati satv!n !likham!n!m anyena prak!re%a tatra citrakarasad*#a' cittacitrakara' 
gabh!janasad*#a' #ar$ra' d*+hakasad*#!ni r!gadve&amoh!ni sop!d!nasad*#am !lambana'; 
k)rcasad*.!n$ndriy!%i ra,gasad*#!ni b!hyavi&ay!" 
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(24b2) sabdaspar#arasar)pagandh!; bhittisad*#a" sa's!ra; !lokasad*#a' jñ!na' hastasad*#o 
v$ry!rambha#; citrar)pasad*#!ni r)p!ni anekave&ar)pavastr!v*ddhij!t!ny 
anekakarmmaphalavip!kak*t!ni || punar api sa bhik&ur ddhy!nagatas tam eva cittacitrakaram 
anyena prak!re%a sa pa#yati yath! sa citrakaro yady akhinno bhavati suparikarmmak*t!ni 
ra,g!ntar!ni bhavanti ujjval!ni k)rccak!ni #obhan!ni bhaya[p]arijit!ni bhavanti | tad! #obhan!ni 
r)p!\ 
 
(24b3)%y !likhate | evam ev!ya' cittacitrakaro yady akhinno bhavati 
dhy!na[kri]y!suparikarmmak*t!ni dhy!n!ra,g!ntar!%i bhavanti ujval!ni ra,gsad*#!ny 
a[narambar]!ni bhavanti " #obhana[k)rcc]akasad*#!ni m!rggopade#akopade#aparijitopam!%y 
adharottarasuparijit!ny !kar&!pakar&!tkhinn!" sa cittacitrakarmmakara" #obhan!ni " r)p!%i 
dhy!nabh)m!v !likhate atha khinno bhavati sa cittacitrakarmmakaras tad!#obhan!su 
narakapretatiryagbh)mi&u gatik!\ 
 
(24b4)nik!yak!ra%! ayomu&alak)rcan!#ubhara,gap!trabh)ta' n!rakeyatiryakpretar)pa' 
tiryaggata' v! g*hya #obhan!ni r)p!\"%y !likhate vistare%a p)rvavat* || punar api sa bhik&u" 
cittamarka(a' marka(avat pa#yati yath! hy anibh*t! 
n!n!drumalat!pu&paphalavanaparvatanad$vivara"kuñj!pratihatagatir bhavati marka(a" | evam 
ev!ya' cittamarka(o ’nibh*tagati" pañcasu gatisu n!n!vyasanasad*#!ni nara\ 
 
(24b5)kapretatiryasvan!ni drumasad*#!" satv! nekaprak!ralat!sad*#! t*&%!lat! pu&palat!sad*#!" 
sa'kalp!"; phalasad*#! ni\"&(!ni&(a#abdarasar)pagandha dar$vivarac!ri%as trayo dh!tava" 
guh!sad*#a' #ar$ram apratihatagati" cittamarka(o narakatiryak*pretadevamanu&ya\"sth!ne&u sa 
cittamarka(avad bhavati sa's!rabh)mi&u || punar api sa bhik&ur ddhy!nagata# cittana(a' na(avat 
pa#yati | yath!ha na(o na(a\ 
 
(24b6)n!n!ve&ara,gabh)mivastrasu t)ryadharo bh)tv! n!(aka' n!(ayati | evam ev!ya' cittana(o 
n!n!karmmanirmmitave&adh!r$ vicitr!su bh)mi&u gatinik!yabh)mi&u n!n!ve&adh!r$%o 
n!n!vidhahetupratyayadh!r$; n!n!vidhat)ryasad*#!ni k!ry!%i sva[v]i&ayan!(akam iti | 
sa's!ran!(aka' na(a iti cittana(o n!(akam iti | vicitranaikaprak!ra' d$rgham anavar!gre sa's!re 
|| punar api sa bhik&u nad$m$navat pa#yati cittam$na' yath! hi m$na" pratata 
 
(24b7)tara,g!kul!y!['] gambh$ra#$ghra#rotodurvi&ahagatiprac!r!y!m 
anekav*ks!pakar&a%asamarth!y!' pratata#$ghraveg!niv!ryakarmmaca%+!y!' girinady!m 
unmajjaty avamajjaty ev!ya' cittam$na" pratatatara,g!kul!y!' tribhavatura,g!kul!y!' 
k!madh!tuvaitara%$gambh$r!y!m av$ci'paramagambh$r!y!' #$ghra#rotas!' 
#ubh!#ubhakarmma#rot!y!' durvvi&ahagaty!' 
sarvalokab!lap*thagjanap!ragamanadurvi&ahagati prac!r!y!m iti pañcagatina 
 
(25a1)dy!' prac!r!y!m anekakalp!y!ñ ca kar&a%!samarth!y! vi&ama#$ghra#rot!y! 
#$ghrapratataveganiv!ryaca%+!y!m iti anityat!pratataveg!niv!ryaca%+!y!' nady!' 
t*&%!nady!' cittam$na unmajjananimajjana' kurute | unmajjati devamanu&ye&u nimajjati 
narakapretatiryak&u sa cittam$no t*&%!nady!' || punar api sa yog!c!ra !dhy!tmike dharmme 
dharmm!nupa#y$ viharati katha' bhik&ur yogam !sthita" karmmadharmmavip!kajña# citt!yatt!t 
sarvasatv!n pa#yati cittaga 
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(25a2)tik!# cittavidhey!'# cittena vañcatem!n!n pa#yati sa pa#yati #rutamayena jñ!nena 
divyena v! cak&u&! cittakarmm!yatt!" sarvasatv!# cittakarmmagatik!" citt!yatt!" kathañ ca [te] 
ime satv! mucyante sa's!r!d anavar!gr!d anekagatiprac!r!n sa pa#yati #rutamayena jñ!nena 
divyena v! cak&u&! citta'sea'kle#!t* sarvasatv! badhyante | cittavyavad!n!t* mucyante | tatra 
cittam anekaprak!ram !lambanabhedena svabh!vabhedena nik!yagatibhedena; pañca 
 
(25a3)vidha' pañcasu gati&u; yogav!hiparam!#rayabhedena sa'yuktam anu#aya'sa'yojanai# 
cittaprayuktai" sa's!rai" sa'sk*tair !"k!#adibhis tvabhir nityair aprayukta' pañcaprak!ra' 
bhavati tad indriyabheden!parimita' t*&%!vividh!#rayabhedena pañcacet!'si bhavanti | 
sa'k&epe%a tad asya s!'"kle#ikasya pak&asya katha' vyavad!napak&o bhavati | tray!%!' 
m)lakle#!n!' traya" pratipak&! bhavanti | sarv!t$t!n!gatasamyak[*] 
 
(25a4)sa'buddhavanasanm!rggade#it! tadyath! r!gasy!#ubh! dve&asya maitr$ mohasya 
prat$tyasamutp!das tatra #ar$re r!go bhavati |" sa tad eva #ar$r!lambana' k*tv! viharati vibhajati 
p!danakh!t prabh*ti y!vat*c chi[ra]sa sth)l!ny a,gapratya,g!ni vibhajatai ko ha' kim v! mama 
sv!,gaprade"#e&u sa p!danakhap*thak*kar$ra' pa#yati na nakha" | na #ar$ra' nna p!d!,gulya" 
#ar$ram aha' v! yatr!ya' aha'k!ro varttate 
 
(25a5) v! na p!datale #ar$ra' yatr!ya' aha,k!ro varttate na gulpham!t*ko ha' #ar$ram v! na 
p!r&%ir aha' #ar$ra'm v! na p!r&%ipi%+o ha'; na ma%+alam a"ham v! #ar$ra' v! na 
#ro%ikap!lam aha' #ar$ra' v! na gudo ha' #ar$ram v! na p*&(hagat!ni pañcacatv!ri'#ad asth$ni 
aham v! #ar$ram v! na gr$v!,g!sth$ni #ar$ra' aham v! na mukha[mu]&a##ga"t!ny asth$ni 
#ar$ram ahanam v! kap!lagat!ny asth$ni #ar$ram aham v! sampravibhajya bhik&ur 
arth!ntarabh)ta' #ar$ra' na pa#yati | 
 
(25a6) n!py ekaikena #ar$ra' pa#yati n!pi vibhakta' sar$ra' pa#yati na 
cak&u"#rotraghr!%ajihv!k!yaman!'si #ar$ra' pa#yaty !tmano n!py !dhy!tm!na' te&u 
p*thak*param!%usa" #ar$ra' pravijati sar&apam!tra' c)r%%a#ad*sam !tmana" #ar$ra' pa#yati | 
sa mah!bh)t!ni vibhajati ko ha' ki' p*thiv$dh!tar aha' apdh!tur aha' tejodh!tur aha' 
v!yudh!tur aha' sa t!tm!na' dh!tu" | pa#yati n!pi dh!tum !tmani sampa#yam!no 
arth!ntarabh)tan na pa#yati param!rthatas tadyath!nekav*k&asa 
 
(25a7)mud!ya' vana' pa#yati | naikasvena v*k&e%a vanam asti na param!rthato vanan n!ma 
v*k&amukta'vinirmukta' na vanam asti v*k&o pi tva,m)la#!kh!par%%aval$&uvinirmukto 
arth!ntarabh)to na vidyate na parm!rthato sti sa'v*tisatyena tu vanam asti tathedam api #ar$ra' 
p!%y!disamudayam!treya' sa'jñ! sa'v*tita" #ar$ra' ida' sa tacchar$radharmmatatvajña" 
#ar$r!d virajyate #ar$ra'pratya,gebhyo pi virajyate sarvendriyavedan!dh!tubhyo pi virajyate \ 
 
(25b1) viraktasya cittasya nad$r!gasahagat! t*&%! paunarbhavik$ na b!dhate eva' r!gapratipak&e 
prayatate | katha' dve&asya pratipak&e pratiyatate | sa maitr$pratyupasthito bhavati k*cchram 
vateme satv! yaduta yann!ma j!yante mriyante pi cyavante py upapadyante | pañcasu gatisu 
pañcabhay!pann!s t!n* pratim*takopam!n* m!t*vat k!ru%yam utpadyate | katha' eva' 
du"khit!n!' satv!n!' puna" k*te k&!ranibha' krodha' kury!t* prak*tidu"khite&u satve&u sa 
dvi 
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(25b2)t$ya' mah!kle#a['] vadha' pratividha' viharati || punar api sa bhik&u" katha' 
t*t$ya'mah!kle#apratiyann!#!ya yatate mohen!v*t!" satv! k!yadu#carita' caranti v!gducarita' 
caranti manodu#carita' caranti k!yasya bhed!d ap!yena vinip!te narake&)papadya'te | yad! tu 
moharahit! bhavanti samyagd*&(ipurassar!s tad! k!yasucarita' v!ksucarita' mana"sucarita' 
caranti dharmm!dharmmatatvajñ! bhavanti yad! cai&!' dharmm!dharmmatatvajñ!navijñ!nam 
bhavati tad! ma\ 
 
(25b3)h!jñ!nakle#asya t*t$yasy!bh!vo bhavati sa bhik&ur eva' tray!%!' kle#!n!' ya" 
pratipak&! bhavanti | tann!#!t* sarvakle#opakle#asa'\"yojan!nu#ayapratyavasth!n!['] n!#o 
bhavati | yath! v*k&asya m)lan!#! tva,m)lapatrapal!#!skandhavi(apapu&paphal!d$n!' 
sarvathaiva ml!n!ni bhavanti n!#o " v! tathaiva te&!' trey!%!' vadh!t* sarvakle#avadho 
bhavati | punar api sa yog!c!ra !dhy!tmike dharmme dharmm!nupa#y$ viharati | katha'  
 
(25b4) sa bhik&u" saptamy!d bh)myantar!d a&(ama' bh)myantaram !kr!mati | sa pa#yati 
#rutamayena jñ!nena divyena v! cak&u&! katha' sa bhik&ur !dita\ " eva cak&ur yath!bh)ta' 
pa#yati | katha' bhik&ur vijñeye&u sarve&u r)pe&u sarve&u b!lap*thagjana" sa'rajyate 
samvirajyate samuhyate | tatra mitra' d*&(v! sa'rajyate | sa'rajya\"sth!n$yam [v]! r)pa' 
d*&(v! striyam v! ’nyad v! dve&asth!n$ye&u dve&am upaiti | sampannabh)ta' 
sampannasth!n$ya' v! r!gadve&!v*tacak&u\ 
 
(25b5)&o r)pa' na' yath!bh)ta' pa#yati; moh!v*tacitta iti b!la" p*thagjana" kalpan!m!trake&u 
cak&urvijñeye&u sa'rajyate v! virajya\"te v! t*&%!vañcit!" puru&!" 
svecch!vitarke%!tmanaiv!tm!na' rañjayati | tadyath! sv!sthi' g*hya nirm!nsa' mukhe 
prak&ipati sa dantair v! l!l!pravisarakli\"nnaha'nvasthi vivaragata' kh!da[y]ati | 
tasy!tig*ddhasya #una" svak!d !sy!d dantavivar!d rudhiram !gacchati | sa tam asthirasam iti 
manyate\ 
 
(25b6) na manyate m!makam eveda' rudhiram aham ev!sv!day!mi sa sv! rasag*ddho jihv!m 
api kh!dayati sa rasag*ddhy!v*to ’sthirasa' manyate kevala' sa'kalpam!trakam eva 
b!lap*thagjana# cak&urvijñeye&u yur)peyu sa'rajyate cak&urama%$y!ni r)p!%i sa 
vitarkal!l!v*tamativicar!sthi cak&u"sad*#e !sye prak&ipya tath! tath! kh!dati yen!sya 
t*&%!rudhira' syandati | t*&%!rudhirasag*ddho mamedam ity abhir)po manyate sa tatra rasa' 
labhate\ 
 
(25b7) tatra yath! sv! tath! b!lap*thagjan! yath!sthi tath! cak&urvijñey!ni r)p!%i yath! vitark! 
yath! tvagasthikh!dana's tath! vi&ay!s tasm!d asthi#a,kalopam!ni cak&urvijñey!ni r)p!ni ca 
sarvab!lap*thagjan!n!' vipralambhak!r!%i || punar api sa bhik&u# cintayati katha' 
t*&%!bhayabh$t!" sa's!rodvign! bhik&ava" sarvak!m!n* prajah!ti | yath!pi n!ga" &a&(ih!yana" 
pañcabandhanabaddho bhavati | puru&air hasty!j!neyair adhi&(hita" | sa mah!vigra\ 
 
(26a1)ha" phala' pañjar!varuddha e&a prabh)tek&urgga%+omodakas$dhup!naras!n labhate | 
t)ryag$tan!ditai# c!sya vinodana' kriyate | yen!sya vanasaukhya' vismared 
vism*tyaihapr!k*tair hastihibhi" saha sa'vaset parapra%eya# ca sy!d atha sa hasty!j!neya evam 
api paricaryam!%o vanasaukhya' sve&(a' viharann eva parvatakuñj!ni vanapu&paphal!ni 
#akunirut!ni nad$nirjjhararamy!%i bh)mibh!g!ni anuvicicantya sarvabandhanabaddho pi t!ni 
saukhy!ni sm*tv! sarvaba 
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(26a2)ndhan!ni cchitv! puru&!n* hasty!j!ney!n aga%ayitv! g*hapañjara' bhañjya 
prabh)tek&uga%+amodakas$dhup!narasa' p$tv! g$tav!ditair na #akyate vipralabdhu' | na c!sya 
#akyate vinodana' manasa" kartu' na c!sya vanasaukhya' vismarati | na ca pr!k*tair hastibhi" 
saha samat!m upagantum icchati | punar eva ca vana' gacchaty eva' yog!c!ro bhik&ur 
an!dik!laprav*ttai" pañcabhir bandhanair baddha" kai" pañcabhir 
yadute&(a#abdaspar#arasar)pagandhai" kai" puru&air ha\ 
 
(26a3)sty!j!neyair adhi&(hito yaduta cak&u"#rotraghr!%ajihv!k!yamanovijñ!nai" s!'kle#ikai" 
svamatig*hapañjare avaruddha" | " yaduta putrad!r!r!mad!s$d!sabhogag*h!varuddha" 
prabh)tek&umodakas$dhup!narasa iti sa'kalpamodakar!gap!nasya etad adhivacana' 
g$"tav!dit!sam!ni t*&%!vi&akubuddhibhinnanad$r!ga pr!k*tair hastibhi" sama" | sy!d iti 
pr!k*tapuru&air mmithy!d*&(i hasti\ 
 
(26a4)n!m etad adhivacana' saha sa'vased iti tai" saha 
satk!yad*&(i#$lavratapar!mar#asa'prayuktai" pr!k*tapuru&air mukhamadhu\"r!bhir 
mmithy!d*&(ikakath!bhi" pr!modyate parapra%aya iti r!gadve&amoh!yattasyaitad adhivacana' 
hasty!j!neya iti yog!c!rasyaitad a\"dhivacana' paricaryam!%o pi sarvas!'kle#ikasya 
mohagatasyaitad adhivacana' nairy[!]%ikaparvata' sm*[tv]! parvatakuñj! i 
 
(26a5)ti dhy!nasam!patt$n!m etad adhivacana' pu&paphal!dini samm!rggacittotp!d!ni 
phalabh)ta' nirv!%a' #akunirutasam!ni " dharmmakathikarut!n!m etad adhivacana' 
nad$nirjjhararamy!%$ti prajñ!nady! etad adhivacana' nirjjharam iti ek!ntacittasyaitad 
adhivacana' bh)mi\"bh!ga iti br!hma%! vih!r!%!m etad adhivacana' yaduta maitr$ karu%! 
mudit! upek&!y! anuvicintya iti dhy!nasu\ 
 
(26a6)kha'm anuvicintya sa yog!c!rahast$ sa'gh!r!mam anudh!vati | tasm!d dhastyupamena 
yog!c!re%a bhavitavya' na svopamena || punar api yog!c!ra !dhy!tmike dharmme 
dharmm!nupa#y$ viharati | katha' sa bhik&ur a&(abh)myantar!n navama' bh)myantaram 
!rohati | sa pa#yati #rutamayena jñ!nena divyena v! cak&u&! sarvam ida' traidh!tukam anitya' 
du"kha' #)ny!n!tm! a#ucibh!%+abh)ta' sarvak!m!n api pa#yati | tadyath! van!ntaravivare\ 
 
(26a7)&u mahati parvatsvabhre kharjj)r$v*/&a" sy!d anekasamasat!y!sas tasmi[']# ca pr!nte 
any!ni phal!ni syu" du"pr!py!%i bahudo&!ni svabhraprapatanado&!%i j$vitasa'#ayakar!%i 
ko(arado&e%a prapatanabh!g$y!ni cordhvadrumasthit!n!m api j$vitan!thakar!%i atha puru&o 
gacchen m)+ho b!lap*thagjano ndhabh)to rasag*ddhy! sa t!ni phal!ni pa#yeta na 
svabhraprapatanako(arordhvav*k&aprapatanaj$vitan!#am anur!\ 
 
(26b1)[gaya]ti | sa ta' v*/sa' !roha[y]a[t*] b!la" p*thagjano mandamedh!lparas!t 
sv!den!pah*ta" sa tasm!d v*k&!t apr!pya t!ni phal!ni prapetet sa j$vita' jahy!d atha kenacid 
anyonop!yena pr!k*tena v! karmma%! na prapateta s!kalyena rasar!gena baddho b!labuddhi 
bahutaram !d$nava' na pa#yati | evam eva sa bhik&u" pa#yati van!ntaravivarasam!ni 
pañcagativivar!%i sa mahacchvabhr!%i kharjj)r$v*k&a iti k!mav*k&asyaitad adhivacana' 
anek!#amasat! 
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(26b2)ni pratyekakle#a#atasahasr!%!m etatparye&a%!du"kh!n!m etad adhivacana' v*k&apr!nte 
sthit!ni phal!n$ti sarvak!mavi&akubuddh$n!m etad i&(a#abdaspar#arasar)pagandh!n!m etad 
adhivacana' du"&pr!py!%$ti du"pr!py!%i bhavanti k!maphal!ni; tadyath! samudraprade#ena 
vastrasambhrame%a r!jasev!cauryav!%ijy!dikle#air na c!pyante | k!maphalopam!ni bahudo&!n$ti 
| r!gadve&amoh!n!m etad adhivacana' svabhra"prapatana iti naraka 
 
(26b3)tiryakpretasvabhr!n!m etad adhivacana' adhivacana' na j$vitasa'#ayo bhavati | 
##################### dharmma"j$vitasyaitad adhivacana' ko(arado&a iti | #)nyasya 
*ktakasya tucchakasy!s!rakasyaitad adhivacana' puru&a !gacchen m)+ha iti b!lasya 
mithy!d*&(ikasyaitad a"dhivacana' | tasm!d anekado&abh)yi&(haphalopam!n[*] k!m!n 
alpasv!d!n[*] d*&(v! sa bhik&u" sarvak!m!n na sa,kalpayati | punar a\ 
 
(26b4)pi sa bhi sa bhik&ur agni#ikhopam!n k!m!n* pa#yati yath! hi d$pe d*&(irama%$ye 
paramat$k&%aspar#e pata,go m)+ha" pa#yed rama%$"ya' prad$pa" sa tasmin* prad$pe prapatet 
sa vin!sam !pnuy!t* | evam eva r!gadve&amoh!v*t!" pata,g! b!lap*thagjan!" 
sarvak!marama%$y!ni pa#ya"nti prad$pasad*#!n$ti yadi tasmin[*] k!maprad$pe prapatanti te 
pata,gasad*#! dahyante | narakapretatiryak&u tasm!d alam* \ 
 
(26b5) [la]' k!mair iti sa bhik&ur virajyate k!mebhya" | punar api sa bhik&u !dhy!tmike 
dharmme dharmm!nupa#y$ viharati | kair bandhanair baddh! satv! sandh!\"vanti sa'saranti 
sa's!re sa pa#yati #rutamayena jñ!nena divyena v! cak&u&! dv!bhy!' bandhan!bhy!' baddho 
ya' loka" | !h!rabandhanena spar#abandhanena ca\ " tatr!h!rabandhanena caturvvidhena 
kaba+ik!h!re%a katamena yaduta catv!ra" puru&!v!s!" &a( k!m!vacar! dev!"\ 
 
(26b6) a&(au mah!narak! ekaty! pi ca pret!s ti mana"sañcetan!!h!r!n masy!ni tadvirah! 
dhy!n!h!ra" | r)p!vacar! dev! spar#!h!r!" pak&i%a# cak&u#rav!"# c!nye tadvidh!" 
spar#amaithuna[v]ipralabdh!" sarva eva b!lap*thagjan!" k!madh!tau 
manu&yapretatiryakayan!rakey!" yo ya' k!masevan!t* k!madh!tur bhavati | !rupyas tu 
sam!pattisam!lamban!h!r!s tadevam aya' dv!bhy!' baddho loka" so vir!g!n na mucyate | 
sarvasa'yojan!nu#a\ 
 
(26b7)yanu#ayabandhanebhyo asau anyena prak!re%a cak&ur yath!bh)ta' pa#yati 
cak&urvijñey!%y api r)p!%i yad api taccak&usa'spar#an!d utpadyate sukhasth!n$ya' 
sukh!lambanam asukhavip!ka' karmma tad api yath!bh)ta' praj!n!ti | eva' 
daurmmanasyasth!n$ya' cak&urvijñeya' tad api taccak&u"sa'spar#ajam utpadyate du"kha['] 
sukhavip!ka' karmma tad api yath!bh)ta' praj!n!ti | katarat taccak&urvijñeya' r)pa' 
sukh!lambanam asukhavip!kam ihadharmme dharmm!nupa#y$ vi\ 
 
(27a1) !dhy!tmike&u dharmme&u cak&u&! r)pa[m] ayoni#amanask!r$ #### vila' pa#yati | 
nidhy!payaty !sv!dayati | sukham iti praj!n$te | ############################ pari%!mena 
du"khavip!ki' ###### narakapretatiryaksamvan$rttan$yam bhavati | 
######################################### katarat tat karmma pratyutpannasukhavip!ki 
vipari%!mena su 
 
(27a2)khavip!ki ########### iha cak&urvijñey!ni r)p!ni d*&(v! 
cak&u"sa'spar#aj!yonisamanask!r!bhimukhacitto na tatra sa'rajyate na mano vidadh!ti tad 
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asya pratyutpanna' na du"khavip!ka' bhavati | pari%!masukha' devamanu&yopapattaye 
nirv!%aparyavas!na'ñ ca bhavati | eva' #rotraghr!%ajihv!k!yamanovijñeye&u dharmme&u || 
punar api yog!c!ra !dhy!tmike dharmme dharmm!nupa#y$ viharati katha' sa bhik&u 
cak&urvijñeye&u r)pe&u\ 
 
(27a3) upek&ako viharati | iha bhik&u# cak&u&! r)p!ni d*&(v! na sa'rajyate na virajyate na 
vilokayati na nindati na sp*hayati na mana\"s$kurute nayonisomanasik!re%!v*to bhavati | 
upek&ako bhavati | sa upek&!sth!n$ya' sth!na' upalabhate na du"khasukhasth!n$ya' || puna"r 
api sa bhik&ur da#ama' bh)myantaram !kr!mati sadbh)mivik!rabh)ta' 
tadyath!n!gamyaprathamadhy!nabh)myantara'catv!ri dhy!n!ni\ 
 
(27a4) sadbh)mivik!ram [!kr!]mati sa pa#yati dharmm!%!m udayavyaya dharmm!%!m 
udayavyaya' j!n!ti nirodhag!min$pratipad!ry!&(!,gena\" m!rgge%a nirv!%adv!ram avagantu' 
sa'pr!ptaye ca prayatati tasyaiva' prayatam!nasya m!rabandhan!ni bh)yi&(hajihv!ni d*&(v! 
h*&(! bhaum! yak&! a\"ntar$k&acar!%!' yak&!%!'m abhinivedayanti | te pi catur%%!' 
mah!r!jñ!' abhinivedayanti | te pi c!turmmah!r![j]i##k!\ 
 
(27a5)n!' dev!n!m abhinivedayanti | c!turmmah!r!jak!yik!pi trida#!%!' trida#! api y!m!n!' 
y!m! api tu&it!n!' tu&it! " api nirmm!%arat$n!' nirmm!%arataya" paranirmmitavasavarttin!' 
paranirmmitavasavarttino brahmak!yik!n!m abhinivedayanti yath! yamb)dv$p!\"t* 
kula####laputro vistare%o p)rvavat* y!vad a&(ama' bh)myantaram !r)+ho ## ntarggata# ca 
sadbh)mayo t!['] c!r)+ha\ 
 
(27a6) tata# ca #rutv! paramah*&(! brahmak!yik! dev! hitv! dhy!nasukhavih!ra' tad! bh)ta' 
#rutv! h*&(atar! bhavanti || bhavanti c!tra g!th!" || #ubh!n!m a#ubh!n!ñ ca karmma[%!'] 
phalani#caya" bhujyate svak*ta' sarva' karmmabaddh! hi dehina" | madhur!dau vip!ke tu 
ka(uk!" kle#abh)maya" | varjan$y! hi vi&avat* sarv!narthakar! hi t!" na kle#!n!m va#a, 
gacchet* jñ!nasya ca gocara'* | jñ!nav!n ihaloke ca pare ca sukham a#nute || jñ!na\\ 
 
(27a7)vadhy! sad! kle#! agnivadhya' yath! t*%a' tasm!t* jñ!na' para' brahma 
ratnatrayavidar#aka' | ye jñ!nagocararat! te &!nte vartmani sthit!" | kle#oragais ta ye da&(!s te 
sarve vilaya, gat!" || par!parajñ! ye dh$r!" s!dhavas tatvadar#ina" te y!nti parama' sth!na' 
jar!mara%avivarjjita' | sa's!r!bhirat! ye tu ramante kle#a#atrubhi" | nityabandhanabaddh!s te 
bhramanti bhavasa,ka(e || yasya nairy!%ik$ buddhi yasya cay! #iv! sad! | tasya deva[nik!] 
 
(27b1)yasya brahmaloko vidh$yate | yasya r!g!dayo dve&y!" p)jy! buddh!daya" sad! | sa 
n!gayati sa's!ra' #u&kendhanam iv!nala" | yo na cittasya va#aga# citta' yasy!nuga' sad! | sa 
nirn!#ayati kle#!'[s ta] tama" s)ryodaye yath! | citta#atru" para' #atru" na #atrur apara" sm*ta" 
| cittadagdh! sad! satv! k!ladagdh! yath! nag!" | ya# cittava#am !panno b!lo m)+ho jitendriya" | 
tasya du"khasamo n!sti nirv!%a' tasya d)rata" | du" 
 
(27b2)kha' du"khavip!kañ ca du"khahetu' vij!nata" | nasyanti bandhan!" sarve kle#av*nd!" 
samantata" |  !lok!n!' para' jñ!na' tamas!' moha ucyate | tasm!d !lokanirato ya" sa pa%+ita 
ucyate | moha' vivarjjayed dh$m!n* sarv!narthakaro hi ya" | yo mohava#am !pannas tasya 
#!ntir na vidyate || sa'sp*#ed vara' vahni' samv!sed uragair vara' | na kle#ai" saha 
sa'yujyeta yad$cchec chreyam !tmana" || am*t!n!' para' jñ![na' #reya] 
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(27b3)s!'nidhir uttama" bandh)n!ñ ca paro bandhu dhan!n!' dhanam uttama' tasm!t* 
jñ!n!gnin! nitya' nirddaheta kle#aparvat!n* || " kle#aparvatadagdhasya sukha' padam 
avasthita' | ambatamasi majja'te puru&! mandamedhasa" | yo nodvijati sa's!r!t* 
adharmmara%apañjar!t* "| te&!' hi saphala' janma ye&!' buddhir avañcit!" | te ca p)jy! sad! 
sadbhir ye&!' dharmme sad! mati" | iti sa bhik&ur eva['] 
 
(27b4) dharmm!dharmmavidhijña" sadbh)tv! viharati | tasyaiva' sunirmmalacetaso ’nek!ni 
janma#atasaha#r!%i #ikhar!%i sa's!\"raparvat!t* vi#$ryante v!nt$bhavati nasyasyanty apunar 
bhavat$ti nasyanti c!sya kle#a#atravo antike c!sya bhavati nirv!%a' | 
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Appendix 2 
 

A Critical Edition of the Tibetan Translation of the Second Chapter of the 
Saddharmasm!tyupasth"na(s#tra) (Dam pa'i chos dran pa nye bar gzhag pa) 

 
__________________________________ 

 
 
I present here a critical edition of the second chapter of the Tibetan translation of the 
Saddharmasm!tyupasth"na(s#tra), to be used as an aid in engaging the Sanskrit edition 
presented in Part II. In constituting this edition, I have employed nine Bka' 'gyur witnesses, 
accounting for the Tshal pa, Them spangs ma, and Mustang transmissions. In choosing the 
witnesses I have, I follow Paul Harrison’s 1992 analysis of Bka' 'gyur transmission lineages, as 
well as additional recent findings by Helmut Tauscher and Bruno Lainé, which suggest that 
recourse to the nine witnesses I have employed allows for a fairly comprehensive engagement 
with the various available transmission traditions.I The variant readings of the present edition 
confirm Tauscher and Lainé’s findings about a separate “Western” Bka' 'gyur transmission 
lineage, evidenced in the Gondhla proto-Bka' 'gyur.II The readings also offer evidence of a 
distinct transmission lineage presented in the Hemis (I) Bka' 'gyur and the (“complete”) Basgo 
Bka' 'gyur (Ladakh), which are likely descended from the old Mustang Bka' 'gyur.III 
 I present the text in Wylie transliteration, despite its shortcomings. I supply variant 
readings as endnotes, and have regularized the text extensively, due to the rampant irregularities 
of orthography and punctuation in the witnesses. For example, I supply a shad after a sentence 
final ga, replace every rin chen spungs shad with a shad, and my use of the double shad follows 
the conventions of the Derge edition. I note common orthographic variations—such as the 
variation between mthun and 'thun, yang and 'ang, kun tu and kun du, and ji and ci—only upon 
their initial occurrence, unless the variation has a direct bearing on the meaning of the text. I do 
not note common orthographic abbreviations, such as rjesu for rjes su or namkha for nam mkha, 
unless they reflect some significant connection between the various witnesses. Variants of 
commonly confused letters—such as da, nga, and ra—are not noted unless there is a significant 
possibility that the variance might be meaningful. Corrections and emendations found within the 
witnesses themselves are not noted unless they have a direct bearing on the relationship between 
the witnesses.  
 The archaic orthography of the Gondhla manuscript (Go) presents a number of 
idiosyncracies. I note some of the unique aspects of this orthography in the notes on their first 
occurrence, but generally regularize the text according to more recent conventions of Tibetan 
orthography. For instance, we often find the absence of pre-consonantal letters in spellings that 
today commonly contain them. I note such differences of orthography on their initial occurrence 
only. Similarly, I silently regularize Go’s common addition of a word final da in words such as 
rtend and 'breld. Similarly, I regularize Go’s usage of the character mya, in words such as 
dmyigs, to ma, in accord with more recent orthographical conventions.  

                                                
I HARRISON 1992c, TAUSCHER AND LAINÉ 2008, TAUSCHER 2008, and LAINÉ 2009. 
II TAUSCHER AND LAINÉ 2008. 
III LAINÉ 2009, p. 8, footnote 31. See also EIMER 1999. 
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 I punctuate the text in conformity with my reading of the Sanskrit text, and this at times 
may come off as strange to readers of Tibetan. However, it serves the purposes of the present 
study. 
 
Abbreviations and sigla 
 
D The Derge Edition of the Tibetan Kanjur 
Go The Gondhla (Lahaul) Proto-kanjur 
H The Lhasa Edition of the Tibetan Kanjur 
He A Manuscript Kanjur from Hemis (I) (Ladakh) 
L A Manuscript Kanjur held at the British Museum, London 
N The Narthang Edition of the Tibetan Kanjur 
Q The Peking Edition of the Tibetan Kanjur 
S A Reprint Edition of the sTog Palace Manuscript Kanjur 
X A Manuscript Kanjur from Basgo (Ladakh) 
em. emended 
om. omitted 
[S.38a6] Edition abbreviation, page, and line number 
[…] Indicatest text that is difficult to read in the manuscript or blockprint. 
!…" Indicates that text has been inserted by the editor. 
«…»  Indicates text that has been inserted as a correction by a scribe. 
xxx  Indicates that xxx has been crossed out or rubbed out by a scribe. 
.. Stands for a destroyed, rubbed out, or illegible syllable. 
| shad 
† rin chen spungs shad 
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!II-1"1 
 

IV|| 'phags pa dam pa'i chos dran pa nye bar gzhag pa | bam po gsum pa ||2 
 
!1.1-2" de nas [S.38a6] gzhan yang zag pa rim [D.109a3] gyis3 spangs pa'i dge [H.207b4] slong dag dang po 
mi dge ba'i chos spong zhing dge ba'i chos ji ltar sgom par byed cig gu snyam nas | rnal 'byor 
spyod pa nang gi chos la chos kyi rjes su lta zhing gnas pa des thos pa las byung ba'i shes pa 'am 
| lha'i mig gis mthong ste |4 dge [D.109a4] slong de thog ma nyid du yul dang dbang po 'di dag5 phan 
tshun rgyu rkyen du gyur pa dag6 gis skye bo kun thog ma [S.38b] med pa'i dus nas 'khor [N.154b] bar7 
zhugs shing yongs su 'khyam pa de dag nyid kyi skye ba'i rgyur gyur pa | yul gyi rgya mtsho la 
rnam par rtog par byed de | nang dang 8 [Q.115b] yul de [D.109a5] dag gis skye bo 'di dag9 'khyam mo 
snyam mo || 
 
!1.3" de re zhig thog ma nyid du de ltar dben pa la mngon par dga' ba10 goms par byed de | dgon 
pa dang | tshal gyi nang dang | kun [X.279a] dga' ra ba dang | sog ma'i khrod dang | shing drung dang 
| dur khrod dben pa rnams [D.109a6] su [H.208a] sems spre'u lta bu gdul11 ba'i phyir goms par byed de | 
dben pa la mngon par dga' ba'i sems shin tu dang bar byed do || de grong dag tu dgod [L.36a] dgod 
|12 sgeg sgeg | rtse rtse ba dag la mngon par mi dga' zhing pha rol gyi bud med de la lta bar mi 
byed la | 'du [D.109a7] 'dzi la mngon par dga' bar mi byed do || tshangs par spyod pa la tshogs [He.288a] 
gnyis 'dra ste | 'du 'dzi dang smad 'tshong ngo || de tshogs gnyis spangs nas dang por de'i yid rtse 
gcig la dga' zhing rab tu dang bar byed do ||13 
 
!1.4.1" de thog ma nyid du ji ltar na sems 'di bsdu ba [D.109b1] dang gzung bar nus snyam du yang 
dag par rnam par rtog par byed do14 || de thog ma nyid du 'di ltar yid kyi dpyod pa15 bco16 brgyad 
dag gis dge ba dang | mi dge ba dang | lung du ma bstan pa la yid 'jug par byed do snyam mo17 || 
 
!1.4.2" bco brgyad gang zhe na18 | 'di lta [D.109b2] ste | mig gis gzugs mthong nas |19 yid bde ba'i 
gnas su 'gyur ba ni kun nas nyon mongs pa mi dge ba'i 20 rnam par smin par 'gyur te |21 so sor 
myong bar byed cing [N.155a] yang dag par rab tu rtog par byed do || yid mi [S.39a] bde ba'i gnas su 
'gyur ba ni 'dod [D.109b3] chags dang bral ba yin te | de'i dge ba'i rnam par smin pa yin no22 || btang 
snyoms kyi gnas su 'gyur ba ni lung du ma bstan pa'i rnam par smin pa yin no23 || 
 
!1.4.3" de [H.208b] ltar rna bas24 sgra thos nas | yid bde ba'i gnas su 'gyur ba ni kun nas nyon mongs 
pa mi [D.109b4] dge ba'i rnam par smin pa yin no || yid mi bde ba'i gnas su 'gyur ba ni rnam par 
byang [X.279b] ba la dmigs pa dge ba'i rnam par smin pa yin no || btang snyoms [L.36b] kyi gnas su 
'gyur ba ni lung du ma bstan pa'i rnam par smin pa yin no || [Q.116a]  
 
!1.4.4" de bzhin du [D.109b5] snas dri bsnams25 nas | yid bde ba'i26 gnas su 'gyur ba ni kun [He.288b] nas 
nyon mongs pa mi dge ba'i rnam par smin pa yin no || yid mi bde ba'i gnas su 'gyur ba ni rnam 
par byang ba dge ba'i rnam par smin pa yin no || btang snyoms kyi gnas su 'gyur ba [D.109b6] ni lung 
du ma bstan pa'i rnam par27 smin pa yin no ||  
 

                                                
IV D mDo sde Ya 109a2-147a3; Go Vol. 32 Dran pa nyer Ka 23a1-51a6; H mDo Za 207b3-261a5; He mDo sde Ki 
287b1-342a5; L mDo Ki 35b3-86b5; N mDo Za 154a5-208a5; Q mDo sna tshogs !u 115a6-153b2; S mDo Ki 38a5-
89a5; X mDo Ki 278b4-332a4. 
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!1.4.5" de bzhin du lces ro myong nas | yid bde ba'i gnas su 'gyur ba ni kun nas nyon mongs pa28 
mi dge ba'i rnam par smin pa yin no || yid mi bde ba'i gnas su 'gyur ba ni rnam par byang ba dge 
ba'i [D.109b7] rnam par smin pa yin no || btang snyoms kyi gnas su 'gyur ba ni lung du ma bstan pa'i 
rnam par smin pa yin no ||  
 
!1.4.6" de bzhin du lus kyis reg bya la reg nas | yid bde ba'i gnas su [N.155b] 'gyur ba ni kun nas 
nyon mongs pa29 mi dge ba'i rnam par smin pa [S.39b] yin [D.110a1] no || yid mi bde ba'i gnas su 'gyur 
ba ni rnam par byang ba dge ba'i rnam par smin pa yin no || btang snyoms kyi gnas su 'gyur ba ni 
lung du ma bstan pa'i rnam par smin pa yin no ||  
 
!1.4.7" de bzhin du yid kyis chos [X.280a] shes nas | yid [D.110a2] bde [H.209a] ba'i gnas su 'gyur ba ni kun 
nas nyon mongs pa mi dge ba'i rnam par smin pa yin no || yid mi bde ba'i30 gnas su 'gyur ba ni 
rnam par byang ba31 dge ba'i rnam par smin pa yin no || btang snyoms kyi gnas su 'gyur ba ni 
lung du ma bstan pa'i rnam par [D.110a3] smin pa yin no32 || 
 
!1.4.8" de [L.37a] ltar yid kyi dpyod pa [He.289a] bco brgyad kyi rnam par smin pa dag gis 'khor ba na33 
'chi ba dang skye bar 'gyur ro snyam mo ||  
 
!1.5.1" gang gi tshe dge slong de34 yid kyi dpyod pa bco brgyad dag mthong ba de'i tshe bar 
snang la spyod pa'i gnod sbyin kun tu dga' nas | sa bla'i gnod sbyin [D.110a4] rnams la mngon par 
bsnyad do || bar snang la spyod pa dang sa bla'i gnod sbyin yid rab tu dga' bas rgyal po chen po 
bzhi la mngon par bsnyad do || rgyal po chen po bzhi po de dag gis rgyal chen bzhi'i ris kyi lha 
rnams la35 gang36 'dzam bu'i37 gling du grong che ge mo zhig dang | grong [D.110a5] rdal mang ge mo 
zhig dang | yul ga ge mo zhig tu rigs che ge mo zhig gi38  rigs kyi bu skra dang kha spu bregs te | 
gos ngur smrig bgos nas | dad pas khyim nas khyim med par rab tu byung ste | de yid kyi dpyod 
pa bco brgyad dag la rab tu rtog par byed [N.156a;Q.116b] cing mngon [S.40a] sum du byed [D.110a6] la dben 
pa la mngon par dga' ste | mtha' gcig la spyod pa yin zhes39 mngon par bsnyad do || 
 
!1.5.2" rgyal po chen po bzhi dag las rgyal chen bzhi'i lha dag gis 40 de thos nas | bdud kyi phyogs 
ni dma' bar41 'gyur [H.209b] la | [X.280b] dam pa'i chos kyi [Go.23a] phyogs ni mngon par mtho bar [D.110a7] 
'gyur ro zhes kun tu42 dga' bar 'gyur ro || 
 
!1.5.3" rgyal chen bzhi'i lha de dag gis lha'i dbang po brgya byin43 la | lha gang 'dzam bu'i gling 
na44 rigs che ge mo zhig las zhes45 bya ba nas | rigs kyi bu che ge mo [He.289b] zhig skra dang kha 
spu bregs te |46 gos ngur smrig [D.110b1] bgos nas | dad pas khyim nas khyim med par rab tu byung 
ste | de [L.37b] dben pa nas dur khrod kyi bar la dga' ba yid kyi dpyod pa bco brgyad la rab tu rtog47 
par byed cing mngon sum du byas nas nye bar bsgrubs te gnas so zhes mngon par bsnyad do || 
rgyal chen bzhi'i [D.110b2] lha de dag48 las lha'i dbang po ko'u shi kas49 de thos nas | yid mchog tu 
dga' bar 'gyur ba 50 mthong ngo || 
 
 

!II-2"  
 
!2.1-2" de nas gzhan yang dge slong de yid kyi dpyod pa bco brgyad rab tu mthong ba51 'dod pa 
las gzhan pa'i sa ji ltar52 yid la byed cig gu snyam nas | rnal [D.110b3] 'byor spyod pa nang gi chos la 
chos kyi rjes su lta zhing gnas pa des thos pa las byung ba'i shes pa 'am | lha'i mig gis brtags na53 | 
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'phags pa'i byin gyis brlabs bzhi mthong ste54 | 'di lta ste | shes rab kyi byin [N.156b] gyis rlabs dang | 
[S.40b] bden pa'i byin gyis brlabs dang | [D.110b4] gtong ba'i byin gyi brlabs dang55 | nye bar zhi ba'i56 
byin gyis brlabs so || 
 
!2.3" dge slong gis shes rab kyi byin gyis brlabs ji ltar mthong zhe na | 'di la dge slong ni dge 
slong bdag nyid kyi57 lus ji ltar gnas pa de [X.281a] chos nyid kyis58 mthong ste | lus 'di [H.210a] la59 sa'i 
khams dang | [D.110b5] chu'i khams dang | me'i khams dang | rlung gi khams dang | nam mkha'i 
khams dang | rnam par [He.290a] shes pa'i khams de dag60 rab tu shes shing rnam par 'byed la61 so sor 
rtog go || 
 
!2.4.1" de la62 sa'i khams gang zhe na | [Q.117a] sa'i khams rnam pa gnyis te | nang na yod pa [D.110b6] 
dang | phyi rol na yod pa'o ||  
 
!2.4.2" de la nang na yod pa gang zhe na | lus 'di la gang cung zad63 nang dang | so so'i nang du 
bzung ba dang |64 zin pa'o || de la bzung ba ni65 [L.38a] pags66 pa dang | sha la sogs pas67 bsdus pa'o || 
zin pa ni skra dang | spu dang | sen mo dang | sos [D.110b7] bsdus pa'o || sra ba dang mkhrang ba'i 
rnam pa ni bzung ba dang zin pa ste | de yang gang zhe na | 'di lta ste | skra dang | spu dang | sen 
mo dang | so dang | rdul dang | rang gi sha dang | rus pa dang | rtsa dang | rgyus pa dang | snying 
dang | mchin pa [D.111a1] dang | glo ba dang | mkhal ma dang | mcher68 pa dang | mchil ma dang | 
pho ba dang | long ka69 dang | rgyu ma dang | gnye ma70 dang | lto dang | lto ba dang | klad71 pa 
dang | klad rgyas rnams so || gang [S.41a] gzhan yang lus 'di la nang [D.111a2] dang | so so'i nang du sra 
ba dang | mkhrang ba'i rnam pa72 bzung ba [N.157a] dang | zin pa 'di ni nang gi sa'i khams [Go.23b] zhes 
bya'o || 
 
!2.4.3" de la phyi rol gyi sa'i khams gang zhe na | phyi rol [X.281b] la gang cung zad sra ba dang 
mkhrang ba'i rnam pa ma bzung ba73 ma zin pa 'di ni phyi rol gyi sa'i khams [D.111a3] zhes bya'o ||74  
 
!2.4.4" de la [H.210b] gang 75 sa'i khams de76 gcig tu bsdus pa'i khams 'di ni khams [He.290b] tsam ste | 
tshor ba pos77 gnas su ma78 byas shing 'dod rgyal gyis ma byas pa'i sa'i khams rtag79 par ma yin | 
bde bar ma yin | gtsang bar ma yin par80 mthong zhing de bdag81 tu [D.111a4] mi lta82 ba'i shes rab 
kyi byin gyis brlabs la lhag par mos pa'i dge slong de ni 'di dag thams cad bdag gi ma yin | de 
dag bdag ma yin | de dag bdag dang bdag gi ma yin no83 snyam mo || de ltar84 'di dag yang dag 
pa'i shes rab kyis yang dag pa ji lta ba bzhin85 mthong nas | [D.111a5] sa'i khams la sems 'di86 'dod 
chags dang bral bar 'gyur te | de ltar dge slong shes rab kyi byin gyis brlabs la lhag par mos [L.38b] 
par 'gyur ro || 
 
!2.5.1" de la chu'i khams gang zhe na | chu'i khams kyang rnam pa gnyis [Q.117b] te | nang na yod pa 
dang | phyi rol na yod pa'o || [D.111a6]  
 
!2.5.2" de la nang na yod pa ni87 lus 'di la gang cung zad chu dang chu'i rnam pa 'byung ba'i 
mtshan nyid yin te | chu'i khams ni lus la88 gsher ba'i bdag nyid du yod pa89 rdul dang | mchil ma 
dang | snabs dang | klad pa'i spri dang90 | [S.41b] khrag dang | zhag dang91 | chu ser dang | [N.157b] tshil 
[D.111a7] dang | rkang dang | mkhris pa92 dang | gcin dang | klad rgyas rnams so || gang gzhan yang 
lus 'di la nang dang |93 so so'i nang du [X.282a] chu dang |94 chu'i rnam pa bzung ba95 dang | zin pa 
gang cung zad yod pa 'di ni nang gi chu'i khams zhes bya'o || 
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!2.5.3" phyi rol gyi gang zhe na | gang cung zad96 [D.111b1] phyi rol gyi chu [H.211a] dang | [He.291a] chu'i 
rnam pa97 gsher ba dang | gsher ba'i rnam pa ste | ma bzung ba98 ma zin pa 'di ni phyi rol gyi chu'i 
khams zhes bya'o || 
 
!2.5.4" de la gang nang gi chu'i khams dang | gang phyi rol gyi chu'i khams99 de dag gcig tu 
bsdus pa'i khams 'di ni khams tsam ste | [D.111b2] 'di dag thams cad bdag gi ma yin | de dag bdag ma 
yin |100 de dag bdag dang101 bdag gi ma yin pa102 | chu'i khams yang dag par103 mthong nas | chu'i 
khams la sems 'dod chags dang bral bar 'gyur te | de ltar dge slong shes rab kyi byin gyis brlabs 
la 'jug pa [D.111b3] yin no || 
 
!2.6.1" de la me'i khams gang zhe na |104 me'i khams kyang rnam pa gnyis te | nang na yod pa 
dang | phyi rol na yod pa'o ||105 
 
!2.6.2" de la nang gi me'i khams ni lus 'di la gang106 cung zad nang dang | so so'i nang gi me dang 
| me'i rnam pa bzung ba dang | zin pa'o || [D.111b4] de dag gang zhe na | 'di lta ste | gang [L.39a] gis 
gdung bar107 byed pa dang | gang gis yongs su sreg par108 byed pa dang [Go.24a] | gang gis 'bar bar 
byed pa dang | gang gis109 zos pa dang | 'thungs pa110 dang | 'chos pa dang | [S.42a] myangs pa 
rnams111 legs par bde bar [D.111b5] 'ju bar112 'gyur ba113 dang | gang gzhan yang lus 'di la nang gi 
dang | [X.282b; N.158a] so so'i nang gi me dang | me'i rnam pa bzung ba dang | zin pa 'di ni114 nang gi 
me'i [He.291b] khams zhes bya'o || 
 
!2.6.3" de la phyi [Q.118a] rol gyi me'i khams gang zhe na | phyi rol115 [H.211b] gyi gang cung zad me 
dang | me'i rnam pa [D.111b6] dang | dro ba dang | dro ba'i rnam pa ste | ma bzung ba116 ma zin pa 'di 
ni phyi rol gyi me'i khams zhes bya'o || 
 
!2.6.4" de la gang nang gi me'i khams dang | gang117 phyi rol gyi me'i khams de dag gcig tu bsdus 
pa'i khams 'di ni118 khams tsam ste | de dag thams cad bdag gi ma [D.111b7] yin | de dag bdag ma yin 
| de dag bdag dang bdag gi119 ma yin te120 | 'di ltar de dag yang dag pa'i shes rab kyis yang dag pa 
ji lta ba bzhin mthong nas | me'i khams la121 sems 'dod chags dang bral bar 'gyur ro || de byed pa 
pos gnas su ma byas shing tshor pa pos gnas su ma byas122 kyang me'i khams [D.112a1] rab tu 'jug go 
|| 
 
!2.7.1" de la rlung gi khams gang zhe na | 123 rlung gi khams kyang rnam pa gnyis te | nang na 
yod pa dang | phyi rol na yod pa'o || 
 
!2.7.2" de la nang gi gang zhe na | lus 'di la gang cung zad nang dang | so so'i nang gi rlung dang | 
rlung [D.112a2] gi rnam pa yang ba dang | yang zhing g.yo ba bzung ba dang | zin pa ste | de dag 
kyang gang zhe na | steng du 'gro ba'i rlung [L.39b] dang | 'og tu 'gro ba'i rlung dang | ngos su 'gro 
ba'i rlung dang | ltor 'gro ba'i rlung dang | de bzhin du ral gri124 dang | khab dang | mtshon cha 
[D.112a3; X.283a] lta bu'i [S.42b] rlung [He.292a] dang | rlung skran dang | srin bu dang lhan cig rgyu ba'i 
rlung brgyad cu125 dag yod do126 || [N.158b] rlung brgyad cu dag127 yan lag dang nying lag dag gi rjes 
su 'jug go || gang lus 'di la gzhan yang nang dang | so so'i nang gi rlung dang | rlung gi rnam pa 
yang zhing [D.112a4] g.yo ba bzung ba dang |128 [H.212a] zin pa 'di ni nang gi rlung gi khams zhes bya'o 
|| 
 



 412 

!2.7.3" de la phyi rol gyi rlung gi khams gang zhe na | phyi rol gyi129 gang cung zad rlung dang | 
rlung gi rnam pa yang zhing g.yo ba130 ma bzung ba131 ma zin pa 'di ni phyi rol gyi rlung gi 
khams zhes bya'o || 
 
!2.7.4" de la gang132 nang gi rlung gi [D.112a5] khams dang |133 gang134 phyi rol gyi de dag thams cad 
mngon par bsdus pa'i khams 'di ni khams tsam ste | 'di dag thams cad135 bdag [Q.118b] gi ma yin |136 
de dag bdag ma yin |137 de dag bdag dang bdag gi ma yin la |138 byed pa pos gnas su ma byas 
shing tshor ba pos gnas su ma byas te139 | [D.112a6] de ltar 'di dag yang dag pa'i shes rab kyis140 yang 
dag pa141 ji lta ba bzhin142 mthong nas | rlung gi khams la143 sems 'dod chags dang bral bar byed 
de144 | 'di ni shes rab kyi145 byin gyis brlabs mngon sum du byed pa'i dge slong yin no || 
 
!2.8.1" de la nam mkha'i khams [D.112a7] gang zhe na | nam mkha'i khams kyang rnam pa gnyis te | 
[Go.24b] nang na yod pa dang | phyi rol na yod pa'o || 
 
!2.8.2" de la nang gi lus [He.292b] 'di la gang cung zad146 nang dang147 | so so'i nang gi nam mkha' 
dang | 148 nam mkha'i149 [L.40a] rnam [X.283b] pa bzung ba dang | zin pa mi gsal zhing150 gzugs kyi 
rnam [D.112b1] pas151 khyab par bya ba dang | zos pa dang | 'thungs pa152 dang | 'chos pa dang | 
myangs pa rnams [S.43a] nang du 'jug par153 skabs [N.159a] 'byed pa154 dang | mid pa'i sbubs dang | mig 
phugs155 dang | rna'i bu ga dang |156 sna'i bu ga dang | lce'i bu ga dang | zas nang du 'gro ba lces 
[H.212b] skabs [D.112b2] 'byed par157 byed pa 'di ni nang gi nam mkha'i khams zhes bya'o || 
 
!2.8.3" de la phyi rol gyi nam mkha'i khams gang zhe na | gang cung zad ma bzung ba158 ma zin 
pa159 mi gsal zhing160 khyab par161 byed pa ma yin pa ste | 'di lta ste | shing lo'i bar gyi gseb dang | 
ri phug gi bu [D.112b3] ga dang |162 ri khrod163 gi bu ga'i gseb dang | chu bo'i164 gseb ste165 | gang phyi 
rol gyi166 bu ga yod pa 'di ni167 phyi rol gyi168 nam mkha'i khams zhes bya'o || 
 
!2.8.4" de la gang169 nang gi gzugs kyi rnam pa'i nam mkha'i khams dang | gang phyi rol gyi de 
dag gcig tu bsdus pa'i [D.112b4] khams 'di ni khams tsam ste | de dag thams cad bdag gi ma yin | de 
dag bdag ma yin | de dag bdag dang bdag gi ma yin te | 'di ltar de dag yang dag pa'i shes rab 
kyis170 yang dag pa ji lta ba bzhin mthong nas | nam mkha'i khams la sems 'dod [D.112b5] chags dang 
bral zhing de dag171 mthong nas 'jug par mi 'gyur ro || [He.293a] de dag thams cad [Q.119a] bdag gi ma 
yin | de dag bdag172 ma yin | de dag bdag dang bdag gi ma yin te | byed pa pos gnas su ma byas 
shing173 [X.284a] tshor ba pos gnas su [L.40b] ma byas pa'i nam [D.112b6] mkha'i174 khams la sems 'dod 
chags dang bral bar 'gyur ro || 
 
!2.9" de la yid kyi khams gang zhe na | skye mched bcu gnyis dang yang dag par ldan pa ni yid 
kyi khams te175 | mig [N.159b] gi rnam [S.43b] par shes pas don mthong ba yid kyi rnam par shes pas 
rjes su myong [D.112b7] ste | de bzhin du rna ba dang | sna dang | lce dang | lus [H.213a] dang | yid kyi 
rnam par shes pa dag ni yid kyi rnam par shes pa'i khams rab tu 'byung ba'i rtsa ba yin no || 'dir 
tshigs su bcad pa | 

 
yid ni sngon du 'gro ba'i chos ||  
yid mgyogs yid ni [D.113a1] 'gro ba yin176 ||  
yid ni shin tu gsal ba yis ||  
smra ba dang ni byed177 par 'gyur178 ||  
sdig pa'i mtshan nyid bsal179 ba yis ||  
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'chi dang180 skye ba rnam shes181 shing ||  
las 'bras de nyid shes pa ni ||  
'chi ba med pa'i gnas 'thob bo || !2.10.1" [D.113a2] 
 
gang dag dbang po kun 'dzin pa ||  
'byung po kun la phan par dga' ||  
dbang po bde zhing zhi ba dul182 ||  
de lta bu ni dge slong yin [Go.25a] || !2.10.2" 
 
ji ltar dbang po drug la183 gnas ||  
'dod chags dgra ni bzlog184 par byed ||  
dpa' bo185 shes rab byed ldan gang || [D.113a3]  
de ni zhi ba'i186 gnas 'thob bo || !2.10.3" 
 
dgon par gnas pa187 dga' byed cing ||  
mnyam gzhag188 sa la gnas pa ni ||  
mkha' [He.293b] sprin189 rlung gis gtor ba ltar190 ||  
sdig pa'i chos rnams 'jig par byed || !2.10.4" 
 
lus [X.284b] ngag las kyi mtha' dge191 zhing ||  
spyod pa [D.113a4] dge la yang dag dga' ||  
de nyid lta zhing192 bya ba mkhas ||  
bdud kyis sgrub pa193 'jig par byed ||194 !2.10.5" 
 
'dod chags [L.41a] la sogs mi gnod cing ||  
dge ba'i sems la brkam195 chags med ||  
byams dang snying rje mang ba ni ||196  
dge slong nges par 'byung [D.113a5] la gnas || !2.10.6" 
 
gang [S.44a] dag [N.160a] yul gyi197 [Q.119b] 'ching ba'i rgyu ||  
gzugs la sogs pa mi 'dod pa ||  
de ni zhi ba198 mchog 'gro199 zhing ||  
gang du song bas200 nyon mi [H.213b] mongs || !2.10.7" 
 
 

!II-3"  
 

!3.1-2" de nas gzhan yang ci dge slong 'di dang po201 yid kyi dpyod pa bco brgyad kyi dang po'i 
sa las sa [D.113a6] gzhan gnyis pa la 'dug pa202 ni khams drug gi de nyid shes pa'i sa la ci da ltar203 
chos rjes su dran pa'i sa la 'jug gam snyam nas | rnal 'byor spyod pa nang gi chos la chos kyi rjes 
su lta zhing gnas pa des thos pa las byung ba'i shes pa 'am | lha'i mig [D.113a7] gis brtags na204 | sa 
gzhan gsum pa la 'jug go || dge slong de nyid mthong ba de'i sa gzhan205 gang zhe na | sems phan 
tshun du 'gyur ba ni206 sa gzhan yin te | de bde ba skyes pa rnam par shes shing sdug bsngal207 
skyes pa rnam par shes | yid bde ba [D.113b1] rnam par shes shing yid mi bde ba rnam par shes |208 
btang snyoms rnam par shes shing bde ba cung zad209 rnam par shes te | 
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!3.3.1" bde ba myong bar [He.294a] 'gyur ba'i210 reg pa la brten nas211 | bde ba'i tshor ba skye'o || de 
bde ba'i tshor ba 'di212 [X.285a] myong ba na bde ba'i tshor ba myong ngo zhes yang dag [D.113b2] pa ji 
lta ba bzhin213 rab tu shes so || de nas de214 bde ba myong ba'i reg pa gang 'gags na |215 de bde ba 
myong ba'i reg pa la brten216 nas | tshor ba skyes pa217 myong ba na bdag gi218 [L.41b] bde ba'i tshor 
ba nub po zhes tshor ba219 nub pa so sor mngon par shes so || bdag gi220 bde [D.113b3] ba'i tshor [N.160b] 
ba nye [S.44b] bar221 zhi zhing sdug bsngal gyi tshor ba skye ste | brten nas 'byung ba'i sdug bsngal 
gyi tshor ba so sor mngon par shes so ||222  
 
!3.3.2" bdag gi bde ba'i tshor ba skyes te | de dag so sor mngon par shes so ||223 ji ltar bde ba 
myong bar 'gyur ba'i [H.214a] reg pa bshad [D.113b4] pa224 de ltar sdug bsngal myong bar 'gyur ba yang 
rgya cher yang dag par brjod par bya'o || 
 
!3.3.3" yid bde ba rnam par shes pa ji lta bu yin zhe na | yid bde ba'i gzhir 'gyur ba'i225 reg pa la 
brten nas |226 yid bde ba skyes pa'o227 || [Q.120a] yid mi bde ba so sor228 mngon par shes pa [D.113b5] ji 
lta bu yin zhe na | yid mi bde ba'i gzhir 'gyur ba'i229 reg pa la brten nas | yid mi bde ba230 skyes 
pa'o || de nas 'di ltar231 de'i232 yid bde ba'i gzhir 'gyur ba'i tshor ba ji lta ba bzhin rjes su rtog ste | 
yid bde ba'i gzhir 'gyur ba 'gog pa mthong nas | yid bde ba [D.113b6] las 'dod chags dang bral bar 
'gyur ro || gang bdag gi yid bde ba'i tshor ba sngon233 skyes pa de234 zad cing zhi ba235 rnam par 
bral ba | de las236 de'i 'dod chags dang bral ba skye ste237  | yang dag [X.285b] pa238 ji lta ba bzhin so 
sor myong bar byed [He.294b] do || [Go.25b] 
 
!3.3.4-5" de bzhin du yid mi bde ba la239 [D.113b7] yang brjod par bya zhing btang snyoms la yang 
de bzhin du brjod par bya'o || 
 
!3.4" de'i sa gzhan gsum pa 'di la 'jug pa la sa la'i240 gnod sbyin shin tu dga' nas | bar snang la 
spyod pa'i gnod sbyin rnams la mngon par bsnyad241 do || de dag gis kyang rgyal po chen po 
[D.114a1] bzhi la mngon par bsnyad do ||242 de [N.161a] dag gis kyang [L.42a] rgyal chen bzhi'i ris kyi 
lha243 rnams la mngon par bsnyad [S.45a] do || de dag gis244 kyang lha rnams kyi dbang po brgya 
byin ko'u shi ka la | gang245 [H.214b] 'dzam bu'i gling na rigs kyi bu de skra dang kha spu bregs te | 
dad pas [D.114a2] khyim nas khyim med par rab tu byung ba246 | yul che ge mo zhig dang | grong247 
mang ge mo248 zhig tu rigs249 che ge mo zhig250 las rigs kyi bu ming che ge mo zhig251 ces bya 
ba252 skra dang kha spu bregs te | dad pas253 khyim nas khyim med par rab tu byung zhing de sa 
gzhan [D.114a3] gsum pa la zhugs te | bdud dang lhan cig g.yul 'gyed par 'dod pa |254 bdud kyi 
phyogs ni dma' bar byed la255 | dam pa'i chos kyi phyogs ni mngon par mtho bar256 byed do zhes 
mngon par bsnyad do || 
 
!3.5" lha rnams kyi dbang po brgya byin ko'u shi kas de thos nas | [D.114a4] mchog tu dga' zhing 
glang po che sa srung gi bu257 la zhon te | rdzu 'phrul che ba'i lha'i tshogs258 la sogs pas259 bskor 
nas | 'thab bral260 gyi lha rnams la 'dzam bu'i [He.295a] gling na261 rigs kyi bu zhes bya [X.286a] ba nas 
rgya cher sbyar te | sa [Q.120b] gzhan262 gsum pa la zhugs pa'i bar dang | [D.114a5] bdud dang lhan cig 
g.yul 'gyed par 'dod pa | bdud kyi phyogs dma' bar byed cing263 dam pa'i chos kyi phyogs mngon 
par mtho bar byed do zhes bsnyad do || 
 
!3.6" lha'i dbang po264 brgya byin las de thos nas | 'thab bral [N.161b] gyi lha rnams shin tu yid dga'265 
bar 'gyur ro || [D.114a6] 
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!II-4.1"  
 
!4.1.1" de nas gzhan yang dge slong de sa gzhan gsum pa las 266 sa gzhan bzhi pa la ji ltar267 'jug 
cig gu snyam nas | rnal 'byor spyod pa nang gi chos la chos [S.45b] kyi rjes su lta [L.42b] zhing gnas pa 
des thos pa las byung ba'i shes pa 'am | lha'i mig [H.215a] gis brtags na268 |  
 
!4.1.2" de sa gzhan [D.114a7] bzhi pa la 'jug pa ni | reg pa'i rkyen gyis bde ba myong bar 'gyur ba bde 
ba'i rgyu dang | bde ba'i gzhi269 dang | bde ba'i rkyen gyis270 bdag gi271 tshor ba skyes so || de 'gags 
shing272 rnam par zhi la nang du nub pa | de ma thag tu sdug bsngal273 gyi reg pa dang | sdug 
bsngal gyi [D.114b1] gzhi dang | sdug bsngal kun 'byung ba274 dang | sdug bsngal nyid kyis275 bdag 
gi276 sdug bsngal gyi tshor ba skyes so || 
 
!4.1.3" de bzhin du btang snyoms kyi rkyen dang | reg pa'i rkyen gyi277 tshor ba so sor mngon par 
shes so || skad cig skad cig la bdag gi278 reg pa'i tshor [D.114b2] ba'i grogs dang | reg pa las 'byung279 
ba skye ste280 | de bde [He.295b] ba'i [X.286b] tshor ba la mi dga' zhing chags par mi byed la | tshor ba de 
la mngon par mi dga' zhing mang du mi byed de | ro myong bar mi byed do || de bzhin du sdug 
bsngal gyi tshor bas kyang gnod par mi byed cing281 rnam par 'tshe bar mi [D.114b3] byed la rnyog 
pa can du mi byed do || [Go.26a] 
 
!4.1.4" de btang snyoms la gnas te | dran pa dang shes bzhin dang ldan pa yin la ni282 | tshor ba 
gsum po 'di dag gis283 gal te na gtan du284 sems 'dod chags dang bral bar 'gyur | yang na285 btang 
snyoms khyad par can gzhan [N.162a] du286 'gyur [D.114b4] te | yongs su dag pa dang rnam par byang 
bar 'gyur ro || de 'di snyam du sems te | kye e ma bdag gis287 nam mkha' mtha' yas skye [Q.121a] 
mched kyi btang snyoms 'di ltar yongs su dag pa 'di [H.215b] ltar rnam par byang ba 'di rdzogs par 
bya288 zhing bdag [S.46a] gi sems dang [D.114b5; L.43a] mthun289 par bya ste290 | bdag gi btang snyoms kyi 
mthar gtugs pa dang 'brel pa291 mngon sum du byas la | de la mchog tu lhag par gnas par bya | 
bdag nam mkha' mtha' yas skye mched kyi btang snyoms kyis bsdus pa de rdzogs par byas te 
gnas par bya'o 292 || bdag [D.114b6] gis 'di ltar yongs su dag cing 'di ltar rnam par byang ba rnam shes 
mtha' yas skye mched dang |293 ci yang med pa'i skye mched dang | 'du shes med294 'du [X.287a] shes 
med min skye mched kyi btang [He.296a] snyoms 'di rdzogs par byas te [D.114b7] gnas par bya'o snyam 
mo || de295 'du shes med 'du shes med296 min skye mched rdzogs par byas te297 gnas pa de dang | 
bdag gi sems mthun par byed la | btang snyoms de la gnas shing 'dug ste | de la lhag par chags pa 
dang | de nye bar len pa bdag gis298 'du shes med [D.115a1] 'du shes med min skye mched kyi btang 
snyoms rdzogs par byas te299 gnas par bya'o snyam mo || 
 
!4.1.5" 'di lta ste | dper na gser mgar ram300 | gser mgar gyi slob ma mkhas pa301 de sol mal302 du 
gser [N.162b] 'jug par byed do || bcug nas phra skam [D.115a2] gyis bzung zhing303 yam shing304 gis 'bud 
kun tu 'bud do || las legs par byas pa'i gser de dge zhing bkra shis la kha dog bzang ba | las byed 
pa thams cad bstod pa305 kha dog bzang306 bar bsngags pa | yul thams cad du rjes su [H.216a] mthun 
par 'jug pa de [D.115a3] dri ma dang bral zhing skyon 307 lhag ma yang med la308 dul zhing bkra shis 
[L.43b] te | rin po che'i 'od kyang [S.46b] zil du rlag309 par byed do || de gser mgar ram | gser mgar gyi 
slob ma mkhas pa gzhan zhig gis gser legs par sbyang ba310 byas par rig nas | ci 'dod par byed de | 
[D.115a4] gal [Q.121b] te bgo311 bar bya ba312 dag la dril bu'i rgyan byed | gal te lta na shin tu313 sdug pa 
dag byed |314 gal te dpung rgyan du byed | [X.287b] gal te snying gar315 mdzes pa'i rgyan byed | gal te 
glegs bam la mdzes par byed | gal [He.296b] te mgo rgyan du316 byed | gal te sor [D.115a5] gdub317 du 
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byed | gal te gser gyi phreng bar byed | gal te rgyan318 cod pan du byed de | gang dang gang du 
khyer ba319 de dang der las dang ldan par 'gyur ro || 
 
!4.1.6" de bzhin du dge slong shin tu tshul khrims dang ldan pa shes rab can ni | [Go.26b] bdag gis320 
'di ltar yongs su dag [D.115a6] cing 321 'di ltar322 rnam par byang ba gal te nam mkha' mtha' yas skye 
mched kyi btang snyoms de rdzogs par byas la | bdag de dang mthun par323 de la gnas te | de dang 
'brel pa dang |324 de la lhag par gnas pa dang | de nye [N.163a] bar len cing de nam mkha' mtha' yas 
skye mched [D.115a7] kyi btang snyoms rdzogs par byas te325 gnas | rnam shes mtha' yas skye mched 
dang | ci yang med pa'i skye mched dang |326 'du shes med 'du shes med min skye mched rdzogs 
par byas te327 gnas so || de 'di snyam du sems [H.216b] te | gang bdag gi328 btang snyoms [D.115b1] 'di ni 
mi rtag pa mi brtan pa ther zug ma yin pa yongs su 'gyur ba'i chos can yin par de gzugs med pa'i 
skye mched bzhi po de nyid la dmigs nas | bdag gi btang snyoms mi [S.47a] rtag cing [L.44a] mi rtag 
par dmigs |329 mi brtan zhing330 mi brtan331 par dmigs te | [D.115b2] 'dus byas su rig par bya'o snyam 
mo || nam mkha' mtha' yas skye mched mi rtag cing rnam shes mtha' yas [X.288a] skye mched332 
dmigs su med pa dang | ci yang med pa'i skye mched dmigs su med pa dang | 'du shes med [He.297a] 
'du shes med min skye mched kyi btang snyoms [D.115b3] 'di ni g.yo ba dang bral ba yin | 'di ni zhi 
ba yin | 'di ni333 nye bar phan pa yin no snyam mo || 
 
!4.1.7" de lus kun gyi334 tshor ba skye zhing myong ba na335 so sor mngon par shes shing skyes pa 
[Q.122a] rnams kyang so sor mngon par shes so ||336 'gag pa so sor337 mngon par shes shing 'gags 
[D.115b4] pa338 yang so sor mngon par shes so || mig gi reg pa las byung ba339 so sor mngon par shes 
te | de bzhin du340 rna ba'i341 reg pa las byung ba342 so sor mngon par shes |343 sna'i344 reg pa las 
byung ba so sor mngon par shes | de bzhin du [N.163b] lce dang | lus dang | yid kyi reg pa [D.115b5] las 
byung ba'i tshor ba so sor mngon par shes so || 
 
!4.1.8.1" dge slong tshor ba mngon sum du byas pa de tshor ba345 de nyid346 shin tu rgyas par rtog 
ste347 | de mig gi reg pa las byung ba'i tshor ba skye ba na skyes pa la gnas shing myong bar byed 
la | 'gags shing348 'gag pa na349 [H.217a] bdag gi tshor ba [D.115b6] 'gags so350 zhes so sor mngon par shes 
so || 
 
!4.1.8.2" gzhan yang rna ba'i reg pa las byung ba'i tshor ba so sor mngon par shes te |351 gang 
bdag gi mig gi reg pa las byung ba'i tshor [S.47b] ba [L.44b] de 'gags shing nub la352 med par 'gyur te | 
yang mi 'byung ngo || [He.297b] de dag 'gags [D.115b7] nas | gzhan yang rna ba'i reg pa las byung ba'i 
tshor ba skyes pa353 bde ba 'di bde ba la dmigs pas sdug bsngal ma yin | bde ba dang sdug bsngal 
la354 dmigs pas355 bde [X.288b] ba ma yin zhing sdug bsngal ma yin no snyam mo || de rna ba'i reg pa 
las byung ba'i tshor ba ji lta ba bzhin [D.116a1] rjes su mthong zhing rnam par shes356 nas | rna ba 
dang 'brel pa'i tshor ba dag la kun tu chags pa med la357 | de tshor ba myong ba na 'dod chags 
dang bral te | rnam par grol bar 'gyur ro [Go.27a] || 
 
!4.1.8.3" rna ba'i reg pa las byung ba'i tshor ba de 'gags na | sna'i358 dmigs pa'i [D.116a2] tshor ba 
skye ste | de snas kun nas bslang ba359 snas kun nas so sor myong bar byed de | bdag sna'i reg pa 
las byung ba'i tshor ba skyes pa bde ba la dmigs pa ni bde ba'o || sdug bsngal la dmigs360 pa ni 
sdug bsngal lo || sdug bsngal yang [N.164a] ma yin [Q.122b] bde ba yang [D.116a3] ma [Q.122b] yin pa la361 
dmigs pa ni sdug bsngal yang ma yin bde ba yang ma yin no snyam mo || de sna'i dmigs pa'i 
tshor ba yang dag pa ji lta ba bzhin so sor myong bar [H.217b] byed de | nub pa yang so sor myong 
bar byed do || de 'gags362 na sna'i dmigs pa'i tshor ba bde ba dang | [D.116a4] sdug bsngal dang | sdug 
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bsngal yang ma yin bde ba yang ma yin363 pa skye ste | de so sor myong bar byed do || bdag gi364 
sna'i dmigs pa'i tshor ba skye ste | ji ltar lhag par chags365 [X.289a] pa skyes pa366 [L.45a] de ltar bdag gi 
'gog pa367 'di dag kyang skye ste || [S.48a] 
 
!4.1.8.4-6" de 'gags [D.116a5] na368 lce'i dmigs pa'i tshor ba rnam pa gsum369 skye ba nas | [He.298a] yid 
kyi370 dmigs pa'i tshor ba rnam pa371 gsum snga ma bzhin no || 
 
!4.1.9" de sa gzhan bzhi372 pa la tshor ba yang dag par rgya che ba la373 'jug ste | 
!4.1.10" de'i brtson374 'grus brtsams pa spro ba chen po bdud kyi 'ching ba gcod par [D.116a6] 'dod pa 
la sa bla'i gnod sbyin shin tu dga' nas | bar snang la spyod pa'i375 gnod sbyin rnams la mngon par 
bsnyad do || de dag gis kyang rgyal po chen po bzhi la mngon par bsnyad do ||376 de dag gis 
kyang rgyal chen bzhi'i lha rnams la mngon par bsnyad do || de dag gis [D.116a7] kyang lha rnams377 
kyi dbang po brgya byin la mngon par bsnyad do || brgya byin gyis kyang 'thab bral gyi lha rnams 
la mngon par bsnyad do || gang 'dzam bu'i [N.164b] gling na rigs kyi bu yul che ge mo zhig dang | 
grong mang ge mo zhig dang | rigs ga ge mo zhig las378 rigs kyi [D.116b1] bu ming379 che ge mo 
zhes380 bya ba de381 skra dang kha spu bregs te | gos ngur smrig bgos nas | dad pas khyim nas 
khyim med par rab tu byung ste382 | de 'bad pa dang brtson pas383 rim gyis sa gzhan bzhi pa'i tshor 
ba yang dag par384 rgya [H.218a] che ba la zhugs pa | bdud kyi phyogs ni dma' bar [D.116b2] byed cing 
yang dag pa dam pa'i385 chos kyi phyogs ni386 mngon par387 mtho bar byed de | bdag gis388 lha 
rnams la bsnyad do snyam mo || 
 
!4.1.11" brgya byin 389 glang po che sa srung gi390 bu la zhon pa de 'thab bral391 gyi [Q.123a] lha dag 
gis [L.45b] mthong nas392 dga' ste | [X.289b] brgya byin la smras pa | brgya byin gang [D.116b3] 'dzam 
[He.298b] bu'i [S.48b] gling gi mi chos dang ldan393 zhing chos kyi rjes su 'jug pa ste |394 brgya byin 
khyod395 dam pa'i chos dang mthun par gyur pa nyid yin no || 

 
 

!II-4.2"  
 
!4.2.1-2" gzhan yang dge slong de bdud kyi 'ching ba396 spong zhing rab tu spong ba'i tshor ba 
la397 ji ltar rtog ce na | rnal 'byor spyod pa nang gi chos [D.116b4] la chos kyi rjes su lta zhing gnas pa 
des thos pa398 las byung ba'i shes pa 'am | lha'i mig gis brtags na399 | dge slong de yang dag pa'i 
tshor ba nyid la400 'di ltar rnam par rtog par byed de | de mig gi rnam par shes pa'i dmigs pa mi 
dge ba skyes pa de401 langs [D.116b5] pa na dge ba la [Go.27b] dmigs pa gnyis pas 'gags so || dge ba 
skyes pa de yang lung du ma bstan pa la dmigs pas 'gags shing lung du402 bstan pa [N.165a] yang 
'gags la lung du ma bstan pa skyes so || de bzhin du rna ba'i reg pa las byung ba'i tshor ba dang | 
sna'i reg [D.116b6] pa las byung ba'i tshor ba dang | lce'i reg pa las byung ba'i tshor ba dang |403 lus 
dang404 yid kyi reg pa las byung ba'i tshor ba405 so sor myong bar byed do || so sor myong bar 
byed pa na dge ba'i chos rnams yongs su [H.218b] rdzogs par 'gyur zhing de'i406 nyon407 mongs pa 
bsrabs408 par [D.116b7] 'gyur ro || 
 
!4.2.3" de de ltar sgom pa na tshor ba phra mo de dag so sor shes so || de chos kyi tshor ba dang 
lhan cig 'gag pa409 mthong ste | ji ltar mar me'i 'od nyi ma'i 'od kyis410 'gag pa411 de bzhin du tshor 
ba gnyi ga412 'gag go || 
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!4.2.4" gzhan yang dge ba dang mi dge ba'i tshor ba413 [X.290a; D.117a1] rgyas pa so sor myong [He.299a; 

L.46a] bar byed de | dper na mar me'i 'od [S.49a] la mar me'i 'od gnyis pas gsal bar byed pa bzhin no || 
 
!4.2.5" gzhan yang tshor ba rab tu rnam par 'byed par byed de | tshor ba gang zhig414 dang tshor 
ba gzhan415 gang zhig gi416 tshor ba dang lhan cig [D.117a2] gtan du417 mi mthun par 'gyur ram snyam 
pa las | dge ba'i tshor ba dang | mi dge ba'i tshor ba lhan cig gtan du mi mthun par mthong ste | 
[Q.123b] dper na mar me'i 'od dang skar ma'i 'od lhan cig mi mthun pa bzhin no || 
 
!4.2.6" gzhan yang dge slong de rab tu rnam par 'byed par [D.117a3] byed de |418 tshor ba gang zhig 
la tshor ba gang zhig gis gtan du sel bar byed ce na419 | de zag pa med pa la dmigs pa'i tshor bas 
zag pa dang [N.165b] bcas pa420 la dmigs pa'i tshor ba la421 gtan sel ba nyid du mthong ste | dper na 
me'i 'od kyis kha ba zhu422 ba bzhin423 no || 
 
!4.2.7" tshor [D.117a4] ba gang zhig la tshor ba gang zhig gis424 425 gnod zhig426 gu snyam nas | yang 
'di427 rgyas par byed de | gang gi tshe mi bde ba'i tshor ba la bde ba'i tshor bas zil gyis gnon par 
mthong ngo || de yang rgyas par byed de | dper na nyi mas nyin mo'i zla [H.219a] ba'i 'od zil gyis 
gnon par [D.117a5] 'gyur zhing zla ba'i 'od de yang mtshan mo rgyas par 'gyur ba bzhin no || 
 
!4.2.8" de nas gzhan yang dge slong de tshor ba rab tu rnam par 'byed par byed de | gang tshor ba 
mang po dang ldan pa dag tshor ba gcig gi dran pa rtse gcig428 pa'i [X.290b] tshor ba dang lhan cig 
mi mthun pa zil [D.117a6] gyis gnon [L.46b] par [He.299b] 'gyur ram429 snyam na | de430 'jig rten pa byed 
pa'i tshor ba mang po dag 'jig rten las 'das pa zag pa [Go.28a] med pa'i tshor bas431 zil [S.49b] gyis gnon 
par mthong ste | dper na mtshan mo rgyu skar dang | gza' dang | skar ma mang po'i 'od dag zla 
ba'i [D.117a7] 'od gcig gi zil gyis432 gnon pa bzhin433 no || 
 
!4.2.9" gzhan yang dge slong de tshor ba rjes su mthong ba'i tshor ba ches phra ba la rtog par 
byed de | mig dang | rna ba dang | sna dang | lce dang | lus kyis kun nas bslang ba434 zag pa dang 
bcas pa'i tshor [D.117b1] ba mang ba ni gang yin | dge ba435 ji ltar rtsom zhig gu snyam na | de 'jig 
rten pa'i zag pa dang bcas pa'i tshor ba mang ba yang | zag pa med pa'i436 snang bas thub par 'gyur 
te | dper na mtshan mo [N.166a] rgyu skar dang | gza' dang | skar ma rnams kyi 'od437 zla ba'i snang 
ba gnas [D.117b2] pas thub pa bzhin438 no || 
 
!4.2.10" de nas gzhan439 yang dge slong de tshor ba de la rtog ste | bdag gi440 tshor ba gzhan [Q.124a] 
yun ji srid cig441 tu gnas snyam mo || de skad cig la bdag gi442 tshor ba gzhan skye zhing 'jig par 
gnas [H.219b] par mthong ste | dper na glog bzhin no || 
 
!4.2.11" gzhan [D.117b3] yang dge slong de 'di ltar rab tu rnam par rtog443 ste | ci mig gi tshor ba sna'i 
tshor ba'i rkyen du 'gyur ram snyam mo || de blo gcig444 bzhin du dbang po445 tha dad pa'i dmigs 
pa'i tshor ba dbang po de dag thams cad kyi446 mthong ste | [X.291a] dper na ba lang447 gcig gcig448 
rta dang | [D.117b4] rnga mo dang | bong bu449 dang | [He.300a] ma he'i rigs tha dad pa rnams kyi rkyen 
du mi 'gyur ba de bzhin du thog ma med [L.47a] pa nas brtson pa'i dbang po450 lngas kun nas bslang 
ba'i451 yul gyi bye brag yul452 tha dad pa'i dbang po rnams kyi453 dmigs pa ni gcig tu mi 'gyur [S.50a] 
te | dper na glang454 dang | [D.117b5] rta dang | rnga mo dang |455 bong bu dang | ma he dang |456 phag 
bzhin no || 
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!4.2.12" de ltar tshor ba rjes su mthong ba'i dge slong de dag ni shes pa ches zhib pa457 skye bar 
'gyur te | de shes pa de la kun tu sten458 cing sgom ste459 mang du byed do || 
 
!4.2.13" de kun tu sten460 pa na461 tshor ba rjes [D.117b6] su mthong zhing zad pa dang 'jig pa rjes su 
mthong nas | 'di snyam du sems te | bdag gi mig dang | rna ba dang | sna dang |462 lce dang | lus 
dang | yid kyis kun nas bslang ba'i463 tshor ba gang nas 'ong [N.166b] zhing gang du 'ongs |464 'gag pa 
na465 gang du sogs par [D.117b7] 'gyur466 zhig gu467 snyam mo || 
 
!4.2.14" dge slong tshor ba zad pa dang 'jig pa rjes su mthong ba de rab tu sems pa na lam gyi 
rnam pa la 'di snyam du sems te | mig gi tshor ba gang nas kyang skye ba med cing 'ong ba med 
la | 'gag pa na468 yang gang du yang469 sogs par mi [D.118a1] 'gyur te | [H.220a] 

470
 mig gi [Go.28b] tshor ba 

ma byung ba las 'byung471 zhing byung nas kyang so sor 'bral472 bar 'gyur ro || mig gi 'byung 
khung473 las tshor ba mi 'byung ste |474 dper na rgya mtsho'i [X.291b] gzhi475 las chu 'byung ba bzhin 
no || 'gag pa na yang gang du476 yang mi sogs [D.118a2] te |477 dper na [Q.124b] chu bo [He.300b] gzhol478 bar 
'gro ba rgya mtshor 'du ba bzhin no479 | mig gi tshor ba ma byung ba las 'byung zhing byung nas 
kyang so sor 'jig par 'gyur ro snyam mo || [L.47b] mig dang | rna ba dang | sna dang | lce dang | lus 
dang |480 yid kyi tshor ba dag ni rten cing [D.118a3] 'brel bar 'byung ba yin te | 
 
!4.2.15" dper na rdza [S.50b] mkhan nam |481 rdza mkhan gyi slob ma mkhas pa zhig 'khor lo la yang 
brten | 'jim pa482 la yang brten | rtsol ba la yang brten | chu la yang brten nas | rgyu 'jim pa la 483 
brten pa'i bum pa 'byung bar484 'gyur te | bum [D.118a4] pa de 'byung khung gang nas kyang ma 'ongs 
shing 'jig pa na yang gang du yang sogs par mi 'gyur te485 | rgyu rkyen las bum pa 'byung ba de 
bzhin du mig la yang brten | gzugs486 la yang brten | snang ba487 la yang brten | nam mkha' la yang 
brten | yid [D.118a5] la byed pa la yang brten nas | mig gi tshor ba bde ba 'am488 | [N.167a] sdug bsngal 
ba 'am489 | sdug bsngal yang ma yin bde ba yang ma yin pa skye'o || dper na bum pa gal te [H.220b] 
rgyu rkyen bzang po las byung na | bum pa de legs par 'gyur zhing | gal te ngan490 na de'i491 tshe 
bum pa [D.118a6] ma492 legs par 'gyur ba | de bzhin du gal te dmigs pa'i rgyu dang rkyen bzang na | 
de'i tshe493 mig la sogs pa'i494 tshor ba bzang po skye bar 'gyur te | chos [X.292a] dang ldan pa'i dge 
ba'i rim gyis mya ngan las 'das par 'gro bar 'gyur ro || gal te rgyu dang rkyen mi bzang na | de'i 
tshe [D.118a7] mig la sogs [He.301a] pa'i tshor ba ngan495 pa skye bar 'gyur te | 'dod chags zhe sdang gti 
mug la dmigs pa496 'khor ba na sems can dmyal ba dang | yi dags497  dang | dud 'gror 'gro bar 'gyur 
ro || 
 
!4.2.16" las dang 'bras bur 'brel [L.48a] pa thams cad la498 mkhas par sems pa'i [D.118b1] dge slong ni 
tshor ba rjes su tshol499 ba na tshor ba du ma [S.51a] la500 gnas par mthong ste | byed pa pos gnas su 
ma byas shing rgyu med pa las kyang ma byung la 'dod rgyal gyis 501 ma byas | ther zug tu gnas 
pa ma yin | rtag pa ma yin | brtan pa ma yin | ther zug502 ma [D.118b2] yin | yongs [Q.125a] su 'gyur ba'i 
chos can yin503 zhing de'i504 tshor ba'i phung po de mthong nas | yang 'byung ba'i sred pa dga' 
ba'i505 'dod chags kyi mod las skyes pa506 dri ma can yongs su nyams par507 byed de | 
 
!4.2.17" 'khor ba thams cad mi rtag par508 rjes su mthong ba'i dge [Go.29a] slong [N.167b] ni [D.118b3] 
lam509 kun tu sten510 par byed cing goms par byed la511 mang du byed do || de de ltar sgom512 pa 
na513 kun tu sbyor ba dag spong bar byed cing bag la nyal514 'dor bar byed do || 
 
!4.2.18" kun tu sbyor [H.221a] ba dag gang zhe na | rjes su chags pa'i kun tu sbyor ba515 dang | khong 
khro ba'i kun tu sbyor [D.118b4] ba dang | nga rgyal gyi kun tu sbyor ba dang | [X.292b] ma rig pa'i kun 
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tu sbyor ba dang | lta ba'i kun tu sbyor ba dang | mchog tu516 'dzin pa'i kun tu sbyor ba dang | the 
tsom517 gyi kun tu sbyor ba dang | phrag dog518 gi kun tu sbyor ba dang | ser sna'i kun tu sbyor ba 
ste | kun [D.118b5] tu sbyor ba de dag spong bar byed do || [He.301b] 
 
!4.2.19" bag la nyal 'dor bar byed pa519 gang zhe na | 'di lta ste | 'dod pa'i 'dod chags kyi bag la 
nyal dang | sred pa'i 'dod chags kyi bag la nyal [L.48b] dang |520 lta ba'i bag la nyal dang | khong 
khro ba'i521 bag la nyal522 dang | ma rig pa'i bag la [D.118b6] nyal dang | nga rgyal gyi bag la nyal 
dang |523 the tsom [S.51b] gyi bag la nyal te | de dag524 ni gtso bo ji lta ba525 bzhin du srid pa gsum du 
yongs su 'jug par byed pa526 | sa gsum du yongs su rgyu bar byed pa | nyes pa gsum las527 yongs 
su 'jug par byed pa | dus gsum [D.118b7] gyi rjes su 'gro ba | bar ma gsum gyi528 tshor ba gsum rjes su 
bsgoms pa |529 skye ba530 gsum du 'pho531 bar byed pa ste | 'khor ba'i rgyur gyur pa532 yin no || 
 
!4.2.20-22" de nas gzhan yang ji ltar dge slong de rgyu dang rkyen du bcas pa 'di dag khong du 
chud par 'gyur | mig gi rkyen [D.119a1] ni gang | rgyu ni gang533 las534 [N.168a] skyes | gzhi gang la lta 
bar byed cig gu535 snyam nas | rnal 'byor spyod pa nang gi chos la chos kyi rjes su lta zhing gnas 
pa des thos pa las [H.221b] byung ba'i shes pa 'am | lha'i mig gis brtags na | mig gi rgyu ni [Q.125b] las 
[D.119a2] las byung zhing las kyis536 skye ba mngon par bsgrubs te537 | dper na shing ba [X.293a] Ta'i538 
sa bon chung ngu las shing ljon pa skye539 la | shing ljon pa'i rgyu rkyen las yang shing ba Ta'i540 
sa bon phra mo 'byung bar 'gyur ro || de bzhin du mi shes pa las las mngon par 'grub par 'gyur 
ba541 | [D.119a3] las las kyang skye ba542 mngon par 'grub par 'gyur te | skye ba dang | [He.302a] rga ba 
dang | na ba dang |543  'chi ba dang | mya ngan dang |544 smre sngags 'don pa dang | sdug bsngal ba 
dang | 'khrug pa dag yod545 cing 'byung bar 'gyur te | de ltar las kyi rgyu sred546 pa'i zhags [D.119a4] 
pa des [L.49a] bcings pa'i byis pa so so'i skye bo ni 'khor lo lta bu'i rgya mtshor [S.52a] yongs su 
'khyam mo || tshor ba de dag thams cad kyi rgyu dang rkyen 'di dag547 la 'du shes kyi548 las su bya 
ba med de |549 las med na sred pa 'byung bar mi 'gyur la | de med na tshor ba med par 'gyur ro || 
rgyu [D.119a5] rkyen ni dper na snying po la yang brten | kong bu550 la yang brten | mar la yang brten 
|551 me la yang [Go.29b] brten nas | mar me'i 'od skad cig ma552 mngon par 'grub553 par 'gyur ro || de 
bzhin du dge slong de tshor ba'i rgyu dang rkyen mthong ba las kyi rgyu tshol zhing las [N.168b] kyi 
rjes su 'brang [D.119a6] ba las kyi mthus tshor ba thams cad skye bar 'gyur ro || de la lus ni kong bu 
lta bu yin | dbang po dag ni mar lta bu yin | 'dod chags zhe [X.293b] sdang gti mug ni554 me lta bu yin 
te | shes [H.222a] pa skad cig ma ni555 mar me'i 'od 'bar ba lta bu yin no || rnal 'byor [D.119a7] pa gang gis 
srid pa gsum du 'gro ba'i tshor ba de nyid tshol zhing mthong ba ni shes pa yin te | 
 
!4.2.23" dper na gser mgar gser blangs nas | las dang las su byas pa'i gser las 556 rgyan gyi rnam 
pa557 legs par558 mngon par 'grub559 par byed do || de bzhin du rnal 'byor spyod [D.119b1] pa gser 
mgar lta bu | de560 dmigs pa gser lta bu la dmigs te | gal te [He.302b] dmigs pa bzang na | de las561 
bzang po mngon par 'grub par 'gyur zhing mya ngan las 'das par 'gro 'o || gal te dmigs pa ngan na 
| de ngan pa 'grub562 par [L.49b] 'gyur ro || [Q.126a] 'dir tshigs [D.119b2] su bcad pa | 

 
rgyu rkyen de [S.52b] nyid shes pa ni ||  
don zhib nges par byas pa yin ||  
thar pa'i rgyun la mngon dga' na ||  
sred pas563 khyer bar564 mi 'gyur ro || !4.2.24.1" 
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lus can thams cad las dag gi ||  
rjes 'brang las kyi skye gnas dang ||  
las kyi 'bras bur sbrel [D.119b3] nas su ||  
srid pa nyam ngar kun tu 'khyam || !4.2.24.2" 
 
gang zhig mi dge mi len cing ||  
rtag tu dge ba'i las dga' ba ||  
zla 'od dri ma med pa ltar ||  
rnal 'byor 'gro ba de 'drar 'gyur || !4.2.24.3" 
 
me yis shing skam565 bsregs pa ltar ||  
sdig pa'i [N.169a] chos rnams rab tu [X.294a] bsregs566 [D.119b4] ||  
sdig las grol zhing nyon mongs rgyal567 ||  
sa gsum dag tu rnam par mdzes || !4.2.24.4" 
 
gang zhig yid ni thar 'dod cing ||  
nams kyang 'khor bar mi dga' ba ||  
de ni 'khor bar mi 'ching ste ||  
[H.222b] mkha' la bya ni 'gro ba bzhin || !4.2.24.5" 
 
gang zhig tshor 'byung568 de [D.119b5] nyid shes ||  
tshor ba'i 'bras bu rig pa ni ||  
de ni569 grol bar shes par bya ||  
de nyid570 rig pa srid gsum du || !4.2.24.6" 
 
bde sdug gis ni de mi gnod571 ||  
zhim dang nga bas gos pa med ||  
gang dag srid pa572 'bar ba ltar ||  
rnal 'byor de ni bsam pa ldan || !4.2.24.7" 
 
[D.119b6] blo gros rtag tu mi rmongs shing ||  
rtag tu chos kyi pha rol 'gro ||  
dge [He.303a] slong sdom la mngon dga' ba ||  
de lta bu ni dge slong yin || !4.2.24.8" 
 
gnyen lta573 ba la dga' med cing ||  
mkhas pa dag la lta 'dod pa574 ||  
khyim gyi skyon las nges byung575 ba ||  
de lta [D.119b7] bu ni dge slong yin || !4.2.24.9" 
 
dbang po thams cad rab zhi zhing [Go.30a] ||  
yul rnams [L.50a] la576 ni chags med la577 ||  
gnya' zhing578 gang tsam lta ba dag ||  
de lta bu ni dge slong [S.53a] yin || !4.2.24.10" 
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khro med579 khyim la spyod med cing ||  
tshong zong nyo 'tshong580 mi byed la ||  
srang dang bzhi mdor mi [D.120a1] dga' ba ||  
de lta bu ni dge slong yin || !4.2.24.11" 
 
glu dang gar la mi lta zhing ||  
nyes rtsom rnams la chags med la ||  
gang dag dur khrod dga' byed pa ||  
de lta bu ni dge slong yin || !4.2.24.12" 
 
nyi ma gcig la bsod snyoms mchog ||  
blangs581 [D.120a2] nas [X.294b] sang gi582 mi sems la ||  
lto 'drangs583 [Q.126b] tsam gyis chog byed pa ||  
[N.169b] de lta bu ni dge slong yin || !4.2.24.13" 
 
gang dag gos mchog rnam584 spong zhing ||  
phyag dar khrod kyis chog 'dzin la ||  
gang dag rigs par zas za ba ||  
de lta bu ni dge slong yin || !4.2.24.14" 
 
gang [D.120a3] dag las la585 mi rtsom zhing ||  
las rnams kun la bsam med586 la ||  
spro med 'dud pa med pa ni587 ||  
de lta bu ni dge slong yin || !4.2.24.15" 
 
'dod pa'i khro [H.223a] las588 rnam grol zhing ||  
gti mug 'dam ni rnam spangs la ||  
sdig pa'i chos kyis ma gos pa ||  
de lta bu ni dge slong [D.120a4] yin || !4.2.24.16" 

 
kun tu sbyor ba kun las 'das ||  
bag la nyal ba thams cad spangs ||  
bsam pa kun las rnam [He.303b] grol ba589 ||  
de lta bu ni dge slong yin || !4.2.24.17" 
 
'phags lam yan lag brgyad pa yis ||  
mya ngan 'das pa'i grong khyer gnas ||  
gang [D.120a5] dag nyon mongs kun bcom pa ||  
de lta bu ni dge slong yin || !4.2.24.18" 
 
dbang po dul zhing blo gros brtan ||  
'dod pa'i 'dam ni rnam par spangs ||  
rtse gcig yid ni legs gnas pa ||  
de lta bu ni dge slong yin || !4.2.24.19" 
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gang dag sa yi590 rim shes la ||  
sa yi591 de nyid [D.120a6] ston [S.53b] byed cing ||  
gang dag phan [L.50b] tshun sa shes pa ||  
de lta bu ni dge slong yin || !4.2.24.20" 
 
zag bcas zag pa med pa'i chos ||  
rgyu dang rkyen du 'byung ba dag ||  
rnam pa bzhin592 du kun shes pa || 
de lta bu ni dge slong yin || !4.2.24.21" 
 
[X.295a] tshangs par spyod pa593 drang zhing zhi ||  
rmugs [D.120a7] dang gnyid ni rnam spangs la ||  
nang par ldang zhing mkhas gtsang ba ||  
de lta bu ni dge slong yin || !4.2.24.22" 
 
gang zhig zhi gnas594 lhag mthong la ||  
[N.170a] dga' zhing bsam gtan bzhi la dga'595 ||  
dgon pa596 kun dgar dga' ba dag597 || 
de lta bu ni dge slong yin || !4.2.24.23" 
 
nam [D.120b1] mkha' la ni bya gnas pa || 
de'i598 grib rtag tu rjes 'gro ltar ||  
gang blo dam pa'i chos la gnas [Go.30b] || 
de lta bu ni dge slong yin || !4.2.24.24" 
 
gang zhig nyon mongs nye nyon mongs ||  
bcom zhing zhi lta599 [H.223b] blo gros gtsang ||  
dbugs dbyung600 rngub pa'i rnam pa shes ||  
de [D.120b2] lta bu ni dge slong yin || !4.2.24.25" 
 
gang zhig rim pa'i601 cho ga shes || 
rnal 'byor rig cing [Q.127a] de nyid ston602 ||  
lam dang [He.304a] lam min rim shes pa ||  
de lta bu ni dge slong yin || !4.2.24.26" 
 
gang zhig dga' la mi chags shing ||  
'jigs pa dag la 'jigs med pa603 ||  
dpa' bo [D.120b3] dga' dang 'jigs mnyam pa ||  
de lta bu ni dge slong yin || !4.2.24.27" 
 
rga604 dang 'chi ba'i605 de nyid shes ||  
lha dang lha min606 phyag byas pa ||  
sems kyi rnam pa phan tshun shes ||  
de lta bu ni dge slong yin || !4.2.24.28" 
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gang zhig snam sbyar607 lhung bzed kyis ||  
chog 'dzin sogs [D.120b4] 'jog608 mi byed la609 ||  
'dod pa chung zhing tshangs par spyod ||  
de lta bu ni dge slong yin || [S.54a] !4.2.24.29" 
 
dri med stan gcig610 zas za ba611 || [X.295b] 
zhim pa'i ro la mi chags la ||  
rnyed dang bkur sti612 spangs pa dag || 
de lta bu ni dge slong yin || !4.2.24.30" 
 
btang snyoms snying rje dag [L.51a] la dga' || [D.120b5]  
'chab613 dang skyon ni rnam614 spangs shing ||  
nyes pa'i rdzas kun nges bsregs pa615 ||  
de lta bu ni dge slong yin || !4.2.24.31" 

 
!4.2.25" dge slong de nang gi chos la chos kyi rjes su lta [N.170b] zhing tshor ba de dag ji lta ba 
bzhin616 rjes su617 rtog ste | de shes pa shin tu zhib mos mig gi618 'dus te reg pa [D.120b6] las byung 
ba'i tshor ba'i619 dmigs pa620 rjes su rgyu ba med par mthong ngo621 || dmigs pa gnyis pas lhan 
cig622 'gag cing 'jig623 pa mthong ste | mig gi 'dus te reg pa las byung ba'i tshor ba'i dmigs pa 'das 
na |624 bdag sgra la dmigs pa dang bcas pa'i tshor ba sdug pa 'am | [D.120b7] mi sdug pa skye ste | 
[He.304b; H.224a] bdag gi sems de dang lhan cig gyur pa med do snyam nas | des sems kyi dmigs pa 
de625 brtan626 par byas nas 'dzin par byed do || rna ba'i tshor ba sgra la dmigs pa dang bcas pa de 
'gags nas | sna'i tshor ba dri la dmigs pa skye ste | de sna'i tshor ba la [D.121a1] yang rtog par byed 
cing627 shin tu rtog par byed de | bdag gi sna'i tshor ba dri dang bcas pa dge ba 'am | mi dge ba 
'am | lung du628 bstan pa 'am | lung du ma bstan629 pa630 skye ste | bdag gi sna'i tshor ba de'i sems 
gyur pa | [Q.127b] gal te des sems gyur par631 mthong [D.121a2] na [Go.31a] | des yang dmigs pa de nyid la 
goms par byed [X.296a] cing spyod la 'bad cing brtson te | las su rung [S.54b]  bar byed la dge ba'i chos 
zag pa med pas632 sems goms par byed do || gal te mi g.yo na lce'i dmigs pa dge ba 'am | mi dge 
ba 'am | lung du bstan pa 'am | [D.121a3] lung du ma bstan pa la dmigs par byed de | de dmigs [L.51b] pa 
de mngon sum du byas nas | bde ba dang |633 sdug bsngal dang | [N.171a] sdug bsngal yang ma yin 
bde ba yang ma yin pa'i634 tshor ba la lta bar byed cing ci 'dis bdag gi sems gyur tam snyam mo || 
gal te ro la dmigs pa'i tshor ba skyes pas635 [D.121a4] sems gyur pa636 mthong na |637 des yang sems 
dmigs pa'i ka ba la mos pa'i thag pas bcings638 nas | ji ltar sems 'di lce'i tshor ba dang bcas shing 
sred pa dang bcas639 pas mi 'phrogs640 par bya snyam [He.305a] nas | spyod cing 'bad [H.224b] la641 nan 
tan du byed do ||   || [D.121a5]

642 bam po bzhi pa ||   de nas gzhan 
yang dge slong de lus kyi reg bya dang bcas pa'i reg bya'i tshor ba dmigs pa'i ka ba la bcings nas 
| dge ba dang | mi dge ba dang | lung du ma bstan pa643 la rtog par byed de | [D.121a6] gal te de644 reg 
bya'i tshor ba des sems gyur par645 mthong na | yang ji ltar dmigs pa'i ka ba la bcings nas las su 
rung bar byed cing gyur pa med par646 de ltar byed do || yang647 dge slong de yid la 'ongs pa'i648 
yid dang shin tu 'brel ba'i649 chos kyi650 tshor ba dge ba [X.296b] dang | mi dge ba dang | [D.121a7] lung 
du bstan pa dang | lung du ma bstan pa la [S.55a] lta bar byed de | gal te tshor ba de dag gis yid gyur 
na | de dmigs pa'i ka ba de la mos pa'i thag pas bcings nas las su rung bar byed de | gyur pa med 
par651 de ltar byed do || 
 
!4.2.26" yul drug [N.171b] lus la652 yod pa'i tshor ba la [D.121b1] lta ba'i653 dge slong yang dag pa'i tshor 
ba 'byung ba dang zad pa de nyid mthong ba ni gnas lnga pa la654 'jug ste655 | 
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!4.2.27.1" de mig gi 'dus te reg pa las byung [L.52a] ba'i [Q.128a] tshor ba 656 shes pa'i sgron mas tshor 
ba myong bar byed pa'i tshor ba 'di dag gang zhig yin zhes rnam par rtog par byed do || 
 
!4.2.27.2" de yid [D.121b2] kyi rnam par shes pa'i tshor ba 'di ni rten cing [He.305b] 'brel par 'byung ba 
yin te | yid dang shin tu 'brel par mthong la | byis pa so so'i skye bo thams cad [Go.31b] ni yid kyi 
rnam par rtog pas 'phrogs657 shing shin tu rtog [H.225a] pa'i mes658 bsregs te | 'di la tshor ba po dang 
byed pa po ni [D.121b3] gang yang med kyi |659 rgyu rkyen dang 'brel pa'i 'du byed kyi phung po 'di 
nyid skye 660 | 'du byed kyi phung po 'di nyid 'gag go661 snyam mo || de mig gi 'dus te reg pa las 
byung ba'i tshor ba ji lta ba bzhin rjes su mthong zhing rjes su 'jug pa des sems mi 'phrogs662 
shing rnam par mi g.yo [D.121b4] la skyon du663 'gyur bar mi664 byed de | dri ma can du mi byed do || 
 
!4.2.27.3" yang dge slong de rna ba'i tshor ba la rtog par byed de | tshor ba rjes su myong zhing 
rig pa'i665 tshor ba 'di gang yin snyam mo || [X.297a] 
 
!4.2.27.4" de rna ba'i tshor ba 'di yid kyi rnam par shes pa dang666 shin tu 'brel par667 [S.55b] mthong 
ste | yid dang [D.121b5] shin tu 'brel pa de la gnas par zad kyi |668 'di la byed pa po dang tshor ba po 
med669 cing rna ba'i tshor ba la670 rten cing 'brel par 'byung ba la | byed671 pa po dang tshor ba po 
med de | 'du byed kyi phung po [N.172a] stong pa 'di672 rgyu rkyen gyi dbang gis skye zhing 'gag go 
snyam mo || 
 
!4.2.27.5" yang dge slong de [D.121b6] sna'i tshor ba la rtog par byed de | tshor ba 'di673 myong zhing 
rig pa gang zhig yin snyam mo || 
 
!4.2.27.6" de tshor ba yid kyi rnam par shes pa dang shin tu [L.52b] 'brel par mthong ste | de la674 
dmigs pa de la gnas pa de rgyu dang [He.306a] rkyen675 las byung zhing rjes su myong ba'i mtshan 
nyid yin te |676 'du byed [D.121b7] kyi phung po stong pa 'di byed pa pos gnas su ma byas shing tshor 
ba pos gnas su ma byas pa677 rgyun chags par 'jug pa [H.225b] yin no snyam ste | de sna'i tshor ba 
rtogs678 nas | byed pa po dang tshor ba po med cing don gyi bar du679 gcod par gyur pa680 [Q.128b] ni 
med do snyam mo || 
 
!4.2.27.7" yang dge slong de lce'i [D.122a1] tshor ba la rnam par rtog ste | lce'i tshor ba681 'di myong 
zhing rig pa gang yin snyam mo || 
 
!4.2.27.8" de lce'i tshor ba 'di yid kyi rnam par shes pa dang shin tu 'brel par mthong ste | de la 
gnas pa de dang682 'brel pa de la dmigs pa de'i rgyu las byung zhing de [D.122a2] la brten683 pa yin 
gyi | 'di la byed pa po dang | tshor ba po dang | don gyi bar du gcod684 par gyur pa685 med de | 'du 
byed [X.297b] kyi phung po stong pa 'di686 rgyu dang rkyen gyi dbang gis skye'o687 snyam mo || 
 
!4.2.27.9" yang dge slong de688 lus kyi reg bya'i689 tshor ba la rtog par byed de | lus [S.56a] kyi tshor 
[D.122a3] ba myong zhing rig pa 'di gang yin snyam mo || 
 
!4.2.27.10" de lus kyi tshor ba 'di 690 yid kyi rnam par shes pa dang shin tu691 'brel par mthong ste 
| 'di la byed pa po dang692 tshor ba po don gyi bar du gcod par [N.172b] 'gyur ba ni693 med de | 'du 
byed kyi phung po stong pa 'di rgyu dang [Go.32a] rkyen gyi dbang gis694 [D.122a4] 'jug go snyam mo || 
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!4.2.27.11" yang dge slong de yid kyi tshor ba la rnam par rtog par byed de | yid kyi tshor ba 
myong zhing rig pa695 'di [He.306b] gang yin snyam mo || 
 
!4.2.27.12" de yid dang chos la brten nas yid kyi rnam par shes pa skye bar mthong ste | gsum 
'dus pa'i reg pa reg pa696 dang [D.122a5] lhan cig byung697 ba'i tshor ba 698 | dper na rdzas dri zhim pa 
du ma bsdus pa [L.53a] las spos bzang po 'byung ngo || spos de'i rgyu mi 'byung ba gcig kyang [H.226a] 
med pa de bzhin du rgyu dang rkyen 699 'dus pa las tshor ba thams cad 'byung gi700 | byed pa pos 
gnas su ma byas shing tshor ba pos gnas [D.122a6] su ma byas pa yin no701 || 
 
!4.2.28" dper na lo ma la yang brten | ze ba la yang brten | sdong bu la yang brten | ze 'bru la yang 
brten nas | pad ma702 zhes bya ba'i me tog 'byung ste703 | pad ma de'i rgyu gcig kyang med do || de 
bzhin du dmigs pa la yang brten | nam [D.122a7] mkha' la yang brten | yid la byed pa la704 yang brten 
| snang ba la yang brten nas | mig gi 'dus te reg pa las [X.298a] byung ba'i tshor ba 'byung ste | mig 
las705 skyes pa mig la brten706 pa'i tshor ba de rigs gcig pa ma yin707 | rdzas gcig pa ma [Q.129a] yin | 
'byung ba gcig [D.122b1] pa ma [S.56b] yin zhing ther zug tu gnas pa ma yin la sprul pa ma yin no708 
snyam mo || 
 
!4.2.29" de ji lta ji ltar de nyid tshol ba'i dge slong de ni de lta de ltar de'i709 chos dkar po 'byung 
bar 'gyur te | dper na bu ram shing snod kyi nang du bcug nas | mes bskol [N.173a] ba710 des711 dang 
po zhu zhing dri mar 'gyur [D.122b2] ba ni bu ram dri ma can zhes bya'o || lan gnyis su bskol ba dang 
| dkar [He.307a] bar712 'gyur zhing bu ram713 shes so || lan gsum pa la714 shin tu dkar bar 'gyur te | 715 ji 
lta ji ltar bu ram shing bskol ba de lta de ltar shin tu dri ma dang bral bar 'gyur ba de bzhin du 
dge [D.122b3] slong dmigs [L.53b] pa'i snod du ye shes me lta bus sems kyi rgyun [H.226b] 716 bu ram 
shing717 lta bu yongs su skol718 bar byed do || de'i dbu ba719 lta bu bsam gtan dang po thob par 
'gyur zhing de'i dkar ba lta bu720 bsam gtan gnyis pa thob par 'gyur te721 | de bzhin du ji lta ji ltar 
dge slong [D.122b4] gi sems kyi rgyun722 ye shes kyi mes bskol723 bar byed pa de lta724 de ltar zag pa 
med pa'i chos shin tu dkar zhing shin tu dri ma med la725 shin tu726 skyon med par 'gyur te | 'khor 
ba727 las phyir phyogs pa dri ma dang bral zhing dkar la dag pa skye bar 'gyur ro || 
 
!4.2.30" gzhan yang dge slong de tshor ba de dag la shin tu rnam [X.298b; D.122b5] par728 phra ba gzhan 
gyis rtog729 par byed de | sems can che ge730 mo zhig gi tshor ba mig gi 'dus te reg pa las byung ba 
phra ba 'am731 rags pa732 [Go.32b] dri ma can gti mug dang ldan pa skyes pa de733 | tshor ba rags pa734 
che ge mo zhig gis bsal735 cing spangs te |736 lhag ma dang bcas par byas so || [D.122b6] rna ba'i tshor 
ba dang | sna'i tshor ba dang | lce'i tshor ba dang | lus [S.57a] kyi tshor ba yang de bzhin no || [N.173b] 
 
!4.2.31" dge slong de de737 ltar brtson zhing spro la bdud kyi sde 'joms pa738 na | sa bla'i gnod 
sbyin yid shin tu dga' nas | bar snang la spyod pa'i [He.307b] gnod sbyin rnams la mngon par bsnyad 
do ||739 sa bla'i gnod sbyin dang bar snang la spyod pa'i gnod sbyin de dag gis kyang 740 rgyal po 
chen po bzhi la mngon [D.122b7] par bsnyad do || sa bla'i gnod sbyin dang | bar snang la spyod741 pa'i 
gnod sbyin de dag dang | rgyal po chen po bzhi po de dag gis742 kyang [Q.129b] rgyal chen bzhi'i lha 
rnams la mngon par bsnyad do || sa [L.54a] bla'i gnod sbyin de dag dang | bar snang la spyod pa'i 
gnod sbyin de dag dang743 | rgyal [D.123a1] po chen po bzhi [H.227a] po de dag dang | rgyal chen bzhi'i 
lha de dag gis kyang lha'i dbang po brgya byin la mngon par bsnyad do || lha'i dbang po brgya 
byin yang glang po che sa srung gi bu744 la zhon nas | yid dga' bas 'thab bral gyi lha rnams la 
mngon par bsnyad do ||745 [D.123a2] snga ma bzhin no || 
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!4.2.32" 'thab bral gyi lha de dag kyang brgya byin la dga' nas |746 rin po che sna tshogs thogs747 
shing lus lha'i phreng ba dang | spos rnam pa sna [X.299a] tshogs kyis748 brgyan pa |749 sgra dang | 
reg bya dang | gzugs dang | dri750 yid du 'ong zhing bde ba dpe med pa | rab [D.123a3] tu dga' ba'i 
shugs kyis751 dga' ldan gyi lha'i ris na rin po che sna bdun las byas pa'i khang pa dang | gzhal 
med752 khang dang | grong khyer rnam pa sna tshogs kyis753 brgyan cing dpag tshad stong phrag 
bzhi bcu yod pa yid kyis brtags pa zhes bya ba der byang chub sems dpa'i [D.123a4] khang bzangs754 
dpag tshad755 khri yod pa zag pa med par 'gro ba zhes bya ba de na756 bcom [N.174a; S.57b] ldan [He.308a] 
'das byams pa757 byang chub sems dpa' lnga brgya dang thabs cig tu bzhugs pa de la | 'thab bral 
gyi lha dag yid rab tu dga' bas758 gos phyogs gcig tu bgos te | pus mo sa la [D.123a5] btsugs | mgo 
btud thal mo sbyar nas gsol pa | lha 'di ltar 'dzam bu'i gling na las kyi sa la gnas pa | grong che ge 
mo zhig dang | grong rdal mang759 ge mo zhig dang | yul ga760 ge mo zhig tu rigs che ge mo 
zhig761 las rigs [L.54b] kyi bu che ge mo zhig skra dang kha [H.227b] spu bregs te | [D.123a6] gos ngur 
smrig762 bgos nas | dad pas khyim nas763 khyim med par rab tu byung ste | de spyod pa la nan tan 
bgyid cing bla ma la bsnyen bkur bgyid pa | zag pa med pa'i chos kyi de nyid tshol zhing tshor 
ba'i764 de nyid mthong ba zhes bgyi ba sa gzhan bzhi pa765 la zhugs nas | bdud kyi phyogs [D.123a7] 
'joms766 par bgyid cing dam [Q.130a] pa'i chos kyi zam pa767 brtan par bgyid |768 769 chos dkar po rab 
tu ston par bgyid |770 bdud kyi phyogs smod par bgyid la [Go.33a] lha'i phyogs 'phel bar bgyid pa de | 
bdag cag gis lha rnams la mngon par gsol771 lo || 
 
!4.2.33" 'thab bral [X.299b] gyi lha [D.123b1] rnams las772 byams pas773 lha'i phyogs 'phel bar 'gyur ba774 
de thos nas | kye lha dag 'di ltar gang bdud kyi phyogs dma' bar byed cing dam pa'i chos kyi 
phyogs mngon par mtho bar byed la | nyon mongs pa rnams las rab [N.174b] tu grol bar byed cing775 
bdud kyi sde rnam par [D.123b2] 'jig [He.308b] par byed776 pa la bdag rab tu dga'o777 zhes gtam du byed 
do || [S.58a] 
 
 

!II-5.1"  
 
!5.1.1" gzhan yang dge slong des tshor ba'i tshogs drug mdor bsdus pa ji lta ba bzhin mthong nas 
| tshor ba'i phung po'i sa'i chos sa gzhan lnga pa la ji ltar 'jug778 ce na | rnal 'byor spyod pa779 nang 
gi chos la chos [D.123b3] kyi rjes su lta zhing gnas pas brtags na |  
 
!5.1.2" yang dge slong de tshor ba'i780 de nyid mthong zhing tshor ba'i tshogs drug gi las kyi 
mthar781 byas pa782 783 'du shes kyi phung po yang dag par rab tu rnam par 'byed cing mtshan mar 
byed do || sa gzhan 'du [H.228a] shes dang bcas [L.55a] pa gang [D.123b4] yin snyam na | bdag chos dkar 
po dben pa la spyod cing phan pa dang mi phan pa las dben par spyod pa'i 'du shes kyis 'du shes 
su byed cing de yang dag par sems par byed la |784 
 
!5.1.3" de785 chos dkar po mtshan mar byed pa ni 'di ltar thog ma nyid du786 chos rnams rab tu 
rnam par [D.123b5] 'byed de | dmigs pa bstan du787 yod cing thogs pa dang bcas pa dang | bstan du 
med cing788 thogs pa'i 'du shes ji ltar skye bar 'gyur ba789 gang yin zhig gu snyam nas | de shin tu 
dben pas 'du shes de la790 rtog par byed cing de 'du shes des gzugs rnam pa bcu gcig [D.123b6] la 
mtshan mar dmigs te | 'di lta ste | ring ba dang | thung ba dang | gru bzhi dang | zlum po dang | 
zur gsum dang | sngon po dang | [X.300a] ser po dang | dmar po dang | dkar po [N.175a] dang | btsod791 
ka'o || 
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!5.1.4.1" de la 'du shes kyi mtshan mas [He.309a] ring por byed pa [D.123b7] ni | kye ma [Q.130b] byis pa 
blo zhan792 pa rnams kyis793 thog ma dang tha [S.58b] ma med pa'i skye ba dang | 'chi ba dang | las 
dang | 'bras bu dang | 'chi 'pho794 dang | 'byung ba dang | sdug pa dang | bral ba dang | grang ba 
dang | tsha ba dang | bkres pa dang | skom pa dang | du ba [D.124a1] pa dang | na ba dang | gzhan 
gyis bsgo ba dang | brnyas pa dang | bran gyi ngo bo dang | gcig la gcig za ba795 dang | sogs par 
byed cing796 don med par gyur pa dpag tu med pa 'di kun ni bzod par dka'797 ba yin te | lus dang | 
ngag dang | [D.124a2] yid kyis kun nas [H.228b] bslangs pa'i798 nyes par byas pa'i las799 kyi bye brag800 
bye ba khrag khrig brgya stong phrag dpag [L.55b] tu med pa dag gis byis pa so so'i skye bo dag 
yang dang yang du khyab par byas shing rnam par gtses pa'i 'khor ba 'di ni801 ring ngo snyam mo 
|| 
 
!5.1.4.2" de la mir gyur pa rnams la [Go.33b] 'dod [D.124a3] pa'i802 nyon mongs shing gcig la gcig 'drid 
pa dang | gzhal blugs803 dang | shags dang | tshong pa dang | rgyal po'i pho brang du sten804 pa 
dang | mtsho dang | ngam805 grog dang | yul gzhan du 'gro ba dang | 'thab mo dang | zhing rmed 
pa dang | phyugs skyong ba [D.124a4] dang | kla klor skye ba dang | log par lta ba dang | dbang po 
ma tshang ba dang | dam pa'i chos dang bral ba dang | sangs rgyas 'byung ba dang bral ba dang | 
rkyen ma tshang ba dang | [N.175b] mi khom pa [He.309b] dang | chang 'thung ba dang | ma byin par len 
pa dang | brdzun du smra ba [D.124a5] dang | 'dod pas log par g.yem pa dang | brnab sems dang | 
gnod sems dang | brdzun dang |806 phra ma dang | tshig rtsub [X.300b] po807 dang | [S.59a] tshig kyal808 
pa la yid rnam par809 zhen pa'i 'khor810 ba 'di ni ring ngo811 snyam du 'du shes812 kyi mtshan ma la 
dmigs par byed do || 
 
!5.1.4.3" lha rnams kyi [D.124a6] 'khor ba yang ring bar 'du shes kyi mtshan ma la dmigs par byed 
de813 | yul sdug pa 814 sgra dang | ro dang | gzugs dang | dri la rab tu chags shing 'dod chags dang | 
zhe sdang dang | gti mug dang | bag med pa dang | bud med kyi nyon [D.124a7] mongs pa dang | dga' 
ba'i tshal dang | yongs 'du815 dang | rnam par mdzes pa dang | [H.229a] shing rta sna tshogs [Q.131a] 
dang | tshal dang | nags tshal dang | lteng ka dang | dal gyis 'bab pa dang | kun tu rtse ba816 dang | 
me tog dang |817 spos dang | bdud rtsi'i ro dang | [D.124b1] rnam pa sna tshogs su rtse ba [L.56a] dang | 
kha zas dang | gnas khang la rab tu chags pa dang | tsan dan dang | lha'i me tog phreng dang | 
phye ma dang | byug pa dang | me tog man dA ra ba818 dang | lha'i rol mo dang | lha'i glu dbyangs 
la sems rab tu chags [D.124b2] shing | dam pa'i chos la kha phyir phyogs pa'i lha rnams kyi819 'khor 
ba ni ring ngo snyam mo || 
 
!5.1.4.4" yi dags rnams kyi 'khor ba yang ring bar 'du shes kyi mtshan ma la dmigs par byed 
[He.310a] de | nyes par byas pa'i [N.176a] las kyis820 'gro ba bkres pa dang | skom pa dang | dub pa [D.124b3] 
dang |821 nyam822 chung ba dang | me'i char rab tu 'bab pa dang | mid pa khab tsam la lto823 ri tsam 
pa dang | lto sgal ba la zhar ba824 dang | phrag dog dang | ser sna skyes825 shing [S.59b] gcig la gcig 
mtshon gyis 'debs pa dang | mun gnag826 tu 'jug cing g.yang sar rab tu [D.124b4] ltung ba dang | chu 
bo dang | lteng ka dang | 'bab chu'i dong827 dang | mtshor828 rgyug pa dang | gshin rje'i mis ral 
gri829 dang | dbyig830 pa dang | gzhor831 dang | mdung gis [X.301a] btab832 cing sdug bsngal ba | 
skyugs pa dang | ngar snabs kyi833 kha zas skyes pa |834 lo 'bum phrag du mar [D.124b5] za ba | sdug 
bsngal rnam pa sna tshogs kyis mchi ma835  rab tu 'byung zhing bzod par [Go.34a] dka' ba | yul ngan 
[H.229b] byung zhing gdong dang lus skras khebs pa | lus la srin bu 'bum zhugs pa | lus nad thams 
cad 'byung ba'i gzhir gyur cing thebs836 pa | 'khor bar [D.124b6] yun ring du zhugs pa | lcags kyi bya 
rog mchu 'bar ba dag gis mig phyung ba | lus837 shing bsregs pa 'dra zhing pha rol gyis gnon838 pa 
| gcig la gcig [L.56b] za ba | dgon pa dpag tshad bye ba brgya phrag sum cu839 rtsa drug tu zhugs pa | 
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mgon med cing zas [D.124b7] dang skom gyi mes lus bsregs840 pa | mun nag tu zhugs pa'i yi dags dag 
ni dam pa'i chos mnyan [He.310b] pa la kha phyir phyogs pa yin te | log par lta bas bslus pa841 [Q.131b] 
rnams [N.176b] kyi842 'khor ba ni ring ngo843 snyam du 'du shes kyi mtshan ma la dmigs par byed do 
|| 
 
!5.1.4.5" gcig [D.125a1] la gcig za zhing khong du chud par bya ba dang khong du chud par bya ba 
ma yin pa844 shes pa la kha phyir phyogs pa rnams ni | chu dang chu la spyod pa rnams | rtag tu 
skom pas gdungs shing snying845 yongs su bskams846 pa dang gzung847 [S.60a] bas 'jigs pa | chu srin 
[D.125a2] byis pa gsod dang | chags brkam848 dang | sram dang | rus849 sbal dang | nya dang | nya mid 
dang | nya mid mid dang |850 chu srin kum b+hi ra dang | chu srin na kra dang | chu srin ma ka ra 
dang | chu srin nya phyis dang | chu srin dung la sogs pa chen po dang | chung ngu [D.125a3] rtag tu 
gcig la gcig za ba dang | de las gzhan pa rgyas bshor851 zhing bzung852 bas 'jigs pa rnams dang | 
de bzhin du skam sa la rgyu ba'i853 ri [H.230a] dags dang | ma he dang | phag rgod dang | glang po 
che854 dang | khyu mchog dang | [X.301b] rta dang | bong bu dang855 | ba lang [D.125a4] dang | ri dags ru 
ru dang | dred mo dang | bse la sogs pa sdug bsngal sna tshogs kyis 'ching856 zhing mtshon gyis 
gsod857 pa dang | nad dang | rga ba dang | 'chi858 bas gcig la gcig gnod pa brgya859 phrag stong 
gis860 nyen pa rnams dang | de bzhin [L.57a] du nam mkha' [D.125a5] la rgyu ba bya rog dang | 'ug pa 
dang | ngang pa dang | rma bya dang | khyim bya dang | bya ko ya sh+ti ka861 dang | phug ron 
dang | bya da t+yu ha862 dang | bya tsa sha dang |863 bya 'dab brgya864 [He.311a] dang | bya tsha865 ya 
ba li na dang | [N.177a]  bya shang shang te'u866 dang | bya san pa ta867 la sogs pa [D.125a6] gzhan yang 
bya'i rigs dag gsod pa dang | 'ching ba dang | bkres pa dang | skom pa dang | gcig la gcig za ba 
dang | grang ba dang tsha bas gnod pa rnams dang | gnas gsum la gnas pa |868 skam sa dang | chu 
dang | bar snang la rgyu ba'i dud 'gror [D.125a7] gyur pa rnams la mi bzad869 cing [S.60b] so so'i870 'jigs 
pa rnams kyi871 'khor ba ni ring bar 'du shes kyi mtshan ma la dmigs par byed do || 
 
!5.1.4.6" de bzhin du yang sos dang | thig nag dang [Go.34b] | bsdus 'joms872 dang | ngu 'bod dang | 
ngu 'bod [Q.132a] chen po dang | tsha ba dang | rab [D.125b1] tu tsha ba dang | mnar med pa rnams kyi 
mi bzod pa873 | bsam pa shin tu ngan pa rnams kyi so so'i 'jigs pa brgya stong du ma yod [H.230b] pa 
| me dang | mtshon dang | g.yang sa dang | dmyal ba'i874 chu bo dmar po'i nang du lus rab tu 'jug 
pa | lo ma'i ral gri'i875 [D.125b2] nang du 'jug cing 'dab876 mas so sor nyams su myong ba | ba 
tshwa'i877 chu'i nang du 'jug cing sa rab tu 'bar ba la 'gro ba | sreg par byed pa'i [X.302a] pad ma878 mi 
zad879 pa gnod par byed pa bzod par dka' ba 880 rnam pa du ma881 mtshungs pa med pa'i sems can 
dmyal ba rnams kyi 'khor [L.57b; D.125b3] ba ni ring bar 'du shes kyi mtshan ma la dmigs par byed do || 
 
!5.1.4.7" dge slong de 'du shes kyi phung po rab tu rnam [He.311b] par dpyod882 pa la bstan du yod 
cing883 thogs pa dang bcas pa yun ring po'i gzugs | 'phags pa'i bden pa884 [N.177b] bzhi la las dang 
'bras bu'i rgyu'i gzhi885 dmigs pa [D.125b4] | sems can rnam pa sna tshogs dpag tshad brgya phrag 
stong gi 'gro bar886 song ba rnams la lta bar byed cing mtshan mar byed la rnam par 'byed par 
byed | gzhi la dmigs887 pa'i 'du shes rab tu gsal bas888 mthong ste | 'khor ba la yid 'byung bar byed 
do || [D.125b5] 
 
!5.1.5.1" gzhan yang ji ltar na dge slong de thung ngu889 rnam par 'byed cing mngon sum du [S.61a] 
byed ce na890 | rnal 'byor spyod pa nang gi chos la chos kyi rjes su lta zhing gnas pa des thos pa 
las byung ba'i shes pa 'am | lha'i mig gis brtags na |891 dge slong de bdud kyi sde rnam par 'jig par 
[D.125b6] byed de | ji ltar thung bar892 rnam par 'byed ce na | 
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!5.1.5.2" 'khor ba thung ba ni893 brtul894 zhugs dang | sdom pa dang | sbyin pa895 dang | [H.231a] tshul 
khrims dang | chog shes pa dang | bla ma la gus pa dang | yid drang ba896 dang | yang dag pa'i lta 
ba dang | pha ma la gus pa [D.125b7] dang | sangs rgyas dang897 chos nyan cing lta ba dang898 | 
bsnyen bkur byed pa dang | g.yo byed pa dang | gzhal blugs899 dang | 'drid pa dang | dge ba'i 
bshes gnyen gyi spyod pa ma yin pa spong ba dang | phyug900 pa dang | yid drang ba901 dang | 
snying brtse902 [Q.132b] ba dang | lus [D.126a1] dang | ngag dang | yid las su rung ba dang ldan zhing mi'i 
[X.302b] snying dang [He.312a] ldan [L.58a] pa rnams kyi 'khor ba ni thung bar 'du shes kyi903 mtshan ma 
la dmigs par byed do || 
 
!5.1.5.3" de bzhin du gang dag bag med pa la zhugs pa rnams ni904 dga' ba'i tshal dang | rnam 
[N.178a] par [D.126a2] mdzes pa dang | shing rta sna tshogs dang | yongs905 'du dang | nags tshal dang | 
lteng ka dang | pad ma sna tshogs dang | rgyan dang | do shal dang | bro gar dang [Go.35a] | khron pa 
dang | shin tu mdzes pa'i dpag bsam gyi shing906 dang | 'bab chu dang | chu [D.126a3] mig tshang 
tshing907 dang | tshal dang | bdud rtsi dang | zas dang | gnas kyi khyad par dag spangs nas | gang 
dag tshul khrims kyi rnam pa'i zas908 bsam gtan dang | [S.61b]  klog pa la gnas909 shing legs par lta 
la910 kha ton911 du 'don pa dang | sbyin pa dang | dul ba dang | [D.126a4] yang dag par sdom pa dang | 
tshangs par spyod pa dang | dbang po dul ba912 dang | smra ba'i tshig nyung ba dang | chos 'dod 
pa dang | zhi ba'i zas la gnas pa'i913 lha gang yin pa de dag gi 'khor [H.231b] ba ni thung ngo || 
 
!5.1.5.4" ji skad bshad pa bzhin du sdug bsngal gyi rnam pa bkres pa [D.126a5] dang | skom pa dang | 
kha bskams pa914 dang | tshal shing bsregs pa bzhin du dman zhing zhum la skra dang gdong 
shing bsregs915 pa lta bu'i lus can gang yin pa de dag sdug bsngal du mi bgrang916 bar gang dag 
skad cig tsam zhig kyang sangs rgyas dang | chos dang | [D.126a6] dge 'dun [He.312b] la dbang po917 rab 
tu dang bas dad pa chung ngu zhig byas pa de dag gi 'khor ba ni thung bar 'du shes kyi mtshan 
ma la dmigs par [L.58b] byed do || 
 
!5.1.5.5" gcig la gcig za zhing rdeg pa dang | grang ba dang | [X.303a] tsha ba [N.178b] dang | yul 
ngan918 dang | 'jigs pas 'jigs pa de [D.126a7] dag gal te nus na | skad cig tsam du rnam par gnod pa919 
mi bgrang bar skad cig tsam zhig kyang sangs rgyas dang | chos dang | dge 'dun la sems dang bar 
byas pa'i920 dud 'gro de dag gi 'khor ba ni thung bar 'du shes kyi mtshan ma la dmigs par byed do 
|| 
 
!5.1.5.6" yang sos [D.126b1] dang | thig nag dang | bsdus 'joms921 dang | ngu 'bod dang | ngu 'bod 
chen po dang | tsha ba dang | rab tu tsha [Q.133a] ba dang | mnar med pa la sogs pa'i sems can dmyal 
ba [S.62a] rnams su skyes pa gang dag sdug bsngal shin tu gnod pa rnam pa sna tshogs de dag sdug 
[D.126b2] bsngal du mi bgrang bar922 gang dag skad cig tsam du tshul khrims la sems dad par byed 
pa'i sems can dmyal ba de dag gi 'khor ba ni thung bar923 'du shes kyi mtshan ma la dmigs par 
byed de924 | [H.232a] de de ltar 'khor ba thung bar sems so || 
 
!5.1.6" 'khor ba gru bzhi po ji lta bu zhig925 [D.126b3] snyam na | de byang gi sgra mi snyan gyi mi 
rnams ni bdag gi ba med cing bdag tu nga rgyal med la nges par gong du 'gro ba de rnams kyi 
'khor ba ni926 gru bzhi po yin par 'du shes kyi mtshan ma la dmigs par byed do || [He.313a] 
 
!5.1.7" sems can dmyal ba dang | yi dags dang | dud 'gro mi shes [D.126b4] pas927 yongs su 'gyur 
zhing | sems bzang po ma yin pa'i rjes su 'jug pa'i 'khor ba ni zlum po yin par 'du shes kyi [L.59a] 
mtshan ma la dmigs so || [Go.35b] 
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!5.1.8" dge ba dang | [N.179a] mi dge ba dang | lung du ma bstan928 pa'i las 'dren ma929 dag ni [X.303b] 
sems can dmyal ba dang | lha dang | [D.126b5] 'dren ma mi rnams su930 skye bar 'gyur te | de la mi 
dge ba'i las kyis931 ni sems can dmyal ba rnams su'o || dge ba'i las kyis ni lha rnams su'o ||932 'dren 
mas ni mi rnams su933 skye ste | las gsum nye bar 'gro'o || gang dag gnas934 gsum gyi skye bar 
skyes [D.126b6] pa de rnams kyi 'khor ba ni zur gsum po yin par 'du shes kyi mtshan ma la dmigs par 
byed do || 
 
!5.1.9" rgyal chen bzhi pa dang | 'thab bral gyi lha dang | gzhan 'phrul dbang byed kyi las [S.62b] lta 
bur skyes pa'i lha dag las shi nas | lha rnams kyi nang du935 skye bar 'gyur | [D.126b7] gang dag mi las 
shi nas | mi rnams kyi nang du936 skye bar 'gyur ba937 mi khom pa med pa'i [H.232b] sa de dag gi 
'khor ba ni zlum po yin par 'du shes kyi mtshan ma la dmigs par byed do938 || 
 
!5.1.10" 
 
!5.1.11" 
 
!5.1.12" las939 dmar pos940 yongs su bzung ba dag ni dud 'gro yin te | de dag kyang gcig la [D.127a1] 
gcig za zhing [He.313b] dmar po la941 dga' [Q.133b] ba'i 'du shes kyi mtshan ma la dmigs par byed do || 
 
!5.1.13" las kha dog dkar pos yongs su bzung ba ni lha dang mi yin te | gtsang zhing dge ba'i las 
kyi lam rin po che las byung ba'i rim gyis lha dang mir skye ba942 'dzin te | [D.127a2] lha 'chi ba na de 
la lha dag bde 'gro mi'i 'jig rten du [N.179b] bzhud cig ces smra'o || de bzhin du mi 'chi ba na gnyen 
dang | mdza' bshes dang | chung ma943 dag mig mchi mas gang zhing ngom zung944 [L.59b] gnag pa 
dag | bdag cag thong945 la bde 'gro mi'i 'jig rten dgyes946 par bzhud [D.127a3] cig ces smra'o || 
 
!5.1.14" de [X.304a] 'di snyam du sems te | mi de nyid thob kyang gang dge ba dang | sbyin pa dang | 
tshul khrims dang | shes pa947 la brtson 'grus med pa948 de ni sems can dmyal ba dang | yi dags 
dang | dud 'gro'i dgon par gtses shing yongs su [D.127a4] 'khyam ste | so so'i skye bo ni949 las kyi lam 
gyis bslus shing chud gzan950 pa yin no snyam mo || 
 
!5.1.15" dge slong de tshor ba'i de nyid mthong ba951 'du shes kyi phung po la tshul bzhinyid la 
byed pa la dmigs pa'i de nyid952 mthong ba ni 'di ltar de nyid tshol bar byed de | 
 
!5.1.16" mig dang [D.127a5] gzugs la [S.63a] brten nas | mig gi rnam par shes pa skye'o || gsum 'dus pa 
[H.233a] las reg pa brjod953 pa'i 'du shes rnam par [He.314a] 'byed de | gzugs mthong na954 bzang ba dang 
| mi bzang ba dang | nye ba dang | bskal pa dang | ring ba dang | thung ba dang | gru bzhi [D.127a6] 
dang | zlum po dang | dkar po dang | zur gsum dang | gzugs kyi dbyibs 'du shes kyis yang dag par 
rnam par 'byed cing mtshan mar byed la gzhi la lta bar byed do || phung po dang | khams dang | 
[Go.36a] skye mched kyi gzhi 'du shes su byed cing rnam par [D.127a7] 'byed | dge ba dang mi dge ba'i 
[N.180a] las kyi rnam par smin pa shin tu 'byed cing mngon sum du byed do || rgyu dang ldan pa la 
dmigs shing rgyu ma yin pa dang ldan pa shes nas | rnam par spong bar byed | phan pa dang mi 
phan pa'i mtshan nyid mi 'dra ba 'das pa la [D.127b1] 'du shes su byed de | [L.60a] ji ltar 'dis bdag [X.304b] 
gi byas [Q.134a] pa nyes pa955 byas pa'i 'du shes kyis 'du shes par byed de | snga ma bzhin no || gal te 
'du shes med na dran pa yang med de | dran pa de dang956 'du shes su 'brel pa ni de'i dmigs pa 
yin957 zhing de'i rkyen yin te | [D.127b2] dper na 'od de'i rkyen de'i gzhi958 de'i rgyu mar me yin pa de 
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bzhin du dran pa ni 'du shes kyi rgyu 'du shes 959 rab tu byung ba 'du shes kyi bdag po yin no 
snyam mo || dge slong de sa gzhan lnga pa 'du shes reg pa960 zhes bya ba la 'jug ste | de yang dag 
pa'i tshor [He.314b] ba bde ba [S.63b] la 'du shes [D.127b3] su byed [H.233b] kyang de961 la dga' ba med la sems 
can dmyal ba rnams kyi las byas pa sdug bsngal de yang 'jigs pa med par de mtshungs par rtog 
ste | 
 
!5.1.17" gser bzang po bzhin no || dge slong 'du shes can de 'du shes kyi rnam pa gzhan gyis rtog 
par byed de | de 'du shes [D.127b4] las rnam par grol zhing rtog par byed pa gzhan ma yin pa | bdag 
gi 'du shes kyi rkyen ni962 gang yin | rgyu ni gang yin | gzhi ni gang yin snyam mo || de 'du shes 
'di ni rten cing 'brel par 'byung ba [N.180b] yin te | rkyen tshogs pa des 'di skye zhing de 'gog pa las 
'gag par [D.127b5] 'gyur te | 
 
!5.1.18" dper na zla ba la yang brten | chu shel963 la yang brten nas | nor bu chu shel las chu dang 
ba 'byung ba de bzhin du rgyu dang rkyen la brten964 nas | 'du shes 'byung bar 'gyur te | 'du shes 
'di ni rgyu med pa las 'byung ba ma yin zhing byed pa po dang [X.305a] tshor [D.127b6] ba pos ma byas 
[L.60b] | 'dod rgyal bas965 ma byung bar 'di skye'o snyam mo || 
 
!5.1.19" dge slong de 'du shes kyi phung po'i de nyid tshol966 ba yin te | de 'du shes kyi de nyid 
mthong zhing de skye ba dang 'jig pa'i de nyid shes pa rim pa shin tu phra mos967 tshol ba yin no 
|| chu bo'i rgyun [D.127b7] 'bab pa ltar 'du [He.315a] shes la zhugs pa rgyu dang968 rkyen gyi dbang gis 
dge ba 'byung ba |969 rgyu dang rkyen gyi dbang gis mi dge ba byung la | rgyu dang rkyen gyi 
dbang gis mi dge ba 'byung la970 rgyu dang rkyen gyi dbang gis mi dge bar 'gyur ba971 skyes so972 
|| de yang973 sems spre'u lta bu974 nyams pas975 lung du ma bstan par 'gyur ba lung du ma bstan pa 
skyes so || [S.64a] de bde976 [D.128a1] ba'i 'du shes la bde bar mi lta [H.234a] ste | zag pa med [Q.134b] pa'i bde 
ba la bde bar977 'du shes shing bde ba la yang bde ba ma yin par 'du shes te | bde ba de dag gi978 
chung ngu 'du shes979 so || 
 
!5.1.20" ji ltar [Go.36b] na dge980 ba'i phung po dang | khams dang | skye mched kyi phung [D.128a2] po 
skye ba dang | 'gog par lta zhing tshor ba dag la yang981 mngon par chags pa med982 ce na | tshor 
ba nub pa des 'du shes mngon par dga' ba med cing 'du shes nub pa des 'du byed983 rnams 'byung 
bar 'dod pa med de984 | gnas pa985 med cing [N.181a] 'jig pa med la gzhan du 'gyur [D.128a3] ba med pa'i 
rnam par shes pa 'byung ba la mngon par 'dod pa med de |986 gnas pa med cing 'jig pa med la987 
[X.305b] gzhan du988 'gyur ba med pa'i 989 ngo bo | 'di ni dge slong phung po'i990 de nyid shes pa yin 
te | bdud kyi yul la mi gnas shing 'dod chags zhe sdang gti mug [He.315b; D.128a4] rnams kyis gnod pa 
med pa yin | de rtag pa dang | bde ba dang | gtsang ba dang | bdag tu [L.61a] lta991 ba ma yin | 'khor 
ba na992 sgra dang | reg pa dang | gzugs dang | dri sdug pa dra ba'i zhags pa lta bu dag gis 'ching993 
bar mi 'gyur994 zhing dran pa nyams par mi 'gyur [D.128a5] te | de dran pa nye bar gnas pa995 rnam 
par shes shing zag pa zad par bya bar996 nus la mya ngan las 'das pa la mngon du phyogs par 
'gyur ro || 'dir tshigs su bcad pa | 
 

dge slong brtson 'grus zhan pa dang ||  
le [H.234b] lo byed997 cing lta ba la ||  
gang zhig [S.64b] rtag tu [D.128a6] spro dga' med ||  
de lta bu ni dge slong yin || !5.1.21.1" 
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mal cha stan la longs mi spyod ||  
dge slong yin zhes sangs rgyas gsungs ||  
gang zhig le lo mngon dga' ba ||  
de ni dge ba'i 'os min no || !5.1.21.2" 
 
nyon mongs rnams kyi gzhi gcig ni ||  
le lo yin te [D.128a7] gang la yod998 ||  
gang la le lo gcig yod pa || 
de la chos ni med pa yin ||  
bgo ba tsam gyis chog999 'dzin pa ||  
de ni dge slong yin zhes brjod1000 || !5.1.21.3" 
 
gang gi1001 blo gros rjod1002 med cing || [N.181b] 
bsam gtan med la zag zad1003 med ||  
cha byad1004 tsam gyis chog [D.128b1] 'dzin pa ||  
de lta bu ni dge slong min1005 || !5.1.21.4" 
 
gtsug lag khang [He.316a] dang kun dgar brtson || [X.306a] 
chos kyi spyod yul dga' med1006 cing ||  
bud [Q.135a] med chang la chags pa'i blo ||  
de lta bu ni dge slong min || !5.1.21.5" 
 
gang zhig bdud kyi 'ching gcod pa1007 || 
sdig pa'i [D.128b2] las dag gcod1008 byed pa1009 || 
dge 'dun spyod yul1010 mi spyod pa || 
de ni dge slong sangs rgyas1011 gsungs || !5.1.21.6" 
 
sbrul gdug dang1012 ni ta mra dag1013 || 
smin pa1014 za ba nyis1015 na rung || 
tshul khrims 'chal pa1016 dge 'dun [L.61b] gyis1017 ||  
bza' btung spyod pa mi rung ngo || !5.1.21.7" 
 
gang [D.128b3] zhig nyon mongs bsdus1018 pa ni ||  
de ni bsod snyoms 'os min zhing ||  
de ni bsod snyoms rigs min te ||  
de ni dmyal ba'i 'os yin no1019 || !5.1.21.8" 
 
sbrul gdug1020 khung na1021 'dug1022 lta bu'i ||  
nyon mongs1023 gang gis bcom zhing spangs ||  
dge slong de ni bsod [D.128b4] snyoms1024 spyod ||  
de ni bud med lta ba med [Go.37a] || !5.1.21.9" 
 
gal te bdag nyid gter1025 bzhag cing ||  
sdig pa rnams la [H.235a] chags pa ni ||  
dge 'dun rin chen sun1026 byed pa ||  
de ni dge slong ji ltar shes || !5.1.21.10" [S.65a] 
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gang zhig rnyed dang bkur sti dang ||  
gang zhig yul sdug sems [D.128b5] byed la ||  
bud med lta zhing de 'dod pa ||  
dge min khyim min g.yon1027 can yin1028 || !5.1.21.11" 
 
ji1029 ltar me yis1030 tshal bsregs bzhin ||  
gang gis nyon mongs tshal bsregs pa ||  
bram ze de yin de dge zhing ||  
sdig pa'i zas la mi chags so || !5.1.21.12" 
 
rtag par [He.316b] grong [D.128b6] du 'gro spro1031 zhing ||  
g.yon can rtag tu khrus byed pa || [N.182a] 
rmongs pa bdag1032 dang gzhan slu ste ||  
dam chos lam la rmongs pa yin || !5.1.21.13" 
 
yid ni zhi zhing dgon pa ru ||  
rtag tu bsam gtan pha rol 'gro || [X.306b] 
bram ze de yin de dge zhing || 
dge ba'i lam gyi [D.128b7] spyod yul yin || !5.1.21.14" 
 
dgon pa dag tu dga' byed pa ||  
der ni 'dod chags bral ba dga' ||  
'dod pa tshol ba'i yid dag ni ||  
der ni dga' bar mi 'gyur ro || !5.1.21.15" 
 
gang zhig 'bel1033 ba'i gtam dga' zhing ||  
yul gyi sred pas mngon dga' ba ||  
gang na 'chi [D.129a1] ba med pa yi1034 ||  
zhi ba'i grong du mi 'gro 'o || !5.1.21.16" 
 
rgyal po sten1035 cing zas dang skom ||  
shin tu zhim1036 'dod rtag khro ba || [L.62a] 
ming gi1037 dge slong g.yo thabs kyis ||  
!sbyin bdag bden sems slu bar byed ||"1038 !5.1.21.17" 
 
gang dag rgyal po'i sgor 'dug cing1039 ||  
khyim pa dag dang nye rtsom1040 bcas ||  
de [D.129a2] nas de dag sun1041 'byin cing ||  
ji ltar glang chen tshal gnas bzhin || !5.1.21.18" 
 
gang dag bu smad yongs spangs nas1042 ||  
zhi ba'i tshal na gnas pa ni ||  
de dag sred [H.235b] spangs bsam pa mnyam ||1043 !5.1.21.19" 
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!5.1.22" dge slong de nyes pa de [D.129a3] dag1044 spangs nas | de nyid mthong ba de las gzhan pa 
gzugs la sogs pa [S.65b] phung po'i de nyid mthong ba thar pa la1045 'bad cing spyod de | bla ma la 
yongs su 'dri | lam dang lam ma yin pa'i1046 de nyid shes1047 shing [He.317a] 'phags pa'i lam yan lag 
brgyad pas thar pa'i [D.129a4] grong khyer de tshol ba ni lam rtsom1048 pa'i ngang [N.182b] tshul can 
mnyam par lta zhing dri ma med pa'i sems dang zhi ba'i sems kyis lam de kun tu sten1049 cing 
sgom ste1050 mang du byed do || 
 
!5.1.23" de zag pa med pa'i las kyi lam gyi dge ba dang yang dag par ldan pa des | bdud kyi 
phyogs ni [D.129a5] dmas par byed cing dam pa'i chos kyi phyogs ni 'phel [X.307a] bar byed do zhes sa 
bla'i gnod sbyin dag gis shes nas | bar snang la spyod pa'i gnod sbyin dag la mngon par bsnyad1051 
do || 
 
!5.1.24" de dag gis kyang rgyal po chen po bzhi la mngon par bsnyad do || de dag gis kyang 
[D.129a6] rgyal chen bzhi pa nas1052 snga ma bzhin du sbyar te | 'thab bral dang dga' ldan gyi lha dag 
gis dga' ldan gyi gnas na byams pa [L.62b] bzhugs [Go.37b] pa'i bar la mngon par bsnyad do || de nas1053 
byang chub sems dpa' gcig cig mchog tu dga' ches1054 nas1055 gzhan 'phrul dbang [D.129a7] byed kyi 
lha rnams la mngon par bsnyad de1056 | 'dzam bu'i gling du rigs kyi bu che ge mo zhig skra dang 
kha spu bregs te | gos ngur smrig bgos nas1057 snga ma bzhin du sbyar te | de nas gzhan 'phrul 
dbang byed kyi lha rnams yid mchog [H.236a] tu dga' ba'i bar du snga ma bzhin du sbyar [D.129b1] ro || 
 
 
 

!II-5.2"  
 
!5.2.1-2" de nas gzhan yang dge slong de sa1058 gzhan lnga pa la ji ltar 'jug1059 cig gu snyam nas | 
rnal 'byor spyod pa nang gi chos [S.66a] la chos kyi rjes su lta zhing gnas pa des thos pa las byung 
ba'i shes [He.317b] pa 'am | lha'i mig gis brtags na | skye [N.183a] mched gzugs can bcu la [D.129b2] rtog par 
[Q.136a] byed do || bcu gang zhe na | 'di lta ste | mig gi skye mched dang | gzugs kyi skye mched 
dang1060 | rna ba'i skye mched dang | sgra'i skye mched dang | sna'i skye mched dang | dri'i skye 
mched dang | lce'i skye mched dang | ro'i skye mched dang | lus kyi skye mched [D.129b3] dang | reg 
bya'i skye mched de1061 | skye mched gzugs can bcu po de dag la rtog par byed do || 
 
!5.2.3.1" bdag gi mig1062 gi skye mched la yang brten | gzugs kyi skye mched la yang brten nas | 
'du shes su ji ltar 'gyur [X.307b] zhe na | 
 
!5.2.3.2" mig la yang brten | gzugs la yang brten nas | mig [D.129b4] gi rnam par shes pa skye bar 
mthong ste1063 | gsum 'dus pa las reg pa | reg pa dang lhan cig skyes pa'i tshor ba dang |1064 'du 
shes dang | sems [L.63a] pa1065 'byung ngo || de la1066 tshor ba gang yin pa de ni myong ba'o || sems 
pa1067 gang yin pa de ni sems par byed pa'o1068 || [D.129b5] de la 'du shes gang yin pa de ni shes1069 pa 
yin te | 'di ltar gzugs 'di ni ring po | gzugs 'di [H.236b] ni thung ngu | gzugs 'di ni sdug pa | gzugs 'di 
ni mi sdug pa |1070 gzugs 'di ni bstan du yod pa | gzugs 'di ni1071 thogs pa1072 dang bcas [D.129b6] pa | 
gzugs 'di ni bstan du med pa | gzugs 'di ni thogs pa med pa zhes rnam par rig byed1073 ma yin pa'i 
bar rnam pa bcu gcig po 'di ni 'du shes kyi [S.66b] gzugs su rnam par dbye ste | 
 
!5.2.3.3" de ltar gsum 'dus pa [N.183b] las [He.318a] reg pa skye'o || de reg pa dang lhan cig [D.129b7] skyes 
pa'i tshor ba dang | 'du shes dang |1074 sems pa1075 'byung ste | de la1076 mig gi 'dus te reg pa las 
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byung ba'i tshor ba dang | 'du shes dang |1077 sems pa1078 | myong ba'i don ni tshor ba'i don no || 'du 
shes kyi don ni1079 tshor ba'i tshe yang dag par shes pa yin te | chos 'di dag1080 [D.130a1] la yid 'jug pa 
skye ba1081 mtshan nyid mi 'dra zhing ngo bo nyid mi1082 'dra ba yin te | dper na sa chen po 
bcu'i1083 chos lta bu'o || sems pa'i1084 mtshan nyid mi 'dra ba yang de bzhin te1085 [Go.68a] | rnam par 
rtog pa dang |1086 yid la byed pa dang | dpyod pa dang | dran pa dang | [D.130a2] tshor ba dang | 'du 
shes dang | [X.308a] sems pa1087 dang | reg pa dang | brtson 'grus dang | ting nge [Q.136b] 'dzin de dag ni 
dmigs pa gcig la mtshan nyid mi 'dra ba1088 yin no || de bzhin du tshor ba'i mtshan [L.63b] nyid 
kyang1089 mi 'dra zhing de bzhin du 'du shes1090 kyi mtshan nyid kyang mi 'dra [D.130a3] ba yin te | 
dper na nyi ma'i gzhi gcig yin kyang 'on kyang1091 'od kyi ngo bo nyid1092 tha dad pa | de bzhin du 
tshor ba'i [H.237a] ngo bo nyid kyang gzhan yin la1093 | sems pa'i1094 ngo bo nyid kyang gzhan yin no 
||1095 
 
!5.2.3.4" de mig gi 'dus te reg pa las byung ba'i tshor ba dang | 'du shes dang | sems [D.130a4] pa1096 
de kho na nyid1097 shes nas | mig 'di ni gsog tu mthong | gsob tu mthong 1098 | snying po med par 
mthong ngo || yang dag pa'i1099 mthong ba'i dge slong de ni lam gyi de kho na nyid [He.318b] shes 
nas | log par lta ba spangs [S.67a] te | de yang dag pa'i lta ba sngon du btang bas1100 [N.184a] de [D.130a5] 
mig dang lhan cig skyes pa'i 'du shes kyi gti mug rnyog pa1101 can gyi ngo bo nyid du gyur pa 
spong ngo || sha'i gong bu'i de kho na nyid1102 mthong ste | tshil1103 dang | rnag dang | khrag dang | 
mchi1104 ma'i gnas yin par rig nas | 'dod chags spong zhing mi rtag par rig [D.130a6] nas1105 | rtag1106 
par mi lta ba1107 yin la | rus pa'i bu ga'i nang na sha'i gong bu yod par rig nas | 'dod chags dang 
bral bar 'gyur | rgyus pas1108 sbrel1109 bar rig cing mig gi skye mched 'di ni gcig la gcig 'brel par 
rtogs1110 te | 'di la snying po med cing bdag med par [D.130a7] rig la | mdor na mig 'di ni sdug bsngal 
du gyur pa yin no zhes rnam [X.308b] par shes shing mthong nas1111 | mig gi skye mched kyi 'dod 
chags dang bral bar 'gyur ro || 
 
!5.2.3.5" de mig gi skye mched yang dag pa ji lta ba bzhin rtogs shing1112 gzugs la yang1113 rnam 
par dpyod par byed de | [D.130b1] gal te yang dag pa ma yin pa'i gzugs 'di sdug pa dang | mi sdug pa 
[H.237b] dang | lung du ma [L.64a] bstan pa yongs su rtog ste | ci1114 'di la snying po yod dam | ci gtsang 
ngam | ci rtag gam | ci bde ba yod dam snyam mo || de gzugs la1115 lta zhing shes te | rtog [D.130b2] 
pas1116 gzugs su1117 mi dmigs te | 'di la snying po med do || gzugs sdug pa dang mi sdug pa 'di ni 
[Q.137a] kun tu rtog pa tsam ste | 'di la sdug pa dang mi [N.184b] sdug pa'i ngo bo ni med la | sdug pa 
dang khong1118 khro ba [He.319a] kho nar kun tu rtog pas bzung1119 ba'i [D.130b3] 'jig rten 'di [S.67b] ni sdug 
pa dang sdang bar sems so snyam mo || 
 
!5.2.4.1" de mig gi skye mched mthong nas | rna ba'i skye mched la lta bar byed de | de sgra la1120 
so sor rtog go || sgra skyes pa1121 dbang po'i yul la 'jug ste | de nas1122 rna ba la yang brten | sgra la 
yang brten | de skyed pa'i1123 yid la byed pa la yang1124 [D.130b4] brten nas | rna ba'i rnam par shes pa 
[Go.38b] skye ste | gsum 'dus pa las reg pa | reg pa dang lhan cig skyes pa'i tshor ba dang | 'du shes 
dang | sems pa 'byung ngo1125 || de la reg pa dang lhan cig skyes pa gang gis myong bar byed | de 
la1126 reg pa dang lhan [D.130b5] cig byung ba'i 'du shes gang gis kun tu shes par byed | reg pa dang 
lhan cig byung ba'i sems pa gang gis1127 sems par byed snyam na | 'du shes ni 'di lta ste | 'di ni 
ring po1128 snyam1129 pa'i mtshan nyid do || [X.309a] sgra 'byung ba'i rkyen 'di las skyes pa'i sgra gsal 
ba1130 dang | [D.130b6] chung ba dang chen po |1131 snyan pa 'am1132 mi snyan pa 'di 'byung ste | de 
sgra byung ba de la so sor rig par byed cing yang dag par [H.238a] sems par byed la 'du shes kyis1133 
rnam par [L.64b] 'byed par byed | yid kyi1134 rnam par shes pas1135 rnam par shes par byed cing tshor 
bas1136 shes par byed la som [D.130b7] nyis1137 rnam par dpyod par byed do || de1138 rna ba'i skye 
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mched la mngon par zhen pa na rtog par byed | rtog pa na rnam par dpyod [N.185a] par byed | rnam 
par dpyod pa na so so yang dag par rig par byed de | 'di la [He.319b] sgra1139 ngo bo nyid kyis snyan 
pa 'am mi snyan pa ni med do || sgra snyan [D.131a1] pa 'am mi snyan pa [S.68a] 'di ni kun tu rtog pa 
tsam kho na ste | sgra 'di ni ngo bo nyid kyis rtag pa 'am | bde ba 'am | snying po 'am | bdag dang 
bcas pa ni med la | sgra snyan pa 'am mi snyan pa 'di ni 'dod chags zhe sdang gti mug kho na'o1140 
[D.131a2] snyam mo || 
 
!5.2.4.2" de sgra'i skye mched la mngon par kun tu rtog pa na1141 sgra thos na |1142 rmongs pa med 
cing chags pa med la1143 snying po med par rtogs so || de rna1144 ba dang sgra'i skye mched la 
mngon par rtog na1145 | [Q.137b] rna ba'i rnam par shes pa la chags pa med [D.131a3] cing1146 'dod chags 
dang bral bar1147 'thob1148 ste | rna ba'i rnam par shes pa ni bdag ma yin zhing rna ba'i rnam par 
shes pa ni1149 bdag gi ma yin no1150 snyam mo || reg pa dang | tshor ba dang | [X.309b] sems pa yang 
de bzhin no || 
 
!5.2.5.1" yang dge slong de1151 sna dang dri'i skye [D.131a4] mched la lta1152 ste | sna la yang brten | 
dri la yang brten | de skyed pa1153 yid la byed pa la yang brten nas | sna'i rnam par shes pa skye 
ste | nye [H.238b] ba 'am | ring ba 'am | yid du 'ong ba 'am | yid du mi 'ong ba 'am | dri zhim pa 'am 
|1154 dri mi zhim [D.131a5] pa 'am | 1155 rlung gis1156 khyer te 'ongs pa 'am khyer te mi 'ong ba'i1157 dri 
so sor snom mo || [L.65a] de la sna'i skye mched la phyi1158 rol gyi dri de sbyor bar byed de | [N.185b] 
de la gsum 'dus pa las reg pa | reg pa dang lhan cig skyes pa'i tshor ba dang | 'du shes dang | 
[D.131a6] sems pa1159 'byung ngo || [He.320a] de la myong ba'i mtshan nyid ni tshor ba'o || shes pa'i 
mtshan nyid ni 'du shes so || 1160 rna ba dang sgra'i skye mched mthong [S.68b] nas |1161 nang gi1162 
reg pa'i mtshan nyid ni reg pa | shes pa'i mtshan nyid ni 'du shes | 1163 sems pa'i1164 mtshan [D.131a7] 
nyid ni1165 sems par byed pa yin te | [Go.39a] chos 'di dag ni skad cig ma gcig1166 la dmigs pa yin la 
bya ba ni tha dad par rtsom1167 pa yin te | dper na ji ltar ngo bo nyid mi 'dra ba sa chen po'i chos 
bcu pa lta bu'o || de bzhin du chos 'di dag thams cad kyi [D.131b1] mtshan nyid tha dad cing skad cig 
ma gcig la gzhan bya ba gcig rtsom pa yin no snyam ste1168 | snga ma bzhin no || 
 
!5.2.5.2" dge slong de sna dang1169 dri'i skye mched kyi de kho na nyid shes pa1170 de nyid 'di ltar 
tshol te | ci 'di la skye mched 'di rtag pa dang | brtan pa dang |1171 ther zug pa med [D.131b2] cing1172 
yongs su 'gyur ba yin te | [X.310a] sna dang dri'i skye mched mi rtag pa dang | sdug bsngal ba dang | 
stong pa dang1173 | bdag med par shes la de dag thams cad la bdag med cing bdag gi med do zhes 
rig nas1174 | sna dang dri'i1175 [H.239a] skye mched 'di ni kun tu rtog pa tsam kho na1176 [D.131b3] yin te1177 
| des so so'i skye bo thams cad bcings pa yin te1178 | blo [Q.138a] zhan pa1179 dag ni rnam pa [L.65b] la so 
sor rtog go snyam mo || 
 
!5.2.6.1" yang dge slong de1180 lce'i skye mched tshol bar byed de | [N.186a] lce la yang brten | ro la 
yang brten | de skyed pa yid la byed pa la yang brten [D.131b4] nas | lce'i rnam par shes pa skye ste | 
gsum [He.320b] 'dus pa las reg pa1181 | reg pa dang lhan cig skyes pa'i tshor ba dang | 'du shes dang 
|1182 sems pa1183 'byung ngo || de la myong ba'i mtshan nyid ni tshor ba | shes pa'i mtshan nyid ni 
'du shes | reg pa'i1184 mtshan nyid [D.131b5] ni reg pa | [S.69a] sems pa'i mtshan nyid ni sems par1185 
byed pa yin te | chos 'di dag ni 'du shes kyi mtshan ma la dmigs pa yin zhing rang gi mtshan nyid 
dang spyi'i mtshan nyid du gyur pa bya ba tha dad pa rtsom zhing thams cad kyang don gcig1186 
rab tu sgrub1187 pa yin te | [D.131b6] dper na shing1188 la yang brten | skam1189 pa la yang brten | the'u 
la yang brten | thab la yang brten | mgar ba la yang brten nas | lag pa'i rgyan sor gdub gcig1190 
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byed de | chos de dag thams cad kyi mtshan nyid mi 'dra ba1191 | de bzhin du lce'i skye mched kyi 
chos 'di la1192 [D.131b7] yang | lce'i1193 skye mched dang ro'i skye mched skyed1194 do || 
 
!5.2.6.2" yang dge slong de lce'i skye mched kyi de kho na nyid mthong [X.310b] ba 'di ltar rab tu 
rtog par byed de1195 | lce'i skye mched la rtag1196 pa 'am | bde ba 'am | gtsang [H.239b] ba 'am | bdag 
dang bcas pa cung1197 zad yod pa | [D.132a1] rnam pa1198 thams cad du rnam par bsams na1199 gang 
mtshan nyid de lta bu dang ldan pa'i chos chung ngu tsam yang mi dmigs [L.66a] te | de1200 lce dang 
ro'i skye mched kyi 'dod [N.186b] chags dang bral lo || de sems can rgya mtsho de dag thams cad 
gang du zhugs shing chags pa mi [D.132a2] dang | lha dang | sems can dmyal ba dang | dud 'gro dang 
| yi dags 'gro ba lnga po dag gcig la gcig 'gag cing1201 [Go.39b] zhugs te 'ching ngo || de lce dang ro'i 
skye mched las rnam par grol [He.321a] zhing 'dod chags dang bral te | lce'i skye mched1202 la bdag 
med [D.132a3] cing lce dang ro'i skye mched1203 la bdag gi med de | bdag rtag pa 'am | [Q.138b] brtan pa 
'am | [S.69b] ther zug pa med cing yongs su 'gyur ba'i chos can1204 yin te | lce dang ro'i skye mched 
ni med pa yin no snyam ste1205 | de de las kyang 'dod chags dang bral lo || 
 
!5.2.7" gzhan [D.132a4] yang dge slong de lus dang reg bya'i skye mched la lta bar byed de | de lus la 
yang brten | reg bya la yang brten nas | lus kyi rnam par shes pa skye bar mthong ste | gsum 'dus 
pa las reg pa | reg pa dang lhan cig skyes pa'i tshor ba dang | [D.132a5] 'du shes dang | sems pa 
'byung ste | chos 'di dag ni snga ma bzhin du shes par bya'o || ji ltar mig gi dbang po'i skye mched 
rnams bshad pa | de bzhin du lus kyi reg pa yang khong du chud par bya'o || [D.132a6; H.240a]

1206

 || 1207 bam po lnga pa ||    
 
!5.2.8.1-2" de nas gzhan yang [X.311a] ji ltar na dge slong de skye mched gzugs can bcu brtags nas | 
chos kyi skye mched kyi de kho na nyid rtog cing chos kyi skye [L.66b] mched la lta bar byed [N.187a] 
ce na | rnal 'byor spyod pa nang gi chos la [D.132a7] chos kyi rjes su lta zhing 1208 gnas pa des 1209 
thos pa las byung ba'i shes pa 'am | lha'i [He.321b] mig gis brtags na | chos gang chos kyi skye mched 
du bsdus pa ni | so sor brtags pas 'gog pa dang | so sor brtags pa ma yin pas 'gog pa dang | nam 
mkha'o || [D.132b1] de la chos gang cung zad med pa'i chos de bsdus pa ni nam mkha' yin no || so sor 
brtags pas 'gog pa zhes bya ba ni1210 mya ngan las 'das pa la so sor rtog pa'i [S.70a] shes rab yin te | 
de rnam pa du ma mngon sum du byas nas1211 gnas | so sor rtog pas1212 nyon mongs pa sel [D.132b2] 
zhing1213 zad par byed la 'jig par byed | zag pa med pa thams cad la phyogs par byed cing mngon 
du byed pa yin no || so sor brtags1214 pa ma yin pas 'gog pa ni so sor brtags pa ma yin pa1215 zhes 
bya ba gang mi shes shing shes pa med la1216 so sor rig1217 pa med | [D.132b3] shes pa ma yin zhing 
shin tu khong du chud pa med la rab tu1218 rtog pa med | gzhan gyi rnam par [Q.139a] shes pa brgya 
phrag stong1219 skyes pa dag kyang 'jig par byed cing mig dang | rna ba dang | sna [H.240b] dang | lce 
dang | lus dang | yid kyi rnam par shes pa de [X.311b] dag1220 [D.132b4] 'jig par byed la | yang1221 'byung 
bar mi byed pa1222 gsum pa 'di ni so sor brtags pa ma yin pas 'gog pa ste | nam mkha' dang | chos 
gsum po 'di [Go.40a] dag ni skye ba med la rtag pa | de1223 [N.187b] dag dus kyis ma bskyed [L.67a] cing 
skye bar mi 'gyur la1224 mi skye'o || 
 
!5.2.9" de nas gzhan yang ji ltar na [D.132b5] dge slong de1225 chos kyi skye [He.322a] mched gzugs dang 
gzugs ma yin pa rnam pa gnyis rnam par 'byed ce na | 
 
!5.2.10" de la gzugs can bcu ni skye mched gzugs can yin no || de la ji ltar na bstan du med cing 
thogs pa med pa'i1226 mig gi rnam par shes pas bstan du yod cing thogs [D.132b6] pa dang bcas pa'i 
gzugs ji ltar na1227 dmigs par 'gyur 1228 | de bzhin du ji ltar na1229 rna ba'i rnam par shes pa bstan du 
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med cing thogs pa med pas sgra 'dzin par 'gyur | de bzhin du ji ltar [S.70b] na sna'i rnam par shes pa 
bstan du med cing thogs pa med pas1230 dri 'dzin par 'gyur | de [D.132b7] bzhin du lce'i rnam par shes 
pa bstan du med cing thogs pa med pas ro rnam par shes par 'gyur | de bzhin du lus kyi rnam par 
shes pa bstan du med cing thogs pa med pas1231 !reg bya rnam par shes par 'gyur |"1232 phyi rol gyi 
skye mched lnga dang1233 gzhan nang1234 gi skye mched lnga po 'di dag ji ltar na bstan du [D.133a1] 
med cing1235 thogs pa med pa dag gis bstan du yod cing thogs pa dang bcas pa'i skye mched dag 
ji ltar dmigs [H.241a] par 'gyur zhe na || 
 
!5.2.11.1" dge slong de ji tsam1236 du dmigs pa'i rnam par 'gyur1237 ba de1238 tsam du rnam par1239 
mthong zhing de rnam par shes pa skye ste | rgya dang [D.133a2] rgya'i 'bur bzhin no || de la rgya1240 
de'i mi 'dra ba mkhrang ba dang | rgya'i 'jam pa dang snyi ba1241 | mkhrang ba dang mi [N.188a] 
mkhrang ba1242 de las rgya'i 'bur [X.312a] 'byung ngo1243 || de [L.67b] bzhin du bstan du med cing thogs 
pa med pa'i rnam par shes pa [He.322b] bstan du yod cing thogs pa dang [D.133a3] bcas [Q.139b] pa la 
dmigs pa1244 'dzin to || gsum pa rgya'i 'bur 'byung ba bzhin du1245 mi 'dra ba de dag thams cad las 
mi 'dra ba 'byung ste | de ltar mi 'dra ba la mi 'dra ba1246 'byung ba ni mtha' dang po yin no || 
 
!5.2.11.2" mtha' gnyis pa ni | 'dra ba dag las 'dra ba 'byung ba yin te | [D.133a4] dper na thags dkar po 
dag1247 las gos kyi snam bu dkar por1248 shes pa lta bu'o || 
 
!5.2.11.3" mtha' gsum pa ni | mi mthun pa dag las mi mthun pa 'byung ba1249 yin te | dper na 
gtsub1250 shing las me 'byung zhing me dang shing mi mthun par mthong ba lta [S.71a] bu'o || 
 
!5.2.11.4" mtha' bzhi pa ni | sla ba [D.133a5] las bska1251 ba 'byung ba yin te | dper na 'o ma sla ba las 
bska ba1252 'byung ba ni ji ltar 'o ma sla ba1253 las zho bska ba 'byung ba1254 de bzhin du dngos po 
mi 'dra ba mig gi rnam par shes pa la sogs1255 pa rgyu rkyen gyi bye brag gis1256 mig gi rnam par 
[H.241b] shes pa la sogs pa skye'o || 'dir [D.133a6] tshigs su bcad pa | 
 

chos rtogs pa la mngon dga' zhing 1257 ||  
bsam gtan kun dgar gnas ldan pa1258 ||  
de nyid1259 mtshan nyid shes pa ni ||  
mya ngan 'das pa mchog 'thob1260 bo || !5.2.12.1" 
 
byams la1261 rtag par kun tu dga'1262 ||  
chos kyi spyod yul1263 brtson1264 byed cing ||  
lus [D.133a7] kyi mtshan nyid de nyid shes1265 ||  [N.188b] 
de nyid kho na [Go.40b] dge slong yin || !5.2.12.2" 
 
gang gi blo1266 gros tshul bzhin sems ||  
'dod dang [X.312b] khro bas mi nyams pa ||  
dge slong de yin shes [L.68a] par bya ||  
de las bzlog1267 na gzhan du 'gyur || !5.2.12.3" 
 
'byung po kun la brtse1268 zhing zhi1269 ||  
chags pa thams [D.133b1] cad rnam [He.323a] spangs la ||  
'ching ba kun las nges grol ba ||  
de nyid rig pa dge slong yin || !5.2.12.4" 
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gang gi1270 rnam shes las rung zhing1271 ||  
gang dag yul gyis1272 mi nyams pa ||  
gser la dri ma med pa bzhin ||  
dga' ba1273 dge slong zhes1274 bya 'o || !5.2.12.5" 
 
gang gi yid la [D.133b2] dga' ba dang ||  
mi dga' ba yis1275 gos med cing ||  
skyon rnams thams cad rnam spangs pa ||  
de ni dge ba'i gter du blta1276 || !5.2.12.6" 
 
tshul khrims nye bar khro med cing ||  
chos spyod pa dag dbang po thul ||  
sems can mi dman blo gros ldan ||  
de lta bu ni dge [D.133b3] slong yin || !5.2.12.7" 
 
gang dag bstan bcos1277 bstan bcos1278 [S.71b] don1279 ||  
rtag tu rnam shes [Q.140a] blo gros dga' ||  
bza' btung dag la dga' med pa ||  
zhi ba'i yid de dge slong yin || !5.2.12.8" 
 
gang dag tshal dgon1280  gtsug lag khang ||  
dur1281 khrod dang ni rtswa1282 bting la || [H.242a] 
yid ni [D.133b4] dga' bar byed pa dag || 
de lta bu ni dge slong yin || !5.2.12.9" 
 
skyon rnams de nyid1283 las shes shing ||  
'bras bu'i1284 bye brag rig pa dang ||  
rgyu dang rkyen gyi de nyid shes ||  
sdig dang bral ba dge slong yin || !5.2.12.10" 
 
sdig pa'i dgon pa1285 bcom byas shing ||  [N.189a] 
skyon bcom dbang po [D.133b5] thul ba dang ||  
yang srid rnam pa1286 shes pa ni ||  
zhi ba'i yid de1287 dge slong yin || !5.2.12.11" 
 
bsngags pas snying la dga' med la ||  
smad pas zhum pa med pa ni ||  
rgya [X.313a] mtsho lta bur zab pa ste ||  
rnal rig1288 dge slong zhes bya 'o || !5.2.12.12" 
 
blo gros brtan pa [He.323b; L.68b] bdag mi bstod1289 ||  
snyan [D.133b6] par1290 smra zhing dus su smra ||  
brkam1291 med grags pa mkhas pa dag || 
dge slong de ni zhi zhes bya1292 || !5.2.12.13" 
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'dod pa'i1293 khams su 'gro ba'i rgyu ||  
de bzhin gzugs kyi khams dang ni ||  
gzugs med khams kyi de nyid shes ||  
bstan rig dge slong zhes bya 'o || !5.2.12.14" 
 
'jig [D.133b7] rten gtam la chags med cing ||  
gang gi yul dag dug lta bu ||  
chags pa'i skyon dag rtag 'joms1294 pa ||  
dge slong de ni sangs rgyas bstan || !5.2.12.15" 
 
gang gi blo gros 'dod rnams la ||  
'dam lta bu1295 ni rtag tu lta ||  
brtan1296 pa blo gros nges grol zhing ||  
de ni [D.134a1] 'khor ba'i 'ching las grol || !5.2.12.16" 
 
gang zhig1297 le lo thag bsrings1298 pa ||  
bsam gtan kha ton las rung zhing ||  
sems can rnams la phan [S.72a] byed pa ||  
dgon gnas dge slong zhes bya 'o || !5.2.12.17" 
 
gang gi blo gros dris1299 lan ldon1300 || [H.242b] 
spobs [D.134a2] dang1301 ldan zhing dbang po thul ||  
de ni chos kyi gtam shes te ||  
gang dag bzlog1302 na rtswa dang 'dra || !5.2.12.18" 
 
gang gi blo gros lus dub pas ||  
rnam pa kun tu skyo1303 med cing ||  
don du [Go.41a] bya ba kun shes pa ||  
de ni dge 'dun sogs pa byed || !5.2.12.19" 
 
tshong1304 zong phyir min1305 [N.189b] longs spyod1306 [D.134a3] min || 
grags pa'i don du ga la zhig || 
gang blo dge 'dun don sems pa1307 ||  
de ni 'khor ba'i 'ching las grol || !5.2.12.20" 
 
gang gi brtul zhugs mtho ris dang || [X.313b; Q.140b]   
rnyed dang grags pa'i don du min ||  
thams cad mya ngan 'das don byed1308 ||  
dge slong de ni1309 zhi zhes bya || [He.324a; D.134a4] !5.2.12.21" 
 
sdig pa dag ni rtag tu spangs ||  
legs par byed la1310 rtag dga'1311 zhing ||  
sdig pa'i bshes dang mi 'dre ba ||  
sangs rgyas bstan la dge slong yin || !5.2.12.22" 
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sems ni [L.69a] byams par bsgoms1312 byas shing ||  
mkhas pa drang po'i sems ldan pa1313 ||  
bslab pa'i gzhi la [D.134a5] nyams med pa ||  
mya ngan 'das1314 pa yong1315 mi ring || !5.2.12.23" 
 
'khor ba'i skye dang rga ba yi1316 ||  
'jigs las kha ni phyir phyogs shing ||  
bsam gtan ldan la bag yod pa ||  
mya ngan 'das pa yong mi ring || !5.2.12.24" 
 
mi rtag stong pa bdag med dang ||  
bya ba'i1317 rnam pa1318 shes pa [D.134a6] dang || 
bsam gtan 'phel ba'i rnam shes pa ||  
mya ngan 'das pa yong mi ring || !5.2.12.25" 

 
 

!II-6"  
 
!6.1-2" de nas gzhan yang dge slong de sa gzhan lnga pa las sa gzhan drug pa la ji ltar 'jug ce na | 
rnal 'byor spyod pa nang gi chos la chos kyi rjes su lta zhing gnas pa des thos pa [S.72b] las byung 
ba'i [D.134a7] shes [H.243a] pa 'am | lha'i mig gis brtags na | dge slong de mu bzhi pa la lhag par mos pa 
yin no || ji ltar na chos 'di dag gi rgyu 'dra ba dag las 'dra ba 'byung ba dang | mi 'dra ba dag las 
mi 'dra ba dang |1319 'dra ba 1320 ma yin pa dag las 'dra ba ma yin pa dang | phyed 'dra [D.134b1] ba 
dag las phyed 'dra ba [N.190a] 'byung | 
 
!6.3.1" ji ltar na1321 rgyu 'dra ba dag las 'dra ba 'byung zhe na | dper na 'bru dang 'bru'i rgyur gyur 
pa dag las [X.314a] 'bru nyid skye ba | de bzhin du nang gi dge ba'i las 'dra ba dag las 'dra ba'i 'bras 
bu nyid lha dang mi rnams la 1322 dmigs [He.324b] pa ni | mu dang po [D.134b2] yin no || 
 
!6.3.2" rgyu mi 'dra ba dag1323 las mi 'dra ba 'byung ba ni1324 | dper na 'o ma las zho skyur ba 
'byung ba1325 | de bzhin du nang1326 gi yang 'jig rten 'dir kun nas nyon mongs pa sgra dang | reg pa 
dang | ro dang | gzugs dang | dri 'dod pa sdug pa dag1327 [L.69b] byas pas zho skyur ba 'byung ba de 
[D.134b3] bzhin du mi 'dod cing mi sdug la1328 yid du mi 'ong ba'i 'bras bu rnam par smin pa sems 
can dmyal ba dang | yi dags dang | dud 'gro rnams la dmigs pa [Q.141a] ni1329 | mu gnyis pa1330 yin no 
|| 
 
!6.3.3" rgyu mi 'dra ba dag las mi 'dra ba 'byung ba ni | dper na tshon sngon po dang bab lar sbyar 
na [D.134b4] kha dog mi 'dra ba 'ga'1331 zhig tu 'gyur ba |1332 de bzhin du nang gi1333 chos la yang las 
dang 'bras bu rnam par smin pa'i [Go.41b] las dang [H.243b] 'bras bu mi 'dra ba 'byung ba1334 ste | las 
dang 'bras bu mi 'dra ba ni | dper na log par1335 lta ba mchod sbyin pa dag mtho ris 'dod pa'i phyir 
phyugs [D.134b5] dag gsod de | de1336 dag sems can dmyal bar 'gro ba ni | [S.73a] mu gsum pa yin no || 
 
!6.3.4" rgyu phyed 'dra ba dag las1337 phyed 'dra ba 'byung ba ni1338 | thags phra mo dkar po 1339 las 
snam bu dkar [N.190b] po stug po nyid1340 du byed de | phra mo 1341 stug po gnyis mi 'dra ba nyid du 
yod pa | de bzhin du rgyu [D.134b6] phyed 1342 'dra ba [X.314b] dag las phyed 'dra ba1343 'byung ba ni | mi 
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dge ba'i las bsags pa phra mor gyur pa dag gis sems can dmyal ba chen po dag byed pa ni | mu 
bzhi pa yin no || 
 
!6.4" dge slong de las dang 'bras bu 'ong ba dang [He.325a] 'gro ba'i1344 byed pa1345 rjes su bsams pa 
mthong nas | las dang 'bras bu [D.134b7] 'khor lo bzhin du srid par 'gro ba'i mu bzhi pa sems par 
byed de | ris1346 dang ldan pa'i mi la gnod par byed pa'i las thob pa 1347 med pa gang1348 yin pa [L.70] 
1349 ni | mu dang po yin no || mi la gnod par1350 byed pa'i las thob pa gang yin pa 1351 ni | mu gnyis 
pa1352 yin no || gnod par byed pa'i [D.135a1] las thob pa dang ma thob pa gang yin pa 1353 ni | mu 
gsum pa yin no || gnod par byed pa'i las thob pa1354 yang ma yin ma thob pa yang ma yin pa gang 
yin pa 1355 ni | mu bzhi pa yin no || 
 
!6.5.1" ris1356 dang ldan par gnod par byed pa'i1357 las thob pa med pa gang yin pa [D.135a2] de ni yod 
de | dper na 'jig rten par gyur pa dag | rgyu skar1358 ma thob1359 par mi dag la gnod par1360 byed pa 
lta bu'o || [H.244a] 'jig rten las 'das pa ni |1361 mig gi rnam par shes pa las kyi rgya mtsho thob pa 
med1362 pa'i mi la 'dod pa dang mya ngan la sogs pas1363 gnod par byed pa ni | mu dang [D.135a3] po 
yin no || 
 
!6.5.2" mi la gnod par byed pa'i las thob pa gang yin pa 1364 ni | dper na 'jig rten pa [Q.141b] dag | me 
'am1365 | ral gri1366 dag1367 phrad na sreg go zhe 'am1368 | [S.73b] gcod do zhes zer ba lta bu'o || 'jig rten 
las 'das pa ni | mi [X.315a] dge ba'i [N.191a] las thob na | sems can dmyal ba [D.135a4] dang | dud 'gro dang 
| yi dags rnams su gnod par1369 byed pa ni | mu gnyis pa yin no ||  
 
!6.5.3" gnod par byed pa'i las thob pa dang ma thob pa1370 gang yin pa ni | dper na 'jig rten pa dag 
| [He.325b] rig1371 sngags dang dug gi mthu thob pa dang ma thob pa'i sbyin par byed pa lta bu'o || 
[D.135a5] 'jig rten las 'das pa ni | 'chi1372 ba'i yul gyi dus su sems can dmyal ba rnams [L.70b] kyi mtshan 
ma'i gzugs brnyan thob pa ni | mu gsum pa yin no || 
 
!6.5.4" gnod par byed pa'i las thob pa yang ma yin1373 ma thob pa [Go.42a] yang ma yin pa gang yin 
pa 1374 ni | dper na 'jig rten [D.135a6] pa dag | sman gyi sa bon btab pa skye bar 'gyur ba thob pa yang 
ma yin ma thob pa yang ma yin pa lta bu'o || 'jig rten las 'das pa ni | dper na dge slong dgra bcom 
pa la nges par1375 myong bar 'gyur ba'i las ri rab tsam1376 yod kyang dgra bcom pa mya ngan las 
'das te | [D.135a7] dgra bcom pa la yod pa'i las de dag thob pa med1377 cing gnod par yang mi 'gyur la 
grol ba'i1378 | mu bzhi pa yin no || [H.244b] 
 
!6.6" tshe 'di la myong bar 'gyur la1379 | skyes nas 1380 myong bar 'gyur ba ma yin pa'i las ni | mu 
dang po yin no || 
 skyes nas 1381 myong bar 'gyur la | tshe [D.135b1] 'di la myong bar 'gyur ba ma yin pa ni | mu 
gnyis pa yin no || 
 skyes nas myong bar 'gyur ba dang | tshe 'di la 1382 myong bar [N.191b] 'gyur ba ni | mu gsum 
pa yin no || 
 tshe 'di la yang myong bar 'gyur [X.315b] ba ma yin pa dang | skyes nas kyang myong bar 
[S.74a] 'gyur ba ma yin pa ni | mu bzhi pa [D.135b2] yin no || 
 
!6.7.1" tshe 'di la myong bar 'gyur la1383 | skyes nas myong bar 'gyur ba ma yin pa'i las gang yin 
zhe na | 1384 dper na 'jig rten pa dag | rgyal po la gnod pa byas na1385 chad pas1386 [He.326a] gcod pa ni 
tshe 'di la myong bar 'gyur ba yin la1387 | skyes nas myong bar 'gyur ba ma [D.135b3] yin pa lta bu'o || 
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'jig rten las 'das pa ni1388 | sbyin pas de1389 [L.71a; Q.142a] bsngags1390 par 'gyur ba1391 tshe 'di la myong 
ba1392 yod pa 1393 dang | 'jig rten pha rol tu lhan cig mi 'gro ba ni | mu dang po yin no || 
 
!6.7.2" skyes nas myong bar 'gyur la | tshe 'di la myong bar 'gyur ba1394 ma yin pa ni | dper [D.135b4] 
na 'jig rten pa dag | me dong du zhugs pas mtho ris thob par 'gyur ro zhes zer ba lta bu'o || 'jig rten 
las 'das pa ni | tshe 'di la dge ba 'am1395 mi dge ba byas pas gzhan du rgyu1396 dang 'bras bu mngon 
sum du mthong ba thob pa ni | mu gnyis pa yin no || 
 
!6.7.3" tshe 'di [D.135b5] la myong bar 'gyur zhing skyes nas kyang myong bar 'gyur ba ni mu gsum 
pa yin te | dper na 'jig rten pa dag | tshe 'di la myong bar 'gyur ba dang | skyes nas myong bar 
'gyur ba lta [H.245a] bu'o1397 || 'jig rten las 'das pa ni | mu gsum pa yin1398 no ||  
 
!6.7.4" tshe 'di la [D.135b6] myong bar 'gyur ba ma yin zhing skyes nas kyang1399 myong bar 'gyur ba 
ma yin pa ni | dper na 'jig rten pa dag | mi smra [N.192a] ba'i brtul zhugs lta bu yin te | mi smra ba'i 
brtul1400 zhugs dang | sbyin pa dang | tshul khrims dag ni tshe 'di [X.316a] la myong bar 'gyur ba 
[D.135b7] yin no || 'jig rten las 'das pa ni | lung du ma bstan pa'i sems [S.74b] kyi las yin te | [Go.42b] lung 
du ma bstan pa'i1401 las des tshe 'di la myong bar 'gyur ba'i 'bras bu rnam par smin pa yang mi 
dmigs shing skyes nas kyang1402 myong bar 'gyur ba [D.136a1] ma yin pa ni | [He.326b] mu bzhi pa yin 
no || 
 
!6.8" de ltar dge slong de phyogs gcig tu 'dug nas | sems can dmyal ba dang | lha [L.71b] dang | mi 
rnams kyi las dang | 'bras bu dang | rnam par smin pa'i dra ba mang po yan lag du ma mthong1403 
nas | [D.136a2] yang dag pa'i chos la chos kyi rjes su lta zhing gnas so || 
 
 

!II-7" 
 
!7.1-2" de nas gzhan yang dge slong de las kyi 'bras bu rnam par smin pa1404 shes pa ji lta bu yin 
zhe na | rnal 'byor spyod pa 1405 chos la chos kyi rjes su lta zhing gnas pa des1406 las dang las kyi 
'bras [D.136a3] bu dge ba dang mi dge ba shes pa1407 yin te | 'di ltar sems can 'di [Q.142b] dag lus kyis1408 
nyes par spyod pa dang ldan1409 | ngag gis1410 nyes par spyod pa dang | yid kyis nyes par spyod 
pa1411 dang ldan pa ni 'phags pa rnams la skur pa 'debs shing [D.136a4] log par lta ba yang dag par 
blangs pa yin [H.245b] te1412 | de rgyu de dang rkyen de dag gis ngan 'gro log par ltung ba sems can 
dmyal ba 'am1413 | dud 'gro'i skye gnas [N.192b] sam | yi dags rnams kyi yul du skye'o || 
 
!7.3" gzhan yang sems can 'di dag [D.136a5] lus kyis legs par spyad1414 pa dang ldan pa dang | ngag 
gis legs par spyad pa dang | yid kyis legs par spyad pa dang ldan pa ni 'phags pa [X.316b] rnams la 
skur pa 'debs pa ma yin te | de dag rgyu de dang rkyen de dag gis lus dang bral nas | [D.136a6] bde 
'gro lha rnams kyi nang du [S.75a] skye'o || 
 
!7.4" rang gi las dang | chos dang | rnam par smin par1415 yang [He.327a] dag pa ji lta ba bzhin 
mthong ba'i dge slong de ni1416 gzhan dag1417 las thos pa la1418 rnam par rtog cing bdud kyi dbang 
du song ba'i sems can dag dang [D.136a7] spyod pa mtshungs par mi spyod la [L.72a] | mya ngan las 
'das pa'i mthar gtugs1419 pa'i spyod pa la yid 'byung ba dang | dge ba dang | 'khor ba'i mthar gtugs 
pa dang ldan pa dang | 'khor ba 'di las ji ltar bdag nyid1420 kyis bdag dang | sbyin [D.136b1] bdag dang 
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|1421 sbyin pa po dag sgrol ba ltar1422 gzhan dag la yang phan1423 gdags par byed par1424 gyur pas 
spyod do || 
 
!7.5" chos dang | las dang | rnam par smin pa shes pa'i dge slong de sems can dmyal ba dang | yi 
dags dang | dud 'gro [D.136b2] dang | lha dang | mi rnams kyi las dang | chos dang | rnam par smin pa 
la rtog cing dpyod1425 par byed de | dper na nor bu shin tu dang zhing [H.246a] gsal ba | nor bu bai 
dU r+ya'i1426 bu ga'i1427 nang du skud pa bcug pa ser po 'am | btsod ka 'am | [N.193a] dkar [D.136b3] po ji 
ltar snang ba | de bzhin du las kyi nor [Go.43a] bu'i nang du rnam par smin pa'i skud pa yod pa de1428 
dge slong thos pa las byung ba'i shes pa 'am | lha'i mig rnam par dag pa des mthong ngo || 
 
!7.6.1" yang dge slong de1429 thos pa las byung ba'i shes pas nor bu lta bu'i1430 las dang | [D.136b4] 
chos dang | rnam par smin pa [Q.143a] mthong ste | dper na nor bu dkar zhing [X.317a] shin tu dkar ba 
gang zhig | kun nas gsal zhing rma med la | dang zhing dbug1431 bzod pa | las [He.327b] su byar rung 
zhing kun tu sgor gyur [S.75b] pa1432 | skye bo1433 thams cad kyis bsngags pa | [D.136b5] nor1434 dang 
ldan zhing rgyal po la 'os pa | yon tan rnam pa de dag dang ldan pa'i nor bu de rgyal po 'am | 
rgyal po'i bus de'i1435 yon tan shes shing de'i rin shes par gyur nas | rgyan [L.72b] du bya ba1436 nas 
gdags1437 pa'i bar du byas pa1438 | 
 
!7.6.2-3" de bzhin du 1439 dge [D.136b6] slong de phyogs dkar po dge ba bcu'i las kyi lam gyi nor bu 
'di kun nas dkar zhing shin tu gsal ba rma1440 med pa | kha na ma tho ba med cing dang la dbug 
bzod pa | chos kyi phyogs dang gnyen po skyed pa | dri ba dang lan ldon pa la chos kyi thur 
[D.136b7] mas 'bigs par bzod cing | las su rung ba sbyin pa dang | tshul khrims dang | shes pa dag ji 
lta ji ltar yongs su sngo1441 [H.246b] bar byed pa de lta de ltar dge ba bcu'i1442 las kyi lam gyi nor bu 
'di las su [N.193b] rung ba nyid1443 du de 'khor los sgyur ba'i rgyal srid dam | de bdud [D.137a1] kyi rgyal 
srid dam | de tshangs pa'i rgyal srid dam |1444 de zag pa med pa'i bsam gtan gyi ting nge 'dzin 
sgom pa'i rgyal srid 'grub par byed de | de de ltar dam pa'i chos kyi nor bu 'di las su rung zhing 
kun tu sgor gyur pa yin no || kun [D.137a2] tu sgo ni | lha dang mi'i sgor gyur pa yin te | de ltar dam 
pa'i chos kyi1445 kun tu sgor gyur1446 pa ni | 'khor ba'i grong khyer las 'byung zhing mya ngan las 
'das pa'i sgo'i [X.317b] rjes su 'jug pa yin | 
 
!7.6.4" skye bo [He.328a] thams cad kyis1447 bsngags pa zhes bya ba ni | yang dag pa'i [D.137a3] lta ba 
dang ldan pa slob pa1448 rnams kyis1449 bsngags pa'o || 
 
!7.6.5" rgyal po la 'os pa zhes bya ba ni | dam pa'i chos kyi lam bsgrub pa shes pa'i1450 sems kyi1451 
dbang phyug tu rung ba'o || der zhugs pa zhes bya ba ni | [S.76a] nor bu bai dU r+ya dang | dam pa'i 
chos kyi nor bu [D.137a4] yon tan thams cad phun sum tshogs pa de dang | chos mthun par [L.73a] 
dmigs pa'o || 
 
!7.7.1" yang dge slong de las dang | chos dang | rnam [Q.143b] par smin pa nor bu bzhin du mthong 
ste1452 | dper na nor bu gzhan zhig 1453 rma yod cing thams cad du dang ba1454 ma yin la [D.137a5] kun 
gyi sgo ma yin | dkar ba ma yin zhing dbug tu mi bzod la las su byar mi rung | skye bo kun gyis 
bsngags pa ma yin zhing rgyal po 'am | rgyal po'i bu la rung ba ma yin pa [Go.43b] | 
 
!7.7.2" de bzhin [H.247a] du gzhan mu stegs can1455 chos kyi gzugs brnyan [D.137a6] gyi chos kyi nor bu 
rma yod pa de'i rma gcig [N.194a] po ni 'jig tshogs la lta ba dang | tshul khrims dang | brtul zhugs 
mchog tu 'dzin pa dang | the tsom yod pa yin no || 
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!7.7.3" kun gyi sgo ma yin pa ni | sems can dmyal ba dang | yi dags dang | dud 'gro'i [D.137a7] sgo 
yin no || 
 
!7.7.4" dkar ba ma yin pa ni |1456 zag pa med pa'i bkra shis dang mi ldan pa'o || 
 
!7.7.5" dbug par mi bzod pa ni | legs par 'dri1457 ba dang lan glan pa'i chos kyi gtam 'bugs pa'i 
thur1458 mar mi rung ba'o || 
 
!7.7.6" rgyal po 'am | rgyal po'i bu la [D.137b1] 'os pa ma yin pa ni | sems can [He.328b; X.318a] thams cad 
kyi dbang phyug dam pa'i chos kyi lam du zhugs pa skyes bu gang zag brgyad rnams su mi rung 
ba ste | 
 
!7.7.7" rnam pa de lta bu'i chos kyi gzugs brnyan chos ma yin pa mgul du thogs1459 so || de dag 
nor bu de'i gzugs brnyan1460 [D.137b2] gyi nor bu thogs nas | sems can dmyal ba dang | yi dags dang | 
dud 'gro rnams kyi 'khor ba1461 thog ma med pa'i dus nas1462 zhugs te yongs su 'khyam mo || [S.76b] 
de lta bas na dge slong1463 nor bu de lta bu'i1464 [L.73b] nor bur gyur1465 te | dper na byis pa so so'i 
[D.137b3] skye bo ni bai dU r+ya dang 'dra ba'i nor bu mching bu1466 mthong nas | bai dU r+ya yin 
no snyam du sems pa bzhin no || 
 
!7.8" dge slong de chos dang chos ma yin pa'i brtag1467 pa'i de kho na shes pa sa gzhan bdun pa la 
'jug ste | de la zhugs pa'i brtul [H.247b] zhugs sa bla'i [D.137b4] gnod sbyin dag gis1468 mthong nas | bar 
snang la spyod pa'i gnod sbyin dag la mngon par bsnyad do || de dag gis kyang [N.194b] rgyal po 
chen po bzhi la'o1469 || de dag gis kyang rgyal chen bzhi'i ris kyi1470 lha rnams la'o || de dag gis 
kyang [Q.144a] sum cu rtsa gsum pa [D.137b5] rnams la'o || de dag gis kyang brgya byin la'o || brgya 
byin gyis ni 'thab bral ba1471 rnams la'o || 'thab bral ba dag gis ni dga' ldan pa rnams la'o || dga' 
ldan pa dag gis kyang1472 byams pa la'o || byams pas kyang 'phrul dga' ba1473 [D.137b6] rnams la'o || 
'phrul dga' ba rnams kyis kyang [X.318b] gzhan 'phrul dbang byed pa rnams la | 'dzam bu'i gling du 
rigs kyi bu che ge mo zhig ces [He.329a] bya ba snga ma bzhin du sbyar ro || 
 
!7.9-10" de nas gzhan yang dge slong de1474 las dang | chos dang | rnam par smin pa [D.137b7] rnam 
par rig byed ma yin pa'i 'du shes kyi gzugs bcu gcig ji ltar rjes su1475 mthong zhe na | rnal 'byor 
spyod pa nang gi chos la chos kyi rjes su lta zhing gnas pa'o1476 | gang gi tshe chos thams cad kyi 
byed pa dang ldan pa gang sdom pa nyid blangs pa te1477 | de1478 phan chad [D.138a1] gnyid log gam | 
myos sam | [Go.44a] rab tu myos kyang | dge ba'i [S.77a] chos1479 kyi rgyun nyid rab tu 'jug ste | dper na 
chu bo'i1480 rgyun bar chad med pa rtag [L.74a] tu 'bab pa de bzhin du1481 skyes bu de gnyid log gam 
| myos sam | [D.138a2] rab tu myos pa'i 'jug pa1482 yang de bzhin no || de ltar rnam par rig byed ma 
yin pa'i [H.248a] gzugs bstan du med pa thogs pa med par 'dod do1483 || gzugs de ji lta bu yin zhe na | 
las kyi ngo bo 1484 yod pa nyid yin [N.195a] te | de lta bas na [D.138a3] gzugs de yang | gzugs rnam pa 
bcu gcig po1485 de dag yin la | dge ba'i chos thams cad kyi rten du gyur pa yin no || 
 
!7.11" dge slong des sems can 'di dag gi1486 gzugs tha dad pa | gnas skabs tha dad pa |1487 ming 
dang 'gro [D.138a4] ba tha dad pa |1488 gnas kyi rnam pa tha dad pa ji lta bur1489 mthong zhe na | 
 
!7.12.1" 'di ltar de1490 sems can de dag gi sems tha dad pa | gnas kyi rnam pa dang | mos pa tha 
dad pa dang1491 | las kyi rnam pa tha dad pa mthong ba de'i phyir gzugs tha dad [D.138a5] pa dang | 
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gnas skabs tha dad pa dang | ming dang 'gro ba tha dad pa dang1492 | [X.319a] gnas kyi rnam pa tha 
dad pa de dag ni | [He.329b] dper na ri mo mkhan1493 nam | [Q.144b] ri mo mkhan gyi slob ma mkhas pa 
zhig sa yid du 'ong zhing 'jam la mkhrang ba zhig mthong [D.138a6] nas 'dug ste | tshon sna tshogs 
dag gis ri mo'i rnam pa sna tshogs dag1494 gzugs legs shing legs pa'i1495 rnam pa sna tshogs sems 
kyi dbang gis 'dri ba | de bzhin du sems1496 ri mo mkhan nam | ri mo mkhan gyi slob ma lta bu 'di 
[D.138a7] lhag par mos pas khams gsum1497 gyis shin tu 'jam zhing mkhrang1498 ba dag [S.77b] la las kyi 
'bras bu rnam par smin pa dag gi 'khor ba'i sar gnas skabs tha dad pa dang | ming dang 'gro ba tha 
dad pa dang [L.74b] | rnam pa tha dad pa dang | sems [H.248b] can gyi [D.138b1] gnas kyi1499 rnam pa tha 
dad pa dag1500 sems ri mo mkhan lta bu des mngon par [N.195b] 'grub1501 par byed do || 
 
!7.12.2" yang ji ltar tshon dkar pos ni gzugs dkar por 'dri bar byed la | dmar pos ni dmar por 'dri 
bar byed | ser pos ni ser por 'dri bar [D.138b2] byed | tshon phug ron kha lta bus ni phug ron kha1502 
lta bur1503 'dri bar byed | nag pos ni nag por 'dri bar byed pa | de bzhin du sems ri mo mkhan lta 
bu 'di sems kyi dmigs pa dkar po nye bar bzung1504 nas | zag pa dang bcas pa1505 'dod chags la 
sogs [D.138b3] pa'i dri ma dag gis nyon mongs pa med pa'i chos dkar po lha dang mi rnams kyi 
gzugs dkar po mngon par 'grub1506 par byed do || 
 
!7.12.3" ri mo mkhan gyis tshon dmar po blangs nas | lha dang mi [X.319b] rnams kyi gzugs dmar 
po1507 mngon par 'grub par byed de | dmar [D.138b4] po zhes bya ba ni1508 | sgra dang | ro dang | [He.330a] 
reg pa dang | gzugs dang | dri sdug pa1509 dag gis ri mo'i gzhi1510 la tshul bzhin du byas pa'o || 
 
!7.12.4" yang sems ri mo mkhan lta bu des [Go.44b] tshon ser po blangs nas | dud 'gro mngon par 
'grub par [D.138b5] byed de1511 | de dag kyang tshon ser po'i dbang gis gcig la gcig khrag 'thung bar 
byed cing sha za bar1512 byed la gcig la gcig tshon ser po lta bur gyur pa'i 'dod chags zhe sdang 
gti mug gis gsod do || 
 
!7.12.5" yang sems ri mo mkhan lta bu des [D.138b6] tshon phug1513 ron [S.78a] kha1514 lta [Q.145a] bu la 
dmigs pa mthong nas | tshon phug ron kha1515 lta bu'i las dri ma can yi [H.249a] dags kyi 'gro ba byed 
de | de dag kyang lus [N.196a] tshal [L.75a] shing bsregs1516 pa lta bu yin la | sems ri mo mkhan lta bu 
ser sna la dmigs shing | gti mug gi1517 rab rib [D.138b7] kyi sgrib pa'i dbang gis bkres shing skom 
pa'i1518 sdug bsngal rnam pa sna tshogs yongs su nyams pas1519 zil gyis gnon1520 pa yin no || 
 
!7.12.6" yang sems ri mo mkhan lta bu des tshon rtsi nag po lta bu'i las kyi ngo bo blangs nas | 
sems can dmyal ba'i gzugs nag [D.139a1] po 'dri ba lta bur | de dag kyang las nag pos lcags nag 
po'i1521 ra ba 'bar1522 bas bskor1523 ba der1524 skyes te | lus nag po la nad dang | gnod1525 pa dang | 
bkres shing skom pa rnam pa sna tshogs kyi1526 gzhir gyur cing rang gis [D.139a2] nyes par1527 byas 
pa gzhan dang1528 [X.320a] mtshungs pa med pa'i1529 gnod pa'i1530 sdug bsngal gyis nyam1531 thag pa 
yin no || 
 
!7.12.7" yang dge slong rnal 'byor spyod1532 pa de tshon [He.330b] rtsi lnga'i ri mo'i gzhi lta bu'i1533 
'khor ba khams gsum gyi1534 'gro ba lngar kun tu gnas shing sa gsum po1535 'dod [D.139a3] pa'i khams 
kyi sa dang | gzugs kyi khams dang | gzugs med pa'i khams la kun tu gnas te | de la sems ri mo 
mkhan lta bu de 'dod pa sten cing1536 'dod pa'i khams la dmigs pas gzugs rnam pa nyi shu rnam pa 
sna tshogs 'dri'o || 'dod [D.139a4] pa'i khams dang bral ba dag ni gzugs kyi khams la dmigs shing 
gnas pa de la brten [H.249b] pa'i sa'i gnas skabs1537 bcu drug po dag ni1538 [S.78b] bsam gtan bzhi'i pir 
gyis1539 [N.196b] gzugs kyi khams mngon par 'dri'o || [L.75b] gzugs kyi khams la dmigs pa dang bral ba 
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[D.139a5] dag ni snyoms par 'jug pa bzhi'i sred pa la1540 mnyam par1541 dmigs pa'i sems 1542 ri mo 
mkhan lta bus gzugs med pa'i khams mngon par 'dri1543 ste | khams gsum gyi gzhi 'di ni rgya che 
ba yin no || 
 
!7.13" yang dge slong des sems can gzhan1544 gyi sems [D.139a6] ri mo mkhan [Q.145b] lta bu rnam pa 
gzhan gyis mthong ste | de la sems ni ri mo mkhan lta bu yin no1545 || lus ni ri mo'i tshon rtsi'i 
snod lta bu yin no || 'dod chags zhe sdang gti mug dag ni las brtan1546 par byas pa lta bu yin no || 
[X.320b] dmigs pa ni khri lta bu yin no || [D.139a7] dbang po ni pir1547 lta bu yin no || phyi rol gyi yul 
sgra dang | reg pa dang | ro dang | gzugs dang | dri sna tshogs dag ni tshon [Go.45a] rtsi sna tshogs 
lta bu yin no || [He.331a] 'khor ba ni rtsig pa lta bu yin no || shes pa ni snang ba lta bu yin no || brtson 
'grus [D.139b1] rtsom pa1548 ni lag pa lta bu yin no || las kyi 'bras bu rnam par smin pa las1549 byas pa'i 
gzugs mang po dag ni ri mo'i gzugs cha byad dang | dbyibs dang | mdog dang | 'byor par gyur pa 
mang po dag lta bu1550 yin no || 
 
!7.14.1" yang dge slong 1551 bsam [D.139b2] gtan la zhugs pa de sems ri mo mkhan lta bu de nyid 
rnam pa gzhan gyis mthong ste | dper na gang1552 ri mo mkhan de mgu1553 na | tshon rtsi'i1554 rnam 
pa legs par sbyang ba byas pa gsal1555 bar 'gyur [H.250a] zhing pir gyis yang dang1556 yang du legs 
par [D.139b3] 'dri na | de'i tshe gzugs legs par 'dri ba | de bzhin du [N.197a] gang sems ri mo mkhan lta 
bu [S.79a] 'di mgu na | bsam gtan gyi bya ba la tshon rtsi1557 lta bu'i bsam gtan gyi rnam pa yongs su 
sbyang ba byas pa | tshon rtsi lta bu1558 gsal bar 'gyur zhing [L.76a; D.139b4] pir gyis yang dang1559 yang 
du legs par 'dri ba lta bu'i dmigs pa lung phog pa yongs su sbyang1560 ba byas pas | 'og dang steng 
du mnyam par 'jog pa dang ldang ba la skyo ba med na sems1561 ri mo mkhan lta bu de bsam gtan 
gyi sar [D.139b5] gzugs legs par 'dri'o || 
 
!7.14.2" gal te mi dga' na | sems ri mo mkhan lta bu de [X.321a] sems can dmyal ba dang | yi dags 
dang | dud 'gro'i sa ngan pa der 'gro ba'i ris dang | gnod pa dang | lcags kyi gtun1562 shing pir1563 lta 
bus mi [D.139b6] dge ba'i1564 tshon rtsi blangs nas | snod lta bur gyur pa'i sems can [He.331b] dmyal ba 
dang | dud 'gro dang | yi dags kyi gzugs de1565 dud 'gro'i1566 'gro ba'i gzugs ma legs pa 'dri ste | 
rgya cher [Q.146a] snga ma bzhin du sbyar ro || 
 
!7.15" yang dge slong de sems spre'u lta bur mthong [D.139b7] ste | ji ltar spre'u ni 'phyar ba yin te1567 
| shing dang | lcug ma dang | me tog dang | 'bras bu dang | ri brags kyi bu ga dang | sman 
ljongs1568 tha dad pa thogs pa med par 'gro ba | de bzhin du sems spre'u 1569 'phyar1570 ba 'di yang 
tshal tha [H.250b] dad pa1571 [D.140a1] lta bu'i sems can dmyal ba dang | yi dags dang | dud 'gro dag gi 
'gro ba lngar 'gro ste | sems can ni shing [N.197b] lta bu'o || sred pa'i lcug ma ni lcug ma'i1572 rnam pa 
du ma lta bu yin || rtog pa ni me tog gi yal ga lta bu yin no || sgra dang | ro dang | gzugs [D.140a2] 
dang | [S.79b] dri dang | ri sul dang | [L.76b] bu ga dang | spyod pa sdug pa dang mi sdug pa'i khams 
gsum ni1573 'bras bu lta bu yin no || lus ni1574 phug1575 lta bu yin no || sems 1576 spre'u lta bu sems 
can dmyal ba 1577 dang | [X.321b] yi dags dang | dud 'gro dang | lha dang | mi rnams kyi1578 gnas 
rnams1579 su thogs [D.140a3] pa med par 'gro ste [Go.45b] | sems spre'u lta bu1580 de 'khor ba'i sar 'khyam 
mo || 
 
!7.16" yang dge slong 1581 bsam gtan la zhugs pa de1582 sems gar mkhan lta bur mthong ste | ji ltar 
gar mkhan dag cha byad dang | tshon rtsi dang | sa1583 dang | gos dang | sil snyan sna tshogs dag 
thogs nas | gar [D.140a4] mkhan1584 gar byed pa | de bzhin du1585 sems gar mkhan lta bu 'di yang 
[He.332a] sa dang 'gro ba'i ris kyi sa1586 sna tshogs su las kyis sprul pa'i cha byad sna tshogs thogs 
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shing rgyu dang rkyen rnam pa sna tshogs 'dzin pa ni | cha byad sna tshogs thogs pa lta bu yin no 
|| byed pa dag ni | sil snyan rnam pa sna tshogs 1587 [D.140a5] lta bu yin no || 'khor ba gar mkhan1588 lta 
bu ni | rang gi yul gar mkhan lta bu yin te |1589 gar nyid kyis1590 sems gar mkhan lta bu 'khor ba 
thog ma med pa1591 yun ring ba rnam pa sna tshogs du mar1592 gar byed [H.251a] do || 
 
!7.17" yang dge [N.198a] slong de sems nya lta bu chu bo'i nya lta1593 bur mthong ste1594 | ji ltar nya 
[D.140a6] ni ri'i chu bor1595 'gyur zhing dba' rlabs 'khrugs pa1596 gting zab la1597 rgyun drag ste | bzod 
par dka' zhing 'bab [L.77a] pa'i1598 rgyun gyis shing ljon pa mang po [Q.146b] rtsa nas 'byin par nus la 
'gyur ba'i shugs drag po bzlog par dka'1599 ba'i las mi bzad1600 par 'byung [S.80a] zhing 'jug pa | de 
bzhin du sems [D.140a7] nya lta bu 'di yang srid pa gsum gyi dba' rlabs1601 'khrugs pa1602 ni 'gyur 
[X.322a] zhing dba' rlabs 'khrugs pa lta bu yin la | mnar med pas mchog tu zab pa ni 'dod pa'i khams 
kyi chu bo rab med ltar gting zab pa yin | byis pa so so'i skye bo1603 thams cad kyi dge ba dang mi 
dge ba'i las [D.140b1] kyi rgyun bzod par dka' ba'i 'gro ba dag tu pha rol du 'gro ba ni rgyun drag 
po1604 bzod par dka' ba lta bu yin la | 'gro ba lnga'i chu bor rgyu ba ni1605 rgyun drag pos bskal pa 
du ma tsam du | 'dren par 'gyur ba mi bzad pa ni1606 'bab pa'i rgyud1607 'gyur ba'i shugs drag po1608 
lta bu yin | [He.332b] mi rtag pa1609 [D.140b2] nyid kyis 'gyur ba'i shugs bzlog par dka' ba ni1610 bzlog par 
dka'1611 ba lta bu yin te | sred pa chu bo1612 lta bur sems nya lta bu1613 'byung zhing 'jug ste | lha 
dang mi dag tu ni 'byung la sems can dmyal ba dang | yi dags dang | dud 'gro rnams su ni sred 
pa1614 chu bo lta bur1615 sems [D.140b3] nya lta bu1616 'jug1617 [H.251b] go || 
 
!7.18-19" de nas [N.198b] gzhan yang ji ltar na1618 dge slong rnal 'byor la1619 gnas pa de las dang | 
chos dang | rnam par smin pa shes shing sems can thams cad sems la rag las pa mthong la sems 
kyi rnam pa sems kyi dbang du [L.77b] gyur cing sems kyis1620 bslus pa mthong ste | rnal [D.140b4] 
'byor spyod pa nang gi chos la chos kyi rjes su lta zhing gnas pa des1621 thos pa las byung ba'i 
shes pa 'am | [Go.46a] lha'i mig gis 1622 sems can thams cad sems kyi las la rag [S.80b] las shing [X.322b] 
sems kyi las kyi rnam pa la1623 sems rag las pa mthong ste | kye ma 'khor ba thog ma [D.140b5] dang 
tha ma med pa1624 nas 'gro ba du mar rab tu rgyu ba'i sems can 'di dag ji ltar 'gyur snyam mo || 
de1625 thos pa las byung ba'i shes pa 'am | lha'i mig gis sems can gyi1626 sems kun nas nyon mongs 
pas 'ching zhing rnam par byang1627 bas 'grol1628 bar mthong ngo1629 || 
 
!7.20" de la sems [D.140b6] kyi rnam pa mang po1630 ste | dmigs pa'i bye brag dang | ngo bo nyid kyi 
bye brag dang | 'gro ba'i ris1631 kyi [Q.147a] bye brag gis 'gro ba lnga1632 rnams kyi rnam pa lnga'o || 
rten bzang po'i bye brag gis1633 rnal 'byor1634 dang [He.333a] ldan pa dang | kun tu sbyor ba'i 'du byed 
dang | yang dag par ldan pa'i sems [D.140b7] bag la nyal ba1635 dang ldan pa dang1636 | nam mkha' 
la1637 sogs pa gsum dang rtag tu mi ldan pa ste | rnam pa lnga yin no || de yang dbang po'i bye 
brag gis ni1638 dpag tu med la | sred1639 pa'i gnas sna tshogs kyi bye brag [N.199a; H.252a] gis 1640 mdor 
na kun nas nyon mongs pa'i phyogs 'di1641 ni [D.141a1] sems las byung ba lngar 'gyur ro || 
 
!7.21.1" ji ltar na rnam par byang ba'i phyogs su 'gyur zhe na | nyon mongs pa'i rtsa ba gsum dag 
gi gnyen po gsum yin no || 'das pa dang ma 'ongs pa'i yang dag par rdzogs pa'i sangs [L.78a] rgyas 
thams cad kyi gsung [D.141a2] rab yang dag pa'i lam ston pa ni | 'di lta ste | 'dod chags la ni1642 mi 
sdug pa'o || zhe sdang la ni byams pa'o || [X.323a] gti mug la ni rten cing 'brel bar 'byung ba'o || 
 
!7.21.2" de la1643 lus la 'dod chags skye ba na1644 | de lus de la1645 dmigs nas | gnas shing rnam par 
'byed de | [D.141a3; S.81a] rkang pa dang sen mo nas1646 mgo1647 dang | yan lag dang | nying1648 lag rags 
pa'i1649 bar la rnam par 'byed pa ni | bdag gang yin 1650 | bdag gi1651 ci yin zhes der1652 rang gi yan 
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lag gi phyogs la | rkang pa dang | sen mo lus tha dad par lta ste | gang la bdag tu nga rgyal 'jug 
[D.141a4] pa 'di ni | sen mo dang lus ma yin zhing 1653 rkang pa'i sor mo1654 lus sam bdag ma yin 1655 | 
gang la bdag tu nga rgyal 'jug pa 'di ni | rkang pa'i1656 mthil lus ma yin zhing long bu bdag gam 
lus [He.333b] ma yin | rkang pa'i rting pa bdag gam lus ma yin zhing bsdus pa bdag gam [D.141a5] lus 
ma yin | sta zur dang dpyi bdag gam lus ma yin | gzhang bdag gam lus ma yin | [N.199b] sgal [H.252b] 
pa'i1657 rus par gyur pa1658 bzhi bcu rtsa lnga bdag gam lus ma yin1659 | ltag pa1660 bdag gam lus ma 
yin | bzhin gyi rus par gyur pa bdag gam lus ma yin te | [D.141a6] dge slong des rnam par phye na 
don gzhan du 'gyur ba'i1661 lus [Q.147b] ma mthong zhing so so la yang lus ma mthong la rnam par 
phye na yang lus ma mthong ngo || [Go.46b] mig dang | rna ba dang | sna dang | lce dang | lus dang | 
[L.78b] yid la yang lus sam bdag mi mthong zhing bdag nyid med [D.141a7] do || de ltar lus rdul phra 
mor1662 so sor [X.323b] rnam par 'byed de | de bdag gi lus yungs kar1663 tsam dang1664 phye ma lta bur 
mthong ngo || de 'byung ba chen po rnams rnam par 'byed de | bdag ni gang zhig | ci sa'i khams 
bdag yin1665  nam | chu'i khams bdag yin1666 nam | me'i [D.141b1] khams bdag yin1667 nam | rlung [S.81b] 
gi khams bdag yin1668 nam snyam mo || de don dam par1669 na bdag gi khams ma mthong zhing 
bdag gi khams mthong ba med pa na don gzhan du gyur pa ma mthong ste | dper na shing ljon pa 
du ma 'dus pa la tshal du1670 mthong la shing ljon pa re re la tshal [D.141b2] med do || don dam par na 
tshal zhes bya ba shing ljon pa ma gtogs1671 par tshal1672 med la yang dag par na1673 shing ljon pa 
yang shun pa dang | rtsa ba dang | yal ga dang | lo ma dang | lcug ma ma gtogs1674 par don gzhan 
du gyur pa med de | [He.334a] kun rdzob tu ni tshal yod do || de ltar [D.141b3] lus 'di yang lag pa la sogs 
pa 'dus pa tsam1675 'di la kun rdzob tu 'di ni1676 [N.200a; H.253a] lus yin no zhes 'du shes 'jug go snyam 
nas | de lus de'i chos kyi de kho na nyid shes nas | lus la 'dod chags dang bral zhing lus kyi yan 
lag dang nying lag dag la 'dod chags dang bral [D.141b4] bar 'gyur ro || de 'dod chags dang bral na1677 
dga' ba'i 'dod chags kyi mod las skyes pa yang 'byung ba'i sred pas gnod pa med de | de ltar 'dod 
chags kyi gnyen po la rab [L.79a] tu brtson no || [X.324a] 
 
!7.21.3" ji ltar na zhe sdang gi gnyen po la rab tu brtson zhe na | de byams pa la gnas par [D.141b5] 
'gyur te | kye ma sems can 'di dag ni nyam nga bar zhugs pa yin te | 'di lta ste | 'gro ba lnga rnams 
su skye ba dang | 'chi ba dang | 'chi 'pho ba1678 dang | 'byung ba dag 'jigs pa lngar1679 zhugs |1680 shi 
ba'i lus rus pa lta bu de dag la ma lta [Q.148a] bur snying rje skye'o || rma la ba tshwas1681 [D.141b6] 
byugs1682 pa lta bu'i sems can1683 sdug bsngal ba 'di dag la1684 ji ltar khro ba skyed de | [S.82a] sems 
can de dag ni rang bzhin gyis sdug bsngal ba yin no snyam ste | de nyon mongs pa'i rnam pa 
chen po gnyis pa la gnas so || 
 
!7.21.4" yang dge slong de ji ltar na nyon mongs pa chen po gsum pa so sor [D.141b7] 'jig pa la rab 
tu brtson zhe na | gti mug gis bsgribs pa'i sems can ni lus kyis nyes par spyad pa spyod pa dang | 
ngag gis [He.334b] nyes par spyad pa spyod pa dang | yid kyis nyes par spyad pa spyod pa yin te | lus 
[N.200b] dang bral [H.253b] nas | ngan 'gro1685 log par ltung ba sems can dmyal ba [D.142a1] rnams su 
skye'o ||1686 gang gi tshe yang dag pa'i lta ba [Go.47a] sngon du song bas gti mug dang bral bar 'gyur 
ba1687 | de'i tshe lus kyis legs par spyad pa dang | ngag gis legs par spyad pa dang | yid kyis legs 
par spyad pa spyod1688 de | chos dang chos1689 ma yin pa'i de kho [D.142a2] na nyid shes par 'gyur ro || 
gang gi tshe chos dang chos ma yin pa de dag gi [X.324b] de kho na nyid1690 shes shing rnam par 
shes par1691 'gyur ba | de'i tshe nyon mongs pa chen po [L.79b] gsum pa'i ngo bo nyid med par 'gyur 
ro || 
 
!7.22" dge slong de nyon mongs pa gsum po de dag gzhig pa'i gnyen po gsum po1692 [D.142a3] ni | 
nyon mongs pa dang nye ba'i nyon mongs pa thams cad kyi kun tu sbyor ba dang bag la nyal so 
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sor gnas pa 'jig par 'gyur ba yin te | dper na shing ljon pa'i rtsa ba bcad pa na1693 shun pa dang | 
rtsa ba dang | 'dab ma dang | lo ma dang | sdong po dang | yal ga dang | me [D.142a4] tog dang | 'bras 
bu la sogs pa de dag thams cad rul pa 'am1694 | rnyis1695 par 'gyur ba | de bzhin du gsum po de dag 
bcom na | nyon mongs pa thams cad bcom [S.82b] par 'gyur ro snyam mo || 
 
 

!II-8"  
 
!8.1-2" de nas gzhan yang ji ltar na dge slong de sa gzhan bdun pa las sa gzhan [D.142a5] brgyad pa 
la 1696 'jug ce na | rnal 'byor spyod pa de1697 nang gi chos la chos kyi rjes su lta zhing gnas pa 
des1698 thos pa las byung ba'i [He.335a] shes pa 'am | lha'i mig gis mthong ste | ji ltar na [N.201a] dge 
[H.254a] slong thog ma nyid du 'di ltar mig gis yang dag par1699 ji lta ba bzhin1700 mthong [Q.148b] zhing 
ji ltar na1701 [D.142a6] mig gis rnam par shes par bya ba'i gzugs rnams1702 la byis pa so so'i skye bo 
kun tu chags shing rnam par chags la shin tu rmongs shig gu snyam na1703 | de la kun tu chags pa'i 
gnas su 'gyur ba ni mdza' bshes1704 mthong ba 'am | gzugs sam | bud med dam | [D.142a7] de las 
gzhan pa mthong na kun tu chags [X.325a] par 'gyur ro1705 || zhe sdang gi gnas su 'gyur ba ni 'gran 
zlar gyur pa 'am | 'gran zla'i1706 gnas su 'gyur ba dag la zhe sdang bar 'gyur ro1707 || [L.80a] 'dod chags 
dang zhe sdang gis bsgribs pa'i mig dag ni yang dag par1708 ji lta ba bzhin1709 [D.142b1] mi mthong 
ste | gti mug gis bsgribs pa'i byis pa so so'i skye bo'i1710 sems ni kun tu rtog pa tsam gyi1711 mig gi 
rnam par shes par bya ba la kun tu chags shing rnam par chags la shin tu rmongs so || sred pas 
bslus pa'i mi ni rang gi 'dod pa'i rnam par rtog pas bdag [D.142b2] nyid la bdag nyid kun1712 tu chags 
par byed de | 
 
!8.3" dper na khyi ni sha med pa'i rus pa blangs te khar bcug go || de1713 'gram so'i bar du rus pa 
[Go.47b] bcug pa'i kha chu 'dzag pas gsher1714 ba la za la | de [S.83a] la chags pa'i khyi yang rang gi 
kha'i so'i bar1715 nas khrag 'ong ste | de1716 rus pa de'i1717 [D.142b3] ro yin par sems kyi | 1718 'di ni bdag 
nyid [H.254b] kyi [N.201b] khrag la bdag1719 myong [He.335b] bar byed do snyam du ni1720 mi sems shing ro 
la chags pa'i khyi de lce yang za'o || ro la chags pas1721 bsgribs pa rus pa yin par sems pa de ni 
kun tu rtog pa tsam kho na yin te | 
 
!8.4" de bzhin du byis pa so so'i skye bo1722 [D.142b4] mig gi1723 rnam par shes par bya ba'i gzugs mig 
tu sdug pa'i gzugs1724 dag la1725 kun tu chags par 'gyur ro || de kha chu lta bu'i rnam par rtog [X.325b] 
pas1726 blo gros bsgribs pa yin la | rnam par dpyod pa ni rus pa lta bu yin1727 | mig ni khar bcug pa 
lta bu yin te | de lta de ltar [D.142b5] za'o || de'i sred pa ni gang gis khrag 'dzag pa lta bu yin te | 'di ni 
bdag gi1728 gzugs yin no snyam du shes pa ni1729 sred pa1730 khrag gi ro la chags pa lta [Q.149a] bu yin 
[L.80b] te | de ro de la chags so || de la khyi ji lta ba bzhin du byis pa so so'i skye bo yang de dang 
'dra | rus pa ji [D.142b6] lta ba bzhin du mig gi1731 rnam par shes par bya ba'i gzugs kyang de dang 
'dra | 'gram sos za bar byed pa 1732 ji lta ba bzhin du1733 rnam par rtog pa yang de dang 'dra | so ji 
lta ba bzhin du yul yang1734 de dang 'dra ste | de lta bas na mig gi rnam par shes par1735 bya ba'i 
gzugs [D.142b7] rus gong lta bu1736 dag gis byis pa so so'i skye bo thams cad1737 rnam par slu bar 
byed do snyam mo || 
 
!8.5" yang dge slong de sems par byed de |1738 ji ltar na 'khor bar yid byung1739 ba'i dge slong dag 
sred pa'i 'jigs [N.202a] pas [H.255a] 'jigs shing [S.83b] 'dod pa1740 thams cad rab tu spong zhig [D.143a1] gu 
snyam [He.336a] mo || ji ltar glang po che lo drug lon pa glang po che'i cho ga shes pa'i mis bskor 
cing lus chen po de shing thags kyis bskor te | bcing1741 ba lnga yis bcings nas | bu ram shing 
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dang | la du dang | bu ram chang dang | bza' ba dang | btung ba'i ro mang [D.143a2] po sbyar cing sil 
snyan dang | glu dang | sgra dbyangs1742 dag gis de rnam par 'dul [X.326a] bar byed de | gang gis de 
tshal gyi1743 bde ba brjed1744 par bya |1745 brjed nas der glang po che tha mal pa dag1746 dang lhan 
cig gnas par byed cing de gzhan gyis bkrir1747 rung bar byed do || de nas glang po [D.143a3] che'i1748 
cho ga shes pa des de ltar yongs su spyod pa na rang1749 gi tshal gyi1750 bde ba 'dod pa'i gnas ri 
dang | sman ljongs dang | tshal dang | me tog dang | 'bras bu dang | bya'i sgra dang | chu'i1751 
rgyun dang | sa phyogs [L.81a] dga' ba rjes su bsams shing [Go.48a] bcings pa thams cad kyang bde1752 
ba de [D.143a4] dag rjes su dran nas | bcings pa thams cad bcad de | glang po che'i cho ga shes pa'i 
mi la yang 'dzem pa med par byas | shing thags1753 btsugs pa yang bcom | bu ram shing gi dum bu 
dang | la du dang | bu ram chang dang |1754 btung ba'i ro dag ni 'thungs la glu dbyangs [D.143a5] dag 
gis gzhag1755 par ma nus shing de'i yid rnam par gdul1756 ba dang | de'i tshal gyi bde ba brjed1757 
par bya bar ma nus | glang po che [H.255b] tha mal pa dang lhan cig [N.202b] 'dra bar1758 'gro bar1759 mi 
'dod cing yang tshal de dag [Q.149b] dran pa | 
 
!8.6" de bzhin du1760 rnal 'byor spyod pa'i [He.336b] dge slong de thog ma med pa'i [D.143a6] dus nas1761 
zhugs pa | 'ching [S.84a] ba lnga1762 dag gis bcings te | lnga gang zhe na | 'di lta ste | sgra dang | reg 
pa dang | ro dang | gzugs dang | dri sdug pa dag yin no1763 || glang po che'i1764 cho ga shes pa'i 
mis1765 bskor ba lta bu gang zhe na | 'di lta ste | mig dang | rna ba [X.326b] dang | sna dang | lce [D.143a7] 
dang | lus dang | yid kyi rnam par shes pa kun nas nyon mongs pa rnams yin | rang gi blo gros 
khyim gyi1766 gzeb lta bus bskor ba ni | 'di lta ste | bu dang | chung ma dang | kun dga' ra ba dang | 
bran mo dang | bran pho1767 dang | longs spyod dang | khyim gyis bskor ba yin | bu [D.143b1] ram 
shing dang | la du dang | bu ram chang dang | btung ba'i ro zhes bya ba ni1768 | kun tu rtog pa'i la 
du 'dod chags kyi skom1769 zhes bya ba de'i tshig1770 bla dags so || sred pa la rnam par chags pa ni | 
glu dbyangs lta bu [L.81b] yin no || dga' ba'i 'dod chags ni | bcings pa lta bu yin | glang [D.143b2] po che 
tha mal pa dang 'dra ba1771 zhes bya ba ni1772 | mi1773 tha mal pa log par lta ba glang po che zhes 
bya ba de'i tshig bla dags yin no || lhan cig gnas zhes bya ba1774 ni | de dag1775 dang lhan cig 'jig 
tshogs la lta zhing tshul khrims brtul1776 zhugs mchog tu 'dzin [H.256a] pa dang yang dag par 'brel1777

 

[D.143b3] pa mi tha mal pa'i khar sbrang rtsi1778 lta bu1779 log par lta ba'i gtam dag gis rab tu dga' ba'o 
|| gzhan [N.203a] gyis bkrir1780 rung ba1781 zhes bya ba ni | 'dod chags zhe sdang gti [He.337a] mug gi 
dbang du gyur pa zhes bya ba'i1782 tshig bla dags so || glang po che'i cho ga shes pa1783 zhes bya 
ba ni | rnal 'byor spyod pa zhes [D.143b4] bya ba de'i tshig bla dags yin no || yongs su spyod pa na 
zhes bya [S.84b] ba ni |1784 gti mug 1785 nyon mongs pa thams cad dang1786 'grogs pa1787 zhes bya ba 
de'i tshig bla dags so || [X.327a] nges par 'byung ba'i1788 ri dran1789 zhing ri'i sman ljongs zhes bya ba 
ni | bsam gtan dang snyoms par 'jug pa zhes bya ba de'i1790 [D.143b5] tshig1791 bla dags so || me tog 
dang 'bras bu zhes bya ba ni | yang dag pa'i lam la sems bskyed pa'i 'bras bur [Q.150a] gyur pa mya 
ngan las1792 'das pa'o || bya'i sgra zhes bya ba ni | chos kyi gtam gyi sgra zhes bya ba de'i tshig bla 
dags so || chu bo'i rgyun dga' ba zhes [Go.48b] bya ba ni | shes rab kyi chu [D.143b6] bo zhes bya ba de'i 
tshig bla dags so || rgyun zhes1793 bya ba ni | sems rtse gcig ces bya ba de'i tshig bla dags so || sa 
phyogs zhes bya ba ni | tshangs pa'i gnas zhes bya ba de'i tshig [L.82a] bla dags te | 'di lta ste | 
byams pa dang | snying rje dang | dga' ba dang | btang snyoms so || rjes [D.143b7] su bsams nas zhes 
bya ba ni | bsam gtan gyi bde ba rjes su bsams1794 pa yin te | rnal 'byor spyod pa de glang po che'i 
tshogs lta bu'i rjes su 'gro'o || [H.256b] 
 
!8.7" de lta bas na1795 glang po che lta bur rnal 'byor spyod pas bya'i1796 | khyi1797 lta bur ni mi 
bya'o || 
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!II-9"  
 
!9.1-2" de nas gzhan [N.203b] yang ji ltar na dge slong [D.144a1] de sa gzhan brgyad [He.337b] pa las sa 
gzhan dgu pa la 1798 'jug ce na | rnal 'byor spyod pa nang gi chos la chos kyi1799 rjes su lta zhing 
gnas pa des thos pa las byung ba'i shes pa 'am | lha'i mig gis brtags na | khams gsum pa 'di dag 
thams cad ni mi rtag pa dang | [D.144a2] sdug [X.327b] bsngal [S.85a] ba dang | stong pa dang |1800 bdag 
med pa dang | mi gtsang ba'i snod du gyur pa 'dod pa thams cad kyang mthong ste | dper na nags 
tshal gyi khrod na ri nags chen po'i1801 ngam grog1802 la shing 'bra1803 go skye ba skyon du ma 
dang ldan pa yin te | de la 'bras bu chung ngu yod pa blang bar [D.144a3] dka'1804 zhing nyes pa mang 
por 'gyur ba dang | ngam grog tu ltung1805 ba'i nyes pas srog la the tsom1806 za bar byed pa dang | 
khong stong1807 gi nyes pas g.yang sa'i phyogs su ltung ba dang | shing mthon1808 po la 'dzegs1809 
pa 1810 dag gis1811 srog 'chad1812 par byed pa'o || gal te mi byis pa so so'i skye bo [D.144a4] rmongs 
shing mun par gyur pa dag ro la chags pa de 'bras bu1813 de dag mthong [L.82b] nas | ngam grog 
dang | g.yang sa dang | shing khong stong mthon po1814 ltung ba'i sar 'gro ste | 'chi bar 'gyur ba mi 
sems so || byis pa so so'i skye bo blo zhan pa ro1815 chung ngu myong bas1816 phrogs pa1817 de dag 
shing de la [D.144a5] 'dzegs so || de1818 shing [Q.150b] de las 'bras bu dag ma thob par de'i srog ni g.yang 
sar gtong ngo || gal te rang bzhin gyis1819 thabs gzhan dang ldan pa 'am | dge ba'i las byed pa kha 
cig ni de 'dod [H.257a] chags kyi ro ches chung bas [He.338a; N.204a] byis pa'i blo'i nyes dmigs ches mang 
ba bcings par [D.144a6] mthong ba | 
 
!9.3" de bzhin du dge slong des nags tshal gyi khrod lta bur 'gro ba lnga'i rim pa mthong ngo || 
  || 1820 bam po drug pa ||   ngam grog chen po zhes bya ba ni | nyes pa 
[S.85b] thams cad ngam grog lta [X.328a] bu yin no || shing 'bra1821 [D.144a7] go zhes bya ba1822 ni | 'dod 
pa'i shing zhes bya ba1823 de'i tshig bla dags so || skyon brgya phrag du ma zhes bya ba ni [Go.49a] | 
nyon mongs pa brgya phrag stong du ma ste | de dag tshol1824 ba sdug bsngal zhes bya ba'i tshig 
bla dags so || shing la yod pa'i 'bras bu zhes bya ba ni | sgra dang | reg pa1825 dang | ro dang | 
gzugs [D.144b1] dang | dri sdug pa 'dod pa de dag la rnam par chags pa'i blo zhes bya ba de'i1826 tshig 
bla dags so || blang bar dka' ba1827 zhes bya ba ni | 'dod pa'i 'bras bu blang bar dka'1828 ba yin te | 
dper na rgya mtshor 'jug pa dang | mtshon gyis 'khrug pa1829 dang | rgyal po la sten1830 pa dang | 
chom [D.144b2] rkun dang1831 | tshong pa la1832 sogs pa'i nyon mongs pas1833 thob pa bzhin no || 'dod 
pa'i 'bras bu [L.83a] lta bu nyes pa mang po zhes bya ba ni | 'dod chags zhe sdang gti mug ces bya 
ba de'i tshig bla dags so || ngam grog dang g.yang sa zhes bya ba ni | sems can dmyal ba dang | 
dud 'gro dang | [D.144b3] yi dags1834 kyi [He.338b] g.yang sa zhes bya ba de'i1835 tshig bla dags so || [H.257b] 
srog la the tsom [N.204b] za bar 'gyur zhes bya ba ni | chos kyi1836 srog ces bya ba de'i tshig bla dags 
so || shing khong stong gi nyes pa zhes bya ba ni stong pa dang | gsog dang | gsob dang |1837 
snying po med pa zhes bya ba de'i tshig bla [D.144b4] dags so || rmongs pa'i mi 'gro'o zhes1838 bya ba 
ni | byis pa log par lta ba zhes bya ba de'i tshig bla dags yin te | [X.328b] de lta bas na skyon mang 
po du ma [Q.151a] 'bras bu med pa'i 'dod pa mnog1839 chung ba [S.86a] mthong nas | dge slong de 'dod 
pa thams cad la kun tu rtog par mi byed do || 
 
!9.4" yang dge slong de [D.144b5] 'dod pa me 'bar ba lta bur mthong ste | ji ltar mar me mthong na 
dga' la1840 reg na mchog tu tsha ba la | phye ma leb rmongs pa mar me kha dog sdug par1841 
mthong nas | de1842 mar me de'i nang du song ba dang | de 'chi bar 'gyur ba | de bzhin du 'dod 
chags 1843 zhe sdang gti mug gis bsgribs [D.144b6] pa'i byis pa so so'i skye bo phye ma leb1844 lta bu 
dag ni 'dod pa thams cad la1845 kun tu dga' bar lta'o1846 || mar me lta bu zhes bya ba ni | gal te mar 
me der lus song ba'i phye ma leb bzhin du sems can dmyal ba dang | dud 'gro dang | yi dags 
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rnams su1847 sreg par 'gyur te | de [D.144b7] lta bas na 'dod pa dag gis chog go snyam nas | dge slong 
de 'dod pa dag las1848 'dod chags dang [L.83b] bral bar 'gyur ro || 
 
!9.5-9.6.1" de nas gzhan yang dge slong de sems can dag 'ching ba [He.339a] gang1849 gis bcings 
shing 'khor bar kun tu 'khor snyam1850 nas | rnal 'byor spyod pa nang gi [D.145a1] chos la chos kyi 
[H.258a] rjes su [N.205a] lta zhing gnas pa des1851 thos pa las byung ba'i shes pa 'am | lha'i mig gis brtags 
na | 'jig rten 'di ni1852 'ching ba gnyis1853  kyis bcings te | [Go.49b] zas kyi 'ching1854 ba dang | reg pa'i 
'ching1855 ba'o || 
 
!9.6.2" de la zas kyi 'ching ba ni rnam pa bzhi ste | 
 
!9.6.3" kham1856 [D.145a2] gyi zas gang zhe na | 'di lta ste | mi'i gnas bzhi1857 dang | 'dod [X.329a] pa na 
spyod pa'i lha'i ris1858 drug dang | sems can dmyal ba chen po brgyad dang | dud 'gro dang | yi 
dags kyi phyogs [S.86b] gcig go || 
 
!9.6.4-5" yid la byed pa'i zas yod pa1859 de dag mthong ste | 'di lta ste1860 | gzugs na1861 spyod pa'i 
[D.145a3] lha'i bsam gtan gyi zas so || 
 
!9.6.6" reg pa'i zas ni bya dang mig gis lta1862 ba dag gi'o || 
 
!9.6.7" de'i rnam pa gzhan ni 'dod pa'i khams kyi byis pa so so'i skye bo mi dang | yi dags dang | 
dud 'gro dang |1863 sems can dmyal ba 1864 'di dag thams cad ni 'khrig pa'i reg pa [Q.151b] la rab tu 
chags pa [D.145a4] yin te | gang 'dod pa la sten1865 pa ni de1866 'dod pa'i khams su 'byung ngo || 
 
!9.6.8" mnyam par dmigs pa'i zas ni gzugs med pa'i1867 snyoms par 'jug pa1868 yin te | 
 
!9.6.9" de lta bas na 'jig rten 'di ni gnyis kyis1869 bcings te | kun tu sbyor ba dang | bag la nyal 
ba1870 thams cad kyi 'ching ba [D.145a5] dag las de 'dod chags dang bral ba ma yin no1871 || 
 
!9.7.1" de mig [L.84a] gis1872 rnam par rig par bya ba'i [He.339b] gzugs rnams la rnam pa gzhan gyis mig 
gis yang [N.205b] dag [H.258b] pa ji lta ba bzhin mthong ste | mig gi 'dus te reg pa las byung ba1873 gang 
yin pa de las bde bar 'gyur ba dang dmigs [D.145a6] pa bde ba la1874 rnam par smin pa mi bde ba'i las 
byung ba de yang yang dag pa ji lta ba bzhin du mthong ngo1875 || de bzhin du mig gis1876 rnam 
par rig par bya ba1877 yid 1878 mi bde bar [X.329b] 'gyur ba'i gnas gang yin pa de mig gi 'dus te reg pa 
las byung ba'i sdug bsngal rnam par smin pa bde ba las byung [D.145a7] ba de yang yang dag pa ji 
lta ba bzhin du rab tu shes so || mig gis1879 rnam par rig par bya ba de1880 1881 gang yin zhe na1882 | 
gzugs la dmigs pa bde ba1883 ni rnam [S.87a] par smin pa mi bde ba yin te | 'di la nang gi chos la 
chos kyi rjes su lta ba'i mig gis1884 tshul bzhin1885 ma yin pa'i1886 yid la byed pa1887 [D.145b1] dmigs 
pa'i gzugs mthong ste | da ltar byung ba'i rnam par smin1888 pa bde ba la bde'o zhes rab tu shes 
shing rtog par byed la ro myong1889 bar byed do || yongs su 'gyur bas1890 rnam par smin pa sdug 
bsngal ba ni1891 sems can dmyal ba dang | yi dags dang | dud 'gror yang dag par [D.145b2] 'grub par 
'gyur ro ||1892 gang dag da ltar byung ba la1893 rnam par smin pa1894 bde ba ma yin la1895 yongs su 
'gyur bas rnam par smin pa bde ba'i las [Go.50a] de1896 gang yin1897 zhe na | 'di la mig [L.84b] gis1898 
rnam par rig par bya ba'i1899 gzugs rnams1900 mthong nas | mig gi1901 'dus te reg pa las byung ba'i 
tshul [He.340a; D.145b3] bzhin yid la byed pa la mngon du1902 [N.206a; H.259a] phyogs pa'i sems de [Q.152a] la 
chags pa med cing yid 'jug pa med pa1903 de ni | da ltar byung ba la1904 rnam par smin pa sdug 
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bsngal ba yin la yongs su 'gyur bas lha dang mi'i bde bar1905 skye zhing mya ngan las 'das pa'i 
mthar phyin par 'gyur ro || 
 
!9.7.2-6" de bzhin du rna [D.145b4] ba dang | sna dang | lce dang | [X.330a] lus dang | yid kyi rnam par 
shes pa'i chos1906 rnams la yang sbyar ro || 
 
 

!II-10"  
 
!10.1" de nas gzhan yang ji ltar na dge slong de mig gis rig par bya ba'i gzugs rnams la btang 
snyoms su gnas zhe na | rnal 'byor spyod pa nang gi chos la chos kyi rjes su lta [D.145b5] zhing gnas 
pa'i dge slong gi mig gis 'di la1907 gzugs mthong nas | ma chags [S.87b] shing rnam par ma chags la 
rnyog pa1908 can du1909 ma yin | smod pa1910 med cing dga' bar mi byed la yid la mi byed | tshul 
bzhin ma yin pa1911 yid la byed pas bsgribs pa ma yin zhing btang snyoms pa [D.145b6] yin te | de ni 
btang snyoms su 'gyur ba'i gnas la sdug bsngal dang bde bar 'gyur ba'i gnas mi dmigs so || 
 
!10.2" yang dge slong de sa drug pa'i rab tu1912 dbye ba'i ngo bo sa gzhan1913 bcu pa la 'jug ste | 'di 
lta ste | mi lcogs pa med pa dang | bsam gtan dang po'i1914 sa [D.145b7] khyad par can dang | bsam 
gtan bzhi1915 ste | sa drug pa'i rab tu1916 dbye ba la 'jug go || de skyes [L.85a] nas 'gog1917 par 'gyur ba'i 
lam 'phags pa'i1918 [H.259b] lam yan [N.206b] lag brgyad pa'i sgo rtogs [He.340b] shing khong du chud pa'i 
chos skye ba dang 'jig pa mthong zhing yang dag par thob1919 nas rab tu [D.146a1] 'bad do || 
 
!10.3" de de ltar rab tu 'bad pa na1920 sa bla'i gnod sbyin dag gis bdud kyi 'ching ba phal cher sba 
skong bar1921 mthong nas dga' ste | bar snang la spyod pa'i gnod sbyin dag la [X.330b] mngon par 
bsnyad do || de dag gis kyang1922 rgyal po chen po bzhi la mngon par bsnyad [D.146a2] do || de dag 
gis kyang1923 rgyal chen bzhi'i lha rnams la mngon par bsnyad do || 1924 rgyal chen bzhi'i ris kyi 
lha rnams1925 kyis kyang sum cu rtsa gsum pa rnams la'o || sum cu rtsa [Q.152b] gsum pa1926 rnams 
kyis kyang 'thab bral ba rnams la'o || 'thab bral ba rnams kyis kyang [D.146a3] dga' ldan pa rnams la'o 
|| dga' ldan pa rnams kyis kyang 'phrul dga' ba rnams la'o || 'phrul dga' ba rnams [S.88a] kyis kyang 
gzhan 'phrul dbang byed pa rnams la'o || gzhan 'phrul dbang byed pa rnams kyis kyang tshangs 
ris pa rnams la1927 mngon par bsnyad de |1928 [Go.50b] de ltar [D.146a4] 'dzam bu'i gling du rigs kyi bu 
che ge mo zhig ces bya ba rgya cher snga ma bzhin du sbyar ba1929 nas sa gzhan1930 brgyad pa la 
'jug pa dag sa drug pa'i1931 nang du lhag par1932 zhugs pa | 
 
!10.4" de1933 tshangs ris kyi1934 lha dag gis thos1935 nas | mchog tu dga' ba1936 bsam gtan la bde bar 
gnas pa btang ste | [D.146a5] kun tu dga' bar1937 gyur pa'i bar de thos nas | shin tu dga' bar 'gyur ro || 
[H.260a] 'dir tshigs su [L.85b] bcad pa | 

 
dge dang mi dge dag [N.207a] gi las ||  
bdag gis byas pa'i [He.341a] las kun gyi ||  
'bras bu nges par spyod 'gyur te ||  
lus can dag dang 'brel pa yin || !10.5.1" 
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nyon mongs sa1938 ni dang [D.146a6] por dngar1939 ||  
rnam par [X.331a] smin pa tsha ba yin ||  
de dag don med byed pas na ||  
dug dang 'dra bar1940 spang bar bya || !10.5.2" 
 
nyon mongs dbang du mi 'gro zhing ||  
ye shes dbang du 'gro bya ste ||  
ye shes ldan pa tshe 'di dang ||  
pha rol dag tu bde ba 'thob1941 || !10.5.3" 
 
ji ltar rtswa la mes bsregs1942 bzhin || [D.146a7]  
shes pas rtag tu nyon mongs gzhom ||  
tshangs pa dkon mchog1943 gsum ston pa ||  
ye shes me lce mchog yin no || !10.5.4" 
 
gang dag ye shes spyod yul dga' || 
de dag zhi ba'i lam la gnas || 
gang dag nyon mongs sbrul bsregs1944 pa || 
de dag thams cad zhigs1945 par gyur1946 || [D.146b1] !10.5.5" 
 
dpa' bo gang dag phan tshun shes ||  
mkhas pa1947 de nyid mthong ba ni ||  
de dag gnas ni dam par1948 'gro ||  
skye dang 'chi ba spangs pa yin || !10.5.6" 
 
gang dag 'khor la mngon dga' zhing || 
mgu ba [S.88b] nyon mongs dgra1949 dag gis || 
rtag tu bcing bas1950 bcings pa ste || 
de dag srid pa nyam ngar [D.146b2] 'khyam1951 || !10.5.7" 
 
gang dag nges 'byung blo yod cing || 
gang dag rtag tu zhi spyod pa || 
de ni lha yi ris1952 dag [Q.153a] gi || 
tshangs pa'i 'jig rten 'byung bar 'gyur || !10.5.8" 
 
'dod la sogs la1953  gang sdang ba1954 ||  
sangs rgyas [H.260b] la sogs rtag tu [N.207b] mchod ||  
shing skam me yis1955 bsregs1956 pa ltar ||  
de ni 'khor [D.146b3] bar1957 [He.341b] 'jig par byed || [L.86a] !10.5.9" 
 
gang dag sems kyi dbang mi 'gro ||  
rtag tu de'i1958 rjes sems 'gro ba ||  
mun la nyi ma shar ba [X.331b] ltar ||  
de ni nyon mongs nges par 'joms1959 || !10.5.10" 
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sems ni dgra ngan dgra chen te1960  ||  
de las gzhan pa'i1961 dgra med do ||  
ri ni dus su1962 bsregs1963 pa ltar ||  
sems can rtag tu [D.146b4] sems kyis bsregs || !10.5.11" 
 
byis pa blun po sems dbang song ||  
dbang po ma thul gang yin pa ||  
de yi1964 sdug bsngal zhi med1965 cing ||  
de yi1966 mya ngan 'das pa ring || !10.5.12" 
 
sdug bsngal sdug bsngal rnam smin dang ||  
sdug bsngal rgyu ni rnam shes pa1967 ||  
kun nas nyon mongs 'dus pa [D.146b5] yi1968 ||  
'ching ba thams cad 'jig par byed || !10.5.13" 
 
snang ba'i nang na shes pa mchog || [Go.51a] 
mun pa'i nang na1969 gti mug ste ||  
de ltar gang zhig snang la dga' ||  
de ni mkhas pa zhes bya 'o || !10.5.14" 
 
don rnams mchog1970 kun med byed pa || 
dpa' bos gti mug rnam par spongs || 
gang zhig gti [D.146b6] mug dbang song ba || 
de la zhi ba med pa yin || !10.5.15" 
 
gal te che bar bdag1971 'dod na || 
me yis1972 reg par gyur kyang rung || 
sprul dang lhan cig 'dug kyang sla'i1973 || 
nyon mongs lhan cig sbyor mi bya || !10.5.16" 
 
bdud rtsi'i nang [S.89a] na shes pa mchog || 
che ba'i nang na gter1974 mchog yin || 
gnyen gyi [D.146b7] nang1975 na gnyen mchog ste ||  
nor gyi nang na nor mchog go || !10.5.17" 
 
de lta bas na ye shes mes || [H.261a] 
rtag tu nyon mongs ri bsreg1976 go || [He.342a] 
nyon mongs [N.208a; L.86b] ri dag bsregs1977 pa ni ||  
bde ba'i gzhi la gnas pa yin || !10.5.18" 
 
mi gang blo ni zhan pa dag ||  
chos ma yin pa1978 nyon mongs [X.332a] gzeb ||  
'khor ba dag [D.147a1] las ma rgal1979 ba ||  
mun pa mun nag nang du 'jug || !10.5.19" 
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gang dag chos la blo rtag1980 pa ||  
de dag dam pa rtag tu mchod1981 ||  
de dag tshe rabs 'bras bur ldan ||  
de dag blo yis gtse1982 ba med || !10.5.20" 

 
!10.6" de ltar dge slong de chos dang chos [Q.153b] ma yin pa de dag gi rnam pa yang dag [D.147a2] 
par1983 shes par gyur nas gnas te | de ltar de shin tu dri ma med1984 pa'i sems kyis1985 tshe 'bum 
phrag du ma'i 'khor ba'i ri'i rtse1986 mo 'jig par byed cing spong bar byed la [S.89a5] 'joms1987 par 
byed de | yang 'byung bar mi byed | de'i nyon mongs pa'i dgra 'joms1988 par byed cing [H.261a5] de'i 
mya ngan [D.147a3] las 'das pa'i1989 mthar byed do || 
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Critical Apparatus 
                                                
1 The end of the first chapter of the Saddhsu and the beginning of its second chapter are omitted from Go, 
presumably due to a scribal error. The extant relevant section of text begins at ka 23a1, which corresponds to the 
final sentence of §1.5.2 of the present edition. 
2 'phags pa dam pa'i chos dran pa nye bar gzhag pa | bam po gsum pa | N D H Q; dam pa'i chos dran pa nye bar 
gzhag pa bam po gsum pa | S; bam po gsum pa || He L; bam mo gsum pa || X: For the sake of presentation I offer the 
reading of NDHG here at the opening of this section of the text. However, throughout the rest of the text I follow the 
more archaic readings of GoHeLX in this regard. 
3 rim gyis He L D H S; rims gis X; rims kyis N Q 
4 mthong ste X He; brtags na L N D S H Q 
5 'di dag L N D S H Q; 'di X He 
6 dag X He L D S Q; bdag N H 
7 'khor bar X L N D S H Q; 'khor He 
8 Perhaps add phyi rol gyi here? Ms reads b"hy"dhyatmika˚ here. Although all Tibetan editions agree in not 
reading phyi rol gyi, the presence of the conjunctive dang indicates that we should perhaps supply it. It is important 
to note, however, that T also omits b"hya (內心境界). 
9 'di dag L N D S H Q; di dag la X He 
10 dga' ba X He L N D S Q; dga' H 
11 gdul X L N D S H Q; 'dul He 
12 dgod dgod He L D S Q; rgod rgod X N H 
13 do X N H; de He L D S Q 
14 rnam par rtog par byed do X He N D S H; …de L; rtog par byed do Q 
15 dpyod pa L D S H; spyod pa X He N Q: In the context of the term yid kyi dpyod pa, we find a somewhat 
inconsistent orthographic variation between the witnesses. I do not note such variations hereafter. 
16 bco  X L N S H; bcwa D; bcwo He Q: This is a consistent orthographic variation between the witnesses. I do not 
note such variations hereafter. 
17 snyam mo He L D S H; om. X N Q 
18 zhe na He L N D S H Q; zhin X 
19 mthong nas He L S; mngon nas X N D H; mngon par Q 
20 om. X He D S H Q; chos L 
21 'gyur te He L S; 'gyur ba X N D H Q 
22 de'i dge ba'i rnam par smin pa yin no He D Q; de dge ba'i chos rnam par smin par 'gyur ba yin no L S; de'i dge ba'i 
chos rnam par smin pa yin no X N H 
23 rnam par smin pa yin no He D H Q; rnam par smin par 'gyur ba yin no X L N S 
24 rna bas He L D S Kg Q; rnams X N 
25 bsnams He D S H Q; snams X N; mnams L 
26 yid bde ba'i He L D S H Q; yid mi bde ba'i X N 
27 par He L N D S H Q; pa'i X  
28 pa X L N D S H Q; pa'i He 
29 pa X L N D S H Q; pa'i He 
30 ba'i He L N D S H Q; bar X 
31 ba L N D S H Q; ba'i X He 
32 no N H Q; te X He L D S 
33 na X He N D S H Q; ni L 
34 de L N D S H Q; de'i X He 
35 ris kyi lha rnams la X He; lha rnams la L N D S H Q 
36 gang L N D S H Q; om. X He 
37 'dzam bu'i X He D S Q; 'dzam bu L; 'dza mbu'i N H: This is a common variation in orthography. Hereafter I 
regularize the text according to the present reading of XHeDSQ. 
38 gi X He L N D H; gis S Q 
39 yin zhes X He; yin no zhes N D S H; yin no || zhes L Q 
40 om. X He L N D S H; nyan Q  
41 dma' bar L; dmas par X He N D S H Q 
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42 zhes kun tu Go X He; snyam du kun tu L; kun tu N; snyam nas | kun du D; snyam du kun du S;  snyam mo | kun 
du H; de kun du Q 
43 brgya byin X He L N D S H Q; rgya byin Go: This is a consistent orthographic variation between the witnesses. 
Hereafter I regularize the text accordingly and do not note it. 
44 na Go He N D S H Q; ni X L 
45 zhes Go L N D S H Q; shes X He 
46 te L D S; om. Go X He N H Q 
47 rab tu rtog X L N D S H Q; rab tu rtogs He;  rtag tu rtog Go 
48 rgyal chen bzhi'i lha de dag X He L N D S H Q; rgyal po chen po bzhi'i ris kyi lha de dag Go 
49 ko'u shi kas L D S Q; kau shi kas N H; ke'u shi kas X He; rgya byin gyis Go: Hereafter, I regularize the spelling 
of ko'u shi ka accordingly to the present reading of  LDSQ. 
50 om. L N D H Q S; de Go X He 
51 rab tu mthong ba Go X He N; rab tu mthong ba | D Q H; rab tu mthong pa | L; rab tu thob pa | S 
52 ji ltar Go X He L N S Q; ji lta bu D H 
53 brtags na X He L N D S H Q; rtags nas Go: The variation in orthography of rtags in Go as opposed to brtags in 
the other witnesses, is consistent. Hereafter I do not note this difference. 
54 ste X He L N D S H Q; ngo (?) Go 
55 dang Go X He L N D S H; so Q 
56 ba'i Go X He N D S H Q; bar L 
57 kyi Go X L N D S H Q; kyis He 
58 chos nyid kyis Go X L N D S H Q; chos nyid kyi He 
59 la Go He L N D S H Q; las X 
60 de dag X He L N D S H Q; dag Go 
61 'byed la Go X L N D S H; 'byed pa la He Q 
62 de la Go X L N D S H; de las Q; nga la He 
63 cung zad Go X He L S H; chung zad N D Q:  This is a consistent variation between the witnesses, except that X 
intermittently reads cung zad and chung zad. I hereafter regularize the text according to the present reading of 
GoXHeLSH and do not note this difference further unless there is additional cause to do so. 
64 dang X He L N D S H Q; dag Go 
65 ni Go L N D S H Q; na X He 
66 pags Go N D S H; lpags X He L; lbags Q (?) 
67 pas Go D S H Q; par X He L; bas N 
68 mcher X He N D S; mtsher L Q H; cher Go 
69 long ka Go X He L D S Q; long ga N H 
70 gnye ma X He L N D S H Q; mnye ma Go 
71 klad X He L S Q H; glad Go N D: This is a consistent orthographic difference between the witnesses. Hereafter, I 
silently regularize the text according to the present reading of XHeLSQH. 
72 mkhrang ba'i rnam pa X L N D S H Q; mkhrang ba'i rnam par He; khrang ba'i rnam pa Go 
73 ma bzung ba LN D H; ma gzung ba X; ma bzung Go He S; ma bzung ba dang Q 
74 zhes bya'o Go N D S H Q; shes bya'o L; shes pa'o X He: The use of either zhes or shes in parallel passages is 
largely consistent across the witnesses. Hereafter I regularize the text according to GoNDSHQ. 
75 om. L N D S H Q; nang gi Go X He 
76 de Go X He L N D S H; de dag Q 
77 tshor ba pos L S; tshor bas X He N D Q H; tshor pas Go 
78 su ma X He N D S H Q; su L; tsam Go 
79 rtag Go X He L N D S H; dag Q 
80 yin par X He L D S Q H; om. Go 
81 bdag Go X He L D S Q; dag N H 
82 mi lta X He N D Q H; myi lta Go; mi blta L S 
83 no Go L N D S H Q; om. X He 
84 de ltar Go X He; om. L N D S H Q 
85 ji lta ba bzhin Go L N D H; ji ltar ba bzhin Q; ji lta ba bzhin du X He S 
86 'di X He L N D S H Q; 'di dag Go 
87 pa ni Go L N D S H Q; pa'i X He 
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88 chu'i khams ni lus la Go X He L N D S H; chu'i khams na dus la Q 
89 yod pa Go L N D S H Q; yod pa dang | X He 
90 klad pa'i spri dang reg.; glad pa'i spri dang Go; klad ba'i pri dang X; klad pa'i phri dang He; klad pa'i sprin dang H; 
klad pa'i pri dang L S; klad pa'i bri dang Q; glad pa'i bri dang N; glad pa'i pri dang D  
91 zhag dang X He L N D S H Q; sha dang Go 
92 mkhris pa X He L D S H Q; mkhrigs pa Go; mbris pa N 
93 dang Go X He; om. L N D S H Q 
94 chu dang X He L N D S H Q; om. Go 
95 bzung ba Go L D S H Q; gzung ba X He N 
96 cung zad Go He L S; chung zad X D Q; chung zad kyi N; cung zad kyi H 
97 rnam pa Go L D S; rnam par X He N H Q 
98 ma bzung ba X He L S; ma bzung Go N D H Q 
99 zhes bya'o || de la gang nang gi chu'i khams dang | gang phyi rol gyi chu'i khams X He L N D S H Q; om. Go 
100 de dag bdag ma yin | Go X He L D S H; om. N Q 
101 bdag dang Go He L N D S H Q; bdag dang bdag dang X 
102 ma yin pa X He L D S H; ma yin Go N Q  
103 par X He N D H Q; pa L S; om. Go 
104 de la me'i khams gang zhe na | X He L N D S H Q; de la mye'i kha#s gang zhe na | de la me'i khams gang zhe na 
| Go: In Go, we find the orthographic variants khams and kha#s used alternatively. I regularize all these readings 
to khams, and will not note such variants subsequently.  
105 yod pa'o Go L N D S H Q; yod do He; yod yod do X 
106 la gang L D S; gang la Go X He N Q; la gang la H 
107 bar Go He L N D S H; par X; ba Q 
108 sreg par Go X L D S H Q; bsreg par N; sred par He 
109 gang gis X He L N D S H Q; gang Go 
110 'thungs pa Go L N D S H Q; mthungs pa X He 
111 rnams Go X L N D S H Q; rnams pa He 
112 bde bar 'ju bar D Q; bde bar 'jug bar Go; bde bar 'jug par N H; bde bar byed par L S; bde bar X He 
113 'gyur ba Go X L N D S H Q; gyur pa He 
114 zin pa 'di ni X He L N D S H; zind pa Go; zin pa ni Q 
115 phyi rol Go X L N D S H Q; pha rol He 
116 ma bzung ba X He L S; ma bzung Go N D Q; mi bzung H 
117 gang Go X He L D S H; om. N Q 
118 'di ni X He L N D S H Q; 'di Go 
119 bdag gi Go X He N D S H Q; bdag gis L 
120 te Go X He L S; om. N D Q H 
121 me'i khams la X He L N D S H Q; mye'i khams Go 
122 shing tshor pa pos gnas su ma byas punct.; shing | tshor pa pos gnas su ma byas Go X He; om. L N D S H Q 
123 om. Go X He N D Q H; de la L S 
124 ral gri X He L N D S H Q; ral gyi Go 
125 cu He L N D S H Q; bcu Go X 
126 yod do Go X He N D Q H; go L S 
127 cu dag He L N D S H; bcu dag Go X; bcu dang Q 
128 g.yo ba bzung ba dang X He D H Q; g.yo ba gzung ba dang N; yo' ba bzung ba dang Go; g.yo ba'i bzung ba dang 
L S 
129 gyi Go X L N D S H Q; om. He 
130 g.yo ba X He L N D S H Q; g.yo' ba Go: This is a consistent orthographical difference between Go and the other 
witnesses. Hereafter I regularize all readings, and do not note this difference. 
131 ma bzung ba Go X He L S; ma bzung N D Q H 
132 gang Go X He; om. L N D S H Q 
133 dang Go X He N S H; om. L D Q 
134 gang X He L N D S H Q; om. Go 
135 'di dag thams cad X He; de dag Go L N D S H; om. Q 
136 bdag gi ma yin Go X He L N D S H; om. Q 
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137 de dag bdag ma yin Go L D S H Q; de dag bdag ma yin | da dag bdag ma yan | He; om. X N 
138 ma yin la Go X He L D S H; yin la yid la; ma yin la | yid la Q 
139 byas te L N D S H Q; byas ste He; byas pa te Go; bya ste X 
140 kyis Go X He N D S H Q; kyi L 
141 pa Go L N D S H Q; pa'i X He 
142 bzhin Go X L N D Q H; bzhin du He S  
143 la Go X He; de la L N D S H Q 
144 byed de X He L N D S H Q; myi byed do Go 
145 kyi He L D S H Q; gyi X; kyis Go 
146 cung zad Go X He S H; chung zad N D Q; cu zad L 
147 nang dang X He L N D S H Q; nang Go 
148 om. X He L N D S H Q; nang Go 
149 nam mkha'i Go X He N D S H Q; nam mkha'i khams kyang L 
150 gsal zhing Go X He L N D S H; gnas shing Q 
151 pas Go X He L N D S H; par Q 
152 'thungs pa X He D S H Q; mthungs pa L N; thungs pa Go 
153 'jug par X He L N D S H Q; 'ju bar Go 
154 'byed pa X He L N D S H Q; dbyed pa Go 
155 phugs X He L N D S H Q; phubs Go 
156 rna'i bu ga dang | Q; om. Go X He L N D S H 
157 'byed par X He L N D S H Q; dbye bar Go 
158 ma bzung ba X He L N D S H Q; ma bzung Go 
159 ma zin pa X He L D S H; ma zind pa | Go; ma yin pa Q; ma sin pa N 
160 zhing Go X He L D S H Q; zhi ba N 
161 khyab par Go L N D S H Q; khyam par X He 
162 ri phug gi bu ga dang | Go X He L D S H; om. N Q 
163 ri khrod Go X He; ri phug L N D S H Q 
164 chu bo'i Go L N D S H Q; chu'i X He 
165 ste Go X He; dang L N D S H Q 
166 gyi L N D S H Q; gi Go; tu X He 
167 'di ni X He L D S H; ni N Q; om. Go 
168 gyi X He L N D S H Q; om. Go 
169 gang Go X He D S H Q; om. L N 
170 yang dag pa'i shes rab kyis Go N D S H Q; yang dag pa'i shes rab kyi L; yang pa'i shes rab kyis He; yang pa'i shes 
rab kyi X 
171 de dag L D S H; de Go X He N Q: Perhaps read de ltar after Ms? 
172 bdag Go He L N D S H Q; bdag gi X 
173 shing Go X He N D S H Q; shes L 
174 ma byas pa'i nam mkha'i X He N D S H Q; ma byas pa'i ma byas pa'i nam mkha'i Go; ma byas pa'i nas mkha'i L 
175 te X He L N D S H Q;  om. Go 
176 'gro ba yin Go X He L D S H; 'gro ba'i yin N; 'gro ba'i chos Q 
177 byed Go He N Q; 'byed L D S H  
178 'gyur Go X He N D S H Q; gyur L 
179 bsal X He L D S; gsal Go N H Q 
180 'chi dang Go He L N D S H Q; 'chi ba X 
181 rnam shes Go X He L D Q; rnams shes N S H 
182 zhi ba dul He; zhi la dul L N D S H Q; bzhi la dul Go; zhi 'dul X 
183 drug la Go X He L D S; dul la N H Q 
184 dgra ni bzlog X He N; dgra ni zlog L D S H Q; lgra ni zlog Go 
185 dpa' bo Go L N D S H; dpa' po Q; dbang po X He 
186 zhi ba'i X He L N D S H Q; bzhi ba'i Go 
187 gnas pa X He; gnas la Go L N D S H Q 
188 mnyam gzhag X L N D S H; mnyam bzhag Go He Q 
189 mkha' sprin Go X He L N D S H; mkhar sprin Q 
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190 gtor ba ltar Go He L D S H Q; gtor ba lta X; btor ba ltar N 
191 kyi mtha' dge X He L N D S H Q; mtha' dge' Go 
192 shing X He L N D S H Q;  bshin Go 
193 sgrub pa N H Q; bsgrubs pa Go X He L D S 
194 'jig par byed Go X He N D S H; 'jigs par byed L; 'jig mar byed Q 
195 brkam L N D S H Q; bskam Go X He 
196 mang ba ni Go X L N D S H; mang' ba ni He; med pa ni Q 
197 yul gyi L D S; yul gyis Go X He N H Q 
198 zhi ba X He L N D S H Q; zhi ba'i Go 
199 'gro Go He L N D S H Q; om. X 
200 song bas X He; song bar Go L N D S H Q 
201 dang po Go X He L N S H; dang D Q  
202 'dug pa Go X He L D H Q; 'jug pa S 
203 ci da ltar L N D H Q; ci de ltar S; ji de ltar Go; ji ltar X He 
204 na X He L N D S H Q; nas Go 
205 de'i sa gzhan Go L N D S H Q; de yis gzhan X He 
206 ba ni Go L N D S H Q; ba'i X He 
207 sdug bsngal X He L N D S H Q; sdug sngal Go: This orthographic variation between Go and the other witnesses 
appears intermittently. Hereafter I regularize the text accordingly, and do not note this difference. 
208 yid mi bde ba rnam par shes | X He L N D S H Q; om. Go 
209 cung zad X He L S H; chung zad N D Q; bcung zad Go 
210 'gyur ba'i L D S H; 'gyur ba ni Go X He N Q 
211 brten nas Go He N D S H Q; rten nas L; brtan nas X 
212 'di X He L N D S H Q; ni Go 
213 bzhin Go X He N Q; bzhin du L D S H 
214 de Go L N D S H Q; om. X He 
215 'gags na Go X He N D H Q; 'gags nas L S 
216 brten L N D S H Q; rten Go X He: This is a common orthographical variation, found inconsistently throughout 
the witnesses. Hereafter, in parallel contexts, I silently regularize the text. 
217 skyes pa Go X L N D S H Q; om. He 
218 bdag gi Go L N D S H Q; om. X He 
219 ba nub po zhes tshor ba X He L N D S H Q; om. Go 
220 bdag gi X D Q; de dag N H; de dag so so L S; Go omits the entire sentence. See below footnote 223. 
221 nye bar X He L D S H Q; so sor nye bar N; Go omits the entire sentence. See below footnote 223. 
222 skye ste | brten nas 'byung ba'i sdug bsngal gyi tshor ba so sor mngon par shes so || X He (byung) N D H Q; so sor 
mngon par shes so || L S; Go omits the entire sentence. See below footnote 223. 
223 Go omits: bdag gi bde [D.113b3] ba'i tshor [N.160b] ba nye [S.44b] bar zhi zhing…bdag gi bde ba'i tshor ba skyes te | de 
dag so sor mngon par shes so || 
224 bshad pa X He L N D S H Q; om. Go 
225 'gyur ba'i Go X L N D S H Q; gyur pa'i  He 
226 brten nas L N D S H Q; rten nas Go Xe H: Hereafter I do not note this regular variation of the witnesses. 
227 pa'o X L N D S H Q; so Go 
228 so sor N D S H Q; so so X He L; om. Go 
229 'gyur ba'i Go X L N D S H Q; gyur pa'i  He 
230 yid mi bde ba Go X He N D S H Q; yid bde ba L 
231 'di ltar Go X He L D S H Q; ji ltar N 
232 de'i Go X L N D S H Q; om. He 
233 sngon Go X L N D S H Q; sngon du He  
234 skyes pa de Go He L N D S H Q; skyes de X 
235 zhi ba Go N; zhi la X He L D S H Q 
236 rnam par bral ba | de las punct.; rnam par bral ba de las L D S H Q; rnam par bral ba de las | Go X He; rnam par 
grol ba'i las N 
237 skye ste X L N D S H Q; skyes ste Go He 
238 pa X L N D S H Q; par Go He 
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239 ba la Go X L N D S H Q; la He 
240 la'i X He L; bla'i Go N D S H Q: Though this is an irregular reading, it very well may have been the originally 
intended translation term, as it would conform better to the Sanskrit term bhauma than the term used throughout the 
rest of the tex, sa bla. 
241 bsnyad X He L N D S H Q; snyad Go: This orthographic variation between Go and the other witnesses is fairly 
consistent. Hereafter I do not note it. 
242 de dag gis kyang rgyal po chen po bzhi la mngon par bsnyad do || X He D H Q; …de | N; …rgyal po bzhi la… L 
S; om. Go 
243 bzhi'i ris kyi lha He; bzhi' ris kyi lha X; bzhi'i lha Go L N D S H Q 
244 gis L D S H Q; gi N; om. Go X He 
245 gang Go X He N D H Q; om. L S 
246 byung ba Go X He N D H Q; byung ba na L S 
247 grong Go X He; grong khyer L N D S H Q 
248 mang ge mo X He L N D S H Q; mang che ge mo Go 
249 rigs Go N D S H Q; rigs kyi bu X He; om. L 
250 che ge mo zhig Go X He N D S Q; om. L 
251 las rigs kyi bu ming che ge mo zhig N D Q; las | rigs kyi bu ming che ge mo zhig X (omits zhig) He L S H; om. 
Go 
252 ces bya ba Go L N D S H Q; zhes bya ba X; bya ba He 
253 dad pas Go L N D S H Q; dad pa'i X He 
254 'dod pa X He S; 'dod par Go; 'dod pas L N D H Q 
255 dma' bar byed la X He L; dmas par byed la Go N D S H Q 
256 mtho bar X He L N D S H Q; mtho' par Go: I do not note this common orthographic variation hereafter. 
257 sa srung gi bu X He L N D H Q; sa srungs kyi bu Go S 
258 lha'i tshogs X He N D H Q; lha tshogs L S; tshogs Go 
259 la sogs pas He L N D S H Q; la stsogs pas X; las rtsogs pa Go: I do not note such insignificant orthographic 
variations hereafter. 
260 'thab bral X He L N D S H Q; thab bral Go: This is a consistent orthographical difference between Go and the 
other witnesses. I do not note this difference subsequently. 
261 na Go X He N D S H Q; ni L 
262 sa gzhan Go X He L N D H Q; sa gzhan dag S 
263 dma' bar byed cing Go X He L N D S H; dmas par byed cing Q 
264 dbang po Go X He N D S H Q; rgyal po L 
265 yid dga' X He N D H Q; dga' Go L S 
266 las sa gzhan X He N D H Q; las | sa gzhan L S; las gzhan Go 
267 ji ltar X L N D S H Q; ci ltar Go; om. He 
268 brtags na L N D S H Q; rtags na X He; rtags nas Go 
269 gzhi He L N D S H Q; bzhi Go X 
270 bde ba'i rkyen gyis X He L N D S H Q; bde rkyend kyi Go 
271 bdag gi Go X He L D S Q; bdag gis N H 
272 'gags shing X He L N D S H Q; 'gag cing Go 
273 sdug bsngal X He L N D S H Q; sdug Go 
274 'byung ba Go X He N D H Q; 'byung L S 
275 kyis Go X N D S H Q; kyi L 
276 bdag gi L N D S H Q; bdagi Go; bdag nyid kyi X He 
277 gyi S; gyis X L N D H Q; kyis Go; dang gyis He 
278 gi Go X He N D S H Q; gis L 
279 reg pa las 'byung X He; reg pa 'byung L N D S H Q; reg pa la 'byung Go 
280 skye ste X L N D S H Q; skyes te Go; skyes ste He  
281 mi byed cing X He L N D S H Q; byed cing Go 
282 la ni Go He L S; yin na ni N D H Q; lta na X 
283 gis Go L N D S H Q; om. X He 
284 gal te na gtan du Go He L D H; gal te gtan du N Q; gal te nan gtan tu | X; gal te nan tan du S 
285 yang na Go X He L D S H; yang N Q 
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286 gzhan du X He N D H Q; du Go L S 
287 gis Go X He N D H; gi L S 
288 bya X He L N D S H Q; byas Go 
289 mthun Go X He N S H Q; 'thun L D: Hereafter I do not note this regular orthographic variation. 
290 bya ste X He L N D S H Q; byas te Go 
291 'brel pa He L N D; 'breld pa Go; 'brel ba X S Q; 'bral ba H 
292 em. byas te gnas par bya'o; bya ste gnas par bya'o X; bya ste | gnas par bya'o Go He; byas te gnas so L N D S H Q 
293 em. after Ms: rnam shes mtha' yas skye mched dang |; rnam shes mtha' yas skye mched dang | nam mkha' mtha' 
yas skye mched dang | N D H; rnam par shes mtha' yas skye mched dang nam mkha' mtha' yas skye mched dang | Q; 
nam mkha' mtha' yas skye mched dang | Go X He L S 
294 med Go He L N D S H Q; med pa'i X 
295 de X He L N D S H Q;  om. Go 
296 med X He L N D S H Q; om. Go 
297 byas te L N D S H Q; bya ste Go X He 
298 gis X He; gi Go L N D S H Q 
299 byas te L N D S H Q; byas ste X He; bya ste Go 
300 gser mgar ram | X He L N D S Q; om. Go 
301 pa Go X He L D S; pas N Q 
302 sol mal D; so mal Go X He L N S Q 
303 zhing X He L N D S Q; nas Go 
304 yam shing L N D S; yang shing Go X He Q 
305 bstod pa X L D S Q; bstong pa N; stong pa He; stong Go 
306 kha dog bzang Go X He L N D S; kha bzang Q 
307 om. X He L N D S Q; thams cad Go 
308 la Go X He N D Q; par L S 
309 rlag Go X L N S Q; klag He; rlung D 
310 sbyang ba L N D S Q; sbyangs pa Go X He 
311 bgo X He L N D Q; 'go Go; bsgo S 
312 bya ba X He L N D S Q; byed pa Go 
313 lta na shin tu Go; shin tu lta na N Q; shin tu blta na L D S  
314 X and He omit gal te shin tu blta na sdug pa dag byed |. 
315 gar D S; kar Go X He N Q; khar L 
316 rgyan du X N D S Q; brgyan du He L; rgyan Go 
317 sor gdub Go (?) He N D S Q; gser gdub X; sor rdub L 
318 rgyan X L N D S Q; rgyan pa Go; brgyan He 
319 khyer ba Go X He N D Q; byed pa L S 
320 gis X He L N D S Q; gi Go 
321 om. X He L N D S Q; 'di ltar rnam par dag cing Go 
322 'di ltar X He L N D S Q; 'di Go 
323 par Go He L N D S Q; pa X 
324 de dang 'brel pa dang | X He N D S Q; de dang 'breld pa'i dang | Go; om. L 
325 byas te Go L N D S Q; bya ste X He 
326 ci yang med pa'i skye mched dang | L N ('ang) D S; om. Go X He Q 
327 te L N D S Q; ste Go X He 
328 gi Go X He L N D S; gis Q 
329 mi rtag par dmigs L N D S Q; mi rtag par dmigs la Go; om. X He 
330 mi brtan zhing X He L N D S Q; om. Go 
331 brtan X He L N D S Q; gtan Go 
332 Go omits mi rtag cing rnam shes mtha' yas skye mched 
333 ni X He L N D S Q; om. Go 
334 kun gyi He L; kun tu X N D S Q; kyi Go 
335 na X He L N D S Q; nas Go 
336 Go omits shing skyes pa rnams kyang so sor mngon par shes so || 
337 'gag pa so sor L D S; 'gags pa so sor He Q; 'gags par so sor Go; 'gad pa so sor X; 'ga.. pa sor N 
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338 'gags pa Go He L; 'gag pa X N D S Q 
339 las byung ba X He L N D S Q; las byung ba'i tshor ba'i Go 
340 de bzhin du X He L N D S Q; de Go 
341 rna ba'i Go X L N D S Q; rna ba'i 'dus te He 
342 ba X He L N D S Q; ba'i Go 
343 om. Go X L N D S Q; shing 'gags pa yang so sor mngon par shes so || mig gi reg pa las byung ba so sor mngon 
par shes te | de bzhin du rna ba'i 'dus te reg pa las byung ba so sor mngon par shes He 
344 sna'i Go X L N D S Q; sna'i 'dus te He 
345 de tshor ba He L N D S Q; de | tshor ba Go; om. X 
346 de nyid Go; de dag nyid X He L N D S Q 
347 rtog ste X L N D S Q; rtogs te Go He  
348 'gags shing Go He L N D S; 'gag shing X; om. Q 
349 'gag pa na X He N D Q; 'gags pa na L S; 'gags na Go 
350 'gags so Go L D S; 'gagso X He N; 'gag!!!!!!!! Q 
351 te X He L N D S Q; so Go 
352 nub la N D Q; nu ba la He; nub pa Go; nub las X; nub nas L S 
353 skyes pa X He L N D S Q; skyes Go 
354 la X N D Q; ba He; om. Go L S 
355 pas Go He L N D S Q; pa'i X 
356 shes Go X L N D S Q; shes pa He 
357 pa med la Go X L N D S Q; par byed la He 
358 sna'i Go He L N D S; sna X Q 
359 bslang ba N D Q; bslang nas Go; slang ba He; blang ba L S; bslab ba X  
360 dmigs He L N D S Q; myigs Go; dmig X: The orthography of Go is inconsistent in this regard. Sometimes it 
reads dmyigs and other times myigs. Hereafter I regularize the text to dmigs. 
361 ma yin pa la X He L N D S Q; ma Go 
362 'gags X He L N D S Q; 'gag Go 
363 bde ba yang ma yin X L N D S Q; om. Go He 
364 gi X L N D S Q; ni He; om. Go 
365 chags Go X He N D Q; 'chags L S 
366 skyes pa Go X He L N D S; om. Q 
367 'gog pa X He N D S; 'gogs pa L; 'gag ba Q; 'grog pa Go 
368 na Go X He N Q; nas L D S 
369 rnam pa gsum L N D S Q; gsum X He; gsum po Go 
370 kyi X He L N D S Q; myi Go 
371 tshor ba rnam pa N D S Q; tshor ba rnams pa L; tshor ba'i bar rnam pa Go X He 
372 bzhi Go He N D S; gzhi X Q 
373 ba la L N D S Q; bar Go; ba X He 
374 brtson X He L N D S Q; rtson Go: Hereafter I do not note this regular orthographic variation. 
375 la spyod pa'i He; gi Go L N D S Q; om. X 
376 de dag gis kyang rgyal po chen po bzhi la mngon par bsnyad do X He L (om. chen po) N D Q; om. Go S 
377 la mngon par bsnyad do || de dag gis kyang lha rnams Go He L N D S Q; om. X 
378 rigs ga ge mo zhig las X He L N D S Q; om. Go 
379 kyi bu ming X He; kyi bu L N D S Q; om. Go 
380 zhes X He N D Q; zhig ces L S 
381 de Go X He L S; om. N D Q 
382 ste Go N D S; te X He L Q 
383 pas D S; pa Go; pa'i X He L N Q 
384 par L N D S Q; pa Go X He 
385 pa dam pa'i L N D S Q; pa dam par Go; pa'i X He 
386 ni Go X He L N D S; om. Q 
387 mngon par X He L N D S Q; om. Go 
388 byed de | bdag gis L; byed pa de bdag gis Go X He D; byed pa de bdag gi N; S; byed pa de dag Q 
389 om. X He L N D S Q; gyi Go 
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390 srung gi X He L N D Q; srungs kyi Go S 
391 de 'thab bral He N D Q; de thab bral Go; de'i thab bral X; 'thab bral L S 
392 nas Go L N D S Q; na X He 
393 mi chos dang ldan Go (myi) X L N D S Q; chos dang He 
394 ste Go; de X He L N D S Q 
395 khyod Go X He; khyod kyi L N D S Q 
396 'ching ba X He L N D S Q; 'ching ba de Go 
397 tshor ba la X He L N D S Q; tshor ba la tshor ba Go 
398 pa X He L N D Q; pas S; om. Go 
399 na L N D S Q; nas X He 
400 nyid la X He L N D S Q; nyid Go 
401 de X He L N D S Q; de dag Go 
402 du Go L N S; om. X He D Q 
403 lce'i reg pa las byung ba'i tshor ba dang | L N D S Q; lce'i reg pa las byung ba dang Go; om. X He 
404 lus dang Go X He L N D S; lus kyi reg pa las byung ba'i tshor ba dang Q 
405 byung ba'i tshor ba Go X He L D S Q; byung ba N 
406 de'i L N D S Q; de X He 
407 Go omits bar byed pa na dge ba'i chos rnams yongs su rdzogs par 'gyur zhing de'i nyon. 
408 bsrabs L N D Q; srabs Go X S 
409 'gag pa X He L N D S Q; 'gags pa Go 
410 nyi ma'i 'od kyis Go L N D S Q; kyis nyi ma'i 'od He; kyis X 
411 'gag pa X He L N D S Q; 'gags pa Go 
412 gnyi ga X He L D; gnyis ka N S Q; nyid Go 
413 tshor ba X He L N D S Q; chos [la] Go 
414 gang zhig X He L N D S Q; zhig Go 
415 gzhan gang zhig X L N D S Q; gzhan zhig Go; gang zhig He 
416 gi X He L N D S Q; gis Go 
417 gtan du Go X He D Q; nan tan du N S; tan du L 
418 'byed par byed de X (byed for 'byed) He L D S Q; …do Go; 'byed bya byede N 
419 ce na X He L N D S Q; de Go 
420 dang bcas pa Go N D S Q; dang | bcas pa X He; om. L 
421 tshor ba la N H Q; tshor ba Go X He L D S 
422 zhu Go L N D S Q; bzhu X He 
423 bzhin Go X L N D S Q; yin He 
424 gis Go X He L N D S; gi Q 
425 om. L N D S Q; zild kyis Go; zil gyis X He 
426 zhig L N D Q; cig Go X He S 
427 'di X He L N D S Q; om. Go 
428 gcig Go X N D S Q; cig He L 
429 ram X He L N D S Q; om. Go 
430 de Go X He L N D S; de la Q 
431 bas Go He L N D S; bar Q; ba'i X 
432 gi zil gyis D S; gis zil gyis Go X He; gis zil gyi L; gyi N Q 
433 bzhin X He L N D S Q; yin Go 
434 bslang ba Go N D Q ; bslangs pa L S; blangs pa X He 
435 ba Go; ba'i X; ba ni He L N D S Q 
436 pa'i Go X He L D S; pa N; ba Q 
437 'od Go X He N D S Q; om. L 
438 bzhin Go L N D S Q; yin X He 
439 gzhan L N D S Q; om. Go X He 
440 gi Go He L N D S Q; gis X 
441 cig Go X He D S; gcig L N Q 
442 gi X He L N D S Q; gis Go 
443 rtog Go X L D S; rtog pa N Q 
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444 gcig X L N D S Q; cig Go He 
445 dbang po X He L N D S Q; [po] Go 
446 em. kyi ; kyis Go X He N S Q; kyir L D 
447 ba lang Go L N D H Q; ba glang X He S 
448 gcig gcig X He L; He; gcig cig Go N D Q; cig gcig S 
449 bong bu Go L N D S Q; bung bu He; bud bu X 
450 po X He L N D S Q; pos Go 
451 bslang ba'i L N D S Q; blangs pa'i Go X He 
452 yul Go X He; om. L N D S Q 
453 kyi Go He L N D S Q; kyis X 
454 glang X He L N D S Q; blang po Go 
455 rnga mo dang Go L N D S Q; om. X He 
456 ma he dang Go L N D S Q; om. X He 
457 shib pa Go He N D S; shi ba X; shi ba pa L; shib ba ba Q 
458 sten X He L D S; bsten N Q; rten Go 
459 sgom ste L N D S; sgoms te Go X He; bsgom te Q 
460 sten Go X He L; bsten N D S Q 
461 na Go L N D S Q; ni X He 
462 sna dang Go He L N D S Q; om. X 
463 bslang ba'i N D S Q; slang ba'i Go; slang L; blangs pa'i X He 
464 'ongs Go X He L S; 'ongs pa Go; song N D Q 
465 'gag pa na X He N D S Q; 'gags pa na Go; 'gag pa ni L 
466 'gyur X He L N D S Q; myi 'gyur te | Go 
467 zhig gu X He; gcig bu Go; om. L N D S Q 
468 'gag pa na X He L N D S Q; 'gags pa Go 
469 gang du yang X L N D S Q; om. He 
470 om. Go L N D S Q; gang X He 
471 'byung L N D S Q; byung Go X He 
472 'bral X He L D S; bral Go; 'brang N Q 
473 'byung khung X He N D Q; byung khu[ng] Go; 'byung khungs L S  
474 las tshor ba mi 'byung ste Go X He; las tshor ba 'byung ste L D S; la sogs pa mi 'byung ste N Q 
475 rgya mtsho'i gzhi Go X L D S; rgya mtsho bzhi He N Q 
476 gang du Go L N D S Q; gang du na X He 
477 te Go L N D S Q; ste X He 
478 gzhol X He L N D S Q; gzhal Go 
479 no Go; te X He L N D S Q 
480 lce dang | lus dang | Go L D S; om. X He N Q 
481 dper na rdza mkhan nam X He L N D S Q; om. Go 
482 'jim pa X He L N D S Q; lci ba Go 
483 om. Go X L N D S Q; yang He 
484 bar Go L N D S Q; om. X He 
485 te L S; mod kyi Go X He N D Q 
486 gzugs Go X He L D S; rna ba N Q 
487 snang ba Go X He L D S; sna N Q 
488 'am X He L N D S Q; dang Go 
489 sdug bsngal ba 'am X He L N D S; sdug bsngal ba lam Q; om. Go 
490 ngan L N D S Q; «nga»nang Go; nang X He 
491 de'i X He L N D S Q; de'i de'i Go 
492 ma Go L N D S Q; om. X He 
493 tshe L D S; om. Go X He N Q 
494 pa'i L S; pa Go X He N D Q 
495 ngan Go He L N D S Q; dran X 
496 pa Go L N D Q; par S; la | X He 
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497 yi dags Go He N D S Q; yi dwags L H; yid dags X: This orthographic variation is consistent across the editions 
of the text, with the exception of X, which elsewhere generally reads yi dags. Hereafter I will regularize the text after 
NDSQ. 
498 la Go L N D S Q; om. X He 
499 tshol Go L D S; tshor X He N Q 
500 la X He L N D S Q; om. Go 
501 om. L S; kyang Go X He N D Q 
502 ther zug Go L N D S Q; ther zug pa X He 
503 chos can yin X L N D S Q; chos yin Go; chos can ma yin He 
504 de'i Go X L N D S Q; de He 
505 dga' ba'i Go L N D S Q; dga'i X He 
506 mod las skyes pa Go X He L S; mod la skyes pa'i N D Q 
507 nyams par Go L N D S Q; nyams su myong bar X He 
508 rtag par Go L N D S Q; rtag pa X; rtog pa He 
509 lam X He L N D S; las Go 
510 sten L N D S; bsten X He; rtend Go; rten Q 
511 la X He L N D S Q; pa Go 
512 sgom Go L N D S Q; bsgom He; bskom X 
513 na X L N D S Q; ni Go 
514 nyal X He L N D S Q; myal Go 
515 sbyor ba Go X He L D S; sbyor bar byed pa N Q 
516 mchog tu X He L N D S Q; mchog kun tu Go 
517 the tsom Go L D S Q; the tshom X He N H: Hereafter I do not note this regular orthographic variation. 
518 phrag dog gi N D S Q; phrag dog X He; phra dog gi Go L 
519 nyal 'dor bar byed pa Go X He N Q; nyal D; nyal ba L S 
520 sred pa'i 'dod chags kyi bag la nyal dang D S; srid pa'i… Go X He L N; om. Q 
521 khro ba'i X He L N D S Q; khro'i Go 
522 nyal Go X L N D S Q; nyal ba He 
523 nga rgyal gyi bag la nyal dang | D S; om. Go X He L N Q 
524 de dag L S; 'di dag Go X He N D Q 
525 ji lta ba L D S; ci lta ba Go; ji lta bu X He N Q 
526 pa X He L N D S Q; la Go 
527 las X He; la Go L N D S Q 
528 gyi X He L D S; gyis Go N Q 
529 bsgoms pa X He L N D S Q; sgom pa Go 
530 skye ba Go He L N D S Q; skye bu X 
531 'pho Go X He L D S; 'po Q; 'tho N 
532 gyur pa L N D S Q; 'gyur pa X; 'gyur ba Go He 
533 rgyu ni gang X He L N D S Q; om. Go 
534 las Go He L N D S Q; la X 
535 lta bar byed cig gu Go X N D Q; blta bar byed cig gu He; lta bar byed pa zhig gu L S 
536 las kyis X He L N D S Q; las kyi rjes su Go 
537 bsgrubs te X He L N D S Q; sgrubs ste Go: This form of sgrub is used consistently in Go in parallel contexts. 
Hereafter I do not note such variations. 
538 Ta'i L N D S Q; ta'i Go X He 
539 skye Go L D S; skyes X He N Q 
540 Ta'i L N D S Q; ta'i Go X He 
541 'grub par 'gyur ba X He; 'grub par 'gyur la L N D S Q; sgrubs la Go 
542 skye ba X He L N D S Q; «mi shes pa» Go 
543 rga ba dang | na ba dang | L N D S Q; rga ba dang | «na ba dang» Go; rga ba dang | He; om. X 
544 mya ngan dang | Go X L N D S Q; om. He 
545 dag yod Go X He; rnams yod L N D S; rnams yid Q 
546 rgyu sred X He L D S; sred Go; rgyu srid Q; rgyu rkyen N 
547 'di dag X He L N D S Q; 'di Go 
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548 kyi N D S Q; kyis Go X He L 
549 med de X He L N D S Q; byed de Go 
550 kong bu Go X He D Q; skong bu L S; rkong bu N: Hereafter I do not note this regular orthographic difference 
between LS and GoXHeDQ. Elsewhere N reads kong bu as well. 
551 mar la yang brten | Go (rtend) X He L N D S; om. Q 
552 ma Go X L S; la N D Q; om. He 
553 'grub Go L N D S Q; grub X He 
554 ni X He L N D S Q; om. Go 
555 ma ni Go L N D S Q; om. X He 
556 om. Go X He D S Q; byas pa'i L N 
557 rnam pa X He L N D S Q; dam pa Go 
558 par Go X He; pa L N D S Q 
559 'grub Go L N D S Q; grub X He 
560 bu | de L; bu de N D Q; bu de | S; bu ste | Go X He 
561 las X He L N D S Q; om. Go 
562 'grub Go L N D S Q; grub X He 
563 pas Go L N D S Q; par X He 
564 bar Go L N D S Q; ba'i X He 
565 skam Go L N D S Q; bskams X He 
566 rab tu bsregs X He; rab tu sregs Go; rab bsregs pa L N D S Q  
567 rgyal Go X He N Q; rgal L D S 
568 'byung Go L N D S Q; byung X He 
569 ni Go X He; nyid L N D S Q 
570 nyid Go L N D S Q; ni X He 
571 mi gnod X He L N D S Q; ma gnod H; myi 'dod Go 
572 srid pa Go L N D S Q; srid pas He; sred pas X 
573 lta Go L N D S Q; blta X He: Hereafter I do not note this regular orthographic variation. 
574 pa Go (?) X He; la L N D S Q 
575 byung X He; 'byung Go L N D S Q 
576 la X He L N D S Q; om. Go 
577 med la Go X He L N D Q; med na S  
578 zhing N D S Q; shing Go X He L 
579 khro med X He L N D S Q; grong khyer Go 
580 nyo 'tshong N D; nyo tshong Go X He L S; nyo'i tshong Q 
581 blangs Go L N D S Q; slangs X He 
582 gi Go; gir X He L N D S Q 
583 'drangs Go X He L N H Q; 'grangs D S 
584 rnam Go L N D S; rnams X He Q 
585 la Go; ni X He L N D S Q 
586 med X He L N D S Q; byed Go 
587 ni Go X He L N D S Q; yin H 
588 'dod pa'i khro las X He L N D S Q; 'dod pas khro pas Go 
589 rnam grol ba X He L N D S; rnam 'grol ba Go; rnam par grol Q 
590 sa yi X He N D S Q; sa'i Go L 
591 sa yi X He L N D S Q; sa'i Go 
592 bzhin X He L N D S Q; gzhan Go 
593 pa X He L N D S Q; par Go 
594 gnas X He L N D S Q; nas Go 
595 dga' X He L N D S Q; gnas Go 
596 pa L N D S Q; par Go X He 
597 dag Go X L N D S Q; dang He 
598 de'i L D S; de Go X He N Q 
599 zhi lta N D Q; zhi ltar L S; zhing ltar He; zhi la Go; bcom zhing X 
600 dbugs dbyung N D Q; dbugs 'byung Go X He L S 
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601 rim pa'i Go X He L S; rig pa'i N D Q 
602 ston L N D S Q; stond Go; bston X He 
603 'jigs med pa X He S; 'jigs med la Go L N D Q 
604 rga X He L N D S Q; dga' Go 
605 ba'i X L N D S Q; ba Go He 
606 min L N D S Q; myin Go; mis X He 
607 snam sbyar Go He N D S; snam sbyor X; rnam sbyar L Q 
608 sogs 'jog L N D S Q; gsog 'jog H; scog 'jog X He; rtsog mjog Go 
609 la X He L N D S Q; pa Go 
610 stan gcig D S; stand cig Go; stan cig He L N Q; lhan cig X 
611 [ba] Go; zhing X He L N D S Q 
612 sti Go L N D S; stir X He; ste Q 
613 'chab Go L N D S Q; 'chag X He 
614 rnam X He L N D S Q; rab Go 
615 nges bsregs pa L N D Q; nges sregs pa Go; nges bsreg pa S; nyes bsregs pa X He 
616 bzhin Go; bzhin du X He L N D S Q 
617 rjes su Go L N D S Q; om. X He 
618 gi Go X He N D S; gis Q 
619 tshor ba'i Go L N D S Q; om. X He 
620 pa Go X He L D S; pa'i N Q 
621 ngo Go X He N D Q; ste L S 
622 lhan cig X He L N D S Q; lhag gcig Go 
623 'jig Go L N D S Q; 'jigs X He 
624 'das na X; 'das nas Go L N D S Q; 'das nas na He 
625 de X He L D S; des N Q 
626 brtan X He L N D S; rtand Go; bstan Q 
627 byed cing Go X He N D Q; byed ce na L S 
628 du Go N D S Q; om. X He L 
629 pa 'am | lung du ma bstan N D S Q; …stand Go; …lung ma… L; om. X He 
630 pa Go L N D S Q; par X He 
631 gyur par X He; gyur pa Go L N D S Q 
632 pas L N D S Q; pa Go X He 
633 dang Go X He L D S; 'am N Q 
634 sdug bsngal yang ma yin bde ba yang ma yin pa'i L; sdug bsngal yang ma yin | bde ba yang ma yin pa'i S; sdug 
bsngal yang ma yin pa'i Go X He N D Q 
635 skyes pas Go X N D Q; skye bas He; skyes par L S 
636 sems gyur pa L N D S Q; sems skyes par Go X He 
637 na Go L N D S Q; nas X He 
638 bcings Go He L D S Q; bcing X N 
639 pa dang bcas L N D S Q; pa bcas Go; om. X He 
640 'phrogs Go L N Q; 'phrog X D S; phrog He 
641 'bad la Go L N D S Q; 'bad pa la X He 
642 om.  Go X He L; 'phags pa dam pa'i chos dran pa nye bar gzhag pa N D; dam pa'i chos dran pa nye bar gzhag pa 
S Q 
643 bstan pa L N D S Q; stand pa Go; bstan pa bstan pa X He 
644 de Go N D; om. X He L S Q 
645 gyur par X He L N D S Q; rgyu ba Go 
646 par Go; pa X He L N D S Q 
647 yang X He L N D S Q; gang Go 
648 'ongs pa'i L N Q; 'ong ba'i D S; 'ongs pa Go X He 
649 'brel ba'i N D S Q; 'breld ba'i Go; 'brel pa'i X He; 'bral pa'i L 
650 kyi Go X He L S; kyis N D Q 
651 par em.; pa Go X He L N D S Q 
652 la Go X He N D S Q; las L 
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653 ba la lta ba'i X He L N D S Q; ba'i lta ba'i Go 
654 pa la X He L N D S Q; pa Go 
655 ste Go X He N D Q; pa L S 
656 om. Go X He L N D S; shes pa las byung ba'i tshor ba Q 
657 'phrogs X He N D Q; phrogs Go L S  
658 mes X He N D Q; myes Go; sems L S 
659 kyi | X He L N D S Q; cing Go 
660 om. X He L N D S Q; ste Go 
661 'gag go Go L N D S Q; 'gags so X He 
662 sems mi 'phrogs X He L N D S; …myi… Go; sems can phrogs Q 
663 du Go L N D S Q; om. X He 
664 mi X He L N S D Q; om. Go 
665 rig pa'i Go X He L D S Q; reg pa'i N H 
666 dang Go X He L N D S; om. Q 
667 par Go X He N; bar D Q; ba L S 
668 kyi Go X He N D Q; kyi N D Q; kyis L S 
669 med X L N D S Q; myed Go; byed He 
670 ba la X He; ba Go L N D S Q 
671 byed X He L N D S Q; tshor Go 
672 'di Go X He L N D Q; ni S 
673 'di Go L N D S Q; de 'di X He 
674 de la L N D S Q; de Go X He 
675 rkyen L N D S Q; rkyend Go; de rkyen X He 
676 te Go; gyi X He L N D S Q 
677 tshor ba pos gnas su ma byas pa X He L N D S Q; «tshor ba po gnas su ma bcas pa» Go 
678 rtogs X He L N D S Q; rtog Go 
679 bar du Go L N D S Q; rab tu X He 
680 gyur pa X He D Q; gyur ba N S; 'gyur ba L; byed par gyurd pa Go 
681 la rnam par rtog ste | lce'i tshor ba X He L N D S Q; om. Go 
682 de dang Go L N D S Q; dang X He 
683 brten L D S; rtend Go; rten X He; bsten N Q 
684 gcod He L N D S Q; bcod Go X 
685 gyur pa X He; gyurd ba Go; 'gyur ba L N D S Q 
686 stong pa 'di L N S; 'di'i Go X He D Q 
687 skye'o Go X N D S Q; skye bo He L 
688 de Go L N D S Q; om. X He 
689 bya'i Go L N D S Q; bya yi X He 
690 om. Go L N D S Q; yid kyi tshor ba 'di X He 
691 shin tu L N D S; om. Go X He Q 
692 dang L N S; 'am Go X He D Q 
693 'gyur ba ni X He N D Q; 'gyur pa ni S; gyurd pa ni Go; 'gyur pa L 
694 gis Go X He L N; gi D S Q 
695 rig pa Go L N D S Q; reg pa X He 
696 reg pa reg pa L N D S; reg pa | reg pa Go He; rig pa | reg pa X; reg pa rig pa Q 
697 byung X He N D Q; 'byung L S; 'gyung Go 
698 dang Go N D X He Q; om. L S 
699 om. N D Q; 'di Go X He L S 
700 gi Go X He N D Q; zhing L S 
701 pa yin no X He L N D S Q; pa'o Go 
702 pad ma Go D Q; pa dma X He L N S: This is a consistent orthographical variation between the witnesses. I do 
not note it hereafter. 
703 ste X He L N D S Q; ngo Go 
704 yid la byed pa la X He L N D S Q; yid la Go 
705 las X He L N D S Q; la Go 
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706 brten L N D S Q; rten Go X He 
707 yin X He L N D S Q; yin no Go 
708 sprul pa ma yin no X He N Q; spruld… Go; sprul pa lta bu yin no L D S 
709 de'i Go N D Q; om. X He L S 
710 bskol ba X He L N D S Q; skol pa Go 
711 des L S; des de D; .. [de] N; de X He Q; om. Go 
712 bar Go L N D S Q; por X He 
713 ram Go X He; ram du L N D S Q 
714 la X He L N D S Q; om. Go 
715 om. L S; de Go X He N D Q 
716 om. Go He L N D S Q; du X 
717 bu ram shing Go L N D S Q; bu ram gyi shing X He 
718 yongs su skol L N D S Q; yongs su bskol X He; bskold Go 
719 dbu ba Go X He L N D S; lbu ba Q 
720 dkar ba lta bu Go He L N D S Q; dkar bu X 
721 te X He L N D S Q; ro Go 
722 sems kyi rgyun X He L N D S Q; sems rgyun Go 
723 bskol X He; skol Go L N D S Q 
724 byed pa de lta X He L N D S Q; byed Go 
725 la Go X He N D Q; pa L S 
726 shin tu X He L N D S Q; om. Go 
727 'khor ba Go X He; om. L N D S Q 
728 par Go X He L S; pa N D Q 
729 rtog Go L N D S Q; rtogs X He 
730 sems can che ge mo Go L N D S Q; sems che ge mo He; sems che go mo X 
731 ba phra ba 'am L N D S Q; ba'i tshor phra ba dang Go; ba'i tshor ba las byung ba X He 
732 rags pa Go He L N D S Q; reg pa X 
733 pa de Go He L N D S Q; de X 
734 rags pa Go He L N D S Q; reg pa X 
735 bsal X He L D S; sel Go; gsal N Q 
736 te Go X He D Q; la L S; .. N 
737 de de X L N D S Q; de Go He 
738 'joms pa N D Q; 'jom«s» ba Go; 'jom pa X He L S 
739 sa bla'i gnod sbyin yid shin tu dga' nas | bar snang la spyod pa'i gnod sbyin rnams la mngon par bsnyad do | X He; 
sa sla'i gnod sbyin yid shin tu dga' nas bar snang la spyod pa'i gnod sbyin rnams la thon par snyad do | Go; om. L N 
D S Q: In a number of instances Go reads sa sla'i for what is in all other witnesses sa bla'i. It is, however, 
inconsistent in this regard, sometimes reading sa bla'i. I do not note this variation hereafter. 
740 om. Go X He N D S Q; | L 
741 la spyod Go L N D Q; spyod X He; gi lha la sogs L S 
742 gis X He L N D S Q; om. Go 
743 dang X He L N D S Q; om. Go 
744 sa srung gi bu X He L N D; chen po sa srung gi bu Go; sa srungs kyi bu S; sa ba srung gi bu 
745 do Go Q; de X He L N D S 
746 nas X He L N D Q S; ba Go 
747 thogs Go L N D S Q; om. X He 
748 kyis Go He N D S Q; kyi X L 
749 brgyan pa L N D S Q; brgyand pa Go; brgyan X He 
750 dri X He L N D S Q; dri dang Go 
751 shugs kyis Go X He N D Q; shugs kyi L S 
752 med X He L S Q; myed Go; med pa N D 
753 kyis Go X He N D S Q; kyi L 
754 khang bzangs Go X He L N D S; bad bzangs Q 
755 dpag tshad Go L N D S Q; om. X He 
756 na Go L N D S Q; ni X He 
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757 byams pa Go X He N D Q; om. L S 
758 bas Go X He L N S Q; nas D 
759 mang L N D S Q; che X He; mang che Go 
760 ga L N D S Q; che X He; ga che Go 
761 tu rigs che ge mo zhig Go N D Q; tu | rigs che ge mo zhig He L S; om. X 
762 smrig Go He L N D S; smrigs X; mig Q 
763 khyim nas L N D S Q; om. X He 
764 ba'i Go N D Q; ba X He L S 
765 bzhi pa Go L N D S Q; bzhi po X He 
766 'joms X He N D Q; 'jom Go L S 
767 zam pa X He L N D S Q; zab pa Go 
768 om. Go X He L D S; cing N Q 
769 om. Go X He L N D S; bla ma la bsnyen pa skar bgyid pa | zag pa med pa'i chos kyi de nyid tshol zhing tshor ba'i 
de nyid mthong ba zhes bgyi ba sa gzhan bzhi ba la zhugs nas bdud gyi phyogs 'joms par bgyid cing dam pa'i chos 
kyi zam ba brtan par bgyed | Q 
770 om. He; cing Go X L N D S Q 
771 gsol Go L N D S Q; gsal X He 
772 las Go; la X He L N D S Q 
773 pas X He L N D S Q; pa Go  
774 'gyur ba X He; gyur pa L N D S Q; byed pa Go 
775 byed cing Go X He L D S Q; byed pa'i N 
776 'jig par byed Go N H Q; 'jigs par byed X He; 'joms par byed L D S 
777 dga'o X He N D Q; dga' 'o S; dga' bo Go L 
778 'jug Go X L D; 'dug N H Q 
779 pa Go L N D H Q; pa'i X 
780 ba'i X L N D H Q; ba Go 
781 mthar Go L N D H Q; mthong X 
782 pa Go X N H Q; la L D 
783 om. X L N D H Q; 'du shes kyi mthar byas pa | Go 
784 yang dag par sems par byed la Go L N D H Q; yang dag par dben la X 
785 de X L N D H Q; om. Go 
786 nyid du Go L N D H Q; nyid X 
787 pa bstan du X L N D H; pa stand tu Go; par stan du Q: In such instances, Go irregularly reads this orthographic 
variation. I do not note such variations hereafter. 
788 cing X L N D Q; pa Go 
789 ba X L N D H Q; om. Go 
790 la X L N D H Q; las Go 
791 btsod L D H; gtsod X N Q; tsod Go 
792 zhan X L N D H Q; gzhan Go 
793 kyis L N D H Q; om. X Go 
794 'chi 'pho X L N D H Q; 'chi 'pho ba Go 
795 za ba Go X N D H Q; bra ba L 
796 cing X L N D H Q; de Go 
797 par dka' Go L N D H; pa dka'X; par dga' Q 
798 bslangs pa'i L D; bslang ba'i X N H Q; slangs pa'i Go  
799 las Go L N D H Q; lus X 
800 bye brag X L N D H Q; om. Go 
801 'di ni Go L N D H Q; 'di X 
802 pa'i X; pas Go L N D H Q 
803 blugs N D H Q; glugs Go X; lugs L 
804 sten Go X L N D H; bsten Q  
805 ngam grog N D H Q; ngam 'grog Go X; ngan grog L 
806 brdzun dang X; rdzun dang Go; om. L N D H Q 
807 po X L N D H Q; mo Go 
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808 kyal N D H Q; khyal Go X L 
809 par X Go N H Q; pa L D 
810 'khor X L N D H Q; «'»khor Go: Hereafter, I do not note this correction found regularly in Go. 
811 ngo Go L N D H Q; po X 
812 'du shes Go X L D H; shes N Q 
813 de X L N D H Q; do Go 
814 om. Go X L D; dang N H Q 
815 yongs 'du L N; yongs su 'du ba Go; yongs su 'du X D H Q 
816 kun tu rtse ba Go L N D H; kun tu brtse ba Q; kur rtse ba X 
817 me tog dang | Go L N D H Q; om. X 
818 man dA ra ba Go D H Q; man da ra ba L; ma n+d+ha ra ba X; man+da ra ba N 
819 lha rnams kyi Go X L N D H; om. Q 
820 kyis X L N D H Q; kyi Go 
821 dub pa dang X L N D H Q; om. Go 
822 nyam X L N D H Q; nyams Go 
823 lto Go L X N D H; lce Q 
824 zhar ba Go N D H Q; zha ba L; mjar ba X 
825 skyes Go L N D H Q; skye X 
826 gnag Go X L; nag N D H Q 
827 dong L Q; dngo N D H; dngo' Go; chu bo X 
828 mtshor L N D H Q; mtsho Go X 
829 gri X L N D H Q; gyi Go 
830 dbyig Go X L D Q; dbyug N H 
831 gzhor Go L N D H Q; 'byor X 
832 mdung gis btab X N D H Q; 'dung gyis btab Go; mdung gis btang L 
833 snabs kyi Go X N D H; bsnabs kyi L; snabs kyis Q 
834 skyes pa Go X N Q; om. L D H 
835 kyis mchi ma X D Q; kyis 'chi ma Go; kyi mchi ma L N H 
836 thebs Go X L D Q; thegs N H 
837 lus X L N D H Q; lus la Go 
838 gnon L N D H Q; gnod Go X 
839 sum cu L N D H; sum bcu Q; gsum bcu Go X 
840 bsregs Go X L D H; sregs N Q 
841 pa L N D H Q; pa'i Go X 
842 kyi L N D H Q; kyis Go X 
843 ngo Go L N D H Q; po X 
844 ma yin pa Go L N D H Q; mi yin pa'i X 
845 snying Go X L D H Q; om. N 
846 bskams D; skams Go X L N H Q 
847 gzung Go X D H; gzungs N; gzug L; bzung Q 
848 brkam X N D H; bskam Q; skam Go L 
849 rus Go X L D H; ru N Q 
850 nya mid mid dang Go L N D H Q; om. X 
851 bshor Go X N D H Q; shor L 
852 bzung L N D H Q; gzung Go X 
853 ba'i X; ba Go L N D H Q 
854 che Go; om. X L N D H Q 
855 bong bu dang X L D; om. Go 
856 'ching Go L N D H Q; bcing X 
857 gyis gsod L N D H Q; gyis bsod Go; gyi gsod X 
858 'chi L N D H Q; 'ching X; 'chi' Go  
859 brgya X L N D H Q; rgya Go: Hereafter I do not note this regular orthographic variation in Go. 
860 gis Go X N D H Q; gi L 
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861 bya ko ya sh+ti ka X; bya kom Sh+Ti ka D H; bya kom sh+Ti ka L; bya kom sh+ti ka N; bya rkom sh+ti ka Q; 
bya la ko ka shi ka Go 
862 bya da t+yu ha D; bya dad tyu ha Go; bya dang t+yu ha X; bya da# t+yu ha N H Q; t+yu ha L 
863 bya tsa sha dang Go L N D H Q; om. X 
864 'dab brgya X N D H; 'dab rgya Go Q; mdab brgya L 
865 tsha Go L N D H Q; tsa X 
866 te'u L N D H Q; de'u Go X 
867 san pa ta X; san pa Go; san ta pa L N D H Q 
868 pa Go L N D H Q; pas X 
869 mi bzad X H; myi zad Go; mi zad Q; mi bzod L D 
870 so'i L N D H Q; sor X; so Go 
871 kyi Go L N D H Q; kyis X 
872 'joms X; mjoms Go; gzhom L N D H Q 
873 bzod pa L D; bzad pa X N H; zad pa Go; zad pa dang Q 
874 dmyal ba'i Go X; rkyal ba'i L; brkyal pa'i L N D H Q 
875 gri'i N D H Q; gri X L; gyi Go 
876 'dab L N D H Q; mdab X; bdag Go 
877 ba tshwa'i N D H Q; ba tsha'i X L; cha ba'i Go 
878 pad ma N D H Q; pa dma X L; pad pa Go 
879 zad Go; bzad X L N D H Q 
880 om. Go L N D H Q; dang X 
881 ma Go X D Q; mar L N H 
882 dpyod Go L N D H Q; spyod X 
883 yod cing Go L N D H Q; yod yid X 
884 pa Go X N D H Q; pa'i L 
885 gzhi X N D H Q; bzhi Go L 
886 bar Go L N D H; ba X; der Q 
887 dmigs Go L N D H Q; gnas X 
888 gsal bas Go X N D H Q; dag pas L 
889 de thung ngu X L N D H Q; thu du Go 
890 ce na Go L N D H Q; cing X 
891 brtags na L N D H Q; rtags na Go; brtags pa X 
892 bar Go; ba X L N D H Q 
893 ba ni Go N Q; ba na X; ba'i L D H 
894 brtul X N D H Q; rtul Go L 
895 sbyin pa Go X N D H Q; mchod sbyin L 
896 drang ba L N D H Q; dran ba Go; dad pa X 
897 dang Go X L; la N D H Q 
898 lta ba dang Go; lta la X L N D H Q 
899 blugs D H; glugs X Go N Q; lugs L 
900 phyug Go L N D H Q; byug X 
901 drang ba Go L N D H Q; dang ba X 
902 snying brtse X L N D H; snying rtse Q; snying rje rtse Go 
903 kyi Go L N D H Q; kyis X 
904 ni X; kyi Go L N D H Q 
905 yongs X L N D H Q; yongs su Go 
906 dpag bsam gyi shing X L N D H Q; dpag tshams rgyand Go 
907 tshang tshing Go; tshag tshig L N D H Q; tshag X 
908 zas Go X L D; om. N H Q 
909 la gnas Go X L N D H; las gnas Q 
910 la X L D H; ba Go; la ba N Q 
911 ton Go X L D H; don N Q 
912 dul ba Go X L N D Q; grub pa H 
913 pa'i Go X L D; pa N H Q 
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914 bskams pa X; skams pa Go L D H Q; skams N 
915 bsregs N D H Q; sregs Go L; bsreg X 
916 bgrang X L N D H Q; 'grang Go 
917 dbang po Go L N D H Q; dang po X 
918 ngan X L D H Q; ngan pa Go N 
919 gnod pa Go N D H Q; gnon por X; gnon pa L 
920 byas pa'i G L N D H Q; bya ba'i X 
921 'joms X; 'jom Go; gzhom L N D H Q 
922 bgrang bar X L N D H Q; 'grang Go 
923 thung bar Go X L D H Q; zad bar N 
924 de L N D H Q; do Go X 
925 zhig X L N D H Q; om. Go 
926 gong du 'gro ba de rnams kyi 'khor ba ni Go L N D H Q; grong ba de rnams kyi 'gro ba ni X 
927 pas Go X L D; par N H Q 
928 bstan X L N D H Q; stand Go: Hereafter I do not note this (mostly) consistent orthographical variation. 
929 'dren ma Go L N D H Q; 'dres ma X: Hereafter I do not note this consistent orthographical variation. 
930 su Go X N; kyi nang du L D H Q 
931 las kyis Go L N D H Q; las rnams kyis X 
932 dge ba'i las kyis ni lha rnams su'o L N D H Q; dge ba'i las rnams kyis ni lha rnams su'o X; om. Go 
933 su X L N D H Q; su'o Go 
934 gnas X L N D H Q; om. Go 
935 lha rnams kyi nang du Go X D H Q; lha rnams kyi nang du su N; lha rnamsu L 
936 du Go X N D H Q; na L 
937 ba Go X N D H Q; om. L 
938 par byed do X L N D H Q; so Go 
939 las Go L N D H Q; lam X 
940 pos Go L N D H Q; por X 
941 dmar po la X N D H Q; dmar la Go; dmar po L 
942 ba Go L N D H Q; bar X 
943 chung ma dag X L N D H Q; chung dag Go 
944 zung L N D H Q; bzung X; gzung Go 
945 bdag cag thong L N D H Q; bdag cag mthong X; bdag mthong Go 
946 'jig rten dgyes Go L N D H Q; 'jig rten du dges X 
947 shes pa Go X N Q; shes rab L D H 
948 brtson 'grus med pa X L N D H Q; rtson par mi med pa Go 
949 ni X L N D H Q; om. Go 
950 gzan X N D H Q; zand Go; gsan L 
951 mthong ba Go D; mthong ste L; mkhyen pa X N Q 
952 dmigs pa'i de nyid L N D H Q; dmigs pa'i de bzhin nyid X; dmigs pa la de Go 
953 brjod Go L D H Q; rjod X N 
954 mthong na Go X N D H Q; mtho ba na L 
955 byas pa nyes pa X L N D H Q; om. Go 
956 de dang Go X N D H Q; dang L 
957 yin X L N D H Q; yin no || Go 
958 de'i gzhi X L N D H Q; om. Go 
959 om. Go X N D H Q; kyi L 
960 'du shes reg pa Go X N H Q; 'du shes su reg pa L D 
961 de X L N D H Q; de dag Go 
962 ni X L N D H Q; om. Go 
963 chu shel X L D; chu Go 
964 la brten X N D H Q; la rten L; om. Go 
965 bas L N D H Q; las Go X 
966 tshol X L N D H Q; tshor Go 
967 mos Go X N D H Q; mes L 
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968 rgyu dang L D H; dge ba 'byung zhing Go N Q; dge ba 'byung gi X He 
969 dge ba 'byung ba L D H; myi dge ba 'byung la Go; mi dge ba 'byung la N Q; mi dge ba'i 'byung la X 
970 rgyu dang rkyen gyi dbang gis mi dge ba byung la | rgyu dang rkyen gyi dbang gis mi dge ba 'byung la X He; om. 
Go L N D H Q 
971 mi dge bar 'gyur ba X He N H Q; mi dge bar 'gyur bar L D; mi dge bar gyurd pa Go: I have emended the Sanskrit 
text here to read ku$ala (dge ba) rather than aku$ala (mi dge ba), but the Tibetan translators translated what is 
founding Ms. 
972 skyes so Go X L D S Q; rgyas so H 
973 de yang X L D S Q; de 'ang N; de dang H; de Go 
974 bu L N D H Q;  bur Go X 
975 nyams pas Go L N D H Q; mnyam pas X 
976 bde X L N D H Q; dge Go 
977 bde ba la bde bar X L N D H Q; bde bar Go 
978 gi Go; ni X L N D H Q 
979 chung ngu 'du shes Go; chung ngur 'du shes D H Q; chu ngur 'du shes L; chung ngu shes X; chung ngur shes N 
980 dge Go X N Q; bde L D H 
981 yang Go X L D H; pa dang N Q 
982 mngon par chags pa med Go L N D H Q; mngon par chags par byed X 
983 'du byed Go X L N D H; 'du shes Q 
984 'dod pa med de Go L N D H Q; 'dod pa de X 
985 gnas pa Go X L N H; gnas N Q 
986 med de Go; med do L N D H Q; med pa med do X 
987 la Go X N D H Q; pa la L 
988 du Go X; la L N D H Q 
989 Go contains a dittography here: rnam par shes pa 'byung ba la mngon par 'dod pa med do | gnas pa med cing 'jig 
pa med la gzhan du 'gyur ba med pa'i. 
990 phung po'i X L N D H Q; om. Go 
991 lta Go L N D H Q; ltung X 
992 na X L N D H Q; ni Go 
993 'ching Go L N D H Q; 'chi X 
994 mi 'gyur Go L N D H Q; 'gyur X 
995 gnas pa Go L N D H Q; bzhag pa X 
996 bya bar Go X; bya ba L N D H Q 
997 byed X L N D H Q; myed Go 
998 la yod X L N D H Q; yod cing Go 
999 chog X N D H Q; chogs L; chos Go 
1000 brjod X L N D H Q; rjod Go 
1001 gi L N D H Q; gis X; zhig Go 
1002 rjod Go L; brjod X N D H Q 
1003 zag zad Go X L D H; zad zag N Q 
1004 cha byad Go X L D H Q; tsha byed N 
1005 min L N D H; yin Go X Q 
1006 med X L N D H Q; byed Go 
1007 gcod pa X N Q; gcod dang Go L D H  
1008 gcod Go X N D H Q; spyod L 
1009 pa Go N Q; la X L D 
1010 yul X L N D H Q; la Go 
1011 sangs rgyas Go X N D H Q; rgyal bas L 
1012 sbrul gdug dang X L N D H; sbrul sdug nang Go; sbrul dug dang Q 
1013 ta mra dag L N D H Q; a ta ma Go X 
1014 smin pa Go N D H Q; smin ma L; sbyin pa X 
1015 nyis L N D H Q; gnyis Go X 
1016 'chal pa L N H Q; 'chal pa'i X; chal pa Go; 'chal na D 
1017 gyis X; gyi Go L N D H Q 
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1018 bsdus X N H Q; sdus Go; 'dus L D 
1019 no Go X L D H; te N Q 
1020 gdug X L N D H Q; sdug Go 
1021 khung na Go L N D H Q; kha nas X 
1022 'dug Go X L N D H; chung Q 
1023 nyon mongs Go X L D H; nye ba N Q 
1024 snyoms Go L N D H Q; nams X 
1025 gter Q; gtar X L N D H; gtang Go 
1026 sun Go L N D H Q; sum X 
1027 g.yon Go N D H Q; g.yo X L 
1028 yin Go L N D H Q; min X 
1029 ji Go L N D H Q; de X 
1030 me yis X L N D H; me'is Go; me yas Q 
1031 'gro spro Go L N D H Q; spong X 
1032 bdag X L N D H Q; dag Go 
1033 'bel Go X L N D H; 'phel Q 
1034 pa yi X L N D H; pa'i Go; pa yin Q 
1035 sten L; bsten N D H Q; rtend Go; rten X 
1036 zhim Go X N D H Q; zhing L 
1037 gi Go L N D H Q; ni X 
1038 sbyin bdag bden sems slu bar byed ||: This line is presented in the Tibetan witnesses as the third line of 
§5.1.21.18. I emend the text after Ms, as the verses are otherwise incoherent. 
1039 cing X L N D H Q; cig Go 
1040 nye rtsom L N D H Q; nyes rtsom X; nyes rtsoms Go 
1041 sun L N D H Q; sum Go X 
1042 nas Go X L D; na N H Q 
1043 One of the p"da-s is missing from this verse. The relevant corresponding Sanskrit p"da-s, as found in the critical 
edition, follow: tatsv"sthyam eva pu%&anti v"nt"$ais tai' sam" mat"' | 
1044 de dag L N D H Q; dag Go; mtha' dag X 
1045 la X L N D H Q; las Go 
1046 pa'i X L N D H Q; pa Go 
1047 shes Go L N D H Q; des X 
1048 rtsom Go X; brtson L N D H Q 
1049 kun tu sten L N D H; kun du sten X; kun tu brten Q; kun rtend Go;  
1050 sgom ste L N D H Q; bsgoms te X; sgoms te Go 
1051 bsnyad Go X L N D H; brnyad Q 
1052 nas X L N D H Q; gnas Go 
1053 de nas N D H Q; de na Go; de la L 
1054 ches L N D H Q; chos Go 
1055 X omits de nas byang chub sems dpa' gcig cig mchog tu dga' ches nas. 
1056 de X L N D H; do Go Q 
1057 bgos nas N H; bgos pa nas X L D Q; bgos pa Go 
1058 de sa Go X N D H Q; des sa L 
1059 'jug Go X L D; 'jug yang N H Q 
1060 dang Go L N D H Q; pa X 
1061 de X N D H Q; ste L; dang Go 
1062 mig X L N D H Q; om. Go 
1063 ste Go L N D H Q; ngo X 
1064 pa'i tshor ba dang reg.; ba tshor ba dang X; pa tshor ba dang L N D H Q; pa dang Go 
1065 pa X L N D H; dpa' Go Q 
1066 de la Go L N D H Q; de ltar X 
1067 sems pa Go L N D H; sems dpa«'» X; sems dpa' Q 
1068 pa'o Go X L D H; om. N Q 
1069 gang yin pa de ni shes Go X L D H; om. N Q 
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1070 gzugs 'di ni mi sdug pa | X L N D H Q; om. Go 
1071 ni Go X L D Q; om. N H 
1072 thogs pa Go L N D H Q; thog ma X 
1073 byed Go L N D H Q; byed pa X 
1074 'du shes dang Go X L N D H; om. Q 
1075 sems pa L N D H; sems dpa' X; sems Go Q 
1076 de la Go N D H Q; de las L 
1077 'du shes dang Go L N D H Q; om. X 
1078 pa X L D; dpa' Go 
1079 ni X L N D H Q; om. Go 
1080 'di dag X L N D H Q; 'di Go 
1081 ba Go X; ba'i L N D H Q 
1082 mi Go L N D H Q; om. X 
1083 bcu'i X L N D H Q; bcu po'i Go 
1084 sems pa'i L N D H; sems dpa'i Go X Q 
1085 te Go X L D Q; de N H 
1086 pa dang Go X L; pas N D H Q 
1087 sems pa X L D; sems dpa Go 
1088 mi 'dra ba L N H Q; mi 'dra ba nyid Go X D  
1089 kyang Go L N D H Q; kyi X 
1090 'du shes Go L N D H Q; shes rab X 
1091 kyang 'on kyang D S; yang | 'on kyang X; yang Go; kyang L N Q H 
1092 ngo bo nyid L; ngo bo Go X N D H Q 
1093 yin la N D H Q; la Go X L 
1094 sems pa'i L N D H; sems dpa'i Go X Q 
1095 yin no X L N D H Q; no Go 
1096 pa Go X; pa'i N D H; dpa'i L Q 
1097 de kho na nyid L N D H Q; kho na nyid Go X 
1098 om. X L N D H Q; ngo Go 
1099 pa'i X; pa Go; par L N D H Q 
1100 btang bas Go L N D H Q; btags pas X 
1101 rnyog pa Go L N D H Q; rtog pa X 
1102 de kho na nyid Go X N D H Q; de nyid L 
1103 tshil Go X N D H Q; mchil ma L 
1104 mchi L N D H Q; mchil Go X 
1105 rig nas Go L N D H Q; gnas X 
1106 rtag X L N D H Q; rnam Go 
1107 mi lta ba Go L N D H Q; ma X 
1108 pas L N D H Q; pa las X; las Go 
1109 sbrel X L N D H Q; 'breld Go 
1110 rtogs te N D H Q; rtog ste X; rtog te L; rtog sde Go 
1111 nas Go X N D H Q; ste L 
1112 rtogs shing N D H; rtog shing Q; rtogs nas Go L; rtog nas X 
1113 yang Go L; om. X N D H Q 
1114 ci 'di X L D H; ji 'di Go; 'di ci N Q 
1115 la Go X L N H; om. D Q 
1116 pas N D H Q; pa Go X L 
1117 su Go X N D H Q; du ma L 
1118 sdug pa dang khong L N D H Q; sdug pa dang Go; om. X 
1119 pas bzung L N D H; pas gzung Go; par gzung X; par bzung Q 
1120 de sgra la N D H Q; sgra la L; de la sgra Go X 
1121 pa Go X N D H Q; pa'i L  
1122 de nas Go X; des L N D H Q 
1123 skyed pa'i L N D H Q; skyed pa Go; skye ba X 
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1124 yid la byed pa la yang Go ('ang) L N D H Q; yid la yang X 
1125 ngo Go X N D H Q; ba'o L 
1126 byed | de la X L N D H Q; byed de | Go 
1127 sems pa gang gis Go L N H; sems gang gis D Q; om. X 
1128 ring po X He L; ring ngo Go N D H Q 
1129 snyam Go X N D H Q; ma yin L 
1130 gsal ba Go; mi gsal ba X L N D H Q 
1131 chen po Go L; chen mo X; chen por N D H Q: Read  chen po dang after Ms? 
1132 'am X; dang Go L N D H Q 
1133 kyis L N D H Q; kyi Go X 
1134 kyi Go X L D; kyis N H Q 
1135 rnam par shes pas X L N D H Q; om. Go Q 
1136 bas Go L N D H Q; ba'i X 
1137 nyis Go X N D H Q; nyi L 
1138 de L N D H Q; om. Go X 
1139 sgra D H Q; sgra'i Go X L N 
1140 na'o X N D H Q; Go na 'o; na'i L 
1141 na Go L N D H Q; ni X 
1142 thos na Go X L; thos pa na N D H Q 
1143 la X L N D H Q; pa la Go 
1144 rna X L N D H Q; rna'i Go 
1145 rtog na Go; rtog pa na L N D H Q; rtogs na X 
1146 cing X L N D H Q; pa'i Go 
1147 bar Go; ba X L N D H Qs 
1148 'thob L N D H; thob Go X; mthong Q 
1149 rna ba'i rnam par shes pa ni Go X N D H Q; om. L 
1150 yin no Go X L D H; yin N Q 
1151 de X L N D H Q; om. Go 
1152 lta Go X L N D H; blta Q 
1153 skyed pa L N D H Q; skied mched X; skyed Go 
1154 dri zhim pa 'am Go L N D H Q; om. X 
1155 om. Go X N D H Q; dri mi zhim pa 'am | L 
1156 gis Go X N D H Q; gi L 
1157 'ong ba'i Go X L D Q; 'ongs pa'i N H 
1158 phyi L N D H Q; phyir Go X 
1159 pa X L N D H; dpa' Go Q 
1160 om. Go X; de L N D H Q 
1161 mthong nas Go X D Q; thos nas L N S H 
1162 nang gi X L N D H; [nang] Go; rang gi Q 
1163 om. Go; de X L N D H Q 
1164 sems pa'i Go X L N D H; sems dpa'i Q 
1165 ni Go X L; ni 'du shes de D N H Q; ni 'du shes S 
1166 gcig L N D H Q; cig Go X 
1167 rtsom X N D H Q; tsom L; rtson Go 
1168 ste Go X N D H Q; te L 
1169 sna dang X L N D H Q; sna'i Go 
1170 pa L; par Go X N D H Q 
1171 brtan pa dang | Go L N D H Q; om. X 
1172 pa med cing L D H; pa med ni N Q; ni Go X 
1173 stong pa dang Go L N D H Q; stong pa nyid X 
1174 rig nas Go X L D H; rig pa Q; reg pa N 
1175 dri'i Go X L N D H; dri yi Q 
1176 tsam kho na Go X; kho na tsam L N D H Q 
1177 te L; la Go X N D H Q 
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1178 te X L N D H Q; om.  Go 
1179 blo zhan pa X L N D H Q; bzhan pa Go 
1180 de X L N D H Q; om. Go 
1181 las reg pa X L D H; la reg pa Go; om. N Q 
1182 'du shes dang Go L N D H Q; om. X 
1183 pa X L N D H; dpa' Go Q 
1184 pa'i X L N D H Q; bya'i Go 
1185 par Go X L N D H; dpa' Q 
1186 gcig L N D H Q; cig Go X 
1187 sgrub Go X L D; bsgrub N H Q 
1188 shing X L N D H Q; yang shing Go 
1189 skam Go X L N D; bskam H; kam Q 
1190 gdub gcig N D H Q; gdub cig Go; bdub cig X; rdub cig L 
1191 mtshan nyid mi 'dra ba X L N D H; mtshan nyid mi 'bra ba Q; myi 'dra ba nyid myi 'dra  Go 
1192 la X; om. Go L N D H Q 
1193 lce'i Go X L D H Q; om. N 
1194 skyed Go X L N D; bskyed H Q 
1195 de Go X N D H Q; do L 
1196 rtag X L N D H Q; brtag Go 
1197 cung X L D; chung N H Q; bcung Go 
1198 rnam pa X L N D H Q; om. Go 
1199 na Go L N D H Q; nas X 
1200 de X L N D H Q; om. Go 
1201 gcig la gcig 'gag cing zhugs conj.; gcig la gcig gnod cing zhugs N D H Q; gcig gcig la gnod cing zhugs L; gcig 
'gag cing gcig zhugs Go; gcig gam gcig zhugs X 
1202 skye mched Go X; skye mched dag L N D H Q 
1203 skye mched Go X; skye mched dag L D H Q; skye mched bdag N 
1204 chos can Go L N D H Q; chos X 
1205 ste X L N D H Q; mo Go 
1206 om. Go X N D H Q; 'dus pa'i go rims bstan pa || L 
1207 om. Go X L; 'phags pa dam pa'i chos dran pa nye bar gzhag pa N D H Q 
1208 om. Go L N D H Q; gnas su lta zhing X 
1209 om. Go L N D H Q; thos pa las byung ba'i shes pa des X 
1210 ba ni Go L N D H Q; ba'i X 
1211 nas Go L N D H Q; na X 
1212 pas X L N D H Q; pa la Go 
1213 sel zhing N D H Q; seld cing Go; sel cing X L 
1214 brtags Go X L N D H; rtogs Q 
1215 pa Go X N D H Q; no L 
1216 la Go L N D H Q; de X 
1217 rig Go X L H Q; reg D N 
1218 rab tu L N D H Q; rab X; rtag tu Go 
1219 brgya phrag stong X L N D H Q; rgya stong Go 
1220 dag Go L; la bdag N D H Q 
1221 yang L N D H Q; yid Go 
1222 bar mi byed pa L N D H; bar mi byed pa Q; bar mi byed Go 
1223 X omits dag 'jig par byed la | yang 'byung bar mi byed pa gsum pa 'di ni so sor brtags pa ma yin pas 'gog pa ste | 
nam mkha' dang | chos gsum po 'di dag ni skye ba med la rtag pa | de 
1224 'gyur la X L N D H Q; 'gyur ba la Go 
1225 de Go X N D H Q; des L 
1226 thogs pa med pa'i L N D H Q; thogs pa'i Go X 
1227 ji ltar na L N D H Q; ji ltar X; ci ltar Go 
1228 om. Go L N D H Q; ro X 
1229 ji ltar na L N D H Q; ci ltar na Go; om. X 
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1230 pas Go L N D H Q; pa X 
1231 pas L D S; pa'i Go X N H; pa Q; Go omits med pas ro rnam par shes par 'gyur | de bzhin du lus kyi rnam par shes 
pa bstan du med cing thogs pa. 
1232 reg bya rnam par shes par 'gyur | em. after T; om. Go X L N D S H Q  
1233 dang Go L N D H Q; om. X 
1234 nang L N D H Q; gang Go 
1235 med cing X L N S Q H; myed cing Go; byed cing D 
1236 ji tsam L N D H Q; ci tsam X; tsam Go 
1237 'gyur Go X N D H Q; gyur L 
1238 de X L D H Q; 'di Go; ji N 
1239 par Go X N D H Q; pa L 
1240 de la rgya Go X L N D; de yi rgya Q; de la rgyu 
1241 snyi ba Go X; snyi ba dang L D S Q; rnyi ba dang N H 
1242 mi mkhrang ba X L N D H Q; mi mkhrang Go 
1243 'byung ngo X L N D H Q; 'gyur ro Go 
1244 dmigs pa X L N D H Q; bstand pa Go 
1245 'byung ba bzhin du X L N D H Q; 'byung ba «na» zhin du Go 
1246 la mi 'dra ba conj.; las mi 'dra ba X N D H Q; la Go; om. L 
1247 dag Go X N D H Q; om. L 
1248 po Go; por X L N D H Q 
1249 'byung ba Go L N D H Q; om. X 
1250 gtsub Go N D H Q; rtsub X L 
1251 bska N D H Q; ska Go X L: Hereafter I do not note this inconsistent orthographic variation. 
1252 bska ba Go X L D; zho bska ba N H Q 
1253 sla ba X L N D H Q; om. Go 
1254 'byung ba Go L N D H Q; om. X 
1255 la sogs X L N D H Q; las rdzogs Go 
1256 gis L N D H Q; dag gi X; dag ni Go 
1257 om. Go L N D H Q; dang X 
1258 pa Go; la X L N D H Q 
1259 de nyid Go X; de yi L N D H Q 
1260 'thob Go L N D H Q; om. X 
1261 la X L N D H Q; pa Go 
1262 rtag par kun tu dga' L N D H Q; rtag tu kun du dga' X; rtag tu kun dga' ba Go 
1263 spyod yul L N D H Q; yul la X; spyod g.yul Go 
1264 brtson Go X N D H Q; brtson ba L 
1265 de nyid shes Go X L; de shes pa N D H Q 
1266 blo X L N D H Q; glo Go: This is a consistent orthographical variation. I do not note such variations hereafter. 
1267 bzlog L N D H Q; zlog Go X 
1268 brtse X N D H Q; rtse Go L 
1269 zhing zhi L N D H Q; zhi zhing Go X 
1270 gang gi Go L N D H Q; gang dag X 
1271 zhing Go X L; bzhin N D H Q 
1272 yul gyis Go D; yul gyi L; lus kyis X 
1273 dga' ba X; dag pa L D H; dge ba Go; dgar ba N; dkar ba Q 
1274 zhes X L N D H Q; yin zhes Go 
1275 ba yis X L N D H Q; ba'is Go 
1276 blta L N D H Q; lta Go X 
1277 bcos L N D H Q; chos Go X 
1278 bcos X L N D H Q; chos Go 
1279 don Go X N D H Q; ldon L 
1280 tshal dgon L N D H Q; tshal mgon X; 'tshal dgon Go 
1281 dur Go L N D H Q; dud X 
1282 rtswa L N D H; brtswa Go X; rtsa Q 
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1283 nyid X L N D H Q; «ni» Go 
1284 bu'i X L N D H Q; bu Go 
1285 sdig pa'i dgon pa X L N D H Q; sdig pa 'gon pa Go 
1286 yang srid rnam pa X L D; yang srid dam pa N H Q; .. .. srid pa rnam pa Go 
1287 de Go X N D H Q; ni L 
1288 rnal rig L D S; rnam rig Go X N H Q 
1289 bstod X L S H; stod Go D N Q 
1290 par X L N D H Q; pa Go 
1291 brkam L N D H Q; brgam X; rkam Go 
1292 bya Go X L N D H; byas Q 
1293 pa'i Go L N D H Q; pa X 
1294 'joms X L N D H Q; 'jom Go 
1295 bu L; bur Go X N D H Q 
1296 brtan Go X N D H Q; bstan L 
1297 zhig Go X L N D Q; rig H 
1298 bsrings X L D; srings Go N 
1299 dris L N D H Q; dri X; dri«n» Go 
1300 ldon Go X N D H Q; 'don L 
1301 dang N D H Q; pa Go X L 
1302 bzlog X L N D H Q; zlog Go 
1303 skyo X L N D H Q; spyo Go 
1304 tshong Go L N D H Q; tshang X 
1305 min Go L N D H Q; mi X 
1306 longs spyod Go X; longs phyir L N D Q; 'ongs phyir H 
1307 sems pa Go X L N D H; dpa' Q 
1308 byed L N D H Q; myed Go; yin X 
1309 ni X L N D H Q; na Go 
1310 la X L N D H Q; pa Go 
1311 dga' X L N D H Q; rga Go 
1312 bsgoms L N D H Q; sgoms Go; bsgom X 
1313 pa Go; la X L N D H Q 
1314 'das Go X N D H Q; las L 
1315 yong Go X N D H Q; yongs L 
1316 ba yi X L N D H Q; ba'i Go 
1317 ba'i X N D H Q; «ba»'i Go; ba L 
1318 pa Go L N D H Q; par X 
1319 mi 'dra ba dag las mi 'dra ba dang Go L N D H Q; om. X 
1320 om. Go X N D H Q; yang L 
1321 ji ltar na X L S N H; ji ltar D Q; ci ltar Go 
1322 om. Go L N D H Q; dmigs la X 
1323 dag X L N D H Q; nyid Go 
1324 ni Go L N D H Q; na X 
1325 'byung ba Go L N D H Q; om. X 
1326 nang Go X N D H Q; gang L 
1327 dag Go X L D H; dang N Q 
1328 mi sdug la Go L D S; mi sdug pa N H Q; sdug pa X 
1329 ni Go X L N D H; na Q 
1330 gnyis pa L N D H Q; gnyis Go X 
1331 'ga' X L; 'ba' N D H Q; dga' Go 
1332 'gyur ba L N D H Q; gyurd pa Go; gyur pa X 
1333 nang gi Go L N D H Q; nang gang gi X 
1334 ba L N D H Q; om. Go X 
1335 par Go N D H Q; pa L 
1336 gsod de | de L N D H Q; gsod do | de Go; gsod pa de X 
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1337 las Go L N D H Q; la X 
1338 las phyed 'dra ba 'byung ba ni L N D H Q; la phyed «'dra'» 'byung ba ni X; phyed 'byung ba dag ni Go 
1339 om. Go X L; nyid N D H Q 
1340 nyid X L N D H Q; de nyid Go 
1341 om. L; dang Go X N D H Q 
1342 om. X L N D H Q; dang Go 
1343 dag las phyed 'dra ba Go X L D H Q; om. N 
1344 ba'i X L N D H Q; ba Go 
1345 pa X L; «pa» Go; pa'i N D H Q 
1346 ris X L D; rigs Go 
1347 thob pa Go N D H Q; thob pa yang L; thob X 
1348 gang Go X L D; om. N H Q 
1349 om. Go L; de X N D H Q 
1350 par Go L D; pa N X H Q 
1351 pa L N D H Q; pa de Go; de pa X 
1352 pa X L N D H Q; om. Go 
1353 om. X L N D H Q; de Go 
1354 pa Go X L N D H; par Q 
1355 om. L N D H Q; de Go X 
1356 ris X L N D H Q; ri«g»s Go 
1357 pa'i Go L N D H Q; pa X 
1358 rgyu skar X L; tu rgyu skar N; sgyu skar Go; rgyu sngar D; tu rgyu sngar Q 
1359 ma thob Go L N D H Q; thob X 
1360 par Go X N D H Q; om. L 
1361 ni Go X L; om. N D H Q 
1362 pa med X L N D H Q; par byed Go 
1363 pas Go L N D H Q; pa'i X 
1364 om. X L N D H Q; de Go 
1365 me 'am X L D; me dang Go; ma'am Q 
1366 gri X L N D H Q; gyi Go 
1367 dag Go; dang X L N D H Q 
1368 'am Go L N D H Q; na X 
1369 gnod par X L; gnod pa N D H Q; 'dong par Go 
1370 dang ma thob pa L N D H Q; dang ma thob Go; om. X 
1371 rig Go L N D H; rigs X Q 
1372 'chi X L N D H Q; 'ching Go 
1373 yin X L N D H Q; yin pa Go 
1374 om. Go L N D H Q; de X 
1375 nges par Go L N D H Q; nges X 
1376 ri rab tsam X L N D H Q; ni re tsam Go 
1377 pa med X L D H; ba «'»myed Go; par byed N Q 
1378 ba'i Go; ba ni X L N D H Q 
1379 la N D H Q; ba dang Go X L 
1380 om. Go L N D H Q; kyang X 
1381 om. Go L N D H Q; kyang X 
1382 om. Go X N L H Q; 'ang N D H Q 
1383 la N D H Q; ba dang Go X L 
1384 om. X L N D H Q; gzhan Go 
1385 na Go N D H Q; nas X L 
1386 pas X L N D H Q; pa Go 
1387 ba yin la Go X N D H Q; ba la L 
1388 ni Go X L D H; om. N Q 
1389 de Go X L D; des N H Q 
1390 bsngags L N D H Q; sngags Go X 
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1391 ba L D; pa X; la Go 
1392 ba L N D H; bar X Q; ba'i Go 
1393 om. L; de Go X N D H Q 
1394 la | tshe 'di la myong bar 'gyur ba X N D H Q; la tsha 'da la myang bar 'gyar la | tshe 'di la myong bar 'gyur ba 
Go; om. L 
1395 'am X L N D H Q; dang Go 
1396 rgyu Go L N D H Q; rgyu ba X 
1397 myong bar 'gyur ba lta bu'o Go L N D H Q; myong ba lta ba X 
1398 yin X; bzhin Go L N D H Q 
1399 kyang Go X N D H Q; om. L 
1400 smra ba'i brtul Go L N D H Q; smra'i rtul X 
1401 pa'i L N D H Q; pa Go; pa 'di X 
1402 kyang Go L N D H Q; om. X 
1403 du ma mthong Go L N D H Q; tu mthong X 
1404 rnam par smin pa Go L N D H Q; rnam par smin pa«'i» smin pa bras bu X 
1405 om. X L N D H Q; nang gi Go 
1406 des X; de Go L N D H Q 
1407 mi dge ba shes pa X L N D H Q; mi dge ba'i Go 
1408 kyis Go L D H; kyi X N Q 
1409 spyod pa dang ldan Go L D H Q; spyod par ldan X; spyod pa dang N 
1410 gis Go X N D H Q; gi L  
1411 par spyod pa X N D H Q; par spyod Go ; pa spyod pa L 
1412 te Go X N D H Q; no L 
1413 'am Go X N D H Q; dang L 
1414 spyad X L N D H; spyod Q; spyoad Go: This correction is found elsewhere in Go, and an uncorrected spyod can 
also be found in parallel contexts. I regularize the text after XLNDH and do note note such variations hereafter. 
1415 par Go L N D H Q; pa X 
1416 ni Go L N D H Q; na X 
1417 dag X L N D H Q; om. Go 
1418 la Go L N D H Q; las X 
1419 gtugs Go L X D H; gtug N Q: Hereafter I do not note this consistent variation. 
1420 nyid X L N D H Q; stod Go 
1421 sbyin bdag dang Go L N D H Q; om. X 
1422 ltar Go X N Q H; dang L D S 
1423 phan Go X L N D H; phan pa Q 
1424 gdags par byed par Go; gdags pa byed par N D H Q; gdags par byed pa L; gtags par X 
1425 dpyod X L N D H Q; spyod Go 
1426 bai dU r+ya'i D; bai DU r+ya'i X L N H Q; b[e] du rgya'i Go: Elsewhere (see Go 43a9) Go reads be du rya. 
1427 bu ga'i Go L N D H Q; om. X 
1428 yod pa de Go X N D H Q; yod de L 
1429 de Go X N D H Q; om. L 
1430 shes pas nor bu lta bu'i Go L N D H Q; shes pa nor bu'i X 
1431 dbug X N D H Q; dbugs Go; 'bug L 
1432 pa Go; la X L N D H Q 
1433 bo X L N D H; 'o Go; ba Q 
1434 nor Go L N D H Q; roin X 
1435 rgyal po'i bus de'i Go L N D H Q; rgyal po X 
1436 bya ba Go L N D H; byas pa X Q 
1437 gdags L N D H Q; bdags Go X 
1438 pa X L N D H Q; pa'i Go 
1439 om. X L N D H Q; de Go 
1440 gsal ba rma X; gsal la rma Go; gsal la sdig pa L N D H; gsal la sdig Q 
1441 sngo Go L N D H; bsngo X H 
1442 bcu'i Go L N D H Q; bcu X 
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1443 rung ba nyid X L N D H Q; rung ba'i 'di nyid Go 
1444 de tshangs pa'i rgyal srid dam X L N D H Q; om. Go 
1445 kyi Go L N D H Q; om. X 
1446 gyur Go L N D H Q; om. X 
1447 kyis Go X N D H Q; kyi L 
1448 slob pa X L N D H Q; om. Go 
1449 kyis Go N D H Q; kyi X L 
1450 lam bsgrub pa shes pa'i N D H Q; lam sgrub pa shes pa'i L; las grub pa shes pa'i X; lam sgrub pa'i Go 
1451 kyi Go X N D H Q; kyis L 
1452 ste Go L N D H Q; de ste X 
1453 om. L N D H Q; de Go X 
1454 dang ba Go; dad pa X (?); bzang ba L N D H Q 
1455 mu stegs can Go X L D H; mu stegs N Q 
1456 dkar ba ma yin pa ni em.; dkar ba ma yin pa na L; nor dang mi ldan pa ni Go X N D H Q 
1457 'dri Go X L D; dri N H Q 
1458 thur Go X L D Q; mthur N H 
1459 thogs X L N D H Q; btags Go 
1460 de'i gzugs brnyan Go L N D H Q; gzug brnyan X 
1461 ba X N D H Q; bar Go L 
1462 dus nas Go L N D H Q; dus X 
1463 dge slong Go L N D H Q; dge slong na dge slong X 
1464 de lta bu'i Go N D H Q; de lta bu de lta bu'i X L 
1465 gyur Go X L D; 'gyur N H Q 
1466 mching bu D H; 'ching bu Go X N Q; om. L 
1467 pa'i brtag N D H Q; pa brtags X L; pa rtags Go 
1468 gis Go X L N D; gi N H 
1469 de dag gis kyang rgyal po chen po bzhi la'o L N D H Q; de dag gis kyang rgyal po chen po bzhi la mngon par 
snyad do Go; om. X 
1470 ris kyi X; om. Go L N D H Q 
1471 ba X L N D H Q; om. Go 
1472 kyang X L N D H Q; om. Go 
1473 ba X L N D H Q; om. Go 
1474 de Go X N D H Q; des L 
1475 ji ltar rjes su X; rjes su ji ltar Go N D H Q; ji ltar L 
1476 pa'o X; pa Go; pa des L N D H Q 
1477 blangs pa te X L; blangs te N D H Q; blang«s» te Go (?) 
1478 de L N D H Q; om. Go X 
1479 chos Go X L D H; chos nyid N Q 
1480 chu bo'i Go L N D H Q; chu'i X 
1481 rtag tu 'bab pa de bzhin du X L N D H Q; om. Go 
1482 pa Go N D H Q; pa'i X L 
1483 thogs pa med par 'dod do Go L N D H Q; thogs par 'dod X 
1484 om. Go X L N H Q; nyid D 
1485 po X N D H Q; pa L; om. Go 
1486 gi Go L N D H Q; gis X 
1487 gnas skabs tha dad pa Go L N D H Q; om. X 
1488 ming dang 'gro ba tha dad pa Go X N D H Q; om. L 
1489 lta bur Go X L D; ltar N H Q 
1490 de Go L N D H Q; om. X 
1491 mos pa tha dad pa dang L D H; mos pa tha dad pa Go; mos pa dang N Q; om. X 
1492 dang Go X N D H Q; om. L 
1493 mkhan X L N D H Q; «'»khan Go: This is a common orthographical variation, with the pre consonantal 'a-
chung sometimes absent. I do not note it hereafter. 
1494 dag Go; om. X L N D H Q 
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1495 pa'i Go X N D H Q; pa L  
1496 sems X L N D H Q; sems can Go 
1497 gsum L N D H Q; om. Go X 
1498 zhing mkhrang X D H Q; shing mkhrang N; zhing 'khrang L; zhing khrang Go 
1499 gyi gnas kyi L N D H Q; kyi gnas kyi X; gi Go 
1500 dag X L D Q; dang Go N H 
1501 'grub L N D H Q; grub X; sgrub Go 
1502 kha X L N D H Q; om. Go 
1503 bur Go L; bu X N D H Q 
1504 bzung X L N D H Q; gzung Go 
1505 pa X L N D H Q; pa'i Go 
1506 'grub X L N D H Q; sgrubs Go 
1507 po X L N D H Q; pos Go 
1508 ba ni L N D H Q; ba'i Go X 
1509 sdug pa Go X N H Q; stug po L D 
1510 mo'i gzhi X N D H Q; mo'i bzhi L; mo bzhi Go 
1511 byed de Go L N D H; byed do X; byes de Q 
1512 bar Go L N D H Q; ba X 
1513 phug Go N D H Q; phu X; phun L 
1514 kha L N D H Q; «gi» kha Go; om. X 
1515 kha X L N D H Q; om. Go 
1516 bsregs L N D H Q; sregs Go; bsreg X 
1517 gi Go L; kyi X; om. N D H Q 
1518 pa'i L; om. Go X N D H Q 
1519 pas Go L N D H Q; pa X 
1520 gnon X L; gnond Go; non N D H Q 
1521 po'i X L N D H Q; po Go 
1522 ra ba 'bar X D H; ra ba 'bab L; rab tu 'bar Go; ra ri 'bar N Q 
1523 bskor X N D H Q; skor L; skord Go 
1524 der Go X L D H Q; des N 
1525 gnod Go L N D H Q; gnad X 
1526 kyi Go L N D H Q; kyis X 
1527 nyes par Go L N D H Q; nyis pa X 
1528 dang Go X L; yang N D H Q 
1529 pa'i Go X N D H Q; par L 
1530 pa'i L D H; pa Go X N Q 
1531 nyam L N D H Q; nyams Go X 
1532 spyod Go N D H Q; om. X L 
1533 ri mo'i gzhi lta bu'i L N D H Q; ri mo gzhi lta pa'i X; ri mo .i .. lta bu'i Go 
1534 gyi Go X; du L N D H Q 
1535 po L N D H Q; pa Go X 
1536 sten cing Q; stend cing Go; bsten cing X N H; rten cing L S; bstan cing D 
1537 gnas skabs X L N D H Q; skabs Go 
1538 ni Go L N D H Q; na X 
1539 bzhi'i pir gyis L D; bzhi'i bar gyis Go S N Q H; bzhi pa'i bar gyis X 
1540 la Go L N D H Q; om. X 
1541 par Go X L N H Q; pa dang D 
1542 om. X L N D H Q; ni Go 
1543 'dri Go X N D H Q; 'dra L 
1544 gzhan L N D H Q; gzhan sems can X; om. Go 
1545 bu yin no X L N D H Q; bu'o Go 
1546 brtan Go X L N D H; bstan Q 
1547 ni pir Go L N D H Q; dpir X 
1548 rtsom pa X L N D H Q; brtsom la Go 
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1549 pa las X; pas Go L N D H Q 
1550 mang po dag lta bu N D H Q; mang po dag lta bu dag Go X; mang po lta bu dag L 
1551 om. X L N D H Q; gang Go 
1552 gang Go N D H Q; gang sa L; nang gi X 
1553 mgu X L N D H Q; dgu' Go: Hereafter I do not note this variation. 
1554 rtsi'i Go L N D H Q; rtsi X 
1555 gsal X L N D H Q; bsal Go 
1556 yang dang Go L N D H Q; om. X 
1557 tshon rtsi Go X N D H Q; tshon L 
1558 bu D; bur Go X L N H Q 
1559 yang dang Go L N D H Q; om. X 
1560 sbyang Go X L N D H; byang Q 
1561 sems X L N D H Q; om. Go 
1562 gtun X L N D H Q; rtun Go 
1563 pir X L N D H Q; om. Go 
1564 mi dge ba'i Go L N D H Q; dge ba'i X 
1565 de L N D H Q; te | Go X 
1566 'gro'i Go L N D H Q; 'gror X 
1567 yin te X L N D H Q; lta bu mthong ste Go 
1568 ljongs Go X L D H; ljong N Q 
1569 om. Go; lta bu X; ltar L N D H Q 
1570 'phyar Go X L N D H; 'byar Q 
1571 tshal tha dad pa Go X L S N H; tha dad pa D Q 
1572 ni lcug ma'i L N D H; ni lcug mi Q; ni X; om. Go 
1573 khams gsum ni Go L N D H; khams sum X; khams ni Q 
1574 lus ni X N D H Q; lus L; las ni Go 
1575 phug Go N H Q; phug pa L D S; phub sna X 
1576 om. X L N D H Q; ni Go 
1577 om. Go X L D H Q; lta bu N 
1578 mi rnams kyi Go X N D H Q; mi'i L 
1579 gnas rnams X L N D H Q; gnas Go 
1580 lta bu Go X L N D H; om. Q 
1581 om. Go L N D H Q; gang X 
1582 pa de L N D H Q; pa des Go; te X 
1583 sa X L N D H Q; so Go 
1584 gar mkhan X L N D H Q; nas gar .. Go 
1585 byed pa de bzhin du L N D H Q; byed bzhin du Go; byed «par» bzhin du X 
1586 sa X L N D H Q; om. Go 
1587 om. X L N D H Q; ba Go 
1588 gar mkhan X L N D H Q; gar Go 
1589 rang gi yul gar mkhan lta bu yin te | X L N D H Q; rang gi yul gar khan lta bu ni | rang gi .lu«s» gar khan lta bu 
yin te | Go 
1590 kyis Go X N D H Q; kyi L 
1591 pa Go; cing X L N D H Q 
1592 sna tshogs du mar X L N D H Q; sna tshogs pa du mar Go 
1593 bu chu bo'i nya lta X L N D H Q; om. Go 
1594 mthong ste Go X N D H Q; gnas so L 
1595 chu bor Go; chu bo L N D H Q; chu 'o X 
1596 dba' rlabs 'khrugs pa Go L N D H Q; brlabs 'khrug pa X 
1597 la X L N D H Q; pa Go 
1598 pa'i Go X N H Q; po'i L D 
1599 dka' X L N D H Q; dga' Go 
1600 bzad N D H Q; bzod L; zad Go X 
1601 dba' rlabs Go L N D H Q; rba brlabs X: Hereafter, I do not note this regular orthographic variation. 
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1602 'khrugs pa Go L N D H Q; 'khrug pa X: Hereafter, I do not note this regular orthographic variation. 
1603 skye bo X L D; skye'o Go Q 
1604 po L N D H Q; po'i Go; pa X 
1605 rgyu ba ni X L; rgyu ba'i X N D H Q; rgyu'i Go 
1606 mi bzad pa ni N Q H; mi zad pa ni Go X; mi bzod pa ni L D S 
1607 pa'i rgyud Go L N D H Q; pa rgyun X 
1608 po Go L; pa X N D H Q 
1609 mi rtag pa Go L N D H Q; mi rtag X 
1610 bzlog par dka' ba ni X L D H; om. Go N Q 
1611 dka' Go X L N D H; dga' Q 
1612 sred pa chu bo Go X; srid pa chu bo N D H Q; sred pa chung bo L 
1613 bu L N D H Q; bur Go X 
1614 sred pa Go L N D H Q; srid pa X 
1615 lta bur Go X L D; ltar N H; lta Q 
1616 bu X L N D H Q; bur Go 
1617 'jug Go X L D Q; 'dug N H 
1618 na Go X L D H; om. N Q 
1619 rnal 'byor la X L N D H Q; rnal «'byor» spyod pa «la» Go 
1620 kyis Go X N D H Q; kyi L 
1621 des Go N D H Q; de X L 
1622 om. X L N D H Q; rtags nas Go 
1623 la Go X L D H Q; las N 
1624 thog ma dang tha ma med pa nas X L D H Q; thog pa dang tha ma med pa nas N; thog ma med pa Go 
1625 de X L N D H Q; des Go 
1626 gyi Go X L N D H; om. Q 
1627 byang X L N D H Q; byung Go 
1628 'grol L N D H Q; grol Go X 
1629 ngo Go L N D H Q; om. X 
1630 mang po Go; mang X L N D H Q 
1631 ba'i ris L D H; ba ris N Q; ba'i rigs Go X 
1632 lnga Go X; om. L D H; lha N Q 
1633 gis Go X N D H Q; gi L 
1634 rnal 'byor X L N Q; rnal 'byord Go; dal 'byor D H 
1635 bag la nyal ba L N H; bag la nyal Go X D Q 
1636 dang ldan pa dang Go X N D H Q; dang L 
1637 la X L N D H Q; las Go 
1638 bye brag gis ni Go L N D H Q; bye brag ni X 
1639 sred Go X L N D H; srid Q 
1640 om. X L N D H Q; ni Go 
1641 pa'i phyogs 'di  L; pa 'di'i phyogs Go X; pa 'di'i phyogs 'di N D H Q 
1642 ni Go X L D H; om. N Q 
1643 de la Go X L; de N D H Q 
1644 skye ba na Go X N D H Q; skye pa dang L 
1645 de la Go L N D H Q; la X 
1646 rkang pa dang sen mo nas Go X L S; rkang pa dang | sen mo dang D; rkang pa dang | sor mo dang N Q H 
1647 mgo Go X L N H Q; mdog D 
1648 nying X L N D H Q; nyin Go: This is a consistent variation between the witnesses. I do not note it hereafter. 
1649 rags pa'i X L N D H Q; btags pa'i Go 
1650 om. X L N D H Q; ba Go 
1651 bdag gi L N D H Q; bdag Go X 
1652 der Go X; de L N D H Q 
1653 om. X L N D H Q; rkang pa'i sen mo lus sam bdag ma yin zhing Go 
1654 rkang pa'i sor mo Go X N Q H; rkang pa'i sen mo L D S 
1655 om. Go X L N D Q; te H 



 491 

                                                
1656 pa'i X L N D H Q; pa Go 
1657 sgal pa'i X L N D H; sgal bu'i Go; rgal pa'i Q 
1658 par gyur pa X L N D H Q; ba Go 
1659 ma yin Go L N D H Q; yin X 
1660 ltag pa Go L N D H Q; lta ba X 
1661 'gyur ba'i Go X; gyur pa'i L N D H Q 
1662 mor L D; mo Go X N H Q 
1663 kar Go L N D H; dkar X Q 
1664 dang Go L N D H Q; yang X 
1665 yin X L N D H Q; ma yin Go 
1666 yin X L N D H Q; ma yin Go 
1667 yin X L N D H Q; ma yin Go 
1668 yin X L N D H Q; ma yin Go 
1669 par Go X N D H Q; du L 
1670 tshal du Go X L D H; tshal N Q 
1671 gtogs X L N D H Q; rtogs Go 
1672 tshal X L N D H Q; 'tshal Go 
1673 na Go X L N D H; ni Q 
1674 gtogs X L N D H Q; rtogs Go 
1675 tsam X L N D H Q; tsam du Go 
1676 'di ni X L N D H Q; 'di ni 'di Go 
1677 na Go L N D H Q; nas X 
1678 'chi 'pho ba X; 'chi 'pho' ba Go; 'chi 'pho L N D H Q 
1679 lngar X L N D H Q; ltar Go 
1680 zhugs Go; zhugs shing X L N D H Q 
1681 ba tshwas N D H Q; ba tsas X; tsas «pa» Go (?); rtsas L 
1682 byugs L N D H Q; byungs Go 
1683 sems can Go X N D H Q; om. L 
1684 'di dag la Go X N D H Q; om. L 
1685 'gro Go L N D H Q; 'gro'i X 
1686 su skye'o X L N D H Q; om. Go 
1687 'gyur ba X L N D H Q; gyur pa Go 
1688 spyod Go X; spyod pa L N D H Q 
1689 chos dang chos Go X L N D H; chos Q 
1690 nyid Go X N D H Q; om. L 
1691 par Go X N D H Q; pa L 
1692 po Go L; om. X N D H Q 
1693 bcad pa na Go; bcad na X L N D H Q 
1694 'am X D H; dang Go L N Q 
1695 rnyis Go L N D H Q; rnyings X 
1696 om. X L N D H Q; «ji ltar» Go 
1697 de L N D H Q; om. Go X 
1698 des Go; des | de L; de X N D H Q 
1699 par L; pa Go X N D H Q 
1700 ji lta ba bzhin L N D H Q; ji lta bzhin Go X 
1701 na X L N D H Q; om. Go 
1702 gzugs rnams X L N D H Q; gzugs Go 
1703 na X L N D H Q; nas Go 
1704 bshes X L N D H; shes Go Q 
1705 ro N D H Q; ba'o Go L; pa'o X 
1706 zla'i Go L N D H Q; zlar X 
1707 ro Go L N D H Q; ba'o X  
1708 par Go ; «par» X; pa L N D H Q 
1709 ji lta ba bzhin X L N D H Q; ji lta bzhin Go 
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1710 byis pa so so'i skye bo'i L N D H Q; so so'i X; byis pa so so'i Go 
1711 gyi L N D H Q; gyis X; gis Go 
1712 nyid kun X L N D H Q; nyid Go 
1713 de X L N D H Q; de'i Go 
1714 pas gsher N D H; pa'i gsher L; pa gsher Go X; pas gshes Q 
1715 so'i bar Go L N D H Q; bar X 
1716 de Go L N D H Q; om. X 
1717 pa de'i X L N D H Q; pa'i Go 
1718 om. Go; ro X L N D H Q 
1719 bdag Go; bdag nyid X L N D H Q 
1720 ni Go X L; om. N D H Q 
1721 pas Go X L; pa'i N D H Q 
1722 bo Go X L D; bo'i N H Q 
1723 gi N D H Q; gis Go X L 
1724 mig tu sdug pa'i gzugs Go L N D H Q; ming tu sdug pas gzugs | ming tu sdug pas gzugs X 
1725 dag la L N D H Q; la Go; dag las X 
1726 pas Go X L; par N D H Q 
1727 yin Go L N D H Q; yin la X 
1728 bdag gi Go X L N D H; om. Q 
s1729 shes pa ni Go L; shes pa 'di ni N D H Q; sems pa ni X 
1730 pa N D H Q; pas Go X L 
1731 gi Go X N D H Q; gis L 
1732 om. Go X L; de N D H Q 
1733 bzhin du X L N D H Q; de bzhin du Go 
1734 yang L N D H; om. Go X Q 
1735 shes par Go L N D H Q; om. X 
1736 bu X L N D H Q; bu'i Go 
1737 thams cad X L N D H Q; dag gi Go 
1738 par byed de Go X L N H; par byed do D; dper byed do Q 
1739 byung L N D H Q; 'byung Go X 
1740 'dod pa X L D; 'dod chags pa Go 
1741 bcing X N D H Q; 'ching Go; bcings L 
1742 sgra dbyangs X N D H Q; sgra sbyangs Go; dbyangs L 
1743 gyi Go L N D H Q; gyis X 
1744 bde ba brjed L N D H Q; bde bar brjed X; «b»d[e]' «b»rjed Go 
1745 bya Go; bya ba X L N D H Q  
1746 dag X L D H; om. Go N Q 
1747 gzhan gyis bkrir Go N D H; gzhan gyis dkrir X L; gzhin gyis bkrir Q 
1748 che'i L D; che Go X N H Q 
1749 rang X L N D H Q; nang Go 
1750 gyi Go L N D H Q; gyis X 
1751 chu'i X L N D H Q; chu Go 
1752 bde Go L N D H Q; de X 
1753 thags N D H Q; rtags Go X; btags L 
1754 bu ram chang dang X L N D H Q; bu ram shing gi Go 
1755 gzhag Go N D H Q; bzhag X L 
1756 gdul Go N D H Q; 'dul X; btul L 
1757 brjed X L N D H; rjed Go Q 
1758 'dra bar Go X N D H; 'dri bar Q; om. L 
1759 'gro bar Go L N D H Q; om. X 
1760 de bzhin du Go L N D H Q; bzhin du X 
1761 nas Go X N D H Q; na L 
1762 'ching ba lnga Go L N D H Q; bcing ba de la X 
1763 dag yin no L N D H Q; gang yin «pa» no Go; yin no X 
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1764 che'i Go X L; che N D H Q 
1765 pa'i mis Go L N D H Q; pa X 
1766 gyi X L N D H Q; gyis Go 
1767 pho Go N D H Q; po X L 
1768 ni Go X L N D H; na Q 
1769 skom X N D H Q; sko# Go; sgom L 
1770 tshig X L N D H Q; om. Go 
1771 ba Go L; bar X N D H Q 
1772 ni Go X L N D H; de Q 
1773 mi X L N D H Q; om. Go 
1774 bya ba Go L N D H Q; pa X 
1775 de dag dang Go N D H Q; de dag X; de dang L 
1776 tshul khrims brtul L; tshul khrims dang | brtul Go X N D H Q 
1777 'brel X L N D H Q; bral Go 
1778 sbrang rtsi Go X L D H; sbyang sbrang Q; sbrang N 
1779 bu Go L N D H Q; ba X 
1780 bkrir Go X N D H; dkrir L Q 
1781 rung ba Go L N D H Q; rung X 
1782 bya ba'i L N D H Q; bya ba X; ba'i Go 
1783 shes pa X N D H Q; shes Go L 
1784 zhes bya ba de'i tshig bla dags yin no || yongs su spyod pa na zhes bya ba ni X (omits na) L N D H Q; [zhes bya 
ba ni] Go 
1785 om. L N D H Q; gi Go X 
1786 dang X L N D H Q; om. Go 
1787 'grogs pa N D H Q; 'gro ba X L; 'grol ba Go 
1788 'byung ba'i L N D H; 'byung ba Go; 'gyur pa'i X Q 
1789 dran N D H Q; 'dra Go X; zhan L 
1790 ba de'i X L N D H Q; ba«'i» Go 
1791 tshig Go L N D H Q; tshe tshig X  
1792 las X L N D H Q; om. Go 
1793 zhes Go X L; ces N D H Q 
1794 bsams L N D H Q; bsam Go X 
1795 na X L N D H Q; om. Go 
1796 bya'i X N D Q; bya«'i» Go; bya yi H; bya yis L 
1797 khyi Go L N D H Q; khyim X 
1798 om. X L N D H Q; «ji ltar» Go 
1799 kyi Go L N D H Q; kyis X 
1800 stong pa dang Go L N D H Q; om. X 
1801 ri nags chen po'i Go L N D H; ri chen po'i Q; rin po che'i X 
1802 ngam grog X L N D H Q; ngam 'grog Go: Hereafter I do not note this consistent orthographic variation. 
1803 'bra X L N D H Q; 'brag Go 
1804 dka' Go X L; dga' N D H Q 
1805 ltung X L N D H Q; lhung Go: This is a consistent variation between the witnesses. I do not note such a 
variation hereafter. 
1806 tsom Go X L Q; tshom N H 
1807 khong stong X L N D H Q; khong Go 
1808 mthon Go X N D H Q; 'thon L 
1809 'dzegs L N D H Q; 'dzeg Go; 'dzes X 
1810 om. X L N D H Q; lta bu Go 
1811 dag gis Go L; dag gi X N D H; bdag gi Q 
1812 'chad L D S; chad X N H Q; bcad Go 
1813 'bras bu Go N D H Q; de 'bras bu X; om. L 
1814 po Go L N D H Q; por X 
1815 ro L N D H Q; dang ro X; blo Go 
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1816 myong bas Go L N D H Q; myos pas X 
1817 phrogs pa Go X L D S; phyogs pa N H Q 
1818 de X L N D H Q; om. Go 
1819 gyis Go X L D H; om. N Q 
1820 om. Go X L; 'phags pa dam pa'i chos dran pa nye bar gzhag pa | N D H Q 
1821 'bra Go X N D H Q; 'brag L 
1822 zhes bya ba X L N D H Q; lta bu Go 
1823 ba X L N D H Q; ba'i Go 
1824 tshol Go L; tshor X N D H Q 
1825 reg pa X L N D H Q; reg Go 
1826 ba de'i L N D H Q; ba'i Go X 
1827 dka' «ba» Go; dkar ba X; dka' L N D H; dga' Q 
1828 dka' Go L N D H Q; dga' X 
1829 gyis 'khrug pa L N D H Q; gyis 'khrugs pa X; 'khrug pa Go 
1830 sten Go L D; bsten X N H Q 
1831 chom rkun dang Go L N D H Q; om. X 
1832 la L N D H Q; las Go 
1833 pas Go L N D H Q; pa X 
1834 dud 'gro dang | yi dags kyi X L N D H Q; yi dags dang | dud 'gro'i Go 
1835 ba de'i X L N D H Q; ba'i Go 
1836 chos kyi X N D H; chos la chos kyi Go; chos kyis Q; om. L 
1837 gsob dang X L N D H Q; om.  Go 
1838 'gro'o zhes X L D H; 'gro zhes N Q; 'gro'o Go 
1839 mnog X L N D H Q; gnog Go 
1840 la X L N D H Q; ba Go 
1841 par Go X N D H Q; pa L 
1842 de Go X; om. L N D H Q 
1843 om. X L N D H Q; dang Go 
1844 phye ma leb Go L N D H Q; phyi ma X 
1845 thams cad la L N D H Q; thams cad Go; thams la X 
1846 lta'o Go X N D H Q; lta ba'o L 
1847 su X L N D H Q; om. Go 
1848 'dod pa dag las Go L N D H Q; om. X 
1849 gang Go L N D H Q; dag X He 
1850 'khor snyam X L N D H; «'khyam» snyam Go; 'khor bsnyam Q: Ms reads sandh"vanti sa#saranti sa#s"re, 
suggesting that both verbs, 'khor and 'khyam, may have originally been present. Perhaps read 'khyam la 'khor? 
1851 des Go X; de L N D H Q 
1852 'di ni Go L N D H Q; ni X 
1853 'ching ba gnyis Go N D H Q; bcing ba gnyis L; 'ching nyid X 
1854 'ching Go L N D H Q; bcing X 
1855 'ching Go L N D H Q; bcing X 
1856 kham gyi N D H Q; kha zas kyi khams kyi Go; khams kyi X L 
1857 bzhi Go X L D H; om. N Q 
1858 spyod pa'i lha'i ris L N D H Q; spyod pa lha ris X; spyod pa'i lha'i Go 
1859 yod pa X L N D H Q; om. Go 
1860 'di lta ste ] Here the Tibetan translators wrongly take the following sentence as a representative example of the 
preceding sentence when, in fact, it should stand on its own as the third form of sustenance.  
1861 na Go L N D H Q; ni X 
1862 gis lta L N D H Q; gis blta X; gi lta Go 
1863 dang Go X N D H Q; om. L 
1864 om. X L N D H Q; dang Go 
1865 sten X N D Q; bsten L H; rten Go 
1866 ni de Go; de ni X L N D H Q 
1867 pa'i Go L N D H Q; pas X 
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1868 pa X L N D H Q; pa'i Go 
1869 gnyis kyis X L N D H Q; gnyis «pa» Go 
1870 ba Go N D H Q; om. X L 
1871 ma yin no Go L N D H Q; yin te X 
1872 gis X L; gi Go N D H Q 
1873 ba X L N D H Q; ba'i Go 
1874 la N D H; las Go X L Q 
1875 ngo X L N D H Q; ste Go X 
1876 gis Go X L; gi N D H Q 
1877 ba X L N D H Q; pa'i Go 
1878 om. Go X N D H Q; la L 
1879 gis L; gi Go X N D H Q 
1880 rnam par rig par bya ba de L N D H Q; rnam par shes pa rig par bya ba de Go; rnam par byung ba de X 
1881 om. Go X N D H Q; dag L 
1882 zhe na Go L N D H Q; na X 
1883 bde ba X L N D H Q; de Go 
1884 gis Go X L N D H; gi Q 
1885 tshul bzhin X N D H Q; tshul Go; rnam bzhin L 
1886 pa'i Go X; pa L N D H Q 
1887 byed pa N D H Q; byed pa'i Go; byed pa la X; om. L 
1888 smin Go X N D H Q; dmigs L 
1889 myong Go L N D H; myang X Q 
1890 bas Go L N D H Q; ba'i X 
1891 ba ni Go L N D H Q; ni X 
1892 'grub par 'gyur ro Go L N D H Q; 'gyur ro X 
1893 byung ba la Go X L D S; byung ba N H Q 
1894 pa X L N D H Q; par Go 
1895 ma yin la Go X L; ma yin pa ma yin la N D H Q 
1896 de X L N D H Q; om. Go 
1897 yin X L N D H Q; om. Go 
1898 gis Go X L D; gi N H Q 
1899 rig par bya ba'i Go L N D H Q; bye ba'i X 
1900 rnams X L N D H Q; om. Go 
1901 gi Go L N D H Q; gis X 
1902 mngon du X L N D H Q; mngon gsum du Go 
1903 med pa X L N D H Q; om. Go 
1904 byung ba la L D S Q; byung ba Go X N H 
1905 bar Go N D H Q; ba X L 
1906 rnam par shes pa'i chos Go X L D; rnam par shes pa'i chos rnam par shes pa'i chos N H Q 
1907 'di la Go L N D H Q; om. X 
1908 rnyog pa Go X N D H Q; rnyog ma L 
1909 can du L N D H Q; can Go X 
1910 smod pa Go N D H Q; smon pa X L 
1911 pa L N D H Q; pa'i Go X 
1912 rab tu L N D H Q; bar du Go X 
1913 ngo bo sa gzhan Go S N Q; ngo bo .. gzhan Go; ngo bos gzhan X H; ng[e] b[e]s gzhan D 
1914 po'i X L N D H Q; po Go 
1915 bsam gtan bzhi Go L; bsam btan bzhi pa X N D H Q 
1916 pa'i rab tu L N D H; pa rab tu Q; pa'i bar du Go X 
1917 'gog Go X N D H Q; 'jug L 
1918 lam 'phags pa'i Go N D H Q; om. X L 
1919 thob Go X N D H Q; mthong L 
1920 na Go X L D H; nas N Q 
1921 sba skong bar X; spa gong bar N D H Q; sba khong «bar» Go; dpa' gong bar L 
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1922 kyang X L N D H Q; om. Go 
1923 kyang X L D; om. Go 
1924 de dag kyis kyang Q; om. Go X L N D H 
1925 ris kyi lha rnams Go L N D H; ris pa rnams X Q 
1926 gsum pa Go N D H Q; sum pa X; gsum lha L 
1927 la X L N D H Q; la'o 
1928 de Go L N D H Q; do X Q 
1929 sbyar ba Go L N D H Q; sbyar X 
1930 sa gzhan X L N D H Q; sa Go 
1931 drug pa'i X L N D H Q; drugu pa'i Go 
1932 lhag par Go L N D H Q; lhag X 
1933 de Go X N D H Q; om. L 
1934 kyi Go L N D H Q; kyis X 
1935 thos X L N D H Q; mthong Go 
1936 mchog tu dga' ba L; mchog tu dga' la Go X N D H Q 
1937 bar Go L N D H; ba'i Q; ba'i bar du X 
1938 sa X L N D H Q; pa Go 
1939 dngar Go X L N H Q; mngar D 
1940 bar L D; ba«s» Go; ba X N H Q 
1941 'thob L N D H Q; thob Go X 
1942 mes bsregs X L N D H Q; me shor Go 
1943 tshangs pa dkon mchog X L N D H Q; tshangs pas kon mchog Go 
1944 bsregs X L N D H Q; sregs Go 
1945 zhigs Go X L D; zhig N H Q 
1946 gyur X L N D H Q; 'gyurd Go 
1947 pa Go X L N D H; pa'i Q 
1948 dam par X L N D H Q; rnam par Go 
1949 dgra Go X N D H Q; sgra L 
1950 bcing bas D H Q; bcings bas L; bcings pa'i X N; gcing Go 
1951 srid pa nyam ngar 'khyam L; srid pa mnyam ngar 'khyam X; srid par nyam ngar kyam Go; sred pa nyam ngar 
'khyam N D H Q 
1952 lha yi ris X N D H Q; lha'i ris Go; lha yi rigs L 
1953 la sogs la L N D H Q; la sogs pa X; las rtsogs pa Go 
1954 sdang ba X L D H; sngags pa Go; ldan pa N Q 
1955 me yis X L N D H Q; me'is Go 
1956 bsregs X L N D H Q; sregs Go 
1957 bar Go X; ba L N D H Q 
1958 de'i L; de Go X N D H Q 
1959 'joms X L N D H Q; gzhom Go 
1960 ni dgra ngan dgra chen te N Q; ni dgra nang dgra chen te L D; kyi dgra n«i»ang dgra chen te X; ni sgra ngan sgra 
chen ste Go 
1961 pa'i Go L N D H Q; pas X 
1962 su X L N D H Q; gsum Go 
1963 bsregs N D H Q; sregs Go; bsreg X; sreg L 
1964 de yi L N D H Q; de'i X; de ni Go 
1965 zhi med X L N D H Q; [spyod] byed Go 
1966 de yi L N D H Q; de'i Go X 
1967 ni rnam shes pa Go X L N D H; rnam shes pa na Q 
1968 pa yi X L N D H Q; pa'i Go 
1969 na Go L N D H Q; ni X 
1970 mchog Go X N D H Q; chogs L 
1971 bdag Go L N D H Q; dga' X 
1972 me yis L N D H Q; me'is Go; de yis X 
1973 'dug kyang sla'i N H; 'dug kyang snya'i D; 'dug kyang bla'i Go X Q; gnas kyang bla'i L 
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1974 gter X L N D H Q; gtor Go 
1975 gyi nang Go L N D H; gyis nang Q; gyi dang X 
1976 bsreg L N D H Q; sreg Go; bsregs X 
1977 bsregs X N D H Q; sreg Go L 
1978 pa Go X N D H Q; par L 
1979 rgal Go L N D H; brgal Q; rgyal X 
1980 rtag N D H Q; brtag L; rtog Go X 
1981 rtag tu mchod L N D H Q; rtag tu mchog Go; tu mchod X 
1982 gtse X L N D H Q; tshe Go 
1983 par Go X; pa L N D H Q 
1984 dri ma med Go L N D H Q; dri med X 
1985 sems kyis Go D H Q; sems kyi X L; sems can kyis N 
1986 ri'i rtse Go L N D H Q; rtse X 
1987 'joms X L D H Q; 'jom Go N 
1988 dgra 'joms X L N D H; dgra 'jom Q; sgra 'jom Go 
1989 pa'i Go L N D H Q; pa X 
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Appendix 3 
 

The Chinese Translation of the Second Chapter of the Saddharmasm!tyupasth"na(s#tra)  
(Zhengfa nianchu jing 正法念處經) 

 
__________________________________ 

 
 
I present here an edition of the Chinese translation of the second chapter of the 
Saddharmasm!tyupasth"na(s#tra) based on the CBETA version of the text, with several 
suggested readings from the Taish! variants and my own punctuation. This edition is to serve as 
an aid for engaging the Sanskrit edition presented in Part II.  

The language of the Zhengfa nianchu jing 正法念處經 can be described as  a form of 
Buddhist Hybrid Chinese, and without recourse to the Sanskrit text, the Chinese translation 
would often be difficult to decipher. Still, many Chinese exegetes clearly read and engaged this 
text on numerous occasions over the centuries since the text was translated. Some of the most 
famous scholars in the history of Chinese Buddhism read this text, quoted it, and used it in their 
arguments about various aspects of Buddhist theory and practice. Yet it is quite likely that at 
least most of these scholars were not aware of the precise underlying Sanskrit linguistic 
frameworks that would allow them to understand the subtle complexities of the 
Saddharmasm!tyupasth"na(s#tra), as we have attempted to do in this study. Still, as far as such 
translations go, the Zhengfa nianchu jing 正法念處經 is fairly lucid. Further, it offers scholars a 
vision into the text as it stood some six or seven centuries before the single extant Sanskrit 
manuscript, upon which Part II is based, was copied. 
 For the most part, I have punctuated the text according to my presentation of the Sanskrit 
edition. At times, such an approach risks doing violence to the Chinese syntax. I have done my 
best to accommodate alternative takes on how the Chinese text might be read. However, since 
the main aim of the present study is to understand the original Sanskrit text, I have chosen to 
primarily read the Chinese text from that perspective. In any case, the text as I present it here, 
particularly the punctuation, must be taken as a preliminary, provisional offering. A proper 
edition of the text, improving upon the Taish! edition, is a desideratum, but is beyond the scope 
of this project. The main purpose of this appendix is not to present a definitive edition of the 
Chinese translation, but simply to allow readers to easily compare the Taish! version with the 
Sanskrit edition. 

I provide variant readings from the Taish! in footnotes, the numbers of which do not 
correspond to the original Taish! footnotes. 
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1正法念處經卷第三元魏婆羅門瞿曇般若流支譯生死品第二2 
 
 

《II-1》  
 

《1.1》又修行者，內心思惟，隨順正法觀察法行：云何比丘次第捨漏，初捨不善法，次
修行善法，正觀，思惟，修心，正住？ 彼見聞知，或天眼見： 
 
《1.2》 彼比丘初如是觀：根塵，相對迭相因緣，一切世界，無始以來，生死輪轉。彼如
是觀：「此生因緣，境界大海，皆悉無我。唯3有內心境界因緣世間流轉。」 
 
《1.3》如是最初修遠離行。離憒 處、樂空閑處、阿蘭若處、山野林中、稻穰 等、樹

下露地、塚間處住，則能繫縛心之 猴。以修習故，心則寂靜。不樂聚落歌舞戲笑憒 之

處。亦不樂見長幼婦女，不樂多語。有二犍4尼皆壞梵行：一是婬女、二多言說。 皆悉捨
離， 既捨離已，心一寂靜。 

 
《1.4.1》彼人之心能如是住，云何正觀，初觀何法？彼人初心如是觀察十八意行。能起善
根，起不善根，起無記根。 
 
《1.4.2》何等十八？所謂比丘正觀察意眼見色已，若喜意染，得不善報。若起憂意，離染
欲意，則得善報。若起捨意，得無記報。 
 
《1.4.3》又復如是耳聞聲已，若喜意染，得不善報。若起憂意，離染欲意，則得善報。若
起捨意，得無記報。 

 
《1.4.4》又復如是鼻聞香已，若喜意染，得不善報。若起憂意，離染欲意，則得善報。若
起捨意，得無記報。 

 
《1.4.5》又復如是舌知味已，若喜意染，得不善報。若起憂意，離染欲意，則得善報。若
起捨意，得無記報。 

 
《1.4.6》又復如是身覺觸已，若喜意染，得不善報。若起憂意，離染欲意，則得善報。若
起捨意，得無記報。 
 
《1.4.7》又復如是意知法已，若喜意染，得不善報。若起憂意，離染欲意，則得善報。若
起捨意，得無記報。 

 
《1.4.8》以如是等十八意行，三報因緣，世間生退。 

                                                             
1 Begin《正法念處經》卷3 (CBETA, T17, no. 721, pp. 12a12-17c6). 
2 [2]第二＋（之一）【明】。 
3 [3]唯＝惟【明】下同。 
4 [4]犍＝揵【宮】。 
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《1.5.1》若彼比丘如是觀察十八意行，得上初地。彼地夜叉見如是已，轉復歡喜，次第傳
聞虛空夜叉。彼地夜叉、虛空夜叉，彼二夜叉，向四大王，歡喜心說。彼四大王，向四天

王，歡喜說言：「閻浮提中，某國、某村、某聚落中，某善男子，如是種姓，如是名字，

剃除鬚髮，被服法衣，正信出家。既出家已，離憒 處，在寂靜處。今復觀察十八意行，

已證彼法。」 
 
《1.5.2》彼四大王如是說已，四天王聞，轉復增上歡喜心曰：「魔分損減。正法朋長。」 
 
《1.5.3》彼四天王，如是復向三十三天帝釋天5王，歡喜說言：「閻浮提中…次第乃至…
某善男子，某甲種姓，名字某甲，剃除鬚髮，被服法衣，正信出家。離憒 處…乃至…塚
間，如法觀察十八意行，已證彼法，如法正住。」彼四天王向帝釋王如是說已，彼憍尸迦，

三十三天帝釋王聞，心大歡喜。 
 
 

《II-2》  
 
《2.1》又修行者，內心思惟，隨順正法觀察法行：如是比丘，已如法觀十八意行，得初
地已，後復更證何者異地？ 彼見聞知，或天眼見： 
 
《2.2》 彼復次第觀察四家。四者所謂慧家、諦家、捨家、出家。 
 
《2.3》云何比丘住於6慧家？謂彼比丘如是觀察自身正法。如是如實分分善知：「此身中

有地界、水界、火界、風界、空界、識界。」 
 
《2.4.1》何者地界？地界二種：一內、二外。 
 
《2.4.2》何者為內？身中所有諸分名內，是內有覺。彼何者覺？與皮肉等和合則覺。所謂
髮、毛、爪、齒等根，堅 所攝，入內名覺。彼復何者？所謂：「髮、毛、爪、齒、皮、

肉、筋、脈、骨、髓、脾、腎、心、肺、涕唾等處、生藏、熟藏、小腸、大腸、肚、胃7、

頭腦。」如是身中，一切內分，堅 有覺，名內地界。 
 
《2.4.3》何者名為外地界耶8？所有外地，堅 不覺，名外地界。 

 
《2.4.4》若內地界，若外地界，彼一和合，「此界唯界，」觀此地界無有作者，無有受者，
非無因緣，無常，無樂，無我，無淨。比丘如是觀察慧家，則得解脫：「一切非我，亦無

                                                             
5 [5]天＝大【宋】【元】【明】【宮】。 
6 [6]於＝于【明】下同。 
7 [7]胃＝脾【宋】【元】【明】【宮】。 
8 [8]耶＝邪【明】下同。 
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我所，亦非9所我。」如是地界如實正知。如實見已，心得離欲。如是比丘，則於慧家，

而得解脫。 
 
《2.5.1》何者水界？水界二種：一內、二外。 
 
《2.5.2》何者為內？所有水數，皆水界相，所謂爛相，體中：「津潤、涕淚、涎唾、腦、
血、脂、汁、凝脂、髓、膽10、小便、污11等。」如是身中，有內水數，覺分所攝，名內

水界。 
 

《2.5.3》何者名為外水界耶？諸外水數，濕潤所攝，所謂不覺，不覺所攝，以不覺故，名
外水界。 
 
《2.5.4》若外水界，若內水界，彼一和合，「此界唯界，」觀此水界一切非我，亦非我所，
亦非所我。如是水界如實正知。如實見已，心得離欲。如是比丘住於慧家。 
 
《2.6.1》 何者火界？火界二種：一內、二外。 

 
《2.6.2》何者為內？身內所有種種分分，若火火攝，是內有覺，所謂身煖而不燒燃，所謂
能消。何者能消？謂噉飲食，得味正樂迴轉消化。如是身中，內及內分，若火火攝，是內

有覺，名內火界。 
 

《2.6.3》何者名為外火界耶？所有一切外火火數，若煖煖12攝，不覺所攝，以不覺故，名

外火界。 
 
《2.6.4》若內火界，若外火界，彼一和合，「此界唯界，」觀此火界一切非我，亦非我所，
亦非所我。如是火界如實正知。如實見已，心得離欲。如是火界非有作者，非有受者。 
 
《2.7.1》何者風界？風界二種：一內、二外。 
 
《2.7.2》何者為內？身中所有，若內內分，風數所攝，若輕輕動，覺分所攝。彼復何者？
謂上行風、若下行風、若傍行風、若產等風、若如針刺如刀所斫邪分別風、有旋轉風、如

是等風有八十種動如虫行、如是等風如是八十於八十處分分行風。如是身內，分分處處，

風數所攝，輕動成熟，有覺所攝，名內風界。 
 

《2.7.3》何者名為外風界耶？所有外風，輕動數攝，和合無覺，名外風界。 
 

                                                             
9 Here I read with the Taish$ variant: [9]無＝非【元】【明】＊。Cf. §2.6.4. 
10 [10]膽＝痰【元】【明】。 
11 Here I read with the Taish$ variant: [11]汗＝污【宮】。 
12 [1] 煖煖＝暖暖【宋】【元】【明】【宮】＊。 
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《2.7.4》若內風界，若外風界，彼一和合，「此界唯界，」觀此風界一切非我，亦非我所，
亦非所我。如是風界無有作者，無有受者。如是如是如實正知。如實見已，心得離欲。如

是比丘證於慧家。 
 
《2.8.1》何者名為虛空界耶？虛空界者亦有二種：一內、二外。 
 
《2.8.2》何者為內？謂此身中，所有內分，內分虛空，虛空所攝，有覺知處，不普不遍，
色動轉處，飲食眾味轉下消化開張之處。又咽喉中、耳中、眼中、鼻中虛空、舌處虛空、

口內虛空13、口中舌動行處虛空，此等名為內虛空界。 
 
《2.8.3》何者名為外虛空界？所有虛空，覺處不攝，不一切滿，不一切遍，所謂樹枝條葉
間空，一切窟中諸所有空，山谷河澗如是等中所有虛空，若外孔穴，如是名為外虛空界。 
 
《2.8.4》若內色中攝虛空界，若外色中攝虛空界，彼一和合，「此界唯界，」觀此空界一
切非我，亦非我所，亦非所我。如是如是觀虛空界，如實正知。如實見已，心得離欲。如

是觀已，則不放逸。「此虛空界一切非我，亦非我所，亦非所我，無有作者，無有受者，」

如是知已，心得離欲。 
 
《2.9》何者識界？謂十二入內外和合。眼識見物，意識了別。如是耳鼻舌身意識，如是
識界，意是根本，皆意識知。爾時世尊而說偈言： 
 

行法意在前  意有力速疾 
先意動轉已  則能說能行 
抖擻14諸惡業   則能知退生 
諦知業果報  則得不死處 《2.10.1》 

 
能制一切根  樂利益眾生 
諸根調寂靜  是安隱比丘 《2.10.2》 

 
乘駕六根輦  能殺欲心怨 
勇智行蘭若  能到寂靜處 《2.10.3》 
 
阿蘭若知足  臥地心安隱 
能抖擻15惡法   如風散重雲 《2.10.4》 
 
身業口業善  喜樂行善行 
諦見行恭敬  能破壞魔軍 《2.10.5》 

 

                                                             
13 Here I read with the Taish$ variant, and therefore emend the text from 等空 to 虛空: [2]（虛）＋空【元】
【明】。 
14 [3]抖擻＝斗藪【宋】＊。 
15 [＊3-1]抖擻＝斗藪【宋】＊。 
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欲等不能縛  心善而不貪 
多有慈悲意  出道住比丘 《2.10.6》 
 
境界是縛因  若不愛色等 
彼至勝寂靜  到不苦惱處 《2.10.7》 

 
 

《II-3》  
 
《3.1》又修行者，內心思惟，隨順正法觀察法行：如是思惟，比丘觀察十八意行，成就
初地，諦知六界，得第二地。復念何法得第三地？彼見聞知，或天眼見： 
 
《3.2》如實諦知五受根故，得第三地。云何諦知樂受欲生彼如實知？如是次第知苦受生。
知喜受生。知憂受生。 知捨受生。 
 
《3.3.1》有樂皆知。知觸因緣而生樂受。知樂受已，彼如實知：「我知樂受。」若彼比丘
知觸因緣而生樂受。於樂受觸，不生貪樂，知樂受觸。生樂受已，則樂受滅。彼樂受滅則

如實知：「我樂受滅。」彼如是念：「我苦受生，」因緣而16生，彼知苦受。  
 

《3.3.2》如樂受生，彼如是知，如說樂受觸緣生等，此苦受中如是廣說。 
 
《3.3.3》云何比丘知於喜受？「共觸因緣，生於喜受。」云何比丘知於憂受？「共觸因緣，
生於憂受。」若隨順觀彼喜受已，喜受則滅。見其滅已，離喜受欲：「若我喜受初生則

滅。」見其滅已，如實知受，心得離欲。 
 
《3.3.4-5》如是憂受如是廣說。捨亦如是。 

 
《3.4》彼如是知，得第三地。彼地夜叉知已歡喜。次第上聞虛空夜叉。虛空夜叉聞四大
王。彼四大王聞四天王。彼四天王向憍尸迦帝釋王說：「閻浮提中，某國、某村、某聚落

中，某善男子，如是種姓，如是名字，剃除鬚髮，被服法衣，正信出家。得第三地。欲共

魔戰。減損魔分。長正法朋。」 
 
《3.5》彼既聞已，轉復歡喜彼憍尸迦帝釋天王即乘大象，其象名曰堙羅槃那，從大神通
第一天眾到炎摩天。歡喜說言：「閻浮提中…次第乃至…某善男子…廣說乃至…得第三地。
欲共魔戰。損減魔分。長正法朋。」 
 
《3.6》彼炎摩天，從帝釋王如是聞已，轉復歡喜。 
 

                                                             
16 [4]而＝如【明】。 
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《II-4.1》  
 
《4.1.1》又修行者，內心思惟，隨順正法觀察法17行：云何比丘，得第三地，次第更修得

第四地？彼見聞知，或天眼見： 
 
《4.1.2》比丘欲得第四地者如是觀察：「以觸因緣，我樂受生。若彼樂因，樂因緣，滅，
寂靜，失沒，則無樂受，以觸因緣，我苦受生，如是捨離，苦觸，苦受，苦集苦等，諸苦

因緣。」 
 

《4.1.3》彼如是知觸因緣受：「我受念念共觸而生，因觸而生。」彼於樂受心不生喜，不
生喜樂，不讚彼受，亦不多作，不生味著。如是苦受不能逼迮，不惱，不亂。 
 
《4.1.4》如是行捨，憶念，正知。如是三受自餘諸心，皆悉無染。一切捨離，如是捨者，
清淨，鮮白。彼比丘如是心念：「我今此捨，如是清淨，如是鮮白，我今云何得虛空處？」

彼人如是悕望欲得虛空處行，如彼處心：「我云何得？我已證捨，究竟堅固，我今此捨畢

竟喜樂，常攝，不離。我以此捨取虛空處。又我此捨，如是清淨，如是鮮白，用取識處，

無所有處，用取非想非非想處。我悕18彼處。」如是正行，彼人如是正行非想非非想處。

作如是念：「我今此捨依於彼處，如彼處法。令我得之。我以此捨 樂彼處，用取彼處，

正行非想非非想處。」 
 
《4.1.5》譬如世間善巧金師，若其弟子，以生色金置於火中。以筒吹之，以手執鉗，並
並吹，極令善調。彼生色金調柔，真淨，光色明好。隨所須用，一切造作皆可讚歎，一切

方土隨所至處無說過者，磨之無垢，不雜19，不 ，第一柔軟，所作皆妙，光明淨勝映蔽

餘寶。然此巧師，若其弟子，知彼真金善巧能治，知是真寶20。如是知已，隨所憶念，欲

作何等，令見之者皆生歡喜，即以作鈴、若莊嚴身、若不見處、若眼見處、若作耳鐺21用

莊嚴耳、若作瓔珞用莊嚴咽、若以莊嚴供養經論、若作指環、環有印文用莊嚴指、若作金

鬘、若作髻冠以莊嚴髻。何處何處用以莊嚴，彼彼如是相應善成。 
 

《4.1.6》如是有智善戒比丘生如是心：「我今此捨，如是清淨，如是鮮白，如是正行取虛
空處，我則相應，我依此捨，繫念彼處， 樂彼處，用取彼處。我以此捨行虛空處。」如

是識處、無所有處、如是非想非非想處。如是憶念：「我今此捨云何得常，不動，不壞，

不念念滅。」彼思惟已，次復攀緣四無色處：「彼捨非常，非是無常，非動不動，非常無

常。」彼如是知：「彼虛空處、如是識處、無所有處、如是非想非非想處，緣於彼處，非

常無常，」則於彼處心不 樂。知不寂靜，無常，動轉。 
 

《4.1.7》彼復觀受。知受欲生。知受生已，知受欲滅。知受滅已，知眼觸生。如是次第知
耳觸生。知鼻觸生。知舌身意觸受之生。 
                                                             
17 [1]法＝修【宋】【元】【明】。  
18 [2]悕＝怖【宋】【元】【明】【宮】。 
19 [3]雜＝親【宮】。 
20 [4]寶＝實【宋】【元】【明】【宮】。 
21 [5]鐺＝璫【宋】【元】【明】【宮】。 
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《4.1.8.1》彼既如是證知受已，復於此受更深觀察。眼觸生受欲生，已生，及此受住：
「我悉知之。」知：「我受滅，」欲滅已滅。 
 
《4.1.8.2》又復知：「我耳觸生受。我眼觸受已滅，已沒，已厭，已棄，更不復來。此受
滅已，次第復觀耳觸生受，緣苦，緣樂，不苦不樂。」耳觸生受如是如是隨順觀察。如是

知已，則於耳受不生喜樂。知彼受已，離欲解脫。 
 
《4.1.8.3》耳觸生受如是滅已，觀鼻生受。知鼻生受鼻觸因緣：「我此受生樂緣生樂，苦
緣生苦，不苦不樂因緣。」故生不苦不樂，如是如是隨順觀察鼻觸生受，如實正知。受則

滅沒，知受滅沒。彼既滅已，知鼻緣生苦受、樂受、不苦不樂受：「我若後時鼻緣生受。

如是觀察，亦如是生。生已，復滅。」 
 
《4.1.8.4-6》彼既滅已，觀舌生受。後時生受，亦有三種。如前所說次第乃至觀意生受， 
亦有三種。 
 
《4.1.9》彼既如是如實知受，得第四地。 
 
《4.1.10》勤發，精進，欲脫魔縛，彼地夜叉知已，歡喜。如是復向虛空夜叉歡喜心說。
虛空夜叉向四大王亦如是說。彼四大王向四天王亦如是說。彼四天王向帝釋王亦如是說。

彼帝釋王向炎摩天如是說言：「閻浮提中，某國、某村、某聚落中，某善男子，如是種姓，

如是名字，剃除鬚髮，被服法衣，正信出家。持戒精勤，如是次第如實知受，得第四地。

如我今者向天所說。魔分損減。正法朋長。」 
 

《4.1.11》彼炎摩天見帝釋王乘彼白象堙羅槃那。彼炎摩天如是見已，心生歡喜。向帝釋
王如是說言：「汝今帝釋，閻浮提人，隨順法行，能生愛念。是汝所應。」 
 
 

《II-4.2》  
 
《4.2.1》又修行者，內心思惟，隨順正法觀察法行：云何彼比丘捨魔縛已，觀察捨受？彼
見聞知，或天眼見： 
 
《4.2.2》彼比丘如是諦觀察受：「眼識因緣，生不善受。彼受欲起第二善緣不善受滅。善
受得生，彼記緣滅。記受則滅，無記受生。」如是次第耳觸生受、鼻觸生受、舌觸生受、

身觸生受、意觸生受。如是知受，善法滿足，煩惱微薄。 
 

《4.2.3》彼如是修，復細觀受。彼觀法受，法受共障。如燈光明日光能障，如是二受障亦
如是。 

 
《4.2.4》善受既生，障不善受，應如是知。譬如燈明第二燈明不能相障。 
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《4.2.5》又思量受：「若以何受共何等受畢竟相障？」彼見：「善受共不善受畢竟相障。 
譬如燈明星宿光明二不相障。」 
 
《4.2.6》又彼22比丘思量觀察：「何受何受，何者何者，如是能壞？」彼如是觀：「無漏

緣受壞漏緣受。譬如火光能障雪光。」 
 
《4.2.7》又「何者受何者受勝，如是復起？」如是觀察：「彼不善受障於善受，後時復起。 
譬如晝日覆月光明，彼月光明，於夜闇中，無能障覆。」 
 
《4.2.8》又彼比丘正思量受：「多受和合一受能障，勝彼多受。」觀：「彼多受，是世間
受。彼一受者，是出世間無漏心受。此受為勝能障漏受。譬如夜中，眾多星宿一月光明能

障眾星。」 
 

《4.2.9》又彼比丘隨順觀察彼微細受：「何者多受，謂眼耳鼻舌身所起，此是漏受，何者
善發？」彼觀：「世間有漏受多，復非無漏，世間無力。如夜闇中，星宿光明，於有月時，

不能善照。」 
 

《4.2.10》又彼比丘觀察彼受：「我此受者，幾許時住？」彼觀：「我受生滅相住，譬如
電光。」 
 
《4.2.11》又彼比丘如是觀察：「此義云何，眼受因緣，生鼻受不？」彼正觀察：「意根
攀緣，其受則壞，一切根受。譬如牛馬駝驢水牛各各壞相，非一因緣，如是如是，五根所

起，無始以來 樂攀緣，非一境界。壞相境界，境界根壞，譬如牛馬駝驢 等。」 
 
《4.2.12》彼比丘如是觀受，得微細智。彼比丘能於彼智樂，修，多作。 
 
《4.2.13》觀樂受已，隨順觀受，隨順觀盡，如是憶念：「我此受者，眼耳鼻舌身意所起，
生從何來？滅何所至？」 

 
《4.2.14》彼比丘，隨順觀察，見受盡滅，思惟道理。如是觀已則知：「眼受生無處來，
滅無所至。我此眼受，本無，今有。已有，還無。我此眼者，無有來處，如海中水，滅無

所至，如河下行到於大海。我此眼受，本無，今有。已有，還無。因緣而生耳鼻舌身意受

皆爾。 
 
《4.2.15》「譬如陶師，若其弟子，因輪、泥團、人功勢力，緣水，緣杖，而生於瓶。如
是瓶者，非有處來，滅無所至。而此瓶者因緣而生。如是如是，因眼緣色，緣明，緣空，

緣於憶念，而生眼受、所謂苦樂、不苦不樂。猶如彼瓶，若好因緣，則生好瓶。若惡因緣，

則生惡瓶。如是如是，若緣善緣，生善眼受，耳鼻舌身意等皆爾。若合23善受，次第順行

                                                             
22 [1]彼＝復【宋】【元】【明】【宮】。 
23 [2]合＝法【宋】【元】【明】【宮】。Perhaps read 法合 after Ms: sadharmasahiy"? 
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則到涅槃。若不24善因緣，不25善眼受生，緣欲瞋癡，於生死中墮於地獄畜生餓鬼惡道境

界。」 
 
《4.2.16》彼比丘，一切所有善行善果隨順縛思，觀察彼受無所依止，非有作者，非有因
起，非無因起，亦非聚集，非常，非色，非不念念，非顛倒法。比丘，如是見此受陰，則

滅有愛，共 樂生，垢惡之愛。 
 

《4.2.17》一切生死皆見無常，則於出道樂，修，多作。彼比丘如是修已，一切結斷，遠
離諸使。 
 
《4.2.18》何者為結？所謂愛結、障礙結、無明結、見結、生結、慢結、!思量結、疑結、 
結、嫉結"26。斷此諸結。 

 
《4.2.19》何者為使？謂欲染使、及有染使、見使、障礙使、慢使、無明使、27 疑使。以
此因緣，三有流轉，行於三地，輪轉三惡，三時隨行，於三品中隨三受熏，隨三生轉生死

因緣。 
 
《4.2.20》又修行者，內心思惟，隨順正法觀察法行：云何彼比丘覺知如是眼之因緣？彼
如是觀眼者，何因何緣而生？彼見聞知，或天眼見： 
 
《4.2.21》業為眼因。眼因業生，如是轉行。譬如世間尼居陀子。從子出生尼居陀樹，樹
復生子，因緣繫縛。如是如是，知因業生，業復轉生。若生，則有老、死、憂、悲、啼、

哭、苦、惱。如是業因愛 28所縛，一切愚癡凡夫之人，生死海中，如是輪轉。以此因緣，

一切!受"29想。若不作業，以無業故，則無有愛。以無愛故，則無有受，彼因緣者。 
 
《4.2.22》譬如炷爐油火因緣，則有燈焰，念念出生。比丘如是觀察受因，諦觀：「業因，
業法，業力，生一切受。爐者喻身。油者喻根。炷者喻受。欲瞋癡火。念念生焰喻念念智。

明喻智慧。彼修行者，如是見知：『一切三界皆有此受。』」 
 

《4.2.23》譬如金師，若其弟子，得好真金，則能造成妙莊嚴具。如是如是，彼巧作師喻
修行者。彼真金者喻善攀緣。若善攀緣，則有善業，得涅槃道。不善攀緣，得不善業。爾

時世尊而說偈言： 
 

 諦知因與緣  決定微細義 
 喜樂解脫流  愛所不能使 《4.2.24.1》 

 
                                                             
24 [3]〔不〕－【宮】＊。 
25 [＊3-1]〔不〕－【宮】＊。 
26 思量結、疑結、 結、嫉結 ] Supplied from below, p. 5c4. See the following footnote. 
27 Omit 思量結疑結 結嫉結, as this list of four sa#yojana-s (結) belongs in the list of sa#yojana-s above at 
§4.2.18, from which it is missing. 
28 [4] ＝羅【宮】。 
29 Read 受 for 愛, after the Sanskrit critical edition, which reads sarv"s"# vedan"n"# sa#jñ"n"# tu. 
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 眾生隨業流  一切業中生 
 業果繫縛已  有中隘處行 《4.2.24.2》 
 
 若離不善業  常 樂善業 
 如是修行者  如無垢月光 《4.2.24.3》 
 
 彼能燒惡業  如火焚乾草 
 三界之光明  解脫諸惡法 《4.2.24.4》 

 
 若人悕解脫  心不樂生死 
 生死不能縛  如鳥飛虛空 《4.2.24.5》 

 
 諦知受所從  善知受果報 
 則得於解脫  彼諦知三界 《4.2.24.6》 
 
 苦樂不能動 善惡不逕 30心 
 見世間如焰 彼修者普愛 《4.2.24.7》 

 
 意常不錯謬  恒樂於法行 
 心樂比丘法  如是名比丘 《4.2.24.8》 
 
 不樂數見親  樂見於善人 
 出家離舍垢  如是名比丘 《4.2.24.9》 
 
 寂靜於諸根  不貪著境界 
 行視一尋地  如是名比丘 《4.2.24.10》 
 
 不行他罵家  一向不販賣 
 不樂四出巷  如是名比丘 《4.2.24.11》 
 
 不樂觀歌舞  不樂饒人處 
 樂住於塚間  如是名比丘 《4.2.24.12》 

 
 唯取當日食  不取明日食 
 食二分便罷  如是名比丘 《4.2.24.13》 

 
捨離妙好服  樂塵土衣 
 食行俱相應  如是名比丘 《4.2.24.14》 
 
 若不作世業  不望世業果 
 不苦求所須  如是名比丘 《4.2.24.15》 

                                                             
30 Here I read with the Taish$ variant: [1]經＝逕【宮】＊。 
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 解脫於欲瞋  捨離癡心泥 
 惡法不能污  如是名比丘 《4.2.24.16》 

 
 已過一切結  捨離一切使 
 解脫一切縛  如是名比丘 《4.2.24.17》 
 
 遊八分聖道  趣向涅槃城 
 離惡意煩惱  如是名比丘 《4.2.24.18》 
 
 堅意寂靜根  捨離欲淤31泥 
 常一意正住  如是名比丘 《4.2.24.19》 

 
 若已得地智  寂靜心諦見 
 知諸地善惡  如是名比丘 《4.2.24.20》 
 
 漏法無漏法  皆因緣而生 
 一切種種知  如是名比丘 《4.2.24.21》 
 
 正直修梵行  寂靜32離懈怠 
 早起淨恭敬  如是名比丘 《4.2.24.22》 

 
 樂修於定慧  復樂於四禪 
 亦樂阿蘭若  如是名比丘 《4.2.24.23》 

 
 如鳥飛虛空  影則常相隨 
 若意順正法  如是名比丘 《4.2.24.24》 
 
 能殺諸煩惱  平等善意觀 
 善知出入息  如是名比丘 《4.2.24.25》 

 
 若能次第知  諦見所修法 
 善知道非道  如是名比丘 《4.2.24.26》 
 
 得樂心不喜  遇苦則不憂 
 憂喜心平等  如是名比丘 《4.2.24.27》 
 
若諦知老死  天修羅禮敬 
 知眾生善惡  如是名比丘 《4.2.24.28》 

 

                                                             
31 [2]淤＝污【明】。 
32 [3]靜＝清淨【宋】【元】【明】。 
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 衣 常知足  不聚積財寶 
 少欲而梵行  如是名比丘 《4.2.24.29》 
 
 一食而離垢33  不貪著諸味 
 能捨於利養  如是名比丘 《4.2.24.30》 
 
 行捨心悲心  捨離 嫉惡 
 已燒一切過  如是名比丘 《4.2.24.31》 

 
《4.2.25》彼比丘，內心思惟隨順正法，如是觀受。既觀受已，得微細智。更深觀察眼觸
生受，攀緣順行。如是觀眼，第二攀緣相與共滅：「我眼觸受攀緣已滅，聲共攀緣我生愛

受，若不愛受生。心莫共滅。」彼比丘以不愁繩繫縛彼心在攀緣柱。彼受滅已，彼聲攀緣

共耳受滅，鼻緣於香而生鼻受。彼比丘復觀鼻受，如是思惟：「我鼻共香而生鼻受，若善

不善，若記無記。我此鼻受，心莫共滅。」彼比丘，若觀心壞，如是攀緣數數習行。修取

調心，善法熏心，無漏善法。爾時不動，舌攀緣味此之攀緣，若善不善，若記無記。彼比

丘證攀緣已，次觀察受，若苦，若樂，不苦不樂。如是觀已，思惟憶念：「我此心者，為

壞不壞。」又復觀察彼味攀緣所生之受能破壞心。如是觀已，以不愁繩繫縛彼心在攀緣柱，

如行修取心，若如是舌受味愛所不能劫34。又彼比丘觀彼身觸，如是身觸共彼觸受，縛攀

緣柱，若善不善，若記無記。觀彼觸受。若心動壞，復以縛於攀緣柱已，而調伏之，不復

破壞。又彼比丘次觀察意意縛法受，若善不善，若記無記。見受意壞，彼比丘以不愁繩繫

縛彼心在攀緣柱，而調伏之，則不破壞。 
 
《4.2.26》彼比丘觀六境界身入受已，諦知五受，得不盡處。 
 
《4.2.27.1》彼以智燈觀眼觸受：「覺何者受？」 
 
《4.2.27.2》彼觀：「意識緣，生此受，意縛，心取。一切世間愚癡凡夫以分別火而自燒
燃。此無受者，唯行聚生，唯行聚滅，因緣所縛。」眼觸生受隨順觀已，隨順而行，彼不

能取。心不動轉，不死，不亂。 
 
《4.2.27.3》又彼比丘觀察耳受：「何者耳受？誰覺此受？」 
 
《4.2.27.4》彼見：「意識隨順繫縛如此耳受，意共繫縛，依止彼意。此無作者，亦無受
者。 因緣而生如是耳受。非有作者，非有受者。唯有行聚，因緣勢力，若生，若滅。」 
 
《4.2.27.5》又彼比丘觀察鼻受：「誰覺此受？」 
 
《4.2.27.6》彼觀察：「受意識共縛，攀緣彼意，依止彼意，因彼，因緣隨順而生。唯有
行聚。非有作者，非有受者，相續轉35縛36。觀鼻受已，「離於受者。」 
                                                             
33 [4]離垢＝雜治【宮】。 
34 [5]劫＝ 【宋】。 
35 [1]轉＝繫【宋】【元】【明】。 
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《4.2.27.7》又彼比丘次觀舌受：「誰覺舌受？」 

 
《4.2.27.8》觀察：「此受意識繫縛，如是舌受。依止彼意，彼縛攀緣，彼因緣生。非有
作者，非有受37者，更無別物。唯38有行，聚因緣力生。」 
 
《4.2.27.9》又彼比丘觀身觸受：「誰覺此受？此何39誰受？」 
 
《4.2.27.10》如是觀察：「意識繫縛如此身受。非有作者，非有受者，更無別物。唯40有

行聚，因緣力轉。」 
 
《4.2.27.11》又彼比丘觀察意受：「誰覺意受？」 

 
《4.2.27.12》觀察意受：「意緣於法，而生意識。三和合觸，觸共受生。譬如種種無量香
物眾多和合，則生善香。此善香生，非是一因。此亦如是因緣和合，生一切受，非有作者，

非有受者。 
 

《4.2.28》「譬如莖葉鬚馞41等緣，蓮華名生。彼非一因。如是依眼，緣色，緣空，緣念，

緣明，生眼觸受。依眼而生如是受者，不從一生，非一物生，非一合生，非一相生，非聚

集生，非應化生。」 
 
《4.2.29》彼比丘如是如是諦求此受，如是如是生白淨法。如甘42蔗汁，器中火煎。彼初

離垢，名頗尼多。次第二煎，則漸微重，名曰巨呂。更第三煎，其色則白，名白43石蜜。

此甘44蔗汁，如是如是煎復更煎，離垢漸重，乃至色白。比丘如是緣器智火以煎相續心甘
45蔗汁。初始禪觀，如頗尼多。次復第二則如巨呂。次復第三如白石蜜。如是比丘心相續

法以智火煎，則成無漏鮮白之法，離垢，不雜，出世法生，出於生死，鮮白，離垢，猶如

洗衣。 
 
《4.2.30》又彼比丘，更以異法，微細觀受：眼觸生受，有 有細，垢重不輕，與癡相隨，

某眾生受。彼某甲受勝故能壞，餘殘少在。彼不依止。如是耳受、鼻受、舌受、身受、意

受。 
 

                                                             
36 [2]縛＝轉【宮】。 
37 [3]受＝作【明】。  
38 [4]唯＝惟【明】＊。 
39 [5]何＝阿【元】【明】。 
40 [＊4-1]唯＝惟【明】＊。 
41 [6]馞＝勃【宋】【元】【宮】，＝孛【明】。 
42 [7]甘＝ 【宋】【元】【宮】＊。  
43 [8]白＝曰【宋】【元】【明】【宮】。 
44 [＊7-1]甘＝ 【宋】【元】【宮】＊。 
45 [＊7-2]甘＝ 【宋】【元】【宮】＊。 



 512 

《4.2.31》彼比丘如是修已，受觀成就，魔軍欲壞，彼地夜叉轉復歡喜，如是上聞虛空夜
叉。彼地夜叉、虛空夜叉聞四大王。彼地夜叉、虛空夜叉、彼四大王聞四天王。彼地夜叉、

虛空夜叉、及四大王、并四天王向帝釋說。時帝釋王即乘白象堙羅槃那，向炎摩天歡喜心

說：「具足如前。」 
 

《4.2.32》彼炎摩天聞帝釋說，心生歡喜。以種種色天寶妙鬘莊嚴之具香莊嚴身，乘種種
乘，可愛聲觸味色香等種種可愛不可說樂心大歡喜，炎摩天眾向兜率天四萬由旬，七寶殿

舍勝妙光明種種宮室，意分別城，一萬由旬，名無漏樂菩薩坊巷。彌勒世尊住在彼處，有

諸菩薩五百人俱。彼炎摩天到世尊所，心大歡喜，正天衣服在於一肩，右膝著地，合掌禮

已，合掌於額而作是言：「天今當知，閻浮提中，業地之處依閻浮提，某國、某村、某聚

落中，某善男子，如是種姓，如是名字，剃除鬚髮，被服法衣，正信出家。持戒，修行，

恭敬尊長，獲得第四求無漏善諦見受地，破壞魔眾，堅牢善作正法橋梁，開顯白法。令彼

魔分無有威力。天朋增46長有大勢力。如我今者向天所說。」 
 
《4.2.33》彌勒世尊如是聞已，向炎47摩天如是說言：「天朋有力。魔分劣弱。正法朋長。

煩惱縛緩。魔軍戰動。我聞歡喜。」 
 

正法念處經卷第三 
 
 

48正法念處經卷第四元魏婆羅門瞿曇般若流支譯生死品49之二 
 
 

《II-5.1》  
 
《5.1.1》又修行者，內心思惟，隨順正法觀察法行：彼比丘，受陰地分，略如六天之所知
見，又復云何得第五地。 
 
《5.1.2》又彼比丘，已諦見受，彼六天眾既作業已，觀想陰相，分別思量：「何者地中，
我共彼想，行於50白法，正思惟已，一分中行？」 

 
《5.1.3》觀察彼想，行白法相。初如是法分分善知：「云何緣於有見有對生不可見無對 
之想？」彼比丘更廣觀想。彼想攀緣十一種色。所謂長、短、方、圓、三角、團51、及青、

黃、赤、白、紫等。 
 
《5.1.4.1》依彼長相52則起長想：「如是世間，愚癡少智，無邊生死，業果、退生、愛離

寒熱、飢渴之53患、為他作使、若奴僕等、迭互相食如是和集，虛妄不實，一切所有不饒
                                                             
46 [9]增＝德【宮】。 
47 [10]炎＝夜【宋】【元】【明】【宮】。 
48 Begin《正法念處經》卷4 (CBETA, T17, no. 721, pp. 17c9-23b14). 
49 [11]品＋（第二）【宋】【元】【明】【宮】。 
50 [12]於＝于【明】下同。 
51 [13]團＝圍【宋】。 
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益事，如是無量不可堪忍。無量百千億那由他一切所作身口意起作苦惱業以為莊嚴，虛妄

誑詐，愚癡凡夫，恒常如是。 
 
《5.1.4.2》「人中則有農作等苦、迭相欺誑、斗秤54不平、言訟諍 、治生求利、參承王

等、入海遠行、種種 諍、田作放牧、生夷人中、喜生邪55見、根不具足、離聞正法、生

無佛處、無善因緣。雖56得無難，心常 樂飲酒、婬盜、貪欲、瞋恚、妄語、兩舌、惡口、

綺語。如是之人，是長生死，」緣彼長相則起長想。 
 
《5.1.4.3》又復天中長生死相，緣彼相想：「如是天中。不得境界，喜樂境界，聲、味、
色、香、貪欲、瞋、癡、種種放逸、習近婦女、歡喜園中、種雜莊嚴、寶間57宮殿、樹林、

水池、有妙蓮花、遊戲快樂、天諸花香、種種味食、舞食58遊行貪著喜樂，天栴檀末，若

散若塗，曼陀羅花、天歌音聲心生 樂，離於正法。是長生死，若生天中，有如是事，」

緣彼長相則生長想。 
 

《5.1.4.4》又復餓鬼長生死相，緣彼相想：「惡業行故，飢渴乏瘦，雨火墮身，咽59則如

針， 狀山巖如空破瓮，以 嫉故以刀劍等迭相斫割。在黑闇處，墮墜嶮岸，疾走往趣60

河渠陂池。閻魔羅人，手執刀杖若利钁等，斫打斲之，受大苦惱。食人唾吐，是等惡食無

量百千不可堪忍受種種苦，眼中淚出，頭髮蓬61亂覆身蓋面，有百千虫周遍其體，擔負惡

身饒一切病，長行生死，常有鐵鳥爪62嘴火燃攫啄其眼，口如燒樹，迭互相食，於三十六

百千億數爾許由旬曠野中行，無主，無導，飢渴所逼，其身火燃，入黑闇處。如是餓鬼，

邪見所誑，離聞正法，是長生死，」緣彼相想。 
 
《5.1.4.5》「又復畜生，迭互相食，非理婬欲，不知所應。若生水中，水中而行，心燥常
飢，常畏他取，黿龜、慳63獸、及水獺等、魚則堤彌、堤彌宜羅、有名瓮魚、金毘羅魚、

那迦羅魚、名大口魚、蛤蠡等虫，常一切時大者食小，常畏網等遮障而取。又陸地行，

鹿、水牛、 、象、牛、馬、驢、及犛牛、麋熊、犀等，種種苦縛，刀刃所殺，有病老死，

迭相惱害，百千苦惱。如空中行，烏鳥、獯狐、鵝、及孔雀、 、鵒、 、雉、鳩、鴿、

水鴈、青鳥護澤、百舌、鸛雀、命命、他養、是等諸鳥，如是無量。復有異鳥，殺、縛、

飢渴、迭相食噉、寒熱苦惱之所逼切。如是畜生，水陸空行，三處皆畏，是長生死，」緣

彼相想。 
 
                                                             
52 [14]相＝者【宮】。 
53 [15]之＝乏【宋】【元】【明】。 
54 [16]秤＝稱【明】。  
55 [1]邪＝ 【明】下同。 
56 [2]雖＝難【宋】【元】【明】。 
57 [3]間＝閣【宋】【元】【明】【宮】。 
58 [4]食＝養【宮】。 
59 [5]咽＝ 【宋】【宮】。 
60 [6]趣＝赴【宮】。  
61 [7]蓬＝髼【宋】【元】【明】【宮】。 
62 [8]爪＝瓜【宋】。 
63 [9]慳＝怪【明】。 



 514 

《5.1.4.6》「如活地獄、黑繩地獄、合地獄、叫喚地獄、大64 喚地獄、焦熱地獄、大焦

熱地獄、阿鼻地獄，第一苦惱，不可思議無量百千畏、火刀等墮、諸惡池身分血洋、入刀

葉林、入大火中、墮在灰河、行火燃地、受火燒苦、堅 65相似無量種惡苦惱所逼不可忍

耐。如是地獄是長生死，」緣[12]彼66相想。 
 
《5.1.4.7》彼比丘，慧聚觀察，彼見有對緣彼長色，業果因緣，緣於四諦，觀察眾生種種
諸行， 百千由旬。如是道行，分分思量，觀察因緣，厭離生死67。 
 
 
《5.1.5.1》又修行者，內心思惟，隨順正法觀察法行：云何彼比丘分分思量，觀彼短相？
彼見聞知，或天眼見：彼比丘，欲動魔軍，云何分分思量觀察？ 
 
《5.1.5.2》「短68生死相，受戒頭陀，精勤布施，持戒，智行，恭敬尊長，直心歡喜，如

是正見，敬重父母，見佛，聞法，恭敬供養，不諂曲行，不慢，不誑，近善知識，守信，

正行，直心起業嚴身口意。如是之人生死則短69，」緣彼相想。 
 
《5.1.5.3》「若生天中，則有放逸，歡喜園中，間錯、寶輦、種種樹林、水池、蓮花，有
好栴檀、勝妙瓔珞70，莊嚴端正，有劫波樹、河、流、泉林，遊食快樂。捨如是樂，受持

禁戒，飲食遊行如是種種禪思讀誦，樂見善人、教他讀誦、捨施71、調順、正行梵行、寂

靜諸根、少語、樂法。如法飲食。若天如是，生死則短72。」 

                                                             
64 [10]大＝犬【明】。 
65 [11] ＝ 【宋】【元】【明】【宮】。  
66 [12]彼＝緣【宋】【元】【明】【宮】。 
67 [13]死＋（飢渴乏患北藏作之患非钁不成字當作攫同後文怪獸二藏並作慳非） 夾註【明】。 
68 [14]短＝斷【宋】【元】【明】【宮】＊。 
69 [＊14-1]短＝斷【宋】【元】【明】【宮】＊。 
70 [15]瓔珞＝纓絡【宮】。 
71 [16]施＝他【宋】【元】【明】。 
72 [17]短＝[矢*(一/旦)]【宮】。 
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《5.1.5.4》爾時世尊而說偈言： 
 「種種諸苦惱  飢渴口焦乾 
 火炎燒其身  如被燒枯樹 
 彼苦不可數  若一念靜根 
 暫依佛法僧  彼人生死短」 
比丘如是緣於相想。 
 
《5.1.5.5》 
「常怖畏撾打  若雨及寒熱 
迭互相食噉  如是等眾苦73 
彼苦不可數  若一念靜心 
暫依佛法僧  畜生生死短」 

比丘如是緣於相想。 
 
《5.1.5.6》 
「在活黑繩合  叫喚大74叫喚 
阿鼻等地獄  種種極苦逼 
彼苦不可數  能於一念中 
寂靜心取戒  地獄生死短75」 

比丘如是緣於相想。 彼比丘如是思惟生死短76相。 
 
《5.1.6》何者四楞？彼正觀察：「 單越人，於一切物無我所心，決定上行，彼人如是四

楞生死，」比丘如是緣於相想。 
 
《5.1.7》何者是圓？「地獄畜生餓鬼等中，無智輪轉，非自77心行，是圓生死，」比丘如

是緣於相想。 
 
《5.1.8》何者三角？「若人行善不善無記種種雜業，地獄天人諸處雜生，彼不善業生地獄
中，善業天中，雜業人中，若行三業，於三處生，如是名為三角生死，」比丘如是緣於相

想。 
 
《5.1.9》何者是團？「四大天王、三十三天、夜摩、化樂78、他化自在業相似生，於天中

退，復生天中，於人中退，復生人中，非難處地，是團生死，」比丘如是緣於相想。 
 
《5.1.10》何者是青？「不善業攝，地獄之人入闇地獄。是青生死，」比丘如是緣於相想。 
 

                                                             
73 [18]苦＝生【宋】【宮】。 
74 [19]大＝[乏-之+犬]【宮】。 
75 [＊14-2]短＝斷【宋】【元】【明】【宮】＊。  
76 [＊14-3]短＝斷【宋】【元】【明】【宮】＊。 
77 [20]自＝目【宋】。 
78 [1]樂＝應【宋】【元】【明】【宮】。  
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《5.1.11》何者是黃？「黃色業攝，生餓鬼中，互相加惡，迭共破壞。如是餓鬼，是黃生
死，」比丘如是緣於相想。 
 
《5.1.12》何者是赤？「赤業所攝，生畜生中，迭相食血，於血生愛。是赤生死，」比丘
如是緣於相想。 
 
《5.1.13》何者是白？「白色業攝，生於天中。彼人，白業善道寶價，買79天人生。天欲

退時，餘天語言：『汝善道去，人世界中。』人中欲死，親友、知識、妻子，啼哭，淚出

覆面，而作是言：『甚可愛愍，今捨我去，當好處生， 在 80於人中。』如是天人，是白生

死。」比丘如是緣於相想。 
 
《5.1.14》彼比丘如是思惟：「既得人身，若不行善修施戒智，彼人自誑，流轉地獄畜生
餓鬼曠野中行。如是愚癡凡夫之人，具足聚集如是業道81。」 
 
《5.1.15》彼比丘，諦觀察受，觀察想陰攀緣而行諦見，諦求： 
 
《5.1.16》因眼緣色而生眼識。三和合觸。修多作想，歷別觀察。見色，好，惡，若近，
若遠，若長，若短，若方，若圓，若白，三角，是色形相，歷82別觀察彼諸相想，觀想因

緣。觀陰界入，因緣相想，歷別觀察。若惡業報分分正證。因相應緣。覺因相應，然後捨

離。若有利益，若不利益，各各異相，知過去想：「我於此業，已得善報，已得惡報…如
前所說…」如是知想：「若有想者，猶須憶念。彼憶念者緣彼想生。如燈光明，因燈，緣
燈，因緣於燈，故有光明。如是如是因想，緣想，以想勢力，故有憶念。」彼比丘得第五

地。比丘如是知想觸已，於彼天樂不生貪樂，於地獄苦不生怖畏。 
 
《5.1.17》彼平等見，想如真金彼想比丘，破如是想，異法觀想。解脫彼想，復觀餘人，
虛妄不實：「我今觀察何因，何緣，何因緣想？」彼觀察想：「因緣和合生如是想，若因

緣滅，彼想則滅。 
 
《5.1.18》「如彼月珠。譬如月珠，緣月，緣珠，則清水生。想亦如是因緣而生。如是想
者非無因緣，非有作者，非有受者，非自然生。」 

 
《5.1.19》比丘如是諦觀想陰。彼既如是諦觀想已，諦知生滅，復微細觀。如河激流，想
亦如是，善想生已，餘因緣力轉為不善。不善想生，餘因緣力轉為善想。彼心猿83猴初始

破壞，無記為記。彼觀樂想，不生貪樂，無漏樂中生於樂想，樂中苦想。如是知樂。 
 
《5.1.20》云何而見善陰界入若生若滅，不喜樂受？不樂想滅，不取想滅，然後行生，非
住非滅，心不悕望識生住滅。比丘如是諦知此陰。是故不住魔之境界。貪欲瞋癡所不能縛。

                                                             
79 [2]買＝賈【宋】【元】【明】【宮】。  
80 Here I read with the Taish$ variant: [3]生＝在【宋】【元】【明】【宮】。 
81 [4]道＋（行）【宋】【元】【明】【宮】。 
82 [5]歷＝應【宋】【元】【明】【宮】。 
83 [6]猿＝ 【宋】【元】【明】。 
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無有常樂淨我等見。無明不能於生死中以色聲香味觸愛 之所繫縛。不失憶念，彼憶念生，

能盡諸漏，能到涅槃。爾時世尊而說偈言： 
 

 若何等比丘  親近懈怠人 
 不常勤精進  如是非比丘 《5.1.21.1》 
 
 若不樂床敷  佛說是比丘 
 若喜84樂懈怠 彼不應善法 《5.1.21.2》 
 
 煩惱根唯一  所謂懈怠是 
 若有一懈怠  彼人不得法 
 非唯有法服  而得名比丘85 《5.1.21.3》 

 
 若無讀誦心  無禪無漏盡 
 唯有比丘形  如是非比丘 《5.1.21.4》 

 
 但 林中遊  不樂道境界 
 貪意樂酒色  如是非比丘 《5.1.21.5》 
 
 若能絕魔縛  復能斷惡業 
 佛說彼比丘  不妄食僧食 《5.1.21.6》 
 
 寧食蛇毒菵  及以洋銅等 
 終不破禁戒  而食僧飲食 《5.1.21.7》 

 
 如是則不應  食所不應食 
 若食煩惱者  則是地獄人 《5.1.21.8》 
 
 若人捨煩惱  如蛇窟中出 
 彼比丘應食  非樂見婦女 《5.1.21.9》 

 
 以自身為質  而心 樂惡 
 此人污僧寶  云何是比丘 《5.1.21.10》 
 
 若貪愛利養  喜樂於境界 
 見婦女生染  非道非俗人 《5.1.21.11》 
 
 若能燒煩惱  如火焚樹林 
 名善婆86羅門   不貪著飲食 《5.1.21.12》 

                                                             
84 Here I read with the Taish$ variant: [7]意＝喜【宋】【元】【明】【宮】。 
85 [8]名比丘＝比丘名【明】。 
86 [9]婆＝媻【明】。 
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常樂行聚落  數數洗87浴 
愚癡誑自他  迷 88沒於道法 《5.1.21.13》 

 
 靜心空閑處  常行禪不捨 
 得名婆羅門  入善道境界 《5.1.21.14》 
 
好處阿蘭若  非其人不住 
離欲人能止  非89 樂欲者 《5.1.21.15》 

 
 若 多言語  愛樂於境界 
 不向涅槃城  不生不死處 《5.1.21.16》 
 
近王極美食  常飲酒 瞋90 

 唯名字比丘  妄語誑檀越 《5.1.21.17》 
 
 若詐說方便  數到王門所 
 衰惱他俗人  損敗空閑者 《5.1.21.18》 
 
 若人捨妻子  而依寂靜林 
 猶有係戀意  如吐已還食 《5.1.21.19》 

 
《5.1.22》彼比丘此過寂靜，諦觀諸陰如實諦見，勤修解脫，諮問尊長。若道非道諦知見
故，八分聖道求解脫城，常勤行道，平等正見，心無垢染，其心寂靜，於所行道樂，修，

多作。 
 
《5.1.23》彼比丘如是善法無漏業道和合修行：「減損魔眾。長正法朋。」彼地夜叉如是
知已，轉復上聞虛空夜叉。 
 
《5.1.24》虛空夜叉次第復向四大王說。彼四大王…乃至…炎摩兜率陀天彌勒世尊…如前
所說…兜率陀處，有一菩薩，極大歡喜，向化應天如是說言：「閻浮提中，某善男子剃除
鬚髮，被服法衣…如前所說…」彼化應天轉復91歡喜：「…如前所說…」 
 
 

《II-5.2》  
 
《5.2.1》又修行者，內心思惟，隨順正法觀察法行：云何彼比丘得第五地？彼見聞知，或
天眼見： 
                                                             
87 [10]洗＝洒【明】。 
88 Here I read with the Taish$ variant: [11]悉＝迷【宋】【元】【明】【宮】。 
89 Here I read with the Taish$ variant: [12]悲＝非【宋】【元】【明】【宮】。 
90 [13]瞋＝眠【元】【明】。 
91 [1]復＝彼【明】。 
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《5.2.2》觀十色入。十者所謂眼入、色入、耳入、聲入、鼻入、香入 、舌入、味入、身
入、觸入。 
 
《5.2.3.1》云何觀察此十色入？「眼入因緣，色入因緣，我此想生。」 
 
《5.2.3.2》彼如是觀：「以眼因緣色因緣故，而生眼識。三和合觸，觸共受想思等俱生。
彼比丘，若受知受，若思知思，若想知想。如『此色長，』如『此色短，』『此色可愛，』

『此不可愛，』『此色可見，』『此不可見，』『此色有對，』『此色無對，』」如是乃

至此意名色，有十一種如是分別。 
 
《5.2.3.3》三和合觸，觸共受想思等俱生。知彼眼觸生受想思。彼義云何？覺知名受。受
知時節，是名想義，是名意轉。此等法生，有異異相，有異異體。異義則如十大地法，如

是異相，是思92異相：念、慧、解脫、受、想、思、觸、欲、進、三昧。此一攀緣，有異

異相。如是受相93，如是想相，有異非一。譬如日光一緣異體，如是如是，異自體受，異

自體思。 
 

《5.2.3.4》諦知眼觸生受想思，彼正觀察眼如是空，無物，不堅。比丘如是實見彼眼，諦
知於道，遠離邪見，正見現前，彼捨如是共癡濁行不淨眼想，不真實想。諦觀此眼唯是肉

摶，「脂、膿、血、淚，不淨物合，」如是知已，則能斷欲。彼於此眼知無常已，則見無

常。彼知此眼唯有肉摶在骨眶 94已，心得離欲。復知此眼筋纏縛已，知：「此眼入自他迭

互，各不相應。此物不堅，一切無我。以要言之，如是眼者唯是苦物。」既觀知已，離眼

入欲。 
 
《5.2.3.5》既觀眼入，如是知已，次復觀色：「如是色者，有愛不愛，是無記法，不實分
別，此有何堅，何淨，何常，何我，何樂？」如是觀色，思惟知已，知：「一切色皆悉無

堅，唯有分別。此色如是有愛不愛。此愛不愛體不可得。此唯世間若愛若憎分別攝取，

『若愛若憎，』如是憶念。」 
 
《5.2.4.1》又彼比丘既如是觀眼色入已，觀耳聲入。彼觀察聲：云何而生？根塵相對而生
此聲。彼如是觀：以耳因緣，念因緣故，而生耳識。三和合觸，觸共受想思等俱生。知觸

共彼受想思生。若以知觸共思而生，覺知思想。所謂：「長相。遠等因緣，得聞其聲，厚

細業，若愛不愛。」彼比丘知如是聲，思知，想知分分思量，以意識知，思知受知，憶

念思量。彼耳聲入思量簡擇。然後覺知如是：「聲者非有自體無愛不愛。唯有分別。此聲

如是有愛不愛。如是聲者非有自體，非常，非物，破壞，不堅，無樂，無我，亦無我所。

唯貪瞋癡愛不愛聲。」 
 
《5.2.4.2》如是正觀聲耳入已，若聞聲時，則不迷惑，不生 樂，不取，不著，不謂有堅。

如是觀察耳聲入已，不樂耳識，離耳識欲：「耳識非我。我非耳識。」觸受想思皆亦如是。 
                                                             
92 [2]思＝異【宮】。 
93 Here I read with the Taish$ variant: [3]想＝相【宋】【元】【明】【宮】。  
94 Here I read with the Taish$ variant: [4]匡＝眶【元】【明】。  
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《5.2.5.1》又彼比丘觀鼻香入：「以鼻因緣，以香因緣，念因緣故，而生鼻識。若近，若
遠，若愛不愛，若香，若臭，風和合來，因風而聞。」鼻為內入，香為外入。三和合觸，

觸共受想思等俱生。知彼相已，如是觀察鼻香入相。知內觸相，則知觸相，思相平等：

「於如是法，一相攀緣，異因緣用。異者，所謂有異異相，有異異體。異相則如十大地

法…如前所說…此一切法如是異相，非是一相一因緣作。」 
 
《5.2.5.2》彼比丘，如是諦知彼鼻香入，如是諦求：「此如是物，有何物堅，有何物常，
何物不壞？」彼人如是知鼻香入：「一切非我。非是我所。」如是正知:「唯有分別此鼻
香入，如是唯縛愚癡凡夫，非黠慧者。」比丘如是一種觀察。 

 
《5.2.6.1》又彼比丘觀舌味入：「彼念等緣，而生舌識。三和合觸，觸共受想思等俱生。
彼隨順覺名為受相95。知是想相。對是觸相。想是思相。想緣於相。彼如是法各各自相復

平等相，異因緣生，如是一切共成一事。譬如因筒，因鉗，因糠，因水，因 96，金師因

緣作一指環，若作手釧。如是法者非一相成。此舌味入亦復如是。」 
 
《5.2.6.2》又彼比丘諦觀舌入及以味入。如是觀已：「彼舌味入無有少法常樂我淨，」一
切種種深細思惟，不得一法。如是如是一相相應，彼於舌入味入離染：「一切眾生沈沒此

海， 樂味海，迭相障礙。是故，復於人天地獄畜生餓鬼五道大海，如是繫縛。」比丘如

是於舌味入離97欲解脫：「舌入非我。我非舌入，非常，非物，亦非不動，非不破壞，非

舌味入。」比丘如是得離染欲。 
 
《5.2.7》又彼比丘觀身觸入：「身觸因緣，而生身識。三和合觸，觸共受想思等俱生…」
如前所說眼根入等，此身觸入應如是知。 
 
《5.2.8.1》又修行者，內心思惟，隨順正法觀察法行：云何比丘，如是觀察十色入已，觀
察法入？彼見聞知。或天眼見： 
 
《5.2.8.2》「彼法入中攝三種法。謂數緣滅、非數緣滅、及以虛空。所有無法，皆法入攝
如是觀已，彼虛空者，亦是法入。數緣滅者：此法名智，無量種種證已，順行。數緣作已，

證斷煩惱，令彼煩惱盡滅，失壞一切無漏。非數緣者：彼非數緣名智非受，非知，非覺，

又亦非疑。餘人之識，有百千生，一切皆失眼耳鼻舌身意等識，彼已破壞，不復更生，如

是名為非數緣滅。此非數緣。第三虛空。知此三法，不生，是常，非三世攝。此非今生，

亦非已生，又非當生。」 
 
《5.2.9》又彼比丘法入二種各各分別，謂色無色。 
 
《5.2.10》「所言色者，謂十色入。云何眼識，非見非對，見對見色？如是耳識，非見非
對，云何取聲？如是鼻識，非見非對，云何取香？如是舌識，非見非對，云何取味？如是

                                                             
95 [5]相＝想【宋】【元】【明】【宮】。 
96 [6] ＝瓮【宋】【元】【明】【宮】。 
97 Here I read with the Taish$ variant: [1]雖＝離【宋】【元】【明】【宮】。 
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身識，非見非對，云何取觸？云何如是彼外五入，此內五入，非見非對與彼見對，云何相

得？」 
 
《5.2.11.1》彼比丘如是觀察：「眼識生時，二種攀緣…乃至…意識，皆有二種。如是識
生。如印印物，彼不似印。印軟物堅，則不能印。印堅物軟，印則文生。如是如是識非見

對緣取見對。一切法中，第三印生，不相似物不相似生。如是諸法，不相似物不相似生。

是初居致。 
 
《5.2.11.2》「第二居致：二法相似還相似生。所謂白縷生成白衣。 
 
《5.2.11.3》「第三居致：二不相應不相應生。如燧火生木之與火，不相應見。 
 
《5.2.11.4》「第四居致：見從稀98物而生稠物。如乳生酪，乳稀99酪稠，彼法如是，則不

相應。如是如是不相似法，謂眼識等，異因異緣，眼識等生。」爾時世尊而說偈言： 
 

 若樂覺知法  在林而行禪 
 正覺知諦相  則得無上處 《5.2.12.1》 
 
 常樂行慈心  勤於法境界 
 諦知於身相  則名真比丘 《5.2.12.2》 
 
 若人正觀察  欲恚不能壞 
 彼得言比丘  異此非比丘 《5.2.12.3》 

 
 愍一切眾生  捨一切貪戀 
 解脫一切縛  則名真比丘 《5.2.12.4》 
 
 若人調御心  境界不能壞 
 無垢如真金  名知足比丘 《5.2.12.5》 

 
 若人愛不愛  不垢污心意 
 當知彼行善  捨離一切過 《5.2.12.6》 
 
 威儀不可嫌  法行調諸根 
 勇猛清淨意  如是名比丘 《5.2.12.7》 
 
 若人常喜樂  知諸論中義 
 不貪著飲食  名寂意比丘 《5.2.12.8》 

                                                             
98 [2]稀＝希【宋】【元】【明】【宮】＊。 
99 [＊2-1]稀＝希【宋】【元】【明】【宮】＊。 
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 林行阿蘭若  塚間草為敷 
 若以此為樂  如是名比丘 《5.2.12.9》 

 
 諦知罪業過  善達諸業果 
 深識因與緣  是離惡比丘 《5.2.12.10》 
 
 破生死曠野  壞惡調諸根 
 復能善知友  名寂意比丘 《5.2.12.11》 
 
 於譽心不喜  毀訾心不憂 
 如大海之深  是修行比丘 《5.2.12.12》 
 
 堅意隱他惡  不餐軟滑語 
 時語善恭敬  名寂靜比丘 《5.2.12.13》 
 
 
 知欲界業因  亦知色界因 
 無色亦諦知  是知論比丘 《5.2.12.14》 
 
 不喜世俗語  常樂斷諸過 
 於境界如毒  佛說是比丘 《5.2.12.15》 

 
 若人欲如泥  意常如是行 
 黠慧開心意  解脫生死縛 《5.2.12.16》 
 
 若人禪誦業  遠離於懈怠 
 利益諸眾生  名蘭若比丘 《5.2.12.17》 

 
 若能答問難  辯才調諸根 
 當知是法師  不爾如草等 《5.2.12.18》 
 
 若身行意行  一切不疲倦 
 僧所有事業  一切皆能作 《5.2.12.19》 
 
而不求財物  不為富樂名 

 唯利益僧意  解脫一切縛 《5.2.12.20》 
 

 持戒不悕天  亦不求名利 
 持戒為涅槃  是寂靜比丘 《5.2.12.21》 
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常捨離眾惡  恒100樂行善行 
 不近惡知識  是佛法比丘 《5.2.12.22》 

 
 常以慈修心  恭敬質直意 
 學句不缺者  去涅槃不遠 《5.2.12.23》 
 
 常畏老病死  不悕樂世間 
 修禪不放逸  去涅槃不遠 《5.2.12.24》 
 
 若人以無常  自他空無我 
修禪上上智101 去涅槃不遠 《5.2.12.25》 

 
 

《II-6》  
 
《6.1》又修行者，內心思惟，隨順正法觀察法行：云何彼比丘，得五地已，得第六地？
彼見聞知，或天眼見： 

 
《6.2》彼比丘解四居致：「此法云何有相似因，得相似果；不相似因，不相似果；因不
相似，果不相似；有半相似，半不相似？ 
 
《6.3.1》「云何名為有相似因，得相似果？譬如稻因還生於稻。如是如是，內相似者，善
業，相似如是得果，謂天人中。是初居致。 
 
《6.3.2》「云何名為不相似因，不相似果？譬如甜乳而生酢酪。不可愛樂如是如是內不相
似，謂於此世，愛染聲觸味色香等，而得地獄不可愛果。不可樂果猶如酢酪。第二居致。 
 
《6.3.3》「云何名為因不相似，果不相似？譬如青等合生異色，色不相似。如是如是，內
不相似謂業果報皆不相似，非其業果。所謂邪見外道齋法殺羊，悕天，而墮地獄。第三居

致。 
 
《6.3.4》「云何名為有半相似，半不相似？譬如白縷以成白衣。縷細衣 是不相似。如是

如是，內半相似半不相似。細不善業，得大地獄不善 報。第四居致。」 
 
《6.4》又彼比丘思惟觀已不取業果，更復思惟，觀異業果，於有中行， 猶如輪轉，有四
居致： 

「有業未到，眾人共作，而能逼惱。此初居致。 
「有業已到，方能逼惱。第二居致。 
「有業若到，若其未到，皆能逼惱。第三居致。 
「有業非到亦非未到。第四居致。 

                                                             
100 Here I read with the Taish$ variant: [3]但＝恒【宋】【元】【明】【宮】。 
101 [1]智＝知【宮】。 
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《6.5.1》「有業未到，眾人共作，能逼惱者。如世間法，星雖未到，國土得殃。若出世間，
眼識未到業海能逼，所謂欲心憂悲等逼。此初居致。 

 
《6.5.2》「有業已到，方能逼者。如世間法，火到乃燒，刀至方割。若出世間，不善業到，
地獄畜生餓鬼逼惱。第二居致。 
 
《6.5.3》「有業若到，若其未到，能逼惱者。如世間法， 毒勢力，若到未到，悉能逼惱。 
若出世間，人欲死時，有悕望相，未到地獄。第三居致。 
 
《6.5.4》「有業非到非未到者。譬如世間，種種藥子，非到生力，非未到生。若出世間，
亦復如是羅漢比丘決定受業，量如須彌。彼阿羅漢，若入涅槃，若未涅槃，此業不能逼阿

羅漢。第四居致。 
 
《6.6》「有業現受而非生受。此初居致。 
「有業生受而非現受。第二居致。 
「有業生受亦現世受。第三居致。 
「有非現受亦非生受。第四居致。 
 
《6.7.1》「何業現受而非生受？若世間者，如犯王法，王法與罰，此業現受而非生受。出
世間者，修行布施，善人所讚。此業現受，非他世受。此初居致。 
 
《6.7.2》「何業生受而非現受？若世間者，入火得天102。出世間者，此世行善，若行不善，

異世得果。此可現見。第二居致。 
 
《6.7.3》「何業生受亦現世受？若世間者，所謂現受，生世亦受。出世間者，亦復如是。
第三居致。 
 
《6.7.4》「何業非現亦非生受？若世間者，如不語戒，不語布施。出世間者， 謂無記業，
非現世受，非生世受。第四居致。」 
 
《6.8》彼比丘，如是一廂103處坐，如是觀察無量種枝業果報羅104網，遍滿地獄餓鬼畜生人

天之中。如105是見已，隨順法行。106⊙⊙107 
 

                                                             
102 Here I read with the Taish$ variant: [2]火＝天【宋】【元】【明】【宮】。 
103 [3]廂＝相【宋】【元】【明】【宮】。 
104 [4]〔羅〕－【宮】。 
105 [5]如＝知【宋】【元】【明】。 
106 [6]卷第四終【明】。 
107 [7]卷第五生死品第二之三首【明】。 
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《II-7》  
 
《7.1》又修行者，內心思惟，隨順正法觀察法行。云何比丘知業果報？ 

 
《7.2》謂知此業，知此業果，知善不善。知：「此眾生成就身惡行，成就口惡行，成就
意惡行，毀謗賢聖，邪見所攝。彼人以是業因緣故，身壞命終，或墮地獄，或墮畜生，或

墮餓鬼。 
 
《7.3》「若有眾生成就身善行，成就口善行，成就意善行，讚歎賢聖，正見所攝，彼人
以是業108因緣故，身壞命終，則生善道天世界中。」 
 
《7.4》彼比丘如是觀察自業報法。彼比丘如是觀已，魔界眾生不與共行。終到涅槃如是
法行，修厭離行，勤行善道，終盡生死，攝取他人：「令度生死，如自度已，及諸檀越。」 
 
《7.5》彼比丘知業報法，觀察地獄餓鬼畜生人天諸趣業報法，數。譬如清淨毘琉璃珠。
為莊嚴故，以繩穿之。隨彼繩色，若青、若黃、赤、白、紫等，如彼色見。如是業珠，報

繩穿之，彼比丘，於是業中，皆見聞知，或天眼見清淨明了。 
 
《7.6.1》又彼比丘，若見，若聞，知業報法猶如彼珠：「譬如有珠，其色極白，普清，無
瑕，清淨，任穿，已善修治，普門，殊勝，一切世人之所讚歎，任王王等所應畜用。如是

功德相應淨珠，唯王王等知此功德清淨珠價。取此珠已，著莊嚴上。」 
 

《7.6.2》如是如是彼比丘：「十善業道淨分寶珠，普白，善淨，離過，無瑕；清淨，任穿，
對治法分有大勢力是答難法乃是法師法鑽所穿；善巧修治，如是如是願施戒智，如是如是

修治十善業道珠已，隨願所取轉輪聖王，若取天王，若取魔王，若取梵王，修無漏禪三昧

自在。如是如是彼正法珠善修治已。 
 
《7.6.3》「名為『普門。』此普門者，謂天人門。彼正法珠名為普門，世間109城中既得出

已，入涅槃門。 
 
《7.6.4》「『一切世人所讚歎者，』謂正見人學人所讚。 
 
《7.6.5》「『任王王等所應用者，』入正法道，心王110，所應。若人信彼，毘琉璃珠一切

功德皆悉具足。如是寶珠與正法珠相似相對。」 
 
《7.7.1》又彼比丘觀業報法猶如彼珠：「譬如有珠。其珠有瑕，不普清淨，非一切門，而
不鮮白，不任鑽穿，不任修治，一切人見則不讚歎，非王王等所應畜用。 

 

                                                             
108 [8]業＝善【宋】【元】【明】【宮】。 
109 [1]間＝門【宮】。 
110 [2]王＝正【宮】。 
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《7.7.2》「如是如是，彼外道法，是相似法，如有瑕珠。所言瑕者，謂身見瑕、戒取、疑
瑕。 
 
《7.7.3》「『非一切門，』唯是地獄餓鬼畜生三趣之門。 
 
《7.7.4》「『非是好法，』又亦不與無漏相應。 
 
《7.7.5》「『不任鑽穿，』非答難法，非是法師法鑽所穿。 
 
《7.7.6》「『非王王等所應畜用，』八富伽羅正法道行，是心之王，彼外道珠非其所應。 
 
《7.7.7》「如是等法相似相對非法瑕珠，若繫人咽，如是之人，彼相似珠用繫咽已，在於
地獄餓鬼畜生，無始以來生死流轉。」彼比丘如是觀察：「珠相似珠。譬如世間有琉璃珠，

似毘琉璃。有人見之，謂『毘琉璃。』愚癡凡夫亦復如是。」 
 

《7.8》彼比丘如是諦知法非法已，得第七地。彼地夜叉見彼比丘清淨持戒得第七地，轉
復歡喜，如是傳聞虛空夜叉。虛空夜叉聞四大王。彼四大王聞四天王。彼四天王如是傳聞

三十三天。三十三天如是復向帝釋王說。彼帝釋王次第復向炎摩天說。彼炎摩天展轉復聞

兜率陀天。兜率陀天如是具白彌勒世尊。彌勒世尊告化應天。彼化應天復向他化自在天說，

作如是言：「閻浮提中，某善男子…如是次第如前所說…」 
 
《7.9》又修行者，內心思惟，隨順正法觀察法行： 云何比丘觀業報法？ 
 
《7.10》「第十一者，名為無作。是色所攝一切法中，與色相應，若人受戒。一發戒已，
若睡，若悶，失心癲狂，如是善法相續轉行。譬如河流流常不斷，如是之人，若睡，若悶，

失心癲狂，如是無作常流不斷。無作名色不可見對，彼復云何？色業所攝，此無作色，乃

是一切善法之柱。此如是等十一種色。」⊙111 
 

正法念處經卷第四 
 
 

112正法念處經卷第五元魏婆羅門瞿曇般若流支譯生死品113之三114 
 
 
《7.11》又彼比丘如是觀察：「云何眾生有種種色，種種形相，有種種道， 種種依止？」 
 
《7.12.1》又彼觀察：「有種種心，種種依止，種種信解，有種種業，此如是等種種諸色，
種種形相，種種諸道，種種依止。譬如黠慧善巧畫師，若其弟子，觀察善平堅滑好地。得

                                                             
111 [3]不分卷【明】。 
112 Begin《正法念處經》 卷5 (CBETA, T17, no. 721, pp. 23b17-29a15). 
113 [4]品＋（第二）【宋】【元】【宮】。 
114 [5]不分卷【明】。 



 527 

此地已，種種彩115色，種種雜雜，若好若醜，隨心所作，如彼形相。心業畫師，若其弟子，

亦復如是。善平堅滑業果報地，生死地界，隨其解作，種種形相，種種諸道，種種依止，

心業畫師業作眾生。 
 
《7.12.2》「又諸彩色，取白作白。取赤作赤。取黃作黃。若取鴿色，則為鴿色。 取黑作
黑。心業畫師亦復如是。緣白取白，於116天人中，則成白色。何義名白？欲等漏垢所不染

污，故名白色。 
 
《7.12.3》「又復如是心業畫師取赤彩色，於天人中，能作赤色。何義名赤？所謂愛聲味
觸香色，畫觀察衣。 
 
《7.12.4》「又復如是心業畫師取黃彩色，於畜生道，能作黃色。何義名黃？彼此迭互飲
血，噉肉。貪欲瞋癡，更相殺害，故名黃色。 
 
《7.12.5》「又復如是心業畫師取鴿彩色，攀緣觀察，於餓鬼道，作垢鴿色。何義名鴿？
彼身猶如火燒林樹，飢渴所惱，種種苦逼。心業畫師，嫉心所秉，癡闇所覆。 
 
《7.12.6》「又復如是心業畫師取黑彩117色，於地獄中，畫作黑色。何義名黑？以黑業故，

生地獄中，有黑鐵壁被燃被縛，得黑色身，作種種病，飢渴苦身，無量苦逼。皆是自業，

非他所作。」 
 

《7.12.7》又彼比丘觀察：「如是三界五道五種彩色生死畫衣，於三地住，謂欲界地、色、
無色地。心業畫師，習近婬欲，攀緣欲界，種種色畫。緣色依止，有二十種離欲四禪，以

為畫筆，依十六地，是所畫處，畫作色界。離緣色界，三摩跋提緣，無色界，畫為四處，

心業畫師。廣畫如是三界大衣。」 
 
《7.13》又彼比丘觀察如是心業畫師，更復異法，畫作眾生：「心如畫師。身如彩118器。

貪欲瞋癡以為堅牢。攀緣之心猶如梯 119。根如畫筆。外諸境界，聲觸味色及諸香等，如

種種彩。生死如地。智如光明。勤發精進如手相似。眾生如畫，神通如彼無量形服，有無

量種業果報生。如畫成就。」 
 
《7.14.1》又彼比丘，依禪，觀察心業畫師，有異種法：「如彼畫師不生疲倦，善治彩色，
各各明淨善識好筆，畫作好色。心業畫師亦復如是。不生疲倦，若修禪定善治禪彩，攀緣

明淨如彩光明，修道之師如善好筆，知禪上下如善識知。有取有捨，如不疲倦如是禪定，

心業畫師畫彼禪地，如彼好色。 
 

                                                             
115 [6]彩＝綵【宋】【元】【宮】＊下同。 
116 [7]於＝于【明】下同。 
117 [＊6-1]彩＝綵【宋】【元】【宮】＊下同。 
118 [8]彩＝采【宋】【宮】。 
119 Here I read with the Taish$ variant: [9]蹬＝ 【元】【明】。 
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《7.14.2》「又彼如是心業畫師，若有疲倦，則畫不善，地獄餓鬼畜生道處。 同業因緣，
鐵杵為筆，不善彩色，畫非器人，所謂地獄餓鬼畜生如是等色，非好色畫…廣說如前…」 
 
《7.15》又彼比丘次復觀察心之猿猴，如見猿猴：「如彼猿猴，躁擾不停， 種種樹、枝、
花、 林等、山谷、巖窟、迴曲之處，行不障礙。心之猿猴亦復如是。五道差別如種種林。

地獄畜生餓鬼諸道猶如彼樹。眾生無量如種種枝。愛如花葉。分別愛聲諸香味等以為眾果，

行三界山，身則如窟，行不障礙是心猿猴。此心猿猴常行地獄餓鬼畜生，生死之地。」 
 
《7.16》又彼比丘，依禪，觀察心之伎120兒，如見伎兒：「如彼伎兒，取諸樂器， 於戲場
地，作種種戲。心之伎兒亦復如是。種種業化以為衣服。戲場地者，謂五道地。種種裝飾，

種種因緣。種種樂器，謂自境界。伎兒戲者，生死戲也。心為伎兒。種種戲者，無始無終

長生死也。」 
 
《7.17》又彼比丘，依禪，觀察心彌泥魚，如見彌泥：「如彌泥魚在於河中，若諸121河水

急速亂波，深而流疾，難可得行，能漂無量種種樹木，勢力暴疾，不可遮障，山澗河水，

迅122速急惡。彼彌泥魚能入能出，能行能住。心之彌泥亦復如是。於欲界河，急疾波亂，

能出能入，能行能住。地獄有河。其河名曰鞞多羅泥。彼河極深，濤波湧迅123，無時暫停，

甚可怖畏；急疾亂流，善不善業以為流水；難可得行，一切世間愚癡凡夫所不能渡124；此

五道河，無量劫中，常漂眾生；境界疾流，迅125速不斷勢力暴惡不可遮障，無常相續力勢

所牽不可約截，愛河急惡。心彌泥魚能行此河，若入若出。出者天人。入者地獄餓鬼畜生。

心彌泥魚在愛河中，如是入出。」 
 
《7.18》又修行者，內心思惟，隨順正法觀察法行：云何彼比丘，修禪念住， 知業報法，
觀察一切眾生之心常自在行，為心所使，為心所縛，如是觀察？彼見聞知，或天眼見： 
 
《7.19》「一切眾生心業自在，依心業行，為心所使。」又復觀察：「云何眾生縛在生死，
無始無終，無量轉行？」彼見聞知。或天眼見：「以心染故，眾生繫縛。以心淨故，眾生

解脫。」 
 
《7.20》如是心者無量種種，攀緣壞相，自體壞相。同業壞相，心有五種， 謂五道中。自
在秉執，與結使心和合相應，常在生死；離第一依，謂虛空等三無為法。五根壞相，有五

種心。無量無邊愛心依止，種種壞相。以要言之，此是染分。 
 

《7.21.1》云何方便得離染分？三煩惱根有三對治，過去未來一切諸佛正遍知說如是正道：
欲以不淨，瞋以慈心，癡以因緣。 
 

                                                             
120 [1]伎＝技【元】【明】下同。 
121 [2]諸＝障【宋】【元】。 
122 [3]迅＝峻【宋】【元】【明】【宮】＊。 
123 [＊3-1]迅＝峻【宋】【元】【明】【宮】＊。 
124 [4]渡＝度【宋】【元】【明】【宮】。 
125 [＊3-2]迅＝峻【宋】【元】【明】【宮】＊。 
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《7.21.2》彼於身中如是觀欲，如是比丘緣身行已，分分觀身。從足爪等乃至於頭，分分
觀察此 身分：「何者是我，何者我所，自身分中？」如是足爪離身觀察：「爪非是身。

足指非身。何者是身？何者是我？何者我所？足掌非身。何處起心，謂是我所？此內踝者，

非是我身。此足跟者，亦非我身。 126非我身。膝非我身。圓127非我身。陰非我身。此髑

髏者，亦非我身。糞門之處，亦非我身。如是背處四十五骨，皆非我身。頭非我身。面中

之骨亦非我身。頭中之骨亦非我身。」彼比丘如是觀察於分分中，不見有身。一一分分，

皆不見身。又復不見如是分分。復觀眼耳鼻舌身意，皆不見身。又復觀察我中無我。彼如

是等唯128是微塵，如是分分觀察彼身，猶如芥子乃至微塵。又復分分觀察諸大：「何者是

我？何者地界？如是次第，何者是我？何者水界？何者是我？何者火界？何者是我？何者

風界？」彼如是觀界非是我，我非是界，非別有我，非別有界，非異界我，別更有物，如

是皆以第一義諦：「譬如無量多樹和合，則見於林。樹非是林。異樹無林。是第一義。離

樹之外，無別名林。」又復觀樹，離彼根莖枝葉等外，別更無樹：「第一義諦，無如是樹。

依世諦故，有林有樹。身亦如是。足等和合，唯有名字。依世諦故，得言有身。」彼比丘

知身法已，離於身欲，離身分欲，得離一切根受界欲。既離欲已，彼喜欲愛不能繫縛。如

是勤觀欲心對治。 
 
《7.21.3》又彼比丘，云何勤觀瞋心對治？彼住慈心，常勤觀察惡行眾生，所謂五道生死
退生，常有怖畏。如死無異，比丘觀之，如母悲子：「彼諸眾生如是苦惱，云何可瞋？我

若瞋之，則是瘡上復更與瘡。如是眾生，本性苦惱，不應瞋之。」瞋是第二最大煩惱。如

是勤觀瞋心對治。 
 
《7.21.4》又彼比丘，云何次第勤觀第三最大煩惱？「癡覆眾生，身不善行， 口不善行，
意不善行，身壞命終，墮於惡道，生地獄中。彼若離癡，修行正見，身行善行，口行善行，

意行善行，諦知善法及不善法。如是諦知法非法心，則滅第三最大煩惱。」如是勤觀癡心

對治。 
 
《7.22》又129彼比丘如是勤觀三種煩惱，三種對治。彼130三種滅已，一切煩惱結使皆滅。

如斷樹根， 皮、莖、枝、葉、花、 緣等一切悉乾，如是能斷此三煩惱。一切煩惱，皆

悉斷滅。 
 
 

《II-8》  
 
《8.1》又修行者，內心思惟，隨順正法觀察法行：云何彼比丘，第七地中，修第八地，
得第八地？彼見聞知，或天眼見： 
 

                                                             
126 Here I read with the Taish$ variant: [5]踹＝ 【宋】【元】【明】【宮】。 
127 [6]圓＝面【明】，明註曰圓疑面誤。 
128 [7]唯＝惟【明】＊。 
129 [1]〔又〕－【宮】。 
130 [2]〔彼〕－【明】。 
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《8.2》彼比丘最初如是如實觀眼：「云何世間愚癡凡夫，眼見色已，或貪，或瞋，或生
於癡。彼諸凡夫，若見知識，若見婦女，心則生貪。若復異見，則生於瞋。見他具足，貪

瞋所覆，以眼於色不如實見。癡蔽於心，愚癡凡夫，唯有分別眼見於色，若貪，若瞋，若

癡所覆。愛誑之人，自意分別此我我所，如是染著。 
 

《8.3》「譬如狗 131離肉之骨，涎汁和合。望得其髓，如是貪狗齒間血出。 得其味已，
謂：『是骨汁。』不知自血有如是味。以貪味故，不覺次第自食其舌。復貪其味，以貪覆

故，謂：『骨汁味。』 
 

《8.4》「愚癡凡夫亦復如是。虛妄分別眼識見色，貪著喜樂。 思量分別以色枯骨，著眼
口中，境界如齒，如是 132之。染意如涎，愛血流出。貪愛血味，謂色為美。於色得味。

猶如彼狗，凡夫愚癡。眼識見彼如骨之色。虛妄分別如狗 骨。如是觀察眼見於色猶如枯

骨。如是一切愚癡凡夫，虛妄分別之所誑惑。」 
 
《8.5》又彼比丘如是思惟：「云何比丘，於愛生畏，厭離生死，捨一切欲？ 譬如龍象，
至年六十，其力盛壯，善調象人，革 捉取，縛其五處，置牢檻中。然後乃133多與歡喜摶、

及以甘蔗、甘蔗酒等種種美味，以諸樂器、歌聲樂之，望使不愁，不憶林樂。若忘林樂，

得與凡象同共止住。極令調善，繫屬他人。彼象雖復如是將息，如是供養不能令其心離憂

悶，然其不忘林間之樂。自在遊行，不忘山曲、樹林花 、眾鳥音聲、河傍處樂。思惟念

已，絕縛而去。憶彼樂故，於調象人不生忌難，壞其牢檻，去向林中。心不顧念多多蹇荼，

美歡喜摶、及以甘蔗、甘蔗酒飲，琴樂、歌聲，心不可調，心不可誑。不忘林樂。不樂凡

象共行共住。還向林中。 
 

《8.6》修行比丘亦復如是，無始以來流轉世間，五縛所縛。何等為五？所謂愛聲、觸、
味、香、色。誰為善調？所謂眼、耳、鼻、舌、身、意，如是六識。何者牢檻？所謂喜樂

妻、子、眷屬、止住之處、僕使、富樂，染著煩惱之所遮障。多歡喜摶、及甘蔗酒種種美

味，諸飲食者，分別之心為歡喜摶，婬欲為飲食。心愛網以為作樂歌笑134等聲。邪見凡夫

猶如凡象。共同住者，謂有身見戒取疑網口中甜者，所謂喜樂邪見言說。繫屬他者，屬欲

瞋癡。善調之象，謂修行者。一切染癡以為供養。憶念出離，則名為山禪、三摩提以為山

窟。生正道心，此名為花。涅槃為果。眾鳥聲者，所謂法師。智慧為河。河濟口者，所謂

一心。言地分者，謂四梵行，慈悲喜捨。彼修行者，猶如壯象。隨順思量禪定之樂，趣僧

伽藍為還林去。」 
 
《8.7》比丘：「如是修行道者，猶如壯象。若不爾者，如狗無異。」 
 

                                                             
131 [3] ＝ 【宋】【元】【宮】＊。 
132 [＊] ＝ 【宋】【元】【宮】。 
133 [4]乃＝多【宮】。 
134 [5]笑＝歎【宮】。 
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《II-9》  
 
《9.1》又修行者，內心思惟，隨順正法觀察法行：云何彼比丘，於八地處，修第九地，
得第九地？彼見聞知，或天眼見： 
 
《9.2》「一切三界，皆是無常，苦，空無我，不淨等器，」觀一切欲 亦復如是：「譬如
林中，極大山崖嶮峻之處，有大高樹，名佉殊梨，有無量刺。於彼樹頭，少有果實，而復

難得。若取彼果，多有諸過，恐此樹果：墮在嶮處，復畏失命；樹腹有孔，孔坎脆爛，欲

上彼樹，復畏孔壞，危人之命；彼樹極高，墮樹尚死，況墜高崖嶮惡之處。愚癡凡人，盲

無智目135，貪著眾味。望見彼果，不看峻崖樹腹爛孔。彼愚癡人，貪其果味，而上彼樹。

未到果所，即便墜墮，即爾命終。更有餘人，少知方便，或有命業，則不墮墜，少得果味，

多受苦惱。」 
 

《9.3》如是如是彼修行136比丘觀：「五道林中間有孔。極大嶮崖，謂一切病。佉殊梨樹，

所謂欲心。無量刺者，所謂無量百千煩惱。求彼苦果，所謂苦也。樹頭果者，一切欲意，

諸愛聲、觸、味、色、香等。難可得者，是欲果也。所謂入海、若有刀畏、親近於王、作

賊、治生如是等苦，乃得所欲，如彼得苦。多諸過者，貪欲瞋癡。墮高崖者，謂墮地獄、

畜生、餓鬼。即命終者，法命盡也。樹爛孔者，皆空無物，一切不堅。癡人往者，所謂愚

癡邪見人也。有如是等無量諸過，復有多過，如是欲果，味少過多。」彼比丘如是觀於一

切欲心，不生分別。 
 
《9.4》又彼比丘觀察欲心猶如火焰：「猶如燈焰，明色可愛，其觸甚熱。 飛虫，癡故，
見彼明焰，貪著愛樂，入中即死。愚癡凡夫亦復如是。欲瞋癡覆，於一切欲心生愛著，如

彼飛虫見燈明色。若入欲燈，則墮地獄、畜生、餓鬼，如彼飛虫入燈而死。」彼比丘如是

觀察，心得離欲。 
 

《9.5》又彼比丘，內心思惟，隨順正法觀察法行：「又此世間一切眾生，何縛所縛，輪
轉生死？」 
 
《9.6.1》彼見聞知，或天眼見：「二縛所縛，繫在世間。何等為二？一者食縛、二者觸縛。 
 
《9.6.2》「食縛有四。一者摶食、二者思食、三者禪食、四者觸食。 
 
《9.6.3》「何者摶食？謂四人137處、欲界六天、八大地獄、鬼中一分。 
 
《9.6.4》「二思食者，所謂魚中。 
 
《9.6.5》「三禪食者，所謂行禪色界天等。 
 

                                                             
135 [6]目＝自【明】。 
136 [7]〔行〕－【宋】【元】【宮】。 
137 [1]人＝洲【宋】【元】【明】【宮】。 
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《9.6.6》「四觸食者，所謂諸鳥。何者為觸？觸者謂欲。有執手者，或有笑者， 有眼見
者，如是皆為欲觸所誑。 
 
《9.6.7》「如是一切愚癡凡夫，謂欲界中，人及餓鬼畜生地獄。此等習欲，故名欲界。  
 
《9.6.8》「又無色界，三摩跋提攀緣為食。 

 
《9.6.9》「以此二縛常在世間。不得離欲，常為一切結使所縛。」 
 
《9.7.1》又彼比丘如實觀眼，眼識見色。若生樂觸，則攀緣樂。非樂報業，又如實觀。如
是如是眼識見色是惡意處，若眼觸生，攀緣於苦，是樂報業，彼如實知。何者名為眼識見

色，攀緣於樂，非樂報業？於此法中，隨順觀察，眼見色已，不善思惟觀察攀緣，憶念，

味著，而生樂心。現在雖樂，後得苦報，成就地獄、餓鬼、畜生。何業現在得不樂報，後

得樂報？眼識見色，而生眼觸心善思惟，觀察攀緣，於現在世，心不樂著。現在不樂，非

苦報業，轉生人天，受勝妙樂，終到涅槃。 
 
《9.7.2-6》如是耳、鼻、舌、身、意識，皆亦如是。 
 

 
《II-10》  

 
《10.1》又修行者，內心思惟，隨順正法觀察法行：云何彼比丘，眼識見色，心行於捨。
謂彼比丘眼見色已，心不喜樂，非不喜樂，不貪，不惡，心不悕望，非不悕望，亦不憶念。

非不憶念，亦非不善觀察覆障。如是行捨。是名捨處，非苦樂處。 
 
《10.2》又彼比丘得第十地，六地處行，謂阿那含、初禪地中乃至四禪。得登彼地。 彼觀
諸法出沒生滅。常勤修行八分聖道。欲覺，欲到解脫之門。 

 
《10.3》彼比丘如是精勤，魔宮隱蔽。彼地夜叉見已，歡喜，即以上聞虛空夜叉。 虛空夜
叉聞四大王。彼四大王聞四天王。彼四天王如是復聞三十三天。三十三天聞焰摩天。彼焰

摩天聞兜率天。彼兜率天聞化樂天。彼化樂天復向他化自在天說。彼自在天復向梵天，如

是說言：閻浮提中，某善男子…廣說如前乃至…八地攝於六地。 
 

《10.4》彼既聞已，甚大歡喜梵迦夷天，出禪樂行。既實聞已，轉復歡喜。 爾時世尊而說
偈言： 
 

 若善若不善  業果皆決定 
 自作業自食  皆為業所縛 《10.5.1》 
 
 如是煩惱地  初甜而後苦 
 捨境界如毒  以不饒益故 《10.5.2》 
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智不屬煩惱  屬於智境界 
 此世若後世  一切時受樂 《10.5.3》 
 
 智常燒煩惱  如火能焚草 
 煩惱覆智梵  故佛說三寶 《10.5.4》 
 
 若樂智境界  寂靜如牟尼 
 若煩惱蛇齧  彼人一切失 《10.5.5》 

 
 若人知二諦  勇猛諦知見 
 彼行第一道  捨離生死處 《10.5.6》 
 
 若人樂生死  喜樂煩惱怨 
 彼人常被縛  流轉有隘處 《10.5.7》 

 
 若人有出意  常行寂靜行 
 死生天眾中  到梵世界處 《10.5.8》 
 
 若不愛欲等  供養佛法僧 
 彼人捨生死  如風吹乾草 《10.5.9》 
 
 若不為心使  而能使於心 
    則能除煩惱  如日138出無闇 《10.5.10》 

 
 心怨最第一  更無如是怨 
 心常燒眾生  如放燒時樹 《10.5.11》 

 
   若心自在行  愚癡不調根 
   彼苦不寂靜139 去涅槃太140遠 《10.5.12》 
 
 知苦及苦報  復能知苦因 
 則脫一切縛  普離諸煩惱 《10.5.13》 
 
 智為第一明  癡為第一闇 
 取如是光明  是名黠慧人 《10.5.14》 

 
 癡為第一惡  黠慧人能捨 
 若令癡自在  寂靜難可得 《10.5.15》 
 

                                                             
138 [2]日＝光【宮】。 
139 [3]寂靜＝寂滅【宋】【元】【明】【宮】。 
140 [4]太＝大【宋】【元】【明】【宮】。 
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 若欲自安隱  寧觸入大火 
 毒蛇同處住  終不近煩惱 《10.5.16》 
 
 智第一甘露  第一安隱藏 
 智為第一親  智為第一寶 《10.5.17》 

 
 如是之智火  常燒煩惱山 
 燒煩惱山者  則到安樂處 《10.5.18》 
 
 若人無智慧  如盲入闇處 
 則不厭生死  非法諍 籠 《10.5.19》 

 
 若人常念法  善得於人身 
 不為心所誑  應受善人供 《10.5.20》 
 

《10.6》彼比丘如是知法非法。依法正行，如是淨心，則能破壞無量百千 高大生山，無有
餘氣，更不復生。離煩惱刀，近於涅槃。141⊙⊙142 
 
 
 

                                                             
141 [1]卷第五終【明】。 
142 [2]卷第六首【明】。 
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Appendix 5.1 
 

!o"a#$k$r$ %n$p$n$nusm&ti' 
 A Critical Edition of Saddhsu Ms 223a2-223b51 

 
__________________________________ 

 
 

!1."  atha !akra" paramapramuditaman#": “k$tak$tyo ’ha% sarvath# sa%v$to2 yena may# 
paramapram#davih#ri&#m ayam3 apram#do h$di nivo!ita". punar api4 te'#m5 aha% 
paramapramuditamanas#%6 gahvaratara% dharma% de!ayi'y#mi. yath#!rut# may# ye'#%7 
gur(&#m antik#n mok'apuravigha)#n#p#nasm$ti",8 s# may#9 !rut# paramparay#, paur#&#n#% 
dev#n#m antik#c chrutv#, tathaiva bhagava[223a2]to ’py antik#t tathaiva !rutv#, t#m ahan tathaiva 
te'#% dev#n#% de!ayi'y#mi. catur#ryasatyakath#% sammi!rabh(t#m,10 ekaikam #ryasatyañ 
caturdh# vi(bha)jya vi(bha)jya,11 de!ayi'ye. yathaite'#%12 dev#n#% parahita% k$ta% bhavi'yati, 
mama hita% bhavi'yati. parahita% k$tv# sa%s#raniry#t#n#% satv#n#%,13 yena dharmo 
de!yam#no nityam eva manasi sa%l*yate. tatra pañcada!avast(ni nirdi')#ni, 'o+a!#k#r#% 
#n#p#n#nu[223a3]sm$tim14i id#n*m15 ete'#% dev#n#% de!ayi'y#my anukrame&a 
prayoge&#ryasatyaprade!abhedena svahetulak'a&ena. 
!2."  “tatra katham anukrame&a prayoge&a svadeh#vayave cittamarka)a%16 badhn#ti? yog* kena, 
gr#ma&*, badhn#ti vijñ#navibandh#rtha%? tatas tasyaik#gramanasa", tata"17 k#yalak'a&am 
anukrame&a vic#rayata",18 sa k#ye k#y#nupa!y* viharati, kli')am akli')am avy#k$ta%. vedan#su 
vedan#nupa[223a4]!y* viharati, sukhadu"kh#du"kh#sukh#n#n t#"19 svalak'a&ata" pa!yati. 20 dharme 
dharm#nupa!y* viharati, ku!al#ku!al#vy#k$te'u. yath#vat svalak'a&ato ’ya%21 pa!yati catv#ri 

                                                
1 For sigla employed here, see Part II, Section 1. 
2 sa%v$to ] em./reg.; sa%v$rtto Ms 
3 ayam ] em.; idam Ms 
4 api ] em.; ape Ms 
5 te'#m ] corr.; te'#%m Ms 
6 paramapramuditamanas#% ] em. paramapramuditamanasa% Ms; yid rab tu dga' ba 'di rnams la D; 令其歡喜 T: 
Here it remains unclear whether this phrase refers to "akra or to the devas he is teaching. 
7 te'#% ] em. [y]e'#% Ms 
8 ˚sm$ti" ] reg.; ˚sm$ti˚ Ms 
9 s# may# ] em.; samay# Ms; de ni bdag gis D; om. T 
10 sammi!rabh(t#m ] reg.; sammisrabh(t#m Ms 
11 vibhajya vibhajya ] conj.; [vi] .. [jya] vi .. [jya] Ms; bzhir phye ste D; 四種分別 T 
12 yathaite'#% ] em.; yathaite'# ms 
13 sa%s#raniry#t#n#% satv#n#% sa%s#raniry#t#n#% satv#n#%; 'khor bar chud pa'i sems can rnams kyi yid nyid la 
rtag tu 'jog par byed do D;  
14 'o+a!#k#r#% #n#p#n#nusm$tim] em.; 'o+a!#k#ra | #n#p#n#nusm$tir Ms 
15 id#n*m ] corr.; id#ne*m Ms 
16 cittamarka)a% ] corr.; cittamarka)#% Ms 
17 tata" ] corr.; tata Ms; om. D T 
18 vic#rayata" ] em.; vic#raya[s]e Ms; spyod par byed de; 觀身相 T 
19 t#" ] em.  t# Ms 
20 om. mention of citta. 
21 svalak'a&ato ’ya% ] em.; svalak'a&avato ya% or ˚v#t#ya% Ms; rang gi mtshan nyid ji lta bzhin du lta bar byed do 
D; 如自相，是名四念處 T 
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sm$tyupasth#n#ni. sa eva% dharmyapravi')o22 yog* viv$tasam#gamasarvasa%sk#r#n23 
svalak'a&ata" pa!yati. catur&#% sm$tyupasth#n#n#% catur#ryasatyalak'a&a%24 pa!yati:ii 
“sarve'#m ete'#% sm$tyupasth#n#ni bhavanti, [223a5] tadyath#: k'a&aparampar#v$ttitv#d25 
anity#ny, ai!varyaviyogabh#vena26 !(ny#ni, *!varaviyogabh#vena an#tmak#ni,  
vin#!avyasanapar#ya&abh#vena27 du"kh#ni. tasyaiva% catv#ri sm$tyupasth#n#ni bh#vayata! 
catur#ryasatyasvalak'a&ata", tasyaiva% yath#vat pa!yata", u'magato k#madharma utpadyate28 
buddhy#. yath#gner utpadyam#nasya pr#g dh#ma utpadyate, pa!c#d agni; yath# v#ra&y#%29 
mathyam#n#y#[223a6]m ('m# pr#durbhavati, pa!c#d agni" pr#durbhavati, tath# sarvakle!#n#% 
avidyo'm#d utpadyati30 #ryadharmavinaye premapras#dam#tra%.iii 
!3."  “'o+a!#k#ramati! catur#ryasatyavic#raka"31 u'm#gato dharma" katham utpadyati? katha% 
#ryasaty#ni vijayate, gr#ma&*, yaduta: ida%32 du"kham #ryasatya% 
hetupratyayabh#ven#nityam,33 #b#dhabh#vena du"kha%,34 rahitapuru'abh#vena !(nya%, 
svasa%v$ttibh#vena an#tmakam. eva% caturdh#35 du"kham #[223a7]ryasatya% vibhajati sa36 yog*. 
du"kham-#ryasaty#nukrame&a37 samudayo bhavati. tam api samudaya% caturdh# vibhajati. 
katha% vibhajati? yaduta: sa%sk#rabandhananivarttakabh#vena38 samudaya",39 
sad$!aphalanivarttakabh#vena40 taddhetu", sarvaprak$ty#k#rabh#vena prabhava", 
visad$!ak#ryasambaddhabh#vena41 pratyaya".42 nirodham api caturdh# vibhajati. katha%, 

                                                
22 dharmyapravi')o ] em.; dharmyavyopravi')o Ms; chos shes bya ba la zhugs te D; 入如是法 T 
23 viv$tasam#gamasarvasa%sk#r#n ] em.; viv$tasam#gamasarvasa%sk#r#t Ms; zhi ba dang rtogs par chud pa/ 'du 
byed thams cad kyi rang gi mtshan nyid la lta bar byed cing D (*viv$tasam#gama" sarvasa%sk#r#n); 
一切有為，自相寂滅 T 
24 catur#ryasatyalak'a&a% ] em. catv#y#ryasatyalak'a&a% Ms 
25 k'a&aparampar#v$ttitv#d ] em. after D, supported by a similar misreading at Ms 220a2; lak'a&aparapar#%v$ttitv#d 
Ms; skad cig ma gcig nas gcig tu 'jug pa mi rtag pa dang D (*k'a&a˚); 次第行相 T (*lak'a&a˚) 
26 anity#ny ai'varyaviyogabh#vena ] em./reg.; anity#nity ai'varya˚ Ms 
27 vin#!a˚ ] reg.; vin#sav˚ Ms 
28 utpadyate ] em. utpadyatre Ms 
29 v#ra&y#% ] em.; v#ra&e 
30 sarvakle!#n#m avidyo'm#d utpadyati ] em.: One would expect ˚o'mana here.; sarvakle!#n#% bhavi'yosm#d 
utpadyati MS; nyon mongs dang mi shes pa thams cad kyi gnyen po’i rtags dro ba ‘byung bar ‘gyur ro/ D 
(*sarvakle!#vidyo'm#d…??): Gnyen po’i rtags finds no analogue in Ms or T.; 
以信樂故，於一切煩惱無知法中，未來能生聖法毘尼。 T: This translation remains puzzling in light of Ms and 
D. We find here terms that translate both avidy# and bhavi'ya. 
31 'o+a!#k#ramati! catur#ryasatyavic#raka" ] D takes these two compounds as part of the preceding sentence. T 
takes them, I think correctly, as part of the present sentence. 
32 yaduta: ida% ] punct.; yaduteda% Ms 
33 hetupratyayabh#ven#nityam ] em. hetupratyaprabh#van#nityam Ms 
34 du"kha% ] em.; du"kha Ms 
35 caturdh# ] corr./reg.; catuddh# Ms 
36 sa ] em. sa% Ms 
37 du"kham #ryasaty#nukrame&a ] Ms: One is tempted here to em. to du$kh%˚. However, it seems that this 
construction, though seemingly ungrammatical, suggests a formalized way in which the canonical phrase gets 
fathered into the later literature. See NORMAN 1991 [1982]; 'phags pa'i bden pa sdug bsngal ba'i 'og tu D; 
行者觀苦聖諦已 T 
38 sa%sk#rabandhananivarttakabh#vena ] em. after D T; sa%sk#rabandhananivarttak#bh#vena Ms; 'du byed 'brel par 
'jug pa nyid kyis D; 行相續轉故 T 
39 samudaya" ] em.; samudaya Ms 
40 sad$!aphalanivarttakabh#vena ] em. !ad$!#ni phal[#ni] ki[va]rttakabh#vena Ms; 'bras bu dang 'thun pa nyid kyis D; 
相似果流轉諸有故 T 
41 visad$!ak#ryasambaddhabh#vena ] em. vi!ad$!a" k#ryasambaddhabh#vena Ms 
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gr#ma&*, sa yog* vibhajati? yaduta: sarvavyasan#bh#vena nirodha",43 [223b1] 
kle!%gnivarjitabh#vena !#nta", sarvadharmapr#dh#nyabh#vena44 pra&*ta", 
sa%s#ranairy#&ikabh#vena45 ni"sara&a".46 m#rgam api caturdh# vibhajati, gr#ma&*, sa47 yog*. 
yaduta: apavargapr#pakabh#vena48 m#rga", avipar*tabh#vena ny#ya",49 
sarv#ryajanapadasth#nabh#vena50 pratipat,51 sa%s#ravyasananirodhabh#vena nairy#&ika". eva% 
'o+a!#k#ravik#r# may#52 yu'm#ka% yogapratatopade!it# [223b2] u&m%khy#53 bhavanti.  
!4."  “tato ’sm#d viv$ddhe u'm#gat#khye dharme,54 m(rddh#khyo n#ma dharma utpadyate. 
triratnagu&asa%pratibaddhaskandh#d*nav#bhi!raddadh#nap(rvavi!i')as55 tad anya% vic#rayate 
sa yog*: ‘e'a m#rga" sam#sato m(rdhagato n#ma dharma" parvatam(rdhasad$!as.’56 
tadanantara', gr#ma&*, m(rddhani viv$ddhe, saty#nulomena57 k'#ntisa%jñaka" ku!alam(la 
utpadyate. satata% satyak'amabh#vena [223b3] avasth# p(rv#k#ravik#rak'#ntir58 n#ma utpadyate. 
s#59 k'ama&abh#vena k'#ntir bhavati. k'#ntau viv$ddhau,60 laukik# agradharm# ekak'a&#s te 
                                                
42 pratyaya" ] reg. pratyaya Ms 
43 nirodha" ] reg. nirodha Ms 
44 om. ] punct. ################### Ms 
45 sa%s#ranairy#&ikabh#vena ] em.; !a%ms#ro nairy#&ikabh#vo na Ms 
46 ni"sara&a" ] reg.; ni"!ara&a" Ms 
47 sa ] em. sa% Ms 
48 yaduta: apavargapr#pakabh#vena ] em./punct. after D T; yadut#pavarggapr#kabh#vena Ms; byang grol thob pa 
nyid kyis D; 所謂得不退處故 T 
49 ny#ya" ] reg. ny#yya" Ms rigs pa D om. T 
50 sarv#ryajanapadasth#nabh#vena ] em. after D T; sarv#janapadasth#prabh#vena Ms; ‘phags pa’i skye bo thams cad 
gnas pa nyid kyis D; 一切聖人所住法故 T  
51 pratipat ] conj.; pratisat MS; sgrub pa D; om. T 
52 may# ] em. maya Ms 
53 yogapratatopade!it# u'm#khy# ] em./reg.; yogapratatopade!en[osm]#khy# Ms: Here in Ms it seems we have two 
cases of double sandhi.; rnal 'byor rgya chen po…bstan pa yin te/ dro ba ni de lta bu yin no//; 
勤修精進，觀現煖法，展轉相教。T 
54 tato ’sm#d, viv$ddhe u'm#gat#khye dharme ] em./corr. (?); tato sy#sad viv$ddhe" | u'm#gat#khye dh#rmme Ms; 
des na de'i dro bar gyur pa zhes bya ba'i chos 'phel bar gyur na D (*tato ’sya); 從出入息，生於煖法。從於煖法，	 
生於頂法。T: Here I understand 從出入息，生於煖法。to be a commentarial expansion of tato ’sm#d. It is of 
course possible, however, that our Chinese translator read a different text. 
55 triratnagu&asa%pratibaddhaskandh#d*nav#bhi!raddadh#nap(rvavi!i')as] em. triratnagu&asa%pratibuddhaskandh#-
d*nav#bhi!raddadh#na% p(rvavi!i')as Ms; yon tan dang ldan pa'i dkon mchog gsum dang phung po'i nyis dmigs la 
mngon par dad pa'i rnal 'byor pa de/ de las gzhan pa khyad par du… D (*˚!raddadh#na" vi!i')a%…[?]); 
以信係念三寶功德，聚等勝過前觀如是。T 
56 e'a m#rga" sam#sato m(rdhagato n#ma dharma" parvatam(rdhasad$!as] em.; e'a m#gna sam#sate | m(rdhagate | 
n#ma dharmmaparvata m(rddhagate | n#ma dharmaparvatam(rddhasad$!as Ms: Here it seems quite likely that on 
three occasions the scribe accidentally wrote –te | for –to. This would be an easy confusion, as the additional stroke 
to make an –o can look like a da&+a.; spyi bor gyur pa zhes bya ba'i chos de mdor bsdu na ri'i spyi bo lta bu yin no D 
(om. m#rga); 名頂法道，如山頂上。T 
57 saty#nulomena ] em. satyanulomena Ms 
58 avasth# p(rv#k#ravik#rak'#ntir ] em.; avasthap(rv#k#ravik#rak'#ntir; gsum gyi skabs …spyi bo'i rnam pa dang mi 
'thun pa'i bzod pa D; 住第三處，名生現前非現法忍。T: Both D and T take the word avasth# to refer specifically 
to three ‘states.’ Could this refer to three aspects of a moment, whereby p(rva, #k#ra, and vik#ra would then refer to 
the before, during, and after aspects of a momentary dharma? This would be an unconventional interpretation of the 
compound, but both D and T seem to have had something like it in mind. In particular, T seems to interpret #k#ra 
and vik#ra as ‘manifestation’ (xian 現) and ‘absence’ (feixian 非現). 
59 s# ] em.; sa Ms 
60 viv$ddhau ] Strictly speaking, one would expect viv$ddh#y#%. I do not emend the text here under the pretext that 
this reading may reflect an aspect of Buddhist Hybrid Sanskrit. 



 593 

tatk#lik#!61 cittacaitasik#.62 laukik#n#m agradharm#&#% pr#ptau,63 tadanantara% srota#panno 
bhavaty: ‘aham atra k#yas#k'*.’ k#yas#k'*kara&e ca,64 sa naiva pa!yati yamapuru'#n, na tebhyo 
bibheti. etad, gr#ma&*, sarva' pram#de na pr#pyate, tasm#d apram#din# bh#vya%.” 
 
!5."  a[223b4]tha !akras tasy#% vel#y#% g#th#% bh#'ate yath# ||#||: 
 
 #n#p#navidhijño ya"65 'o+a!#k#ratatvavit | 
 u'm#gatavidhijño hi66 k'#ntitatvavicak'a&a" || !5.1"=!DhsCL 29.7" 

 
agralaukikadharmajña"67 samanantaratatvavit | 
sa dharmat#nukramavit68 satpath#n69 na vikampate || !5.2"=!DhsCL 29.8" 
 
trisa%yojanavimukto70 na')#')abhavasa%ka)a" |71 
na')ap#pagatir dh*ra"72 srot#panno73 nirucyate || !5.3"=!DhsCL 29.9" 
 
srut# hy aku!al# dharm#74 niyat#p#yag#[223b5]mina" |75 
mok'e v# srotasi76 gata" srot#panno bhavaty ata" || !5.4"=!DhsCL 29.10" 
 

                                                
61 tatk#lik#! ] corr.; tatk#lik# Ms 
62 cittacaitasik# ] corr.; cittacaitisik# Ms 
63 pr#p[t]au ] Ms; thob pa D; 名得世間第一法 T 
64 ‘aham atra k#yas#k'*.’ s#k'*kara&e ca ] em. after T; aham atra k#yas#k'*kara&e ca Ms; der ni bdag gi lus dbang du 
yod de D; 如是之法，我自證之。若人能證如是之法 T: It is possible that T here expands on the text in an 
explanatory fashion. It is also possible that what we find in Ms is the result of a haplography due to the repetition of 
the term k#yas#k'*. 
65 #n#p#navidhijño ya" ] Ms; antap#ravidhijño ya" DhsC; #n#p#navidhijñeya" DhsL(Ms) ; dbugs 'byung rngub pa'i cho 
ga shes D; 若於出入息 T 
66 u'm#gatavidhijño hi ] em.; du'm#gatavi�dhijño gni Ms; ('magatavidhijño ’pi DhsL; u'˚ DhsL(Ms); 
(rdhvagatividhijño hi DhsC (!);dro bar gyur pa'i tshul shes gang D; 暖法及頂相 T 
67 agralaukikadharmajña" ] Ms DhsL (D T); agralokika˚ DhsL(Ms); agralokaika˚ DhsC; 'jig rten mchog gi chos shes pa 
D; 知世第一法 T 
68 sa dharmat#nukramavit ] Ms DhsL (D); ˚kramavi DhsL(Ms); sa dharmat#m anuvi!ed DhsC; chos nyid rim bzhin rig 
pa de D; 知次第正法 T (*saddharma˚) 
69 satpath#n ] Ms (D T): Here patha is treated as a regular masculine a-stem noun.; satpath# DhsL; setpath# DhsL(Ms); 
yath# (ca) DhsC; yang dag lam las D; 於善道 T 
70 trisa%yojanavimukto ] Ms (D T); tray#p#yavinirmukto DhsL; dvayop#yavinirmukto DhsC; sbyor ba gsum las nges 
grol zhing D; 解脫於三結 T 
71 na')#')abhavasa%ka)a" ] em. DhsL; na')#')abhavasa%ka)#" Ms; na')#nana')abhavasa%ka)#" DhsL(Ms); na')#n 
n#!ayate muhu" DhsC (!); 'jigs pa nyam nga brgyad med la D (˚#')abhaya˚); 破壞八種有 T (*˚#')abhava˚) 
72 ˚gatir dh*ra" ] corr. (D); ˚gati ddh*ra Ms; gatir v*ra" DhsLC; brtan po D; 勇猛 T 
73 srot#panno ] Ms DhsL; vira!cot#panno DhsL(Ms); strot#panno DhsC; rgyun du zhugs D; 須陀洹 T 
74 srut# hy aku!al# dharm# ] em./reg. (T); !rut# hy aku!al# dharm# Ms; !rot# hy aku!al# dharm# DhsL; srot#%sy 
aku!al# dharm# DhsC; mi dge chos rnams bsal ba dang D; 有漏不善法 T 
75 niyat#p#yag#mina" ] Ms DhsL (D T); j*ryante p#pag#mina" DhsC; nges par ngan 'gror 'gro ba yi D; 決定行惡道 T 
76 mok'e v# srotasi ] reg.; mok'e v# !rotasi Ms; mok'asya !rotasi DhsL; mok'a!rotesi DhsL(Ms); mok'#gnin# 
pratapyante DhsC  (!); thar pa'i rgyun du 'gro ba yi D; 流趣於涅槃 T 
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!6."  “eva% 'o+a!#k#r#n#p#nasm$ti% may#77 yu'm#kam upadi!it#m upadh#rayata manas# v#c#.78 
ete panth#no mok'apuraprave!ak#" nirbhay#"79 sarv#ryajanaprey#". tasm#d ava!yam ete 
panth#no bhavadbhi" upasevy#".” 
 
 

Appendix 5.2 
 

!akra Teaches the Sixteen Aspects of the In and Out Breath 
 A Translation of the Critical Edition of Saddhsu Ms 223a2-223b5 

 
__________________________________ 

 
 

1. Then ,akra, with mind supremely delighted, [said]: “I have done what is to be done, am 
controlled in every way, such that I have embedded heedfulness in [the] heart of those who dwell 
heedless. Well then, I, with mind supremely delighted, will teach the very dense Dharma to 
them. As I heard the [teaching on the] awareness of respiration, the entry to the city of liberation, 
from their teachers, [as] I heard it according to tradition (paramparay%) in the presence of the 
ancient deva-s, as well as in the presence of the Blessed One, I will teach it to those deva-s in 
that very same way. Dividing each one of the noble truths into four [characteristics], I will teach 
a variegated (sa'mi!rabh#t%') discourse on the four noble truths. As it will be for the benefit of 
these deva-s so will it benefit me. Benefitting beings who have exited sa's%ra, by that [act] the 
dharma that is being taught adheres constantly in [one’s] mind. Already (tatra) the fifteen objects 
have been taught. Now, I will teach to those deva-s the sixteen aspects of the awareness of 
respiration according to the gradual method, according to the division of the parts of the noble 
truths, and the characteristics of their causes. 
2. “In this respect, how, by the gradual method, does one bind the mind-monkey to a place on 
one’s own body? With what, leader (gr%ma()), does a practitioner bind the object encompassing 
consciousness? With one-pointed mind, gradually exploring the characteristic of the body, he 
dwells observing body in body, be it defiled, undefiled, or morally indeterminate. He dwells 
observing feelings in feelings, [be they] pleasant, painful, or neutral. He dwells observing 
dharma-s among dharma[-s], [be they] wholesome, unwholesome, or morally indeterminate. He 
sees the four foundations of awareness as they are, according to their characteristics. In this way 
the practitioner who has entered upon the Dharma sees, according to their characteristics, all 
formations, with assembly revealed (viv*tasam%gama˚). He sees the characteristic[s] of the four 
noble truths of the four foundations of awareness. For all of these, the foundations of awareness 
are: impermanent due to their occurrence in a series of moments, empty by way of their being 
devoid of rulership, not-self by way of being devoid of a ruler, and suffering by way of their 
being inescapably destined to destruction and disaster. For he who thus cultivates the four 
foundations of awareness according to the characteristics of the four noble truths, for one who 
thus sees [them] as they are, there arises through intelligence the dharma of [the realm of] desire 
(k%madharma), which is connected to heat (u&magato). Just as when fire is being produced, first 
smoke arises then fire, or just as when a fire stick is being rubbed heat appears, and afterwards 
                                                
77 ˚sm$ti% may# ] em.; ˚sm$ti mary# Ms 
78 v#c# ] conj.; v#-k Ms; om. D T 
79 nirbhay#" ] em.; nirbhay# Ms 
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fire appears, in the same way, from the heat of the ignorance of all the mental defilements 
(kle!a), mere love and faith for the noble Dharma and discipline arises.  
3. “How does the dharma of heat, which is the resolve upon the sixteen aspects 
(&o+a!%k%ramati!) and the explorer of the four noble truths (catur%ryasatyavic%raka$), arise? 
How does one conquer the four noble truths? Leader, in this way: This suffering, a noble truth, is 
impermanent because it is [composed of] causes and conditions, suffering because it is affliction, 
empty because of being devoid of a person, not-self because of being its own activity 
(svasa'v*ttibh%vena). In this way that practitioner divides the noble truth of suffering according 
to four [characteristics]. Following upon the noble truth of suffering, [the truth of] arising comes 
about. He also divides that arising according to four [characteristics]. How does he divide [it]? 
Namely: [It is] arising because it generates the bonds of volitional formations. It is the cause of 
that [suffering] because it generates similar results. It is production because it is the 
manifestation of all natural phenomena (sarvaprak*ty%k%ra). It is a condition because of being 
bound up with dissimilar causes (˚k%rya˚). He also divides cessation according to four 
[characteristics].  How, leader, does that practitioner divide [cessation]? It is cessation because it 
is the absence of all calamity. It is peaceful because it is devoid of the fires of defilement. It is 
supreme because it is the foremost of all dharma-s. It is an escape because it is a way out of 
sa's%ra. Leader, the practitioner also divides the path according to four [characteristics]. 
Namely: It is a path because it brings one to final emancipation. It is a method because it is not 
distorted. It is a footpath (pratipat) because it is the foothold of all noble people. It is an exit 
because it is the cessation of the calamities (vyasana) of sa's%ra. In this way, in an extensive 
application (yogapratato˚), I have taught for you the derivations into sixteen aspects, known as 
heat. 
4. “Then, once the dharma known as heat is developed from that, the dharma known as summit 
arises. Having previously distinguished himself as connected to the qualities of the three jewels, 
as [cognizant of the] dangers of the aggregates, and as faithful, that practitioner explores that 
other [dharma]: ‘This is the path in brief, the dharma that has reached the summit, which is like 
the summit of a mountain.’ Just then, leader, when the summit [dharma] is developed, by 
conformity with the truth[s], the wholesome root known as acceptance arises. Because of 
constant acceptance of the truth[s], the state known as acceptance of the previous aspects and 
derivations arises (p#rv%k%ravik%rak&%nti).80 It is acceptance because of accepting. When 
acceptance is developed, the mundane supreme dharma-[s], the mind and mental factors of that 
time, [arise] for a single moment. Upon the attainment of the mundane supreme dharma-s, 
immediately thereafter he becomes a stream-enterer, [understanding]: ‘Now I am directly 
realized.’ Upon that realization,81 he does not see Yama’s henchmen, nor does he fear them. All 

                                                
80 Acceptance of the previous aspects and derivations ] It is not clear exactly what is referred to here. It is possible 
that here the previously explained 'o+a!#k#ravik#ra are understood, but this could also refer to something else that is 
not explained here. 
81 ‘Now I am directly realized.’ Upon that realization… (‘aham atra k%yas%k&).’ k%yasak&)kara(e ca…) ] This 
translation is based on an emendation of the manuscript.  The original reading is: aham atra k%yas%k&)kara(e ca. 
Without this emendation, the ca of the sentence is superfluous, and the statement of realization makes little sense as 
well. 
 On the term k%yas%k&), see An#layo 2011a, p. 379, note 203. An#layo suggests that the compound, and 
phrases associated with it in the Nik#ya literature, is idiomatic, having the sense of ‘realizing with one’s whole 
being.’ I follow An#layo’s interpretation here, but do so with some hesitation, as I think there might be a more literal 
implication in the use of the term body here. That is, realization with the body, or of the body, may very well be a 
realization of the physical body itself. An#layo problematizes this interpretation by pointing out that the phrase 
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of this, leader, is not attained in heedlessness. Therefore, it ought to be practiced by one who is 
heedful.” 
 
5. Then, at that time, ,akra spoke a verse thus: 

 
“He who knows the method of the in and out breath, 
is a master of the truth of the 16 aspects. 
Indeed he is a knower of the method of heat, 
perspicacious in the truth of patience. 5.1 
 
He knows the supreme mundane dharma-s, 
is a master of the truth of [their] succession. 
He is a master of the order of the natural order, 
and does not swerve from the true path. 5.2 
 
He is liberated from the three bonds, 
and has destroyed the thicket of the eight existences. 
Wise, he has destroyed evil destinations 
and is called ‘one who has entered the stream.’ 5.3 
 
Flowing unwholesome dharma-s 
inevitably lead to the lower realms. 
One who has reached the stream of liberation, 
is therefore one who has entered the stream. 5.4 

 
6. “Remember and recite the sixteen aspects of the awareness of respiration that I have taught to 
you in this way. These paths are the entry to the city of liberation, are devoid of fear, and are to 
be followed by all noble persons. Therefore you should certainly practice these paths.” 
 
 

Appendix 5.3 
 

A Diplomatic Transcription of Saddhsu Ms 223a2-223b5 
 

__________________________________ 
 
 
(223a1) punar api kartt#rah | te gat#" padam acyuta% | atha !akra" paramapramuditaman#" 
k$tak$tyo ha% sarvath# sa%v$rtto yena may# paramapram#davih#ri&#m idam apram#do h$di 
nivo[!]ita" | punar ape te'#%m aha% paramapramuditamanasa% gahvaratara% dharma% 

                                                
k%yena phusitv% is used in the P#li Nik#yas to describe the attainment of immaterial states. This fact suggests several 
alternative interpretational approaches. First, as An#layo has suggested, we might take the phrase to be idiomatic. 
Second, we might understand the phrase as a common pericope, a conventional statement of attainment whose 
semantic value should not be given too much weight. Third, we might reassess our conception of the immaterial 
attainments, such that a true Buddhist engagement with such states involves an understanding that the body is in fact 
involved in their production. 
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de!ayi'y#mi | yath#!rut# may# [y]e'#% gur(&#m antik#n mok'apuravigha)#n#p#nasm$ti sa may# 
!rut# paramparay# paur#&#n#% dev#n#m antik#c chrutv# tathaiva bhagava 
 
(223a2)to py antik#t tathaiva !rutv# t#m ahan tathaiva te'#% dev#n#% de!ayi'y#mi | 
catur#ryasatyakath#% sammisra[bh(]t#m ekaikam #ryasatyañ caturddh# .. .. .. .. de!ayi'ye | 
yathaite'# dev#n#% parahita% k$ta% bhavi'yati | mama hita% bhavi'yati | parahita% k$tv# 
sa%s#raniry#t#n#% satv#n#% yena dharmo de!yam#no nityam eva manasi sa%l*yate | tatra 
pañcada!avastuni nirdi')#ni 'o+a!#%k#r# #n#p#n#nu 
 
(223a3)sm$tir id#ne*m ete'#% dev#n#% de!ayi'y#my anukrame&a | 
prayoge&#ryasatyaprade!abhedena svahetulak'a&ena | tatra katha�m anukrame&a prayoge&a 
svadeh#vayave cittamarka)#% badhn#ti yog* kena gr#ma&* badhn#ti | vijñ#navibandh#rtha% tatas 
tasyaik#gramanasa" tata k#ya�lak'a&am anukrame&a vic#raya[s]e sa k#ye k#y#nupa!y* viharati 
| kli')am akli')am avy#k$ta%  vedan#su vedan#nupa | 
 
(223a4)!y* viharati | sukhadu"kh#du"kh#sukh#n#n t# svalak.&ata" pa!yati  dharme 
dharm#nupa!y* viharati ku!al#ku!al#vy#�k$te'u  yath#vat svalak'a&av#t#ya%  pa!yati | catv#ri 
sm$tyupasth#n#ni | sa eva% dharmya.opravi')o yog* viv$tasam#gamasarvasa%sk#r#t 
svala�k'a&ata" pa!yati | catur&&#% sm$tyupasth#n#n#% catv#y#ryasatyalak'a&a% pa!yati | 
sarve'#m ete'#% sm$tyupasth#n#ni bhavanti | 
 
(223a5) tadyath# lak'a&aparapar#%v$ttitv#d anity#nity ai!varyaviyogabh#vena !(ny#ni 
*!varaviyogabh#vena | an#tmak#ni | � vin#savyasanapar#ya&abh#vena | du"kh#ni  tasyaiva% | 
catv#ri sm$tyupasth#n#ni bh#vayata! catur#ryasatyasvalak'a&ata" | tasyaiva% yath#vat 
pa!ya�ta" u'magato k#madharmma utpadyatre buddhy# yath#gner utpadyam#nasya pr#g 
[dh(]ma utpadyate | pa!c#d agni yath# v#ra&e mathyam#n#y#  
 
(223a6)m ('m# pr#durbhavati pa!c#d agni" pr#durbhavati | tath# sarvakle!#n#% bhavi'yo'm#d 
utpadyati | #ryadharmavinaye premapras#dam#tra% 'o+a!#k#ramati! catur#ryasatyavic#raka" | 
u'm#gato dharma" katham utpadya[ti] | katha% #ryasaty#ni vijayate | gr#ma&* yaduteda% 
du"kham #ryasatya% hetupratyaprabh#ven#nityam #b#dhabh#vena du"kha rahitapuru'abh#vena 
!(nya% svasa%v$ttibh#vena | an#tmakam  eva% catuddh# du"kham # 
 
(223a7)ryasatya% vibhajati  sa% yog* du"kham #ryasaty#nukrame&a samudayo bhavati | tam api 
samudaya% caturddh# vibhajati | katha% vibhajati yaduta sa%sk#rabandhananivarttak#bh#vena 
samudaya !ad$!#ni phal[#ni] ki[va]rttakabh#vena taddhetu" sarvaprak$ty#k#rabh#vena prabhava" 
| vi!ad$!a" k#ryasambaddhabh#vena pratyaya nirodham api caturddh# vibhajati | katha% gr#ma&* 
sa yog* vibhajati | yaduta sarvavyasan#bh#vena nirodha 
 
(223b1) [kle!#]gnivarjitabh#vena | !#nta" sarvadharmapr#dh#nyabh#vena 
################### pra&*ta" !a%ms#ro nairy#&ikabh#vo na | ni"!ara&a"  m#rggam api 
caturddh# vibhajati | gr#ma&* sa% yog*  yadut#pavarggapr#kabh#vena m#rgga" | 
avipar*tabh#vena ny#yya" sarv#janapadasth#prabh#vena pratisat sa%s#ravyasananirodhabh#vena 
nairy#&ika" | eva% 'o+a!#k#ravik#r# maya yu'm#ka% yogapratatopade!en[o]  
 



 598 

(223b2)[sm#]khy# bhavanti | tatosy#sad viv$ddhe" | u'm#gat#khye dh#rmme m(rddh#khyo n#ma 
dharma utpadyate || triratnagu&asa%pratibuddhaskandh#d*nav#bhi!raddadh#na% p(rvavi!i')as 
tad anya% vic#rayate | sa yog* e'a m#gna sam#sate | m(rddhagate | n#ma dharmma parvata 
m(rddhagate n#ma dharma parvatam(rddhasad$!as tadanantara[%] gr#ma&* m(rddhani viv$ddhe 
satyanulomena k'#ntisa%jñaka" ku!alam(la utpadyate !atata% satyak'amabh#vena |  
 
(223b3) avasthap(rvv#k#ravik#rak'#ntir n#ma utpadyate | sa k'ama&abh#vena k'#ntir bhavati | 
k'#ntau viv$ddhau laukik# agradharm# � ekak'a&#s  te tatk#lik# cittacaitisik# laukik#n#m 
agradharm#[&#%] pr#p[t]au  tadanantara% srota#panno bhavaty aham atra k#yas#k'*kara&e � ca  
sa naiva pa!yati | yamapuru'#n na tebhyo bibheti | etad gr#ma&* sarva[%] pram#de na pr#pyate 
tasm#d apram#din# bh#vya% | a 
 
(223b4)tha !akras tasy#% vel#y#% g#th#% bh#'ate yath# || || #n#p#navidhijño ya" 
'o+a!#k#ratatvacit_ | du'm#gatavi�dhijño gni k'#ntitatvavicak'a&a" || agralaukikadharmmajña" 
samanantaratatvavit_ | sa dharmmat#nukramavit satpath#n na vikampate || 
trisa%yoja/�navimukto na')#')abhavasa%ka)#" na')ap#pagati ddh*ra srot#panno nirucyate || 
[sru]t# hy #ku!al# dharm# niyat#p#yag# 
 
(223b5)mina" mok'e v# !rotasi gata" srot#panno bhavaty ata" || eva% 'o+a!#k#r#n#p#nasm$ti 
mary# yu'm#kam upadi�!it#m upadh#rayata manas# v# .ke te pa[nth]#no mok'apuraprave!ak#" 
| nirbhay# sarv#ryajanaprey#" | tasm#d ava!yam ete panth#no bhavadbhi" � upasevy#" |
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i 'o+a!#k#r#% #n#p#n#nusm$tim ] Cf. Dazhi du lun 大智度論 on the connection between respiration and the 
characteristics of the four noble truths (CBETA, T25, no. 1509, p. 138a5-15):「佛弟子八種觀。無常苦空無我。 
如病如癰如箭入體惱患。是八種觀入四聖諦中。為十六行之四。十六者。觀苦四種。無常苦空無我。觀苦

因四種。集因緣生。觀苦盡四種。盡滅妙出。觀道四種道正行跡。出入息中復有十六行。一觀入息。二觀

出息。三觀息長息短。四觀息遍身。五除諸身行。六受喜。七受樂。八者受諸心行。九無作喜。十心作攝

。十一心作解脫。十二觀無常。十三觀散壞。十四觀離欲。十五觀滅。十六觀棄捨。」 
 Here we see a less direct relationship between the sixteen aspects of respiration practice and the sixteen 
aspects of the realization of the truths. We also find no reference to the four sm$tyupasth#na-s. 
 Also Cf. ,rBh, She p. 470: atha lokottare&a m#rge&a gantuk#mo bhavati tasya catv#ry#ryasaty#ny #rabhya 
sapta manask#r# anup(rvve&otpadyante | lak'a&apratisa/ved*[di]manask#r#daya" prayogani')h#phalaparyavas#n# 
y#vad arhattvapr#pte" | tatra catur&&#m #ryasaty#n#/ 'o+a!avibha%g#n#% !rama&enodg$h*tayog#c#ra" | 
subh#vitamanask#ro v#, mauladhy#n#r(pyal#bh* v#, caturbhir #k#rair du"khasatyasya lak'a&a/ pratisa/vedayate | 
tadyath# ’nity#k#re&a, du"kh#k#re&a, !!(ny#k#re&a" an#tm#k#re&a ca | caturbhir #k#rai" samudayasatyasya tadyath# 
hetuta", samudayata", prabhavata", pratyayata! ca [|] caturbhir #k#rair nirodhasatyasya lak'a&a/ pratisamvedayate | 
tadyath# nirodhata", !#ntata", pra&*tato, ni"sara&ata! ca [|] caturbhir #k#rair m#rgasatyasya lak'a&a/ 
pratisamvedayate | tadyath# m#rgato, ny#yata" pratipattito, nairy#&ikata! ca | so [’]sya bhavati lak'a&apratisa/ved* 
manask#ra" || 
 'o+a!avibha%g#n#% ] em.; sodde!avibha/g#n#/ She 

!(ny#k#re&a ] em.; om. She 
ii Cf. the Mah#vibh#'# on the cultivation of the nirvedhabh#g*yadharmas (CBETA, T27, no. 1545, p. 34, a21-c26): 
「問修煖加行其相云何。答以要言之。三慧為相。謂聞所成慧。思所成慧。修所成慧。問云何修習聞所成

慧。答修觀行者。或遇明師。為其略說諸法要者。[＊]唯有十八界。十二處五蘊。或自讀誦素怛纜藏。毘奈
耶藏。阿毘達磨藏。令善熟已作如是念。三藏文義甚為廣博。若恒憶持令心厭倦三藏所說要者。[＊]唯有十
八界十二處五蘊。作是念已。先觀察十八界。彼觀察時立為三分。謂名故自相故共相故。名者謂此名眼界

乃至此名意識界。自相者。謂此是眼界自相。乃至此是意識界自相。共相者。謂十六行相。所觀十八界。

十六種共相。彼緣此界修智修止。於十八界修智止已。復生厭倦作如是念。此十八界即十二處。故應略之

入十二處。謂十色界。即十色處。七心界即意處。法界即法處。彼觀察此十二處時。立為三分。謂名故自

相故共相故。名者謂此名眼處。乃至此名法處。自相者。謂此是眼處自相。乃至此是法處自相。共相者。

謂十六行相。所觀十二處。十六種共相。彼緣此處修智修止。於十二處修智止已。復生厭倦作如是念。此

十二處。除無為即五蘊故。應略之入於五蘊謂十色處。及法處所攝色即色蘊。意處即識蘊。法處中受即受

蘊。想即想蘊。餘心所法不相應行即行蘊。彼觀察此五蘊時。立為三分。謂名故自相故共相故。名者謂此

名色蘊。乃至此名識蘊。自相者。謂此是色蘊自相。乃至此是識蘊自相。共相者。謂十二行相。所觀五蘊

。十二種共相。彼緣此蘊修智修止。於五蘊修智止已。復生厭倦作如是念。此五蘊并無為。即四念住故。

應略之入四念住。謂色蘊即身念住。受蘊即受念住。識蘊即心念住。想行蘊并無為。即法念住。彼觀察此

四念住時。立為三分。謂名故自相故共相故。名者謂此名身念住。乃至此名法念住。自相者。謂此是身念

住自相。乃至此是法念住自相。共相者。謂十六行相。所觀四念住。十六種共相。彼緣此念住。修智修止

。於四念住修智止已。復生厭倦作如是念。此四念住。除虛空非擇滅。即四聖諦故。應略之入四聖諦。謂

有漏法果分即苦諦。因分即集諦。擇滅即滅諦。對治即道諦。彼觀察此四聖諦時。立為三分。謂名故自相

故共相故。名者謂此名苦諦。乃至此名道諦自相者。謂此是苦諦自相。乃至此是道諦自相。共相者。謂四

行相。所觀苦諦四種共相。一苦二非常三空四非我。四行相所觀集諦。四種共相。一因二集三生四緣。四

行相所觀滅諦。四種共相。一滅二靜三妙四離。四行相所觀道諦。四種共相。一道二如三行四出。彼緣此

諦修智修止。於四聖諦修智止時。如見道中。漸次觀諦。謂先別觀欲界苦。後合觀色無色界苦。先別觀欲

界集。後合觀色無色界集。先別觀欲界滅。後合觀色無色界滅。先別觀欲界道後合觀色無色界道。如是觀

察四聖諦時。猶如隔絹觀諸色像。齊此修習聞所成慧。方得圓滿。依此發生思所成慧。修圓滿已。次復發

生修所成慧。即名為煖。煖次生頂。頂次生忍。忍次生於世第一法。世第一法次生見道。見道次生修道。

修道次生無學道。如是次第善根滿足。」 
 Here we see a connection made between the four foundations of awareness and the four noble truths, as 
well as the sixteen characteristics of the truths. We find no reference, however, to respiration practice. 
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 Also cf. the Mah%vibh%&% (CBETA, T27, no. 1545, p. 408, c9-p. 409, a9):「有十六行相緣四聖諦起。 
謂緣苦諦有四行相。一苦二非常三空四非我。緣集諦有四行相。一因二集三生四緣。緣滅諦有四行相。一

滅二靜三妙四離。緣道諦有四行相。一道二如三行四出。問十六行相名有十六實體有幾。有作是說。名有

十六實體有七。謂緣苦諦四種行相名有四種實體亦四。緣餘三諦各四行相名雖有四實體唯一。問何故緣苦

有四行相名有四種實體亦四。緣餘三諦而不爾耶。答緣苦行相是四顛倒近對治故。如四顛倒名體各四。緣

餘三諦所起行相非四顛倒近對治。故名雖有四實體唯一。評曰應作是說。十六行相名與實體俱有十六。如

名與體。名施設體施設。名異相體異相。名異性體異性。名差別體差別。名建立體建立。名覺了體覺了。

應知亦爾。問言行相者自性是何。答自性是慧。應知此中慧是行相。亦是能行亦是所行。與慧相應心心所

法雖非行相而是能行亦是所行。與慧俱有不相應行。及餘有法雖非行相亦非能行而是所行。有作是說。言

行相者總以一切心心所法為其自性。若作是說。諸心心所皆是行相。亦是能行亦是所行。餘一切法雖非行

相亦非能行而是所行。復有說者。所言行相以一切法為其自性。若作是說。諸相應法亦是行相。亦是能行

亦是所行。不相應法雖是行相亦是所行而非能行。評曰應作是說。言行相者自性是慧如初所說。如是名為

行相自性。我物自體相分本性。」 
iii utpadyati #ryadharmavinaye premapras#dam#tra% ] Cf. SN 55.24 at SN V 377: “idha pana, mah#n#ma, ekacco 
puggalo na h‘ eva kho buddhe aveccappas#dena samann#gato hoti ... na dhamme ... pe ... na sa-ghe ... pe ... na 
h#sapañño na javanapañño na ca vimuttiy# samann#gato, api cassa ime dhamm# honti saddhindriya% ... pe ... 
paññindriya%. tath#gate cassa saddh#matta% hoti pemamatta%. ayam pi kho, mah#n#ma, puggalo agant# niraya% 
agant# tiracch#nayoni% agant# pettivisaya% agant# ap#ya% duggati% vinip#ta%. ime ce pi, mah#n#ma, mah#s#l# 
subh#sita% dubbh#sita% #j#neyyu%, ime c#ha% mah#s#le by#kareyya%: ‘sot#pann# avinip#tadhamm# niyat# 
sambodhipar#ya&#’ ti; kima-ga% pana sara&#ni% sakka%. sara&#ni, mah#n#ma, sakko mara&ak#le sikkha% 
sam#diy*” ti. catuttha%. 

Also Cf. MN 22 at MN I 142 (Be): “eva% sv#kkh#to, bhikkhave, may# dhammo utt#no viva)o pak#sito 
chinnapilotiko. eva% sv#kkh#te, bhikkhave, may# dhamme utt#ne viva)e pak#site chinnapilotike yesa% mayi 
saddh#matta% pemamatta% sabbe te saggapar#yan#” ti. 
 Also Cf. MN 65 at MN I 444 (Be): “idha, bhadd#li, ekacco bhikkhu saddh#mattakena vahati 
pemamattakena. tatra, bhadd#li, bhikkh(na% eva% hoti: ‘aya% kho, #vuso, bhikkhu saddh#mattakena vahati 
pemamattakena. sace maya% ima% bhikkhu% pasayha pasayha k#ra&a% kariss#ma. m# yam pissa ta% 
saddh#mattaka% pemamattaka% tamh# pi parih#y*’ ti. seyyath#pi, bhadd#li, purisassa eka% cakkhu%, tassa 
mitt#macc# ñ#tis#lohit# ta% eka% cakkhu% rakkheyyu%: ‘m# yam pi ’ssa ta% eka% cakkhu% tamh#pi parih#y*’ ti; 
evam eva kho, bhadd#li, idh‘ ekacco bhikkhu saddh#mattakena vahati pemamattakena. tatra, bhadd#li, bhikkh(na% 
eva% hoti: ‘aya% kho, #vuso, bhikkhu saddh#mattakena vahati pemamattakena. sace maya% ima% bhikkhu% 
pasayha pasayha k#ra&a% kariss#ma. m# yam pissa ta% saddh#mattaka% pemamattaka% tamh# pi parih#y*’ ti. aya% 
kho, bhadd#li, hetu aya% paccayo yena-m-idh‘ ekacca% bhikkhu% pasayha pasayha k#ra&a% karonti. aya% pana, 
bhadd#li, hetu aya% paccayo, yena-m-idh‘ ekacca% bhikkhu% no tath# pasayha pasayha k#ra&a% karont*” ti. 
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Appendix 6.1 
 

A Critical Edition of Saddhsu Ms 96b1-96b7 
 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!"
 
 

[96b1] na ||!|| punar api yog!c!ra !dhy!tmike dharme dharm!nupa"y# viharati. katha$ sa bhik%u& 
pañcama$ bh'myantara$ !rohati? sa pa"yati "rutamayena jñ!nena divyena v! cak%u%!: da"a 
r'p#(y !yatan!(i, tadyath!: cak%ur!yatana$ r'p!yatana$ "rotr!yatana$1 "abd!yatana$ 
ghr!(!yatana$ gandh!yatana$ jihv!yatana$ ras!yatana$ k!y!yatana$ spra%)avy!yatana$. 
tasyaivam bhavati: “katham mama2 ca[96b2]k%u& prat#tya r'pa$ ca, sa$jñ! bhavati?” pa"yati: 
“cak%u&3 prat#tya, r'pañ cotpadyate cak%urvijñ!nam. tray!(!$ sannip!t!t spar"a&, spar"asahaj! 
vedan!sa$jñ!cetan! bhavati. vijñ!na$ sp*"at#ti spar"am vett#ti vedan! sa$j!n!t#ti4 sa$jñ!, 
yath!: ‘d#rgham ida$ r'pa$,’ ‘hrasvam,’ ‘priyam,’ ‘apriyam,’ ‘sannidar"anam,’ ‘sapratigham.’ 
sa$cetayat#ti cetan!, punar vij!n!t#ti. tadek!lambanaprav*tt! ete dharm! utpadyante, 
anyonya[96b3]lak%a(! anyonyasvabh!v!. yath! da"a mah!bhaum! dharm!—vedan! sa$jñ! cetan! 
spar"o manask!ra" chando ’dhimok%a& sm*ti& sam!dhi& prajñ! ca—ek!lamban! 
anyonyalak%a(!, mana evam. ete vijñ!n!dy! ek!da"adharm!. yath! s'ryara"maya ekanip!t! 
athav!nyasvabh!v!s,5 tath!nyasvabh!va$ vinjñ!na$ y!vad anya" cetan!y!&.” sa bhik%u 
r'p!yatanatattvajña[96b4]" cak%u riktaka$ samanupa"yati, tucchakam as!rakam asadbh'ta$ 
adar"ana$.6 m!rgatattvajño7 mithy!d*%)ivirahita& samyagd*%)ipurass!ra& cak%urgata$ moham 
!vil#bh'ta$ jah!ti. svam!$sapi(+#k*tatattvadar"# “meda& p'j!vik!"runilayam” iti matv!,8 
ta,gatar!ga$ prajah!ti.  “na nityam” iti matv!nityadar"#9 bhavati. “m!msapi(+am asthi 
chidragatam ida$” iti matv!,  virajyate. [96b5] “sn!yurbandhanam” iti matv!, paraspar!yattam 
ima$ cak%ur!yatanam avagacchati: “neha s!ram ast#ti” nir!tmakam avaite. sa “sa$k%epato 
du&khabh'tam ida$ cak%ur” iti vijñ!na$ pa"ya$" cak%ur!yatan!d virajyate. sa cak%ur!yatana$ 
yath!vad avagacchan10 r'pam api vic!rayati: “yad etad r'pa$ priy!priya$ vy!k*t!$11 bh'ta$ 
parikalpyate, kim atra s!ram asti? ki$ "uci$? [96b6] kin nitya$? kim sukham asti?”12 
abhinive"yam!no vim*"ati, vic!rayati. vic!rayam!(a& pratisa$vedayati: “neha svabh!vato 
r'pa$ sukham asti.” sa r'pam pa"yan j!nan vim*"an labhate: “neha r'pa$ s!ram asti. 
sa,kalpanam!trakam13 eveda$ r'pa$, priy!priya$. neha priyo v!priyo v! bh!vo ’sti. kevalam 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
1 "rotr!yatana$ ] corr.; "rot!yatana$ Ms 
2 mama ] em.; m!ma 
3 cak%u& ] em.; cak%u%a& Ms 
4 sa$j!n!t#ti ] reg.; sa$j!n!ti Ms 
5 athav!nyasvabh!v!& ] em.; athav!nyasvabh!v! Ms 
6 adar"ana$ ] em.; adar"ana Ms 
7 m!rgatattvajño ] em.; m!ggo tattvajño Ms 
8 matv! ] reg.; mattv! Ms 
9 matv!˚ ] reg.; mattv!˚ Ms 
10 avagacchan ] em.; avagacchad Ms 
11 vy!k*ta$ ] em.; vy!h*ta$ Ms; lung du ma bstan pa D; 無記 Ch 
12 kim sukham asti ] conj. after Ch and Ms 21a2; kim Ms; mi rtag pa ci yod D; 何者可貪 Ch 
13 sa,kalpanam!trakam ] em.; sa,kanam!trakam Ms; kun tu brtags pa tsam mo D; 以分別生 Ch 
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aya$ loka& priy!priyo vidyate.14 neda$ r'pa$ svabh!vato nitya$ v! dhruva$ v! "!svata$ v! 
sukham v! s!ram v! [96b7] s!tmakam v!, r!gadve%amoh!v*ta$15 priy!priya$. neha priy!priya$ 
r'pam” iti manyate sa cak%ur'p!yatanam. sa tatva$16 n!ma r'pa$ d*%)v!, na sa$rajyate, na 
sa$muhyate, na s!ram avagacchati. sa cak%ur'p!yatanam abhisam#k%ya, na cak%urvijñ!ne 
sa$rajyate. vir!gam upaiti: “n!ha$ cak%urvijñ!nasya. na mama cak%urvijñ!na$. na me eva$ 
spar"o vedan!sa$jñ!cetan!. n!ha$ cetanay!&.”17 ||!|| 
!
!

Appendix 6.2 
 

A  Diplomatic Transcription of Saddhsu Ms 96b1-96b7 
 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!! 
 
 
(96b1)na ||!|| punar api yog!c!ra !dhy!tmike dharmme dharmm!nupa"y# viharati | katha$ sa 
bhik%u& pañcama$ bh'myantara$ !rohati  | sa pa"yati "rutamayena jñ!nena divyena v! cak%u%! 
da"a r'p#(y !yatan!(i | tadyath! cak%ur!yatana$ r'p!yatana$ | "rot!yatana$ | "abd!yatana$ | 
ghr!(!yatana$ | gandh!yatana$ | jihv!yatana$ | ras!yatana$ | k!y!yatana$ | 
spra%)avy!yatana$ | tasyaivam bhavati katham m!ma ca\ 
 
(96b2)k%u& prat#tya r'pa$ ca sa$jñ! bhavati  | pa"yati cak%u%a& prat#tya r'pañ cotpadyate | 
cak%urvvijñ!nam | tray!(!$ sannip!t!t spar"a& | spar"asahaj! vedan!sa$jñ!cetan! bhavati | 
vijñ!na$ sp*"at#ti spar"am vett#ti vedan! sa$j!n!ti | sa$jñ! yath! d#rgham ida$ r'pa$ hrasvam 
priyam apriyam sannidar"anam sapratigham | sa$cetayat#ti cetan! | punar vvij!n!t#ti | 
tadek!lambanaprav*tt! ete dharmm! utpadyante | anyonya\ 
 
(96b3)lak%a(! anyonyasvabh!v!  yath! da"amah!bhaum! dharmm! vedan!sa$jñ!cetan!spar"o 
manask!ra" chando dhimo\�k%a& sm*ti& sam!dhi& prajñ! ca ek!lamban! anyonyalak%a(! mana 
evam ete vijñ!n!dy! | ek!da"adharmm!  yath! s'ryara"maya e\�kanip!t! athav!nyasvabh!v! 
tath!nyasvabh!va$ vinjñ!na$ y!vad anya" cetan!y!& sa bhik%u r'p!yatanatattvajña 
 
(96b4)" cak%u riktaka$ samanupa"yati | tucchakam as!rakam asadbh'ta$ adar"ana m!ggo 
tattvajño mithy!d*%)ivirahita& samyagd*\�%)ipurass!ra& cak%urgata$ moham !vil#bh'ta$ jah!ti | 
svam!$sapi(+#k*tatattvadar"# ‘meda& p'j!vik!"runilayam’ iti mattv! ta�,gatar!ga$ prajah!ti |  
na nityam iti mattv!nityadar"# bhavati | m!msapi(+am asthi cchidragatam ida$ iti matv!  
virajyate | 
 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
14 kevalam aya$ loka& priy!priyo vidyate ] em.; kevalenema$ loka& priy!priya$ vidyate Ms; 'jig rten 'di 'ba' zhig 
sdug pa dang mi sdug par 'dod do// D; 一切眾生，於愛不愛，虛妄貪著。Ch 
15 r!gadve%amoh!v*ta$ ] em.; r!gadve%amoh!v*ta& Ms 
16 sa tatva$ ] em.; sa tatk*n Ms; gzugs kyi skye mched yang dag par brtags te D; 見名色已 Ch (om. tatva$) 
17 cetan!y!& ] em.; cetanay! Ms 
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(96b5) sn!yurbbandhanam iti matv! paraspar!yattam ima$ cak%ur!yatanam avagacchati |  neha 
s!ram ast#ti  nir!tmakam avaite � | sa sa$k%epato du&khabh'tam ida$ cak%ur iti vijñ!na$ 
pa"ya$" cak%ur!yatan!d virajyate | sa cak%ur!yatana$ yath!vad avagaccha\�d r'pam api 
vic!rayati yad etad r'pa$ priy!priya$ vy!h*t!$ bh'ta$ parikalpyate kim atra s!ram asti | ki$_ 
"uci$_ 
 
(96b6) kin nitya$ kim abhinive"yam!no vim*"ati | vic!rayati vic!rayam!(a& pratisa$vedayati | 
neha svabh!vato r'pa$ sukham asti sa r'pam pa"yan j!nan vim*"an labhate neha r'pa$ s!ram 
asti  sa,kanam!trakam eveda$ r'pa$ priy!priya$  neha priyo v!priyo v!bh!vo sti  
kevalenema$ loka& priy!priya$ vidyate | neda$ r'pa$ svabh!vato nitya$ v! dhruva$ v! 
"!svata$ v! sukham v! s!ram v!  
 
(96b7) s!tmakam v! r!gadve%amoh!v*tta& priy!priya$ neha priy!priya$ r'pam iti manyate | sa 
cak%ur'p!yatanam satatk*n n!ma r'pa$ d*%)v! na sa$rajyate na sa$muhyate na s!ram 
avagacchati | sa cak%ur'p!yatanam abhisam#k%ya na cak%urvvijñ!ne sa$rajyate vir!gam upaiti 
n!ha$ cak%urvvijñ!nasya na mama cak%urvvijñ!na$ na me eva$ spar"o vedan!sa$jñ!cetan! 
n!ha$ cetanay! ||!||  
!
 



 604 

BIBLIOGRAPHY 
 

__________________________________ 
 
 
Adam, Martin T. 2002. “A post-Kantian perspective on recent debates about mystical 

experience.” Journal of the American Academy of Religion 70:801-817. 
Agostini, Giulio. 2002. Indian Views of the Buddhist Laity: Precepts and Up!saka Status. 

Doctoral Dissertation, University of California at Berkeley. 
—. 2010. “Preceded by Thought are the Dhammas.” Pp. 1-34 in Buddhist Asia 2, Papers from 

the Second Conference of Buddhist Studies Held in Naples in June 2004, edited by G. 
Orofino and S. Vita. Kyoto: Italian School of East Asian Studies. 

Allon, Mark and Richard Salomon. 2010. “New Evidence for Mahayana in Early Gandh!ra.” 
The Eastern Buddhist 41:1-22. 

An!layo, Bhikkhu. 2003. Satipa""h!na: The Direct Path to Realization. Birmingham: Windhorse 
Publications. 

—. 2009a. “The #neñjasapp!ya-sutta and its Parallels on Imperturbability and on the 
Contribution of Insight to the Development of Tranquility.” Buddhsit Studies Review 26. 

—. 2009b. “Vimokkha.” Pp. 611-613 in Encyclopaedia of Buddhism, vol. VIII, edited by W. G. 
Weeraratne. Colombo: Department of Buddhist Affairs. 

—. 2010a. The Genesis of the Bodhisattva Ideal. Hamburg: Hamburg University Press. 
—. 2010b. “Paccekabuddhas in the Isigili-sutta and its Ekottarika-!gama Parallel.” Canadian 

Journal of Buddhist Studies 6:5-36. 
—. 2010c. “The Mah!catt!r$saka-sutta in the Light of its Parallels--Tracing the Beginnings of 

Abhidharmic Thought.” Journal of the Centre for Buddhist Studies, Sri Lanka (JCBSSL) 
VIII:59-93. 

—. 2011a. A Comparative Study of the Majjhima-nik!ya. Taipei: Dharma Drum Publishing 
Corporation. 

—. 2011b. “Chos sbyin gyi mdo--Bhik"u#$ Dharmadinn! Proves Her Wisdom.” Chung-Hwa 
Buddhist Journal 24:3-34. 

—. forthcoming. “The Tale of King Ma(k)h!deva in the Ekottarika-!gama and the Cakravartin 
Motif.” Journal of the Centre for Buddhist Studies, Sri Lanka (JCBSSL) IX:1-35. 

Andersen, Paul Kent. 1990. Studies in the Minor Rock Edicts of A%oka I: Critical Edition. 
Freiburg: Hedwig Falk. 

Aramaki, Noritoshi. 1985. “The Short Prose Prat$tyasamutp!da.” Pp. 87-121 in Buddhism and its 
Relation to Other Religions, edited by H. Nagasaki and S. Kumoi. Kyoto: Heirakuji 
Shoten. 

—. 1988. “The Fundamental Truth of Buddhism: Prat$tyasamutp!da in Mah!y!na Buddhism--
Conditionless Being.” Machikaneyamarons& 22:27-44. 

—. 2000. “Toward an Understanding of the Vijñaptim!trat!.” Pp. 39-60 in Wisdom, 
Compassion, and the Search for Understanding, The Buddhist Studies Legacy of Gadjin 
M. Nagao, edited by J. A. Silk. Honolulu: University of Hawai'i Press. 

Baba, Norihisa. 2004. “On expressions regarding ‘%'nya’ or ‘%'nyat!’ in the Northern %gamas 
and the P!li commentaries.” Indogaku Bukkyogaku Kenkyu [Journal of Indian and 
Buddhist Studies] 52:946-944. 



 605 

Baer, Ruth A. 2003. “Mindfulness Training as a Clinical Intervention: A Conceptual and 
Empirical Review.” Clinical Psychology 10:125-143. 

Bareau, André. 1955. Les sectes bouddhiques du petit véhicule. Saigon: École française 
d'Extrême-Orient. 

Bechert, Heinz. 1976. “Buddha-Feld und Verdienstübertragung: Mah!y!na-Ideen im Therav!da-
Buddhismus Ceylons.” Bulletins de l'Académie royale des sciences, des lettres et des 
beaux-arts de Belgique 62:27-51. 

—. 1977. “Mah!y!na Literature in Sri Lanka: The Early Phase.” Pp. 361-368 in Prajñ!p!ramit! 
and Related Systems: Studies in Honor of Edward Conze, edited by L. Lancaster and L. 
O. Gómez. Berkeley: The Group in Buddhist Studies, and the Center for South & 
Southeast Asian Studies at the University of California, Berkeley. 

—. 1992. “Buddha-field and Transer of Merit in a Therav!da Source.” Indo-Iranian Journal 
35:95-108. 

Behrsing, Siegfried. 1930. Das Chung-Tsi-King des Chinesischen D$rgh!gama, Übersetzung 
und Anmerkungen. Doctoral Dissertation, University of Leipzig. 

Bendall, Cecil. (1897-)1902. Çiksh!samuccaya: A Compendium of Buddhistic Teaching 
Compiled by Ç!ntideva, Chiefly from Earlier Mah!y!na-s'tras. St. Petersburg: Imperial 
Academy (Reprint: Osnabrück, Biblio Verlag, 1970). 

Bernhard, Franz. 1965. Ud!navarga. Göttingen: Vandenhoeck & Ruprecht. 
—. 1968/1969. “Zur Interpretation Der Prat$tyasamutp!da-Formel.” Wiener Zeitschrift für die 

Kunde Südasiens XII-XIII:53-63. 
Bhattacharya, Vidhushekhara. 1957. The Yog!c!rabh'mi of #c!rya Asanga; the Sanskrit text 

compared with the Tibetan version. Calcutta: University of Calcutta. 
Bingenheimer, Marcus. 2011. Studies in #gama Literature, With Special Reference to the 

Shorter Chinese Sa(yukt!gama. Taipei: Xinwenfeng Publishing 新文豐. 
Bishop, Scott R. et al. 2004. “Mindfulness: A Proposed Operational Definition.” Clinical 

Psychology 11:230-241. 
Bloch, Jules. 1950. Les Inscriptions D'Asoka: traduites et commentées. Paris: Société d'Edition 

«Les Belles Lettres». 
Blumenberg, Hans. 1993. “Light as a Metaphor for Truth: At the Preliminary Stage of 

Philosophical Concept Formation.” Pp. 30-86 in Modernity and the Hegemony of Vision, 
edited by D. M. Levin. Berkeley: University of California Press. 

—. 1997 [1979]. Shipwreck with Spectator: A Paradigm of a Metaphor for Existence. 
Cambridge, Massachussets and London, England: The MIT Press. 

Blumenberg, Hans, translated by Robert M. Wallace. 1985 [1979]. Work on Myth. Cambridge, 
Massachussets and London, England: MIT Press. 

Bodhi, Bhikkhu. 2000. The Connected Discourses of the Buddha: A New Translation of the 
Sa(yutta Nik!ya. Somerville, Massachussets: Wisdom Publications. 

—. 2003. “Mus$la and N!rada Revisited: Seeking the Key to Interpretation.” Pp. 47-68 in 
Approaching the Dhamma: Buddhist Texts and Practices in Southeast Asia, edited by A. 
Blackburn and J. Samuels. Seattle: BPS Pariyatti Editions. 

Boucher, Daniel. 2008. Bodhisattvas of the Forest and the Formation of the Mah!y!na: A Study 
and Translation of the R!)"rap!laparip*cch!-s'tra. Honolulu: University of Hawai'i 
Press. 

Braarvig, Jens. 1993. Ak)ayamatinirde%as'tra: Vol. I Edition of extant manuscripts with an Index 
and Vol. II The Tradition of imperishability in Buddhist Thought. Oslo: Solum Forlag. 



 606 

Brewer, Judson A., Patrick D. Worhunsky, Jeremy R. Gray, Yi-yuan Tang, Jochen Weber, and 
Hedy Kober. 2011. “Meditation experience is associated with differences in default mode 
network activity and connectivity.” Proceedings of the National Academy of Sciences of 
the United States of America 108:20254-9. 

Bronkhorst, Johannes. 1985. “Dharma and Abhidharma.” Bulletin of the School of Oriental and 
African Studies 2:305-320. 

—. 1986. The Two Traditions of Meditation in Ancient India. Stuttgart: Franz Steiner. 
—. 1993. The Two Sources of Indian Asceticism. Bern and New York: P. Lang. 
—. 1998. “Did the Buddha Believe in Karma and Rebirth?” Journal of the International 

Association of Buddhist Studies 21:1-19. 
—. 2009. Absorption. Lausanne: Johannes Bronkhorst. 
Brough, John. 1954. “The Language of the Buddhist Sanskrit Texts.” Bulletin of the School of 

Oriental and African Studies, University of London 16:351-375. 
Bruya, Brian. 2010. Effortless Attention, A New Perspective in the Cognitive Science of Attention 

and Action. Cambridge, Massachussets: MIT Press. 
Bucknell, Roderick S. 1999. “Conditioned Arising Evolves: Variation and Changes in Textual 

Accounts of the Pa"icca-samupp!da Doctrine.” Journal of the International Association 
of Buddhist Studies 22:311-342. 

Bühler, Georg. 1959 [1904 (1896)]. “Indian Paleography.” Indian Studies: Past and Present. 
Burnouf, Eugene. 1844. Introduction à l'Histoire du Buddhisme Indien. Paris: Imprimerie 

Royale. 
Buswell, Robert E. and Robert M. Gimello. 1992. Paths to Liberation: The M!rga and its 

Transformations in Buddhist Thought. Honolulu: University of Hawai'i Press. 
Buswell, Robert E. Jr. 1997. “The ‘Aids to Penetration’ (Nirvedhabh!g$ya) According to the 

Vaibh!"ika School.” Journal of Indian Philosophy 25:589-611. 
Cahn, B. Rael and John Polich. 2006. “Meditation States and Traits: EEG, ERP, and 

Neuroimaging Studies.” Psychological Bulletin 132:180-211. 
Carter, John Ross. 1976. “Dhamma  as a Religious Concept: A Brief Investigation of Its History 

in the Western Academic Tradition and Its Centrality within the Sinhalese Therav!da 
Tradition.” Journal of the American Academy of Religion 44:661-674. 

—. 1978. Dhamma: Western Academic and Sinhalese Buddhist Interpretations, A Study of a 
Religious Concept. Tokyo: Hokuseido Press. 

Caube, Vijaya&a'kara. 1993. Dharmasamuccaya. V!r!#as$: Samp(r#!nanda-
Sa)sk*tavi&vavidy!layasya. 

Cone, Margaret ed. 1989. “Patna Dharmapada, Part I: Text.” Journal of the Pali Text Society 
13:101-217. 

Conze, Edward. 1956. Buddhist Meditation. London: Allen & Unwin. 
—. 1962. Buddhist Thought in India: Three Phases of Buddhist Philosophy. London: Allen & 

Unwin. 
—. 1967a. Thirty Years of Buddhist Studies: Selected Essays. Oxford: B. Cassirer. 
—. 1967b. Materials for a Dictionary of the Prajñ!p!ramit! Literature. Tokyo: Suzuki Research 

Foundation. 
—. 1978 [1960]. The Prajñ!p!ramit! Literature. Tokyo: Reiyukai. 



 607 

—. 1980. “Contradictions in Buddhist Thought.” Pp. 41-52 in Indianisme et Bouddhisme, 
Mélanges offerts à Mgr Étienne Lamotte, Publications de l'Institut Orientaliste de 
Louvain. Louvain-La-Neuve: Université Catholique de Louvain, Institut Orientaliste. 

Cousins, Lance. 1972. “Dhammap!la and the +$k! Literature.” Religion 2:159-165. 
—. 1973. “Buddhist Jh!na: its nature and attainment according to the P!li sources.” Religion 

3:115-31. 
—. 1984. “Samatha-y!na and Vipassan!-y!na.” Pp. 56-68 in Buddhist Studies in Honour of 

Hammalva Saddh!tissa, edited by D. Gatare, R. Gombrich, and K. R. Norman. 
Nugegoda: University of Jayewardenapura. 

—. 1996. “The Origins of Insight Meditation.” The Buddhist Forum (SOAS) IV:35-58. 
—. 2011. “Abhidhamma Studies I: Jotip!la and the Abhidhamma Anu"$k!.” Thai International 

Journal of Buddhist Studies II:1-36. 
Cowell, Edward B. and Robert Alexander Neil. 1987 [1886]. The Divy!vadana: A Collection of 

Early Buddhist Legends. Delhi: Indological Book House. 
Cox, Collett. 1992. “Mindfulness and Memory: The Scope of Sm*ti from Early Buddhism to the 

Sarv!stiv!din Abhidharma.” Pp. 67-108 in In the Mirror of Memory: Reflections on 
Mindfulness and Remembrance in Indian and Tibetan Buddhism, edited by J. Gyatso. 
Albany: State University of New York. 

—. 1993. “Dependent Origination: Its Elaboration in Early Sarv!stiv!din Abhidharma Texts.” 
Pp. 119-142 in Researches in Indian & Buddhist Philosophy: Essays in Honour of 
Professor Alex Wayman, edited by R. K. Sharma. Delhi: Motilal Banarsidass Publishers 
Pvt. Ltd. 

—. 1995. Disputed Dharmas, Early Buddhist Theories on Existence: An Annotated Translation 
of the Section on Factors Dissociated from Thought from Sa+ghabhadra’s Ny!y!nus!ra. 
Tokyo: International Institute for Buddhist Studies. 

Davidson, Ronald Mark. 1985. Buddhist Systems of Transformation: #%raya-prav*tti/-par!v*tti 
Among theYog!c!ra. Doctoral Dissertation, University of California at Berkeley. 

Deleanu, Florin. 1992. “Mindfulness of Breathing in the ‘Dhy!na S(tras.’” Transactions of the 
International Conference of Orientalists in Japan 37:42-57. 

—. 1993. “,ravakay!na Yoga Practices and Mah!y!na Buddhism.” Bulletin of the Graduate 
Division of Literature Waseda University 20 (special):3-12. 

—. 1997. “A Preliminary Study of An Shigao’s 安世高 Translation of the Yog!c!rabh(mi 
道地經.” The Journal of the Department of LIberal Arts of Kansai Medical University 
17:33-52. 

—. 2000. “A Preliminary Study on Meditation and the Beginnings of Mah!y!na Buddhism.” 
Annual Report of The International Research Institute for Advanced Buddhology 3:65-
113. 

—. 2003. “The Newly Found Text of the An ban shou yi jing Translated by An Shigao.” Journal 
of the International College for Advanced Buddhist Studies VI:170-189. 

—. 2006. The Chapter on the Mundane Path (Laukikam!rga) in the ,r!vakabh'mi: A Trilingual 
Edition (Sanskrit, Tibetan, Chinese), Annotated Translation, and Introductory study. 
Tokyo: International Institute for Buddhist Studies of the International College for 
Postgraduate Buddhist Studies. 

—. 2010. “Agnostic Meditations on Buddhist Meditation.” Zygon 45:605-626. 



 608 

—. forthcoming-a. Mind Only and Beyond: An Introduction to the Formation and Early History 
of the Path of Spiritual Cultivation of Yog!c!ra Buddhism. 

—. forthcoming-b. “The Path of Spiritual Cultivation in the ,r!vakabh'mi.” In N.H. Samtani 
Felicitation Volume, edited by D. L. ‘Shravak.’ Varanasi: Benares Hindu University. 

—. Forthcoming-c (2011). “Meditative Practices in the Bodhisattvabh'mi: Quest for and 
Liberation through the Thing-in-Itself.” In Yog!c!rabh'mi and Yog!c!ras, edited by U. 
T. Kragh. Cambridge, Massachussets: Harvard University Press. 

Delhey, Martin. 2009. Sam!hit! Bh'mih: das Kapitel über die meditative Versenkung im 
Grundteil der Yog!c!rabh'mi, vol. Heft 73/1-2. Wien: Arbeitskreis für Tibetische und 
Buddhistische Studien, Universität Wien. 

Delhey, Martin ed. 2006. “Asam!hit! Bh(mi: Zwei Kapitel der Yog!c!rabh(mi über den von 
meditativer Versenkung freien Zustand.” Pp. 127-152 in Jaina-Itih!sa-Ratna: Studies in 
Honour of Gustav Roth on the Occasion of His 90th Birthday, edited by U. Hüsken, P. 
Kieffer-Pülz, and A. Peters. Marburg: Indica et Tibetica. 

Demiéville, Paul. 1929-37. Hôbôgirin; dictionnaire encyclopédique du bouddhisme d'après les 
sources chinoises et japonaises, vol. I-III, Edited by S. Lévi and J. Takakusu. Tokyo. 

—. 1952. Le concile de Lhasa. Une controverse sur le quiétisme entre bouddhistes de l'Inde et de 
la Chine au VIIIe siècle de l’ère chréstienne. Paris: Collège de France (Institut des 
Hautes Études chinoises). 

—. 1954. “La Yogacarabh'mi de Sa'gharak"a.” Bulletin de l'Ecole Francaise d'Extreme-Orient 
44:340-436. 

Demoto, Mitsuyo. 2009. “Die 128 Nebenhöllen nach dem Saddharmasm*tyupasth!nas'tra.” Pp. 
61-88 in P!s!dikad!na(: Festschrift für Bhikkhu P!s!dika, edited by M. Straube, R. 
Steiner, J. Soni, M. Hahn, and M. Demoto. Marburg: Indica et Tibetica Verlag. 

Dennett, Daniel Clement. 1991. Consciousness Explained. Boston: Little, Brown and Co. 
Dhammajoti 法光, Bhikkhu K. L. 2007. Sarv!stiv!da Abhidharma. Hong Kong: Centre of 

Buddhist Studies, The University of Hong Kong. 
Dietz, Siglinde. 1984. Fragmente des Dharmaskandha: ein Abhidharma-Text in Sanskrit aus 

Gilgit. Göttingen: Vandenhoeck & Ruprecht. 
Dimidjian, Sona and Marsha M. Linehan. 2003. “Defining an Agenda for Future Research on the 

Clinical Application of Mindfulness Practice.” Clinical Psychology: Science and Practice 
10:166-171. 

Drewes, David. 2010a. “Early Indian Mah!y!na Buddhism I: Recent Scholarship.” Religion 
Compass 4:55-65. 

—. 2010b. “Early Indian Mah!y!na Buddhism II: New Perspectives.” Religion Compass 4:66-
74. 

Dutt, Nalinaksha. 1939-59. Gilgit Manuscripts. Calcutta: Oriental Press Ltd. 
Eimer, Helmut. 1999. The Early Mustang Kanjur Catalogue: A Structured Edition of the Mdo 

s+ags Kanjur dkar chag and of -or chen kun dga' bza+ po’s Kanjur ro cog gi dkar chag 
bstan pa gsal ba'i sgron me. Wien: Arbeitskreis für Tibetische und Buddhistische 
Studien, Universität Wien. 

Eimer, Helmut and David Germano. 2002. The Many Canons of Tibetan Buddhism, PIATS 2000: 
Tibetan Studies, Proceedings of the Ninth Seminar of the International Association of 
Tibetan Studies. Leiden. 

Eliade, Mircea. 1936. Yoga: Essai sur les origines de la mystique indienne. Paris: P. Geuthner. 



 609 

Enomoto, Fumio. 2000. “‘M(lasarv!stiv!din’ and ‘Sarv!stiv!din.’” in Vividharatnakara./aka: 
Festgabe für Adelheid Mette, edited by C. Chojnacki, J.-U. Hartmann, and V. M. 
Tschannerl. Swisttal-Odendorf: Indica et Tibetica Verlag. 

Ergardt, Jan. 1986. Man and His Destiny, The Release of the Human Mind, A Study of Citta in 
Relationship to Dhamma in some Ancient Indian Texts. Leiden: E. J. Brill. 

Falk, Harry. 2011. “The ‘Split’ Collection of Kharo"-h$ Texts.” Annual Report of The 
International Research Institute for Advanced Buddhology XIV:13-23. 

Falk, Harry and Seishi Karashima. 2012. “A first-century Prajñ!p!ramit! manuscript from 
Gandh!ra--parivarta 1 (Texts from the Split Collection 1).” Annual Report of The 
International Research Institute for Advanced Buddhology XV:19-61. 

Forman, Robert K. C. 1990. The Problem of Pure Consciousness. New York and Oxford: Oxford 
University Press. 

Frauwallner, Erich. 2010. The Philosophy of Buddhism (Die Philosophie des Buddhismus), 
Translated by Gelong Lodrö Sangpo with the assistance of Jigme Sheldrön, Edited by E. 
Steinkellner. Delhi: Motilal Banarsidas Publishers Pvt. Ltd. 

Frauwallner, Erich, Sophie Francis Kidd, and Ernst Steinkellner. 1995. Studies in Abhidharma 
Literature and the Origins of Buddhist Philosophical Systems. Albany: State University 
of New York. 

Fujita, Yoshimichi. 2009. “The Bodhisattva Thought of the Sarv!stiv!dins and Mah!y!na 
Buddhism.” Acta Asiatica 96:99-120. 

Fussman, Gerard. 1989. “G!ndh!r$ écrite, G!ndh!r$ parlée.” Pp. 433-501 in Dialectes dans les 
littératures indo-aryennes, edited by C. Caillat. Paris: Institut de civilisation indienne. 

Gehman, H. S., trans. 1974 [1942]. “Petavatthu: Stories of the Departed.” In The Minor 
Anthologies of the Pali Canon. London: The Pali Text Society. 

Geiger, Magdalene Grobe and Wilhelm Geiger. 1920. “P!li Dhamma, vornehmlich in der 
kanonischen Literatur.” In Abhandlungen der Bayerischen Akademie der Wissenschaften. 
München: Bayerische Akademie der Wissenschaften. 

Geiger, Wilhelm. 1921. “Dhamma und Brahman.” Zeitschrift f'r Buddhismus 3:70-81. 
Gethin, Rupert. 1986. “The Five Khandhas: Their Treatment in the Nik!yas and Early 

Abhidhamma.” Journal of Indian Philosophy 14:35-53. 
—. 2001 [1992]. The Buddhist Path to Awakening: A Study of the Bodhi-Pakkhiy! Dhamm!. 

New York: E. J. Brill. 
—. 2004. “He Who Sees Dhamma Sees Dhammas: Dhamma in Early Buddhism.” Journal of 

Indian Philosophy 32:514-542. 
Gifford, Julie. 2003. “The Insight Guide to Hell, Mah!mogall!na and Therav!da Buddhist 

Cosmology.” Pp. 71-84 in Constituting Communities, Therav!da Buddhism and the 
Religious Cultures of South and Southeast Asia, edited by J. C. Holt. New York: State 
University of New York Press. 

Glasenapp, Helmuth von. 1938. “Zur Geschichte der buddhistischen Dharma-Theorie.” 
Zeitschrift der Deutschen Morgenländischen Gesellschaft 92:383-420. 

Gnoli, Raniero, with the assistance of T. Venkatacharya. 1977-78. The Gilgit manuscript of the 
Sa+ghabhedavastu: being the 17th and last section of the Vinaya of the 
M'lasarv!stiv!din. Roma: Istituto Italiano per il Medio ed Estremo Oriente. 

Gokhale, V.V. 1938. “What Is Avijñaptir(pa (Concealed Form of Activity).” New Indian 
Antiquary 1:69-73. 

Gombrich, Richard. 1974. “Eliade on Buddhism.” Religious Studies 10:225-231. 



 610 

—. 1997. How Buddhism Began: The Conditioned Genesis of the Early Teachings. Delhi: 
Munshiram Manoharlal Ltd. 

Gómez, Luis O. 1976. “Proto-M!dhyamika in the P!li Canon.” Philosophy East and West 
26:137-165. 

—. 1983. “Indian Materials on the Doctrine of Sudden Enlightenment.” Pp. 393-434 in Early 
Ch'an in China and Tibet, Berkeley Buddhist Studies, edited by L. Lancaster and W. Lai. 
Berkeley: Asian Humanities Press. 

—. 1987. “Purifying Gold: The Metaphor of Effort and Intution in Buddhist Thought and 
Practice.” Pp. 67-165 in Sudden and Gradual: Approaches to Enlightenment and 
Practice, Studies in East Asian Buddhsm, edited by P. N. Gregory. Honolulu: University 
of Hawai'i Press. 

Greene, Eric. 2012. Meditation, Repentance, and Visionary Experience in Early Medieval 
Chinese Buddhism. Doctoral Dissertation, University of California at Berkeley. 

Hahn, Michael. 1982. N!g!rjuna’s Ratn!val$. Bonn: Indica et Tibetica Verlag. 
Harrison, Paul M. 1987. “Who Gets to Ride in the Great Vehicle? Self-Image and Identity 

Among the Followers of the Early Mah!y!na.” Journal of the International Association 
of Buddhist Studies 10:67-89. 

—. 1992a. “Is the Dharma-k!ya the Real Phantom Body of the Buddha?” Journal of the 
International Association of Buddhist Studies 15:44-94. 

—. 1992b. “Commemoration and Identification in Buddh!nusm*ti.” Pp. 215-238 in In the Mirror 
of Memory: Reflections on Mindfulness and Remembrance in Indian and Tibetan 
Buddhism, edited by J. Gyatso. Albany: State University of New York. 

—. 1992c. “Meritorious Activity or Waste of Time? Some Remarks on the Editing of Texts in 
the Tibetan Kanjur.” Pp. 77-93 in Tibetan Studies, proceedings of the 5th Seminar of the 
International Association for Tibetan Studies, edited by S. Ihara. Narita, 1989. 

—. 1995a. “Searching for the Origins of the Mah!y!na: What Are We Looking For?” The 
Eastern Buddhist 28:48-69. 

—. 1995b. “Some Reflections on the Personality of the Buddha.” Otani Gakuho 74:1-29. 
—. 2003. “Mediums and Messages: Reflections on the Production of Mah!y!na S(tras.” The 

Eastern Buddhist 35:115-151. 
—. 2007. “Contextualizing N!g!rjuna, With Special Reference to the S'trasamuccaya.” A paper 

delivered at Smith College. 
—, trans. 1998. The Pratyutpanna Samadhi Sutra. Tokyo: Bukkyo Dendo Kyokai. 
Hiltebeitel, Alf. 2006. “A&vagho"a’s Buddhacarita: The First Know Close and Critical Reading 

of the Brahmanical Sanskrit Epics.” Journal of Indian Philosophy 34:229-286. 
—. 2011. Dharma: Its Early History in Law, Religion, and Narrative. New York: Oxford 

University Press. 
Hinüber, Oskar von. 1996. A handbook of P!li literature. New York: Walter de Gruyter. 
Hirakawa, Akira. 1963. “The Rise of Mah!y!na Buddhism and Its Relationship to the Worship 

of Stupas.” Memoirs of the Tokyo Bunko 22:57-106. 
Hopkins, Jeffrey. 2011. Tibetan-Sanskrit-English Dictionary. University of Virginia. 
Horner, I.B., assisted by N.A. Jayawickrama, trans. 1974. “Vim!navatthu: Stories of the 

Mansions, New Translation of the Verses and Commentarial Excerpts.” in The Minor 
Anthologies of the Pali Canon. London: The Pali Text Society. 



 611 

Horsch, Paul. 2004 [1967]. “From Creation Myth to World Law: The Early History of Dharma.” 
Journal of Indian Philosophy 32:423-448. 

Humphrey, Nicholas. 2011. Soul Dust: The Magic of Consciousness. Princeton and Oxford: 
Princeton University Press. 

Huntington, C.W. Jr. 2007. “History, Tradition, and Truth.” History of Religions 46:187-227. 
Ichimura, Shohei, Kosho Kawamura, Robert E Buswell, and Collett Cox. 1996. “Mah!vibh!"!.” 

Pp. 511-568 in Encyclopedia of Indian Philosophies, Volume VII, Abhidharma Buddhism 
to 150 A.D., edited by K. Potter, R. E. Buswell, P. S. Jaini, and N. R. Reat. 

Jaini, Padmanabh S. 1959. Abhidharmad$pa, with Vibh!)!prabh!v*tti. Patna: Kashi Prasad 
Jayaswal Research Institute. 

—. 1992. “Sm*ti in the Abhidharma Literature and the Development of Buddhist Accounts of 
Memory of the Past.” Pp. 47-60 in In the Mirror of Memory: Reflections on Mindfulness 
and Remembrance in Indian and Tibetan Buddhism, edited by J. Gyatso. Albany: State 
University of New York. 

—. 2002. “A Note on ‘M!rabh!"ita’ in Abhidharmad$pa [235d].” Pp. 101-13 in 
初期佛教からアビダルマへ：櫻部建博士喜壽記念論集. 京都: 平樂寺書店. 

Jones, J. J., trans. 1976 [1952]. The Mah!vastu vol. II. London: The P!li Text Society. 
—. 1978 [1956]. The Mah!vastu vol. III. London: The P!li Text Society. 
—. 1987 [1949]. The Mah!vastu vol. I. London: The P!li Text Society. 
Kabat-Zinn, John. 2003. “Mindfulness-Based Interventions in Context: Past, Present and 

Future.” Clinical Psychology: Science and Practice 10:144-156. 
—. 2011. “Some reflections on the origins of MBSR, skillful means, and the trouble with maps.” 

Contemporary Buddhism 12:281-306. 
Karashima, Seishi 辛島靜志. 2011. A Critical Edition of Lokak)ema’s Translation of the 

A)"as!hasrik! Prajñ!p!ramit! (道行般若經校注). Tokyo: The International Research 
Institute for Advanced Buddhology, Soka University. 

Kern, Heinrich. 1882. Der Buddhismus und seine Geschichte in Indien: Eine Darstellung der 
Lehren und Geschichte der buddhistischen Kirche, vol. I. Leipzig: Otto Schulze. 

Kirfel, Willibald. 1967 [1920]. Die Kosmographie der Inder, nach Quellen dargestellt. 
Darmstadt: Wissenschaftliche Buchgesellschaft. 

Kloetzli, W. Randolph. 1989 [1983]. Buddhist Cosmology: Science and Theology in the Images 
of Motion and Light. Delhi: Motilal Banarsidass Publishers, Pvt. Ltd. 

Koch, Christof. 2004. The Quest for Consciousness: A Neurobiological Approach. Denver: 
Roberts and Co. 

Kramer, Jowita. 2005. Kategorien der Wirklichkeit im frühen Yog!c!ra: Der Fünf-vastu-
Abhischnitt in der Vini%cayasa(graha.$ der Yog!c!rabh'mi. Wiesbaden: Dr. Ludwig 
Reichert Verlag. 

—. 2010. The Concept of the Person in the Yog!c!ra Tradition: A Study and Edition of 
Sthiramati’s Pañcaskandhakavibh!)!. Habilitation, Fakultät für Kulturwissenschaften, 
Ludwig-Maximilians-Universität, München. 

Kripal, Jeffrey J. 2010. Authors of the Impossible: The Paranormal and the Sacred. Chicago and 
London: University of Chicago Press. 

Kritzer, Robert. 2003. “General Introduction.” Journal of the International Association of 
Buddhist Studies 26:201-224. 



 612 

Kuan, Tse-fu. 2008. Mindfulness in Early Buddhism: new approaches through psychology and 
textual analysis of Pali, Chinese and Sanskrit sources. London and New York: 
Routledge. 

Kudo, Noriyuki. 2004. The Karmavibha+ga: Transliterations and Annotations of the Original 
Sanskrit Manuscripts from Nepal. Tokyo: International Research Institute for Advanced 
Buddhology, Soka University. 

La Vallée Poussin, Louis de. 1898. Bouddhisme--Études et Matériaux--#dikarmaprad$pa 
Bodhicary!vat!ra"$k!. London: Luzac & Co. Publishers to the India Office. 

—. 1907. Bodhicary!vat!ra: Introduction A La Pratique Des Futurs Bouddhas, Poème de 
,!ntideva. Paris: Librarie Bloud et Cie. 

—. 1909. Bouddhisme; opinions sur l'histoire de la dogmatique. Leçons faites à l'Institut 
catholique de Paris en 1908. Paris: G. Beauchesne & Cie. 

—. 1913. Bouddhisme. Études et matériaux, Théorie des douze causes. Gand and London: 
Librarie Scientifique E. van Goethem and Luzac & Co. 

—. 1930a. “Documents d'Abhidharma, traduits et annotés.” Bulletin de l'Ecole Francaise 
d'Extreme-Orient 30:1-28. 

—. 1930b. “Documents d'Abhidharma, traduits et annotés.” Bulletin de l'Ecole Francaise 
d'Extreme-Orient 30:247-298. 

—. 1930c. “Opinions sur les relations des deux Vehicules au point de vue du Vinaya.” Bulletins 
de l'Académie royale des sciences, des lettres et des beaux-arts de Belgique. 16:20-39. 

—. 1930d. “The two Nirv!#adh!tus according to the Vibh!"!.” The Indian Historical Quarterly 
6:39-45. 

—. 1936-37a. “Le Bouddhisme et le yoga de Patañjali.” Mélanges chinois et bouddhiques 5:223-
42. 

—. 1936-37b. “Mus$la et N!rada--Le Chemin du Nirv!#a.” Mélanges Chinois et Bouddhiques 
5:189-222. 

—. 1925. Nirv!.a. Paris. 
—. 1931. “Le Bouddha et les Abhijñ!s.” Le Muséon 44:335-42. 
—, trans. 1923-26. L'Abhidharmako%a de Vasubandhu. Paris: Paul Geuthner. 
Lainé, Bruno. 2009. “Canonical Literature in Western Tibet and the Structural Analysis of 

Canonical Collections.” Journal of the International Association of Tibetan Studies 5:1-
27. 

Lakoff, George and Mark Johnson. 1999. Philosophy in the Flesh: The Embodied Mind and its 
Challenge to Western Thought. New York: Basic Books. 

Lamotte, Etienne, trans. 1944-1949. Le traité de la grande vertu de sagesse de N!g!rjuna 
(Mah!prajñ!p!ramit!%!stra). Louvain: Institut orientaliste, Bibliothèque de l'Université. 

Li, Xuezhu 李学竹, Ernst Steinkellner, and T.ru Tomabechi. 2008. Vasubandhu’s 
Pañcaskandhaka. Beijing and Vienna: China Tibetology Publishing House and Austrian 
Academy of Sciences Press. 

Lin, Li-kouang. 1946, 1969 and 1973. Dharma-samuccaya, compendium de la loi; recueil de 
stances, extraites du Saddharma-sm*ty-upasth!na-s'tra. Paris: Adrien-Maisonneuve. 

Lin, Li-kouang and Paul Demiéville. 1949. L'aide-mémoire de la Vraie Loi. Paris: Adrien-
Maisonneuve. 

Liu, Zhen. 2008. Versenkung und Askese. Doctoral Dissertation, Ludwig-Maximilians-
Universität, München. 



 613 

Liu, Zhen (刘, 震). 2010. 禅定与苦修: 关于佛传原初梵本的发现和研究 = Dhy!n!ni Tapa% 
ca. Shanghai: 上海古籍出版社 [Shanghai Ancient Book Publishing House]. 

Lusthaus, Dan. 2002. Buddhist Phenomenology: A Philosophical Investigation of Yog!c!ra 
Buddhism and the Chʾeng Wei-shih Lun. London and New York: RoutledgeCurzon. 

Maex, Edel. 2011. “The Buddhist roots of mindfulness training: a practitioner’s view.” 
Contemporary Buddhism 12:165-175. 

Maithrimurthi, Mudagamuwe. 1999. Wohlwollen, Mitleid, Freude und Gleichmut, Eine 
ideengeschichtliche Untersuchung der vier apram!.as in der buddhistichen Ethik und 
Spiritualität von den Anfängen bis hin zum frühen Yog!c!ra. Stuttgart: Franz Steiner. 

Makransky, John J. 1997. Buddhahood Embodied: Sources of Controversy in India and Tibet. 
Albany: State University of New York Press. 

Malalasekera, G. P. 1983. Dictionary of P!li Proper Names. New Delhi: Exclusively distributed 
by Munshiram Manoharlal. 

Martini, Giuliana. 2008. “Tracing the Sources of the Book of Zambasta: The Case of the Yak)a 
Painter Simile and the K!%yapaparivarta.” Journal of Inner Asian Art and Archaeology 
(Circle of Inner Asian Art of the School of Oriental and African Studies, London) 3:91-
97. 

—. 2011. “A Large Question in a Small Place: The Transmission of the Ratnak'"a 
(K!%yapaparivarta) in Khotan.” Annual Report of The International Research Institute 
for Advanced Buddhology 14:135-183. 

—. 2012. “The ‘Discourse on Accumulated Actions’ in ,amathadeva’s Abhidharmako%op!yik!.” 
The Indiian International Journal of Buddhist Studies 13:51-79 (proof). 

Metzinger, Thomas. 2003. Being No One: The Self-model Theory of Subjectivity. Cambridge, 
Massachussets: MIT Press. 

Mizuno, Kogen. 1964. “On the #rya-saddharmasm*tyupasth!na-s'tra.” Journal of Indian and 
Buddhist studies (Indogaku Bukkyogaku Kenkyu) 12:38-47. 

Morris, Richard. 1883. Puggala-Paññatti. London: Published for the Pali Text Society by Henry 
Frowde, Oxford University Press. 

Mus, Paul. 1939. 0a/gatik!rik! et Lokaprajñapti. Étude sur les sources sanskrites anciennes 
conservées dans le p!li birman. Paris: Macon, Protat frères, imprimeurs. 

Ñ!#amoli, Bhikkhu and Bhikkhu Bodhi, trans. 1995. The Middle Length Discourses of the 
Buddha: A New Translation of the Majjhima Nikaya. Boston: Wisdom Publications. 

Ñ!#atiloka, Bhikkhu. 1906. Das Wort des Buddha: Eine Übersicht über das ethisch-
philosophische System des Buddha in den Worten des Sutta-Pi"aka( des P!li-Kanons 
nebst Erläuterungen. Leipzig: Th. Grieben’s Verlag (L. Fernau). 

Nattier, Jan. 2003. A Few Good Men: The Bodhisattva Path According to the Inquiry of Ugra 
(Ugraparip*cch!). Honolulu: University of Hawai'i Press. 

—. 2009. “Heaven Names in the Translations of Zhi Qian.” Annual Report of The International 
Research Institute for Advanced Buddhology 12:101-122. 

Norman, K. R. 1990. Collected Papers, vol. I. Oxford: The Pali Text Society. 
—. 1991 [1982]. “The Four Noble Truths.” Pp. 210-223 in Collected Papers, vol. II. Oxford: 

The Pali Text Society. 
Norman, K. R. 1983. “The Pratyeka-Buddha in Buddhism and Jainism.” Pp. 92-106 in Buddhist 

Studies: Ancient and Modern, edited by P. Denwood. London: Curzon. 



 614 

Pagel, Ulrich. 1994. “The Bodhisattvapi"aka and Ak)ayamatinirde%a: Continuity and Change in 
Buddhist S'tras.” Pp. 333-373 in The Buddhist Forum; 1991-1993: Papers in Honour 
and Appreciation of Professor David Seyfort Ruegg’s Contribution to Indological, 
Buddhist and Tibetan Studies, vol. III, edited by T. Skorupski and U. Pagel. London: 
School of Oriental and African Studies, University of London. 

—. 1995. The Bodhisattvapi"aka: Its Doctrines, Practices, and their Position in Mah!y!na 
Literature. Tring: The Institute of Buddhist Studies. 

P!s!dika, Bhikkhu. 1989. Kanonische Zitate im Abhidharmako%abh!)ya des Vasubandhu. 
Göttingen: Vandenhoeck & Ruprecht. 

Pieris, Aloysius, s.j. 2004. Studies in the Philosophy and Literature of P!li #bhidhammika 
Buddhism. Colombo, Sri Lanka: The Ecumenical Institute for Study & Dialogue. 

Pollock, Sheldon I. 2006. The Language of the Gods in the World of Men: Sanskrit, Culture, and 
Power in Premodern India. Berkeley: University of California Press. 

Pradhan, P. 1975 [1967]. Abhidharmako%abh!)yam of Vasubandhu. Patna: K.P. Jayaswal 
Research Institute. 

Przyluski, Jean and Etienne Lamotte. 1932. “Bouddhisme et Upani"ad.” Bulletin de l'École 
Française d'Extrême-Orient 32:141-169. 

Radich, Michael. 2010. “Embodiments of the Buddha in Sarv!stiv!da Doctrine: With Special 
Reference to the *Mah!vibh!)!.” Annual Report of The International Research Institute 
for Advanced Buddhology XIII:121-172. 

Rahder, Johannes. 1926. Da%abh'mikas'tra. Leuven: J. B. Istas. 
Rhys Davids, C. A. F. 1920. The Visuddhi-magga of Buddhaghosa. London: Published for the 

Pali Text Society by H. Milford. 
—. 1927. “Dhy!na in Early Buddhism.” Indian Historical Quarterly 3:689-715. 
—. 1933. “Religiöse Übungen in Indien und der religiöse Mensch.” Eranos Jahrbuch 1:95-134. 
Rhys Davids, T. W. 1896. “The Yogavacara’s Manual of Indian Mysticism as Practised by 

Buddhists.” London: Published for the Pali Text Society by Henry Frowde. 
Rospatt, Alexander von. 1995. The Buddhist Doctrine of Momentariness: A Survey of the Origins 

and Early Phase of This Doctrine up to Vasubandhu. Stuttgart: F. Steiner Verlag. 
—. forthcoming (2011). “Remarks on the Bh!van!may$ Bh(mi/ and its Treatment of Practice.” 

In Yog!c!rabh'mi and Yog!c!ras, edited by U. T. Kragh. Cambridge, Massachussets: 
Harvard University Press. 

Sadakata, Akira. 1997. Buddhist Cosmology: Philosophy and Origins. Tokyo: K.sei Publishing 
Co. 

Sahdra, Baljinder K., Katherine A. MacLean, Erika L. Rosenberg, Tonya L. Jacobs, Anthony P. 
Zanesco, Brandon G. King, Stephen R. Aichele, George Mangun, R., B. Alan Wallace, 
David A. Bridwell, Shiri Lavy, and Clifford D. Saron. 2011. “Enhanced Response 
Inhibition During Intensive Meditation Training Predicts Improvements in Self-Reported 
Adaptive Socioemotional Functioning.” Emotion 11:299-312. 

Sakaki, Ry.zabur.. 1916-25. Mah!vyutpatti. Kyoto: Kyoto Daigaku. 
Scherrer-Schaub, Cristina Anna and Paul M. Harrison. 2009. Tabo Studies III: a catalogue of the 

manuscript collection of Tabo monastery. Roma: Istituto Italiano per l'Africa e l'Oriente. 
Schlingloff, Dieter. 1964. Ein Buddhistisches Yogalehrbuch. Berlin: Akademie-Verlag. 
Schmithausen, Lambert. 1969. “Zur Literaturgeschichte der Älteren Yog!c!ra-schule.” 

Zeitschrift der Deutschen Morgenländischen Gesellschaft. Deutscher Orientalistentag 
vom 21. bis 27. Juli 1968 in Würzburg XVII:811-823. 



 615 

—. 1973. “Spirituelle Praxis und Philosophische Theorie im Buddhismus.” Zeitschrift f'r 
Missionswissenschaft und Religionswissenschaft 57:161-186. 

—. 1976a. “Die vier Konzentrationen der Aufmerksamkeit: Zur geschichtlichen Entwicklung 
einer spirituellen Praxis des Buddhismus.” Zeitschrift für Missionswissenschaft und 
Religionswissenschaft 4:241-266. 

—. 1976b. “On the Problem of the Relation of Spiritual Practice and Philosophical Theory in 
Buddhism.” Pp. 235-250 in German Scholars on India: Contributions to Indian Studies, 
vol. 2. Bombay: The Cultural Department, Embassy of the Federal Republic of Germany. 

—. 1981. “On some Aspects of Descriptions or Theories of ‘Liberating Insight’ and 
‘Enlightenment’ in Early Buddhism.” Pp. 199-250 in Studien zum Jainismus und 
Buddhismus: Gedenkschrift für Ludwig Alsdorf, edited by K. Bruhn and A. Wezler. 
Wiesbaden: Franz Steiner. 

—. 1982. “Versenkungpraxis und erlösende Erfahrung in der ,ravakabh(mi.” Pp. 59-85 in 
Epiphanie des Heils, edited by G. Oberhammer. Vienna: Institute for Indology of the 
University of Vienna. 

—. 1987. #layavijñ!na: on the origin and the early development of a central concept of 
Yog!c!ra philosophy. Tokyo: International Institute for Buddhist Studies. 

—. 2000a. “Buddhism and the Ethics of Nature--Some Remarks.” The Eastern Buddhist 32:26-
78. 

—. 2000b. “Zur zwölfgliedrigen Formel des Entstehens in Abhängigkeit.” Pp. 41-76 in H&rin. 
Vergleichende Studien zur japanischen Kultur 7, edited by M. Sonoda, V. Beeh, G. Paul, 
and D. Rahn. 

—. 2005. On the Problem of the External World in the Ch1eng Wei Shih Lun. Tokyo: 
International Institute for Buddhist Studies of the International College for Postgraduate 
Buddhist Studies. 

—. 2007. “Aspects of Spiritual Practice in Early Yog!c!ra.” Journal of the International College 
for Postgraduate Buddhist Studies XI:67-98. 

Schopen, Gregory. 1991. “Archaelogy and Protestant Presuppositions in the Study of Indian 
Buddhism.” History of Religions 31:1-23. 

—. 1997 [1985]. “Two Problems in the History of Indian Buddhsim, The Layman/Monk 
Distinction and the Problem of the Transference of Merit.” Pp. 23-55 in Bones, Stones, 
and Buddhist Monks: Collected Papers on the Archaeology, Epigraphy, and Texts of 
Monastic Buddhism in India. Honolulu: University of Hawai'i Press. 

—. 2004. “Art, Beauty, and the Business of Running a Buddhist Monastery in Early Northwest 
India.” Pp. 19-44 in Buddhist Monks and Business Matters: Still More Papers on 
Monastic Buddhism in India. Honolulu: University of Hawai'i Press. 

—. 2005 [1975]. “The Phrase sa p*thiv$prade%a% caityabh'to bhavet in the Vajracchedik!: Notes 
on the Cult of the Book in Mah!y!na.” Pp. 25-62 in Figments and Fragments of 
Mah!y!na Buddhism in India. Honolulu: University of Hawai'i Press. 

Senart, Émile. 1882-97. Le Mah!vastu; texte sanscrit publié pour la première fois et 
accompagné d'introductions et d'un commentaire par É. Senart. Paris: Imprimerie 
nationale. 

—. 1900. “Bouddhisme et Yoga.” La Revue de l'histoire des religions 42:345-63. 
Sharf, Robert H. 1995a. “Sanb.ky.dan: Zen and the Way of the New Religions.” Japanese 

Journal of Religious Studies 22:417-458. 



 616 

—. 1995b. “Buddhist Modernism and the Rhetoric of Meditative Experience.” Numen 42:228-
283. 

—. 1998. “Experience.” Pp. 94-116 in Critical Terms for Religious Studies, edited by M. C. 
Taylor. Chicago: University of Chicago Press. 

—. 2002. Coming to Terms with Chinese Buddhism: A Reading of the Treasure Store Treatise. 
Honolulu: University of Hawai'i Press. 

—. 2005. “Ritual.” Pp. 245-270 in Critical Terms for the Study of Buddhism, edited by D. S. 
Lopez. Chicago and London: The University of Chicago Press. 

Shirkey, Jeffrey C. 2008. The Moral Economy of the Petavatthu: Hungry Ghosts and Therav!da 
Buddhist Cosmology. Doctoral Dissertation, University of Chicago. 

Shulman, Eviatar. 2007 [2009]). “Creative Ignorance: N!g!rjuna on the Ontological Significance 
of Consciousness.” Journal of the International Association of Buddhist Studies 30:139-
173. 

—. 2008a. “Early Meanings of Dependent-Origination.” Journal of Indian Philosophy 36:297-
317. 

—. 2008b. “N!g!rjuna on Impermanence,  the Buddha on Illusion.” Pp. 168-187 in Karmic 
Passages: Israeli Scholarship on India, edited by D. Shulman and S. Weil. Delhi: Oxford 
University Press. 

Siegel, Daniel J. 2007. The Mindful Brain: Reflection and Attunement in the Cultivation of Well-
being. New York: W.W. Norton. 

Silk, Jonathan A.. 1994. The Origins and early history of the Mah!ratnak'"a tradition of 
Mah!y!na Buddhism with a study of the Ratnar!%is'tra and related materials (Volumes I 
and II). Doctoral Dissertation, University of Michigan, Ann Arbor. 

—. 1997. “Further Remarks on the yog!c!ra bhik)u.” Pp. 233-258 in Mélanges offerts au 
Vénérable Thích Huyen-Vi à l'occasion de son soixante-dixième anniversaire, edited by 
B. Tampalawela Dhammaratna and B. P!s!dika. Paris: Éditions You Feng. 

—. 2000. “The Yog!c!rabhik"u.” Pp. 265-314 in Wisdom Compassion, and the Search for 
Understanding: The Buddhist Studies Legacy of Gadjin M. Nagao, edited by J. Silk. 
Honolulu: University of Hawai'i Press. 

—. 2002. “What, If Anything, Is Mah!y!na Buddhism? Problems of Definitions and 
Classifications.” Numen 49:355-405. 

—. 2007. “Good and Evil in Indian Buddhism: The Five Sins of Immediate Retribution.” 
Journal of Indian Philosophy 35:253-286. 

Skilling, Peter. 1997. Mah!s'tras: Great Discourses of the Buddha, vol. II. Oxford: The Pali 
Text Society. 

—. 2012 (forthcoming). “Discourse on the twenty-two faculties (Translated from ,amathadeva's 
Up!yik!-"$k!).” Pp. 423-458 in N.H. Samtani Felicitation Volume, edited by D. L. 
'Shravak'. Varanasi: Benares Hindu University. 

Smith, Frederick M. 2006. The Self Possessed: Deity and Spirit Possession in South Asian 
Literature and Civilization. New York: Columbia University Press. 

Speyer, Jacob Samuel. 1906-1909. Avad!naçataka, A Century of Edifying Tales, Belonging to 
the H$nay!na. St. Pétersbourg: Commissionaires de l'Académie Impériale des Sciences. 

Stache-Rosen, Valentina. 1968. Dogmatische Begriffsreihen im älteren Buddhismus II: Das 
Sa+g$tis'tra und sein Kommentar Sa+g$tipary!ya, nach Vorarbeiten von Kusum Mittal 
bearbeitet. Berlin: Akademie-Verlag. 



 617 

Steinkellner, Ernst. 1994. “A Report on the 'Kanjur' of Ta pho.” East and West 44:115-136. 
Stuart, Daniel M. forthcoming-a. “Text, Path, and Practice: Meditation and Scholasticism in 

Indian Buddhism During the Period of the Early ,!stras.” In Proceedings of the 
International Seminar on Buddhist Texts and Traditions, Pune University. Varanasi: 
Central University of Tibetan Studies. 

—. forthcoming-b. Thinking About Cessation: A Reading of the P*)"hap!las'tra of the (M'la-) 
Sarv!stiv!din D$rgh!gama. Wien: Arbeitskreis für Tibetische und Buddhistische 
Studien, Universität Wien. 

Study Group on Buddhist Sanskrit Literature. 2004. “The Script of the VImalak$rtinirde%a and 
the Jñ!n!lok!la(k!ra Palm-leaf Manuscripts.” Pp. 91-121 in Introduction to 
Vimalak$rtinirde%a and Jñ!n!lok!la(k!ra, vol. I, edited by Taisho University Study 
Group on Buddhist Sanskrit Literature, Institute for Comprehensive Studies of Buddhism. 
Tokyo: Taisho University Press. 

Sugawara, Yassunori. forthcoming. Bh!van!may$ Bhum$. 
Sujato, Bhikkhu. 2010. A Swift Pair of Messengers: serenity & insight in the Buddha's words 

Santipada. 
—. 2012 [2005]. The History of Mindfulness: How Insight Worsted Tranquility in the 

Satipa""h!na Sutta. Electronic Publication: Santipada. 
Tauscher, Helmut. 2007. “The rnal 'byor chen po bsgom pa'i don Manuscript of the 'Gondhla 

Kanjur'.” Pp. 79-103 in Text, Image and Song in Transdisciplinary Dialogue: PIATS 
2003: Tibetan Studies: Proceedings of the Tenth Seminar of the International Association 
for Tibetan Studies, Oxford 2003, edited by D. Kimburg-Salter, K. Tropper, C. Jahoda, 
and C. Ramble. Leiden: Brill. 

—. 2008. Catalogue of the Gondhla Proto-Kanjur. Wien: Arbeitskreis f(r Tibetische und 
Buddhistische Studien, Universität Wien. 

Tauscher, Helmut and Bruno Lainé. 2008. “Western Tibetan Kanjur Tradition.” Pp. 339-362 in 
The Cultural History of Western Tibet: Recent Research from the China Tibetology 
Research Center and the University of Vienna, edited by D. Klimburg-Salter, J. Liang, H. 
Tauscher, and Y. Zhou. Wien: Wiener Studien zur Tibetologie und Buddhismuskunde. 

Taves, Ann. 2009. Religious Experience Reconsidered, A Building-Block Approach to the Study 
of Religion and Other Special Things. Princeton and Oxford: Princeton University Press. 

Taylor, Arnold Charles. 1905. Pa"isambhid!magga. London: Published for the Pali Text Society 
by Henry Frowde. 

Teasdale, John D., Zindel V. Segal, and J. Mark G. Williams. 2003. “Mindfulness Training and 
Problem Formulation.” Clinical Psychology: Science and Practice 10:157-160. 

The ,r!vakabh(mi Study Group. 1998. ,r!vakbh'mi, The First Chapter, Revised Sanskrit Text 
and Japanese Translation. Tokyo: The Institute for Comprehensive Studies of Buddhism, 
Taisho University. 

—. 2007. ,r!vakbh'mi, The Second Chapter with Asam!hita bh'mi2, ,rutamay$ bh'mi2, 
Cint!may$ bh'mi2, Revised Sanskrit Text and Japanese Translation. Tokyo: The Institute 
for Comprehensive Studies of Buddhism, Taisho University. 

Trip!-h$, Chandrabh!l. 1962. Fünfundzwanzig S'tras des Nid!nasa(yukta. Berlin: Akademie-
Verlag. 

Tucci, Giuseppe. 1958. Minor Buddhist Texts, Part II. Rome: Istituto Italiano per il Medio ed 
Estremo Oriente. 



 618 

—. 1971. Minor Buddhist Texts, Part III. Rome: Istituto Italiano per il Medio ed Estremo 
Oriente. 

Vaidya, P. L. 1960. A)"as!hasrik! Prajñ!p!ramit!, With Haribhadra's Commentary Called 
#loka. Darbhanga: The Mithila Institute. 

Varela, Francisco J., Evan Thompson, and Eleanor Rosch. 1991. The Embodied Mind: Cognitive 
Science and Human Experience. Cambridge, Massachussets: MIT Press. 

Vetter, Tilmann. 1988. The Ideas and Meditative Practices of Early Buddhism. Leiden: E. J. 
Brill. 

—. 1994. “On the Origin of Mah!y!na Buddhism and the Subsequent Introduction of 
Prajñ!p!ramit!.” Asiatische Studien: Zeit der Schweizerischen Asiengessellschaft; 
Études Asiatiques: Revue de la Société Suisse-Asie XLVIII:241-275. 

—. 2001. “Once Again on the Origin of Mah!y!na Buddhism.” Wiener Zeitschrift f'r die Kunde 
Südasiens 45:59-90. 

von Hinüber, Oskar. 1980. “Remarks on the Problems of Textual Criticism in Editing 
Anonymous Sanskrit Literature.” in Proceedings of The First Symposium Of Nepali and 
German Sanskritists, 1978. Kathmandu: Institute of Sanskrit Studies, Tribhuvan 
University, Dang Nepal Research Centre. 

Waldron, William S. 1994. “How Innovative is the %layavijñ!na? The !layavijñ!na in the 
context of canonical and Abhidharma vijñ!na theory (I).” Journal of Indian Philosophy 
22:199-258. 

—. 1995. “How Innovative is the %layavijñ!na? The !layavijñ!na in the context of canonical and 
Abhidharma vijñ!na theory (II).” Journal of Indian Philosophy 23:9-51. 

—. 2003. The Buddhist Unconscious: The #laya-vijñ!na in the Context of Indian Buddhist 
Thought. London and New York: RoutledgeCurzon. 

Wallace, Alan. 2003. Buddhism and Science. New York: Columbia University Press. 
—. 2011. Meditations of a Buddhist Skeptic: A Manifesto for the Mind Sciences and 

Contemplative Practice. New York: Columbia University Press. 
Wallace, Vesna and Mitsuyo Demoto. forthcoming. A Diplomatic Transcription of the First 

Chapter of the Saddharmasm*tyupasth!na(s'tra). 
Warder, Anthony Kennedy. 1970. Indian Buddhism. Delhi: Motilal Banarsidass. 
Warren, Kirk and Richard M. Ryan. 2003. “The Benefits of Being Present: Mindfulness and Its 

Role in Psychological Well-Being.” Journal of Personality and Social Psychology 
84:822-848. 

Wayman, Alex. 1961. Analysis of the ,r!vakabh'mi Manuscript. Berkeley: University of 
California Press. 

Wen, Tzungkuen. 2009. A Study of Sukkhavipassaka in P!li Buddhism. Doctoral Dissertation, 
The School of History, Philosophy, Religion & Classics, University of Queensland. 

Willemen, Charles, Bart Dessein, and Collett Cox. 1997. Sarv!stiv!da Buddhist Scholasticism. 
Leiden and New York: Brill. 

Williams, Paul. 1989. Mah!y!na Buddhism: The Doctrinal Foundations. London and New 
York: Routledge. 

Witanachchi, Chetiya. 2005. “Conflict and Its Resolution in a Buddhist Myth.” Pp. 305-323 in 
Essays in Honour of Venerable Professor Dhammavihari (Jotiya Dhirasekera). 
Colombo: Sri Lanka Association for Buddhist Studies. 



 619 

Wogihara, Unrai. 1932. Abhisamay!la(k!r!lok! Prajñ!p!ramit!vy!khy! (commentary on 
A)"as!hasrik!-Prajñ!p!ramit!). Tokyo: The Toyo Bunko. 

—. 1971 [1936]. Bodhisattvabh'mi: A Statement of Whole Course of the Bodhisattva (Being 
Fifteenth Section of Yog!c!rabh'mi). Tokyo: Sankibo Buddhist Bookstore. 

Woodward, Frank Lee. 1916. Manual of a Mystic: Being a Translation from the Pali and 
Sinhalese Work Entitled The Yog!vacara’s Manual. London: The Pali Text Society. 

Wynne, Alexander. 2002. “An Interpretation of ‘Released on Both Sides’ (Ubhato-Bhaga-
Vimutti), and the Ramifications for the Study of Early Buddhism.” Buddhist Studies 
Review 19:31-39. 

—. 2007. The Origin of Buddhist Meditation. New York: Routledge. 
—. 2008. “On the Sarv!stiv!dins and M(lasarv!stiv!dins.” The Indian International Journal of 

Buddhist Studies 9:243-266. 
Yamabe, Nobuyoshi. 1999. The S'tra on the Ocean-Like Samdhi of the Visualization of the 

Buddha: The Interfusion of the Chinese and Indian Cultures in Central Asia as Reflected 
in a Fifth Century Apocryphal S'tra. Doctoral Dissertation, Yale University. 

—. 2009. “The Paths of ,r!vakas and Bodhisattvas in Meditative Practices.” Acta Asiatica 
96:47-75. 

Yamabe, Nobuyoshi and Fumihiko Sueki. 2009. The Sutra on the Concentration of Sitting 
Meditation (Taish& Volume 15, Number 614), Translated from the Chinese of 
Kum!raj$va. Tokyo: Numata Center for Buddhist Translation and Research. 

Zafiropulo, Ghiorgo. 1993. L'Illumination du Buddha: De la Quête à l'Annonce de l'Eveil; Essais 
de chronologie relative et de stratigraphie textuelle. Innsbruck: Verlag des Instituts für 
Sprachwissenschaft der Universität Innsbruck. 


	Abstract
	Table of Contents
	Acknowledgements
	Abbreviations and Conventions
	Introduction
	Part I The Nuts and Bolts of an Indian Buddhist Contemplative Tradition
	Chapter 1 The Content and Structure of the Saddhsu
	Chapter 2 Tradition, Textuality, and Meditation
	Chapter 3 Tacit Mahayana Soteriology in the Saddhsu
	Chapter 4 The Yogacara Imaginaire
	Conclusion
	Part II A Critical Edition and Annotated Translation of the Second Chapter of the Saddhsu
	Section 1: A Critical Edition of the Second Chapter of the Saddhsu
	Section 2: An English Translation of the Second Chapter of the Saddhsu
	Part III Appendices
	Appendix 1 A Diplomatic Transcription of the Second Chapter of the Saddhsu
	Appendix 2 A Critical Edition of the Tibetan Translation of the Second Chapter of the Saddhsu
	Appendix 3 The Chinese Translation of the Second Chapter of the Saddhsu
	Appendix 4 A Synoptic Presentation of the Extant Versions of the *Ṣaddhātuvibhaṅgasūtra in Relation to the Second Chapter of the Saddhsu
	Appendix 5 Saddhsu Ms 223a2-223b5
	Appendix 6 Saddhsu Ms 96b1-7
	Bibliography



