
Abhidharmakosa Chapter 3 

Chapter 3: tṛtīyaṁ kośasthānam 
分別世界品第三(九十九頌) 

CHAPTER THREE – THE WORLD  
R: = (CAPITALS) TRANSLATION BY GESHE MICHAEL ROACH (translation from Tibetan: K1-4,8-17, 38-40, 45-59, 89-94) 

S: = (CAPITALS) TRANSLATION BY SUSAN STALKER (K20-38) 

N/C: = Notes and Commentary (Bhasya excerpts, etc.). P/P: = Poussin and Pruden. fn = footnote. K# = karika. AKB = Abhidharmakosa 
 

tṛtīyaṁ kośasthānam oṁ namo buddhāya| 
N/C: Basic outline of Chapter 3: 

K1-9 Realms of existence 

K10-19 Intermediate existence and transmigration 

K20-32 Dependent Co-arising 

K33-35 Manopavicaras 

K36-44 DCA continued in terms of defilement, action, foundation; existence; foods 

K45-74 Arrangement of the Receptacle World 

K75-85 Beings: heights & lifespans 

K85-89 Atomism and Momentariness (units of measurement) 

K89-102 Kalpas (Temporarl Cosmology) 
 

narakapretatiryañco manuṣyāḥ ṣaḍ divaukasaḥ| kāmadhātuḥ sa narakadvīpabhedena viṁśatiḥ||1|| 
地獄傍生鬼  人及六欲天  名欲界二十  由地獄洲異 

1a-c. Kāmadhātu consists of hell, the Pretas, animals, humans, and six gods. 1c-d. Twenty, through 
the division of the hells and the differences in the continents.  
R: HELL BEINGS, CRAVING SPIRITS, ANIMALS, | MEN, SIX DIFFERENT TYPES OF PLEASURE BEINGS: | 
THESE ARE THE REALM OF DESIRE. THEY ARE TWENTY | BY DIVIDING UP HELL AND THE CONTINENTS. 

N/C: The Bhasya opens this chapter: ―The author wishes to explain the diverse topics of mind that are produced in 

Kamadhatu, Rupadhatu, and Arupyadhatu, the realms of desire, physical matter, and no physical matter.‖ 

Karika 1-3 provide general descriptions of the 3 realms: Kamadhatu, Rupadhatu, and Arupyadhatu. 

K1a-c Bhasya: ―Kamadhatu consists of four complete realms of rebirth (gati, iii.4) and one part of the heavenly realm of 

rebirth, namely the six groups of gods, the Caturmaharajikas, the Trayastrimsas, the Yamas, the Tusitas, the 

Nirmanaratis, and the Paranirmitavasavartins; plus the physical world (bhajanaloka, iii.45) that contains these beings.‖ 

K1c-d Bhasya: ―The twenty places are eight hells (iii.58): Samjiva, Kalasutra, Samghata, Raurava, Maharaurava, 

Tapana, Pratapana, and Avici; four continents (iii.53): Jambudvipa, Purvavideha, Avaragodaniya, and Uttarakuru; and 

six heavenly abodes as above (iii.64). And the Pretas and animals.‖ 
 

ūrdhvaṁ saptadaśasthāno rūpadhātuḥ pṛthak pṛthak| dhyānaṁ tribhūmikaṁ tatra caturthaṁ tvaṣṭabhūmikam||2|| 
此上十七處  名色界於中  三靜慮各三  第四靜慮八 

2a-b. Above is Rūpadhātu, of seventeen places. 2b-d. made up of dhyānas which are each of three 
stages. But the fourth is of eight stages. 
R: THE SEVENTEEN LOCATIONS ABOVE IT | ARE THE REALM OF FORM. THE LEVELS OF | THE VARIOUS 

CONCENTRATIONS FOR IT, THREE. | EIGHT DIFFERENT LEVELS CORRESPOND TO THE FOURTH.  

N/C: Bhasya: ―The First Dhyana is made up of the Brahmakayikas, the Brahmapurohitas, and the Mahabrahmanus. 

The Second Dhyana is made up of the Parittabhas, the Apramanabhas, and the Abhasvaras. 

The Third Dhyana is made up of the Parittasubhas, the Apramanasubhas, and the Subhakrtsnas. 

The Fourth Dhyana is made up of the Anabhrakas, the Punyaprasavas, the Brhatphalas, [and the five Suddhavasikas:] 

Avrhas, Atapas, Sudrsas, Sudarsanas, Akanisthas. These seventeen places constitute Rupadhatu.‖ 

Each absorption has 3 realms corresponding to weak, medium and strong absorptions. The 4
th
 dhyana includes five 

additional stages as it includes anasrava (free of outflow) absorptions (explained VI.43). The Bhasya notes that the 

Kasmirians (Vaibahsika orthodoxy) count only 16 places, Mahabrahmanus in the 1
st
 dhyana is considered merely an 

elevated part of Brahmapurohitas, not an independent stage. 
 

ārūpyadhāturasthānaḥ upapattyā caturvidhaḥ| nikāyaṁ jīvitaṁ cātra niśritā cittasantatiḥ||3|| 
無色界無處  由生有四種  依同分及命  令心等相續 

3a. Ārūpyadhātu is not a place. 3b. It is fourfold through its mode of existence. 3c-d. Here the 
mental series exists supported by the nikāya and the vital organ.  
R: THERE IS NO PLACE FOR THE FORMLESS REALM; | FOUR KINDS, DEPENDING ON THAT GIVEN RISE. | IN 

THIS ONE THE MENTAL CONTINUUM | IS BASED ON THE DISCRETE TYPE AND LIFE AS WELL. 

N/C: K3a Bhasya: ―In fact non-material dharmas do not occupy a place: likewise the material dharmas when they are 

past or future, avijnapti and the nonmaterial dharmas, do not occupy a location.‖ 
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K3b Bhasya: ―Akasanantyayatana, Vijnanantyayatana, Akimcanyayatana, and Naivasamjnanasamjnayatana (or 

Bhavagra) constitute Arupyadhatu which is thus of four types. ―Existence‖ means the appearance of the 

skandhas in a new existence by reason of action.‖ 

K3c-d Bhasya: ―According to the Abhidharmikas, the mental series of beings in Arupyadhatu has for its support two 

dharmas disassociated from the mind, nikayasabhagata, genre or genus, and jivitendriya the vital organ 

(ii-45). The mental series of material beings is not supported by these two dharmas, because they lack force; but the 

mental series of nonmaterial beings possess the necessary force, because they proceed from an absorption from whence 

the idea of physical matter has been eliminated. But, one would say, genre and the vital organ of material beings is 

supported by physical matter: but what is the support of genre and the vital organ for nonmaterial beings? These two 

support one another. Among material beings, genre and the vital organ do not have the force necessary to support one 

another, but they have this force among nonmaterial beings, because they proceed from a certain absorption. 

According to the Sautrantikas, the mental series, mind and mental states, does not have, among nonmaterial beings, any 

support which is external to it. This series is strong and can serve as a support. Or rather, we say that the mind is 

supported by the mental states, and the mental states by the mind, in the way that you say that genre and the vital organ 

support one another.‖ A new existence projected by a cause free from attachment to physical matter exists without 

relation to physical matter. 

The Bhasya then offers various discussions of the dhatus. First, on the terms of the three dhatus. ―What is kama? 

Concupiscence, the desire to eat by mouthfuls (kavadikarahara, iii.39) and sexual desire.‖ 

The Bhasya also discusses: ―Should one consider as ‗intergral‘ to one Dhatu, all the dharmas that are produced in this 

Dhatu? No, but merely the dharma with regard to which there develops, and in which there resides craving (raga) proper 

to this Dhatu.‖ That is, when in Kamadhatu, one enters into rupa- or aupya-dhyanas or realizes anasrava dharmas as part 

of the path, these dharmas are not ―of Kamadhatu‖. Bhasya: ―‗Craving proper to Kamadhatu‘ is the craving of the being 

who is not detached from this place, who has not rejected craving with regard to the dharmas of this place. The same for 

the other two Dhatus.‖ 

Bhasya: ―The triple Dhatus are infinite, like space; although there has not been any production of new beings, and 

although innumerable Buddhas convert innumerable beings and cause them to obtain Nirvana, the beings of innumerable 

Dhatus are never exhausted.‖ 

The Bhasya also presents two notions of how universes are positioned: horizontally (―towards the East there is no 

interval or discontinuity of universes (lokadhatus) in a state of creation and of dissolution; as towards the East, the same 

towards the South, the West and the North‖) and vertically (―There is then a Kamadhatu above Akanistha and an 

Akanistha below Kamadhatu‖). 
 

narakādisvanāmoktā gatayaḥ pañca teṣu tāḥ| akliṣṭāvyākṛtā eva sattvākhyā nāntarābhavaḥ||4|| 
於中地獄等  自名說五趣  唯無覆無記  有情非中有 

4a-b. In these Dhātus, there are five realms of rebirth that have been designated by their names. 
4b-d. They are undefiled-neutral, they are the world of beings, and they do not include intermediate 
existence.  
R: FIVE TYPES OF BIRTH, HELLS AND THE REST, IN THEM. | INDICATED BY THEIR NAMES. THEY'RE NOT | 

THE AFFLICTION, BUT RATHER NEUTRAL ETHICALLY. | KNOWN AS ―SENTIENT BEINGS‖—THE 

INBETWEEN NOT. 

N/C: Bhasya: ―The five gatis or realms of rebirth are hellish beings, animals, Pretas, humans, and gods. In Kamadhatu 

there are the first four realms of rebirth and a part of the heavenly realm of rebirth; the other parts of the heavenly realm 

of rebirth exist in the other two Dhatus…Is there then a part of the Dhatus that are not included in the realms of rebirth? 

Yes. The good, the bad, the physical world, and intermediate existence are not included in the Dhatus…The realms of 

rebirth are undefiled-neutral, being the result of retribution…[and] They are sattvakhya (i.10b), only pertaining to living 

beings: the physical world is not included within the realms of rebirth.‖  

Bhasya includes a collection of citations in relation to the 5 realms and particularly exploring the questions of the moral 

status of the 5 realms (Vasubandhu asserts they are undefiled-neutral) and clarifying the intermediate existence is not a 

realm of rebirth. 

Some sources maintain that the Asuras constitute a separate realm of rebirth for a total of 6 gatis. Both lists of 5 and 6 

realms can be found in Indian texts. When there are 5 realms, the Asuras are included among the pretas, sometimes also 

among the animals, and also sometimes among the gods. Mahayana tradition seems to lean towards 6 gatis. 

nānātvakāyasaṁjñāśca nānākāyaikasaṁjñinaḥ| viparyayāccaikakāyasaṁjñāścārūpiṇasrayaḥ||5|| 
身異及想異  身異同一想  翻此身想一  并無色下三 

5a-6a. Seven abodes or types of consciousness (vijñānasthitis), namely: 1. beings different in 
bodies and ideas; 2. beings of different bodies but similar ideas; 3. beings similar in body but 
different in ideas; 4. beings similar in body and ideas; and 5. – 7. three classes of non-material 
beings.  
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N/C: Examples of beings of the 7 abodes: 1. humans and certain gods, 2. the prathamabhinirvrtta Brahmakayika gods 

who ―all have the same idea of a single and same cause‖ but different bodies, 3. the Abhasvara gods, who have identical 

bodies but different ideas, 4. the subhakrtsnas, identical bodies and ideas (all pleasure). 5., 6., & 7. are the first three 

Arupyas. 
 

vijñānasthitayaḥ sapta śeṣaṁ tatparibhedavat| bhavāgrāsaṁjñisattvāśca sattvāvāsā nava smṛtāḥ||6|| 
故識住有七  餘非有損壞  應知兼有頂  及無想有情 

6b. The rest reduce the vijñāna. 6c-d. With Bhavāgra and unconscious beings, are the nine 
“dwellings of beings”.  

N/C: Bhasya: ―The ―rest‖ refers to the painful realms of rebirth (durgati, apaya: hell, etc), the Fourth Dhyana, and the 

Fourth Arupya,‖ which are not vijnana-sthitis, because they are not abodes of consciousness. ―Here, in these realms, the 

Vijnana is reduced, or cut off: in the painful realms of rebirth, painful sensation damages the vijnana in the Fourth 

Dhyana, an ascetic can cultivate asamjnisamapatti, the absorption of unconsciousness (ii.42), and in this Dhyana there is 

also asamjnika, namely the dharma (ii.41b) that creates the Unconcsious Gods (Asamjnisattva); in Bhavagra, the ascetic 

can cultivate nirodhasamapatti (ii.43a), the absorption of the cessation of ideas and sensations.‖ 

The seven abodes of consciousness, plus Bhavagra (4
th
 arupya) and unconsciousness beings (asamjnisattva), constitute 9 

dwellings of beings, ―For creatures dwell therein as they will.‖ 
 

anicchāvasanānnānye catasraḥ sthitayaḥ punaḥ| catvāraḥ sāsravāḥ skandhāḥ svabhūmāveva kevalam||7|| 
是九有情居  餘非不樂住  四識住當知  四蘊唯自地 

7a. There are no other dwellings of beings, for elsewhere one lives without desiring it. 7b. There are 
four other sthitis. 7c-d. They consist of the four impure skandhas, which are of the same sphere as 
the vijñāna. 7d-8a. Taken separately, the consciousness is not defined as an abode of the 
consciousness.  

N/C: Bhasya: ―‗Elsewhere‘ refers to the painful realms of rebirth. Beings are brought there by the Raksasa which is 

Karma and live there without desiring it. This is not one of the ‗dwellings‘ in the same way that a prison is not a 

dwelling.‖ 

K7b-d: There is another teaching regarding 4 abodes (sthitis) of consciousness. Bhasya: ―The consciousness or vijnana 

can grasp visible things and the other skandhas of a different sphere as its object: but it cannot grasp them as object 

under the impulse of craving; thus they are not considered as its abode or sthiti. But why is the fifth skandha, the 

consciousness itself (mind and mental states), not considered as an abode of the consciousness?... [Vaibahsikas:] if we 

consider the skandhas one by one we see that matter, sensation, ideas, and the samskaras—which are the support of the 

consciousness, and are associated or coexistent with the consciousness—are the causes of the defilement of the 

consciousness: but the consciousness is not, in this way, the cause of the defilement of the consciousness, since two 

consciousnesses do not coexist… Further, the Blessed One described the four abodes of consciousness as ‗a field,‘ and 

he describes the consciousness, accompanied by desire, as ‗a seed.‘‖ 
 

vijñānaṁ na sthitiḥ proktaṁ catuṣkoṭi tu saṁgrahe| catasro yonayastatra sattvānāmaṇḍajādayaḥ||8|| 
說獨識非住  有漏四句攝  於中有四生  有情謂卵等 

8b. The correspondence admits of four cases. 8c-d. There are here four “wombs” of beings, beings 
born from eggs, etc.  
R: HERE THE STATES OF BIRTH FOR LIVING BEINGS | ARE COUNTED AS FOUR:  BIRTH FROM AN EGG AND 

THE REST. 

N/C: K8b Bhasya: ―Do the four sthitis contain the seven, and do the seven contain the four? No.  

First case: the consciousness is included among the seven, but not among the four. 

Second case: the four skandhas (excluding the consciousness) of the painful realms of rebirth, the Fourth Dhyana and 

Bhavagra, are included among the four.  

Third case: the four skandhas are included among the seven, and are also included among the four.  

Fourth case: the other dharmas are included neither among the seven nor among the four, [namely the consciousness of 

the painful realms of rebirth, etc, and the pure dharmas].‖ 

K8c-d Bhasya: ―Yoni or womb signifies birth. Etymologically, yoni signifies ‗mixture‘: in birth—birth being common to 

all creatures—beings are mixed together in confusion. 

‘Womb of beings born from eggs’ are those beings who arise from eggs, geese, cranes, peacocks, parrots, thrushes, etc. 

‘Womb of beings born from wombs’ are those beings who arise from a womb, elephants, horses, cows, buffalos, asses, 

pigs, etc. 

‘Wombs of beings born from moisture’ are those beings who arise from the exudation of the elements, earth, etc.,—

worms, insects, butterflies, mosquitos. 

‘Womb of apparitional beings’ are those beings who arise all at once, with their organs neither lacking nor deficient, 

with all their major and minor limbs. These are called upapaduka, apparitional, because they are skillful at appearing 
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(upapadana), and because they arise all at once [without an embryonic state, without semen and blood]; such as gods, 

beings in hell, or beings in an intermediate existence.‖ 
 

caturdhā nara tiryañcaḥ nārakā upapādukāḥ| antarābhavadevāśca pretā api jarāyujāḥ||9|| 
人傍生具四  地獄及諸天  中有唯化生  鬼通胎化二 

9a. Humans and animals are of the four types. 9b-c. Beings in hell, intermediate beings, and the 
gods are apparitional too. 9d. Pretas are also born from a womb.  
R: FOUR EXIST WITH HUMANS, AND ANIMALS. | HELL BEINGS AND THE BEINGS OF PLEASURE AS WELL | 

AS BEINGS BETWEEN THEIR LIVES ARE BORN COMPLETE. | CRAVING SPIRITS ARE ALSO BORN FROM THE 

WOMB. 

N/C: Various legends and mythological beings are cited here to illustrate the four types of birth with respect to humans 

and animals (―Apparitional humans are humans at the beginning of the cosmic period… Nagas and Garudas are also 

apparitional‖). Beings in hell, intermediate beings and gods are exclusively apparitional. Pretas may be apparitional or 

born from a womb. The apparitional birth is considered the best. Why then did the Bodhisattva (Shakyamuni) opt to be 

born from a womb?  

―1. The Bodhisattva sees great advantage in it: by reason of their relationship with him, the great Sakya clan enters into 

the Good Law; and, recognizing in him a member of the family of the Cakravartins, persons experience a great respect 

towards him; persons are encouraged seeing that, being a man, he has realized this perfection. If the Bodhisattva were 

not born from the womb, we would not know his family, and persons would say, ‗What is this magician, a god or a 

Pisaca?‘ In fact non-Buddhists masters calumniously say that at the end of one hundred cosmic periods there would 

appear in the world such a magician who devours the world through his magic. 

―2. Others explain that the Bodhisattva has taken up the womb in order that his body remains as relics after his Nirvana: 

through the adoration of these relics, humans and other creatures by the thousands obtain heaven and deliverance. In fact, 

the bodies of apparitional beings, not having any external seed (semen, blood, bone, etc.), do not continue to exist after 

their deaths, like a flame which disappears without remnant.‖ 

The Bhasya also states: ―What is the least desirable of the wombs? The apparitional womb, for it embraces all hellish 

realms of rebirth, all heavenly realms of rebirth, plus one part of the three other realms of rebirth, plus intermediate 

beings.‖ 
 

mṛtyupapattibhavayorantarā bhavatīha yaḥ| gamyadeśānupetatvānnopapanno'ntarābhavaḥ||10|| 
死生二有中  亓蘊名中有  未至應至處  故中有非生 

10. Intermediate existence, which inserts itself between existence at death and existence at birth, 
not having arrived at the location where it should go, cannot be said to be born.  
R: THESE ARE THE BEINGS WHO OCCUR BETWEEN | THE BEING AT DEATH HERE, AND THE ONE AT BIRTH. 

| BECAUSE THEY HAVE NOT REACHED THEIR DESTINATION, | THE BEINGS BETWEEN ARE NOT YET 

ARRIVED. 

N/C: Bhasya: ―Between death—that is, the five skandhas of the moment of death—and arising—that is, the five 

skandhas of the moment of rebirth—there is found an existence—a ‗body‘ of five skandhas—that goes to the place of 

rebirth. This existence between two realms of rebirth (gati) is called intermediate existence.‖  

The intermediate existence arises but is not ―born‖ (if the intermediate existence is born, it effectively becomes another 

realm of existence and leads to a host of contradictions with the teachings of the sutras). The intermediate being is 

arising, following death and turned toward birth. 

Bhasya: ―According to other sects, there is a cutting off, a discontinuity between death and birth: but there is no 

intermediate existence. This opinion is false, as reasoning and Scripture prove.‖ (Mahasamghikas, Theravadins and 

others deny an intermediate existence.) 
 

vrīhisantānasādharmyādavicchinnabhavodbhavaḥ| pratibimbamasiddhatvādasāmyāccānidarśanam||11|| 
如穀等相續  處無間續生  像實有不成  不等故非譬 

11a-b. Being similar to the series of rice, existence does not reproduce itself after having been 
interrupted. 11c-d. The existence of the reflection is not proved; should it be proved, the reflection 
is not similar; hence it does not serve as an example  
R: BECAUSE IT'S A THING LIKE GRAIN CONTINUING, | IT DOESN'T OCCUR FROM THAT BEING'S END. | 

BECAUSE THIS IMAGE DOES NOT EXIST, AND SINCE | THEY ARE DISSIMILAR, IT'S NO EXAMPLE. 

N/C: Bhasya: ―The momentary dharmas exist in a series; when they appear in a place distant from that in which they 

have been found, it is because they are reproduced without discontinuity in intermediate places, such as the series that 

constitutes a grain of rice and which one transports to a distant village by passing through all the villages in the interval. 

In the same way, the mental series takes up birth after being reproduced without discontinuity (intermediate existence) 

from the place where death took place. But, one would say, a reflection (pratibimba) arises on a mirror, on the water, 

etc., without being continuous to the image (bimbo) with which it forms a series. Hence the elements of arising do not 

depend on the elements forming an uninterrupted series between the place of death and the place where they reappear…‖ 
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sahaikatra dvayābhāvāt asantānād dvayodayāt| kaṇṭhokteścāsti gandharvāt pañcokteḥ gatisūtrataḥ||12|| 
一處無二並  非相續二生  說有健達縛  及五七經故 

12a. For two things do not exist in the same spot. 12b. For it does not form a series. 12b. For it 
arises from two causes. 12c. The intermediate being is called by its name. 12c. It is the Gandharva. 
12d. An intermediate being is proved by the text relative to the Five. 12d. And by the Sūtra of the 
gatis.  
R: FIRST, THERE ARE NO TWO TOGETHER IN ONE. | SECOND, NOT THE CONTINUATION, BY TWO.  | THEY 

ARE, FROM HIS LIPS, WHO LIVE ON SMELLS. | FIVE TAUGHT. PROOF TOO FROM THE SUTRA ON BIRTHS. 

N/C: This karika offers 3 refutations of the example of a mirror as an image for rebirth without an interceding 

intermediate existence. 1. ―Two things do not exist in the same spot‖, the reflection is not a real substantial thing (it and 

the mirror are not real and existing in the same spot). 2. ―For it does not form a series‖, the reflection appears 

simultaneously with the object, so it is not a series, whereas death and arising form a series. 3. ―For it arises from two 

causes‖, a reflection arises from the object and the mirror, whereas arising or birth proceeds from only one cause. 

Bhasya: ―Reasoning thus proves the existence of an intermediate being since arising proceeds from death without there 

being any discontinuity between these two existences.‖ 

12c. This refers to a sutra which lists ―intermediate existence‖ (antara-bhava) as a form of existence along with the 5 

realms. ―It is the Gandharva‖ is another appeal: ―We read in the Sutra, ‗Three conditions are necessary for an embryo to 

descend, [in order for a son or daughter to be born]: the woman must be in good health and fertile, the pair must be 

united, and a Gandharva must be ready.‘ What is the Gandharva if not an intermediate being?‖ 

12d. Here are two more appeals to Sutra references proving the intermediate existence. ―The text relative to the Five‖: 

―The Blessed One teaches that there are five types of Anagamins: one who obtains Nirvana in an intermediate existence, 

one who obtains Nirvana as soon as he is reborn, one who obtains Nirvana without effort, one who obtains Nirvana by 

means of effort, and one who obtains Nirvana by going higher.‖ And, ―the Sutra of the gatis‖: this refers to the Sutra of 

the Seven Satpurusagati: ―This Sutra teaches that one should distinguish three types antaraparinirvayins on the basis of 

their differences of duration and place: the first is similar to a spark that is extinguished as soon as it arises; the second to 

a fragment of reddened mental which enlarges in its flight; the third to a fragment of reddened mental which enlarges in 

its flight, but later, and without falling back into the sun.‖ 

The Bhasya additionally treats a few apparent contradictions to the intermediate existence in sutra teachings. 
 

ekākṣepādasāvaiṣyatpūrvakālabhavākṛtiḥ| sa punarmaraṇātpūrva upapattikṣaṇātparaḥ||13|| 
此一業引故  如當本有形  本有謂死前  居生剎那後 

13a-b. Being projected by the same action that projects the pūrvakālabhava, an intermediate being 
has the form of this being, that is, the being of the realm of rebirth to come after his conception. 
13c-d. This is before death, after conception.  
R: BECAUSE THE FORCE PROJECTING THEM'S THE SAME, | HE HAS THE IMAGE OF THE BEING ―BEFORE.‖ | 

THIS IS THE ONE THAT'S AFTER THE MOMENT OF BIRTH, | BEFORE THE POINT THAT ONE HAS ALREADY 

DIED. 

N/C: Bhasya: ―The action that projects the gati or the realm of rebirth—an existence in hell, etc—is the same action that 

projects the intermediate existence by which one goes to this realm of rebirth. As a consequence antarabhava or 

intermediate existence has the form of the future purvakalabhava of the realm of rebirth towards which he is going…The 

dimensions of an intermediate being are those of a child of five or six years of age, but his organs are perfectly 

developed… An intermediate being in Rupadhatu is complete in size and is dressed by reason of his great modesty…But 

lacking modesty, other intermediate beings of Kamadhatu are nude.‖  

Regarding the purvakalabhava: ―In intermediate existence, the five skandhas enter two realms of rebirth: upapattibhava, 

which is the skandhas at the moment of their entry into a realm of rebirth, at the moment of their pratisamahi (iii.38); 

and purvakalabhava which is all the skandhas of the following moments until death, the last moment of the realm of 

rebirth and which will be followed by a new antarabhava…There is no antarabhava in Arupyadhatu.‖ 
 

sajātiśuddhadivyākṣidṛśyaḥ karmarddhivegavān| sakalākṣaḥ apratighavān anivartyaḥ sa gandhabhuk||14|| 
同淨天眼見  業通疾具根  無對不可轉  食香非久住 

14a-b. He is seen by the creatures of his class, and by the divine eye. 14b. He is filled with the 
impetus of the supernormal power of action. 14c. His organs are complete. 14d. He cannot be 
turned away. 14d. It eats odors.  
R: SEEN BY THE SAME TYPE, WITH A CLEAR GOD'S EYE. | MIRACULOUS FEATS FROM DEEDS, A SPECIAL 

STRENGTH. | ALL THEIR POWERS COMPLETE, CANNOT BE STOPPED. | NEVER DIVERTED, THOSE ONES 

LIVE ON SMELLS. 

N/C: Bhasya: ―He is seen by the intermediate beings of the class,—heavenly, etc.,—to which he belongs. He is also seen 

by the pure divine eye, that is, by the divine eye that is obtained through higher knowledge (abhijna, vii.55d), for this 

eye is very pure…He is a karmaradhwegavan: endowed (-van) with the impetus (vega) which belongs to supernatural 
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power (rddhi)—that is, the movement through space—which issues from action (karmari) (vii.53c). The Buddhas them-

selves cannot stop him because he is endowed with the force of action…He is an apratighavam; a pratigha is a strike 

that repels; an apratighavan is one in whom there is no pratigha. Even a diamond is not impenetrable to him. For, they 

say, when we split open a mass of red hot iron we find that some small animals are born inside it. When an intermediate 

being is to be reborn in a certain realm of rebirth, from this realm of rebirth, by force, ‗He cannot be turned away‘...Does 

an intermediate being of Kamadhatu eat, like the other beings of Kamadhatu, solid food (iii.39)? Yes, but not coarse 

food. ‗It eats odors.‘ From whence it gets its name of Gandharva.‖ 

The Bhasya then quotes an array of positions regarding how long the intermediate being exists: 

1.There is no fixed rule…It lasts as long as it does not encounter the coming together of the causes necessary for its 

rebirth. (Objection: There is a mass of meat as big as Mount Meru which, in the summer rains, changes into a mass of 

worms…from whence do these intermediate beings come? [Response:] There exists an infinite number of small animals 

having short life, coveters after odors and taste…) 

2. Vasumitra says: An intermediate being lasts seven days. If the complex of causes necessary to reincarnation has not 

been realized, then the intermediate being dies and is reborn. 

3. Other scholars say that it lasts seven weeks. 

4. The Vaibhasikas say: As it desires birth, it lasts only a short time and then its life is reincarnated. 

A few variant positions are reviewed regarding what happens when the complex of causes necessary to reincarnation has 

not been realized. 
 

viparyastamatiryāti gatideśaṁ riraṁsayā| gandhasthānābhikāmo'nyaḥ ūrdhvapādastu nārakaḥ||15|| 
倒心趣欲境  濕化染香處  天首上三橫  地獄頭歸下 

15a-b. The mind (mati) troubled by defilements, goes, through its desire for sex, to the place of its 
realm of rebirth. 15c. Others go in their desire for odor or in their desire for residence. 15d. Beings 
in hell hang from their feet.  
R: BECAUSE OF A MISTAKEN IMPRESSION HE PASSES | TO HIS DESTINATION TO PLAY, TO ENJOY; | 

OTHERS FROM ATTRACTION TO SMELLS OR THE PLACE. | THOSE FOR THE HELLS ARE UPSIDE-DOWN. 

N/C: Bhasya: ―How does reincarnation take place?...An intermediate being is produced with a view to going to the place 

of its realm of rebirth where it should go. It possesses, by virtue of its actions, the divine eye. Even though distant he sees 

the place of his rebirth. There he sees his father and mother united. His mind is troubled by the eff ects of sex and 

hostility. When the intermediate being is male, it is gripped by a male desire with regard to the mother; when it is female, 

it is gripped by a female desire with regard to the father; and, inversely, it hates either the father, or the mother, whom it 

regards as either a male or a female rival…Then the impurities of semen and blood is found in the womb; the 

intermediate being, enjoying its pleasures, installs itself there. Then the skandhas harden; the intermediate being 

perishes; and birth arises that is called ‗reincarnation‘ (pratisamahi).‖ (Bhasya also discusses the physical basis (asraya) 

of the organs of the reincarnated being.) 

K15c Bhasya: It is in this manner that beings who are born from wombs and eggs go to the places of their rebirth 

(gati)…Beings which arise from moisture go to the place of their rebirth through their desire for its odors: these are pure 

or impure by reason of their actions. Apparitional beings, through their desire for residence there. But how can one 

desire a residence in hell?...In the present case, an intermediate being is also troubled in mind and misunderstands. He is 

tormented by the cold of rain and wind: he sees a place burning with hot fires and through his desire for warmth, he runs 

there…Intermediate heavenly beings—those who go towards a heavenly realm of rebirth—go high, like one rising up 

from a seat. Humans, animals, Pretas, and intermediate beings go in the manner in which humans, etc, go. [15d] ‗Beings 

in hell hang from their feet.‘ As the stanza says, ‗Those who insult Rsis, ascetics and penitents fall into hell head first.‘‖ 
 

saṁprajānan viśatyekaḥ tiṣṭhatyapyaparaḥ aparaḥ| niṣkrāmatyapi sarvāṇi mūḍho'nyaḥ nityamaṇḍajaḥ||16|| 
一於入正知  二三兼住出  四於一切位  及卵恒無知 

16. The first enter in full consciousness; the second, further, dwell in full consciousness; the third, 
further, leave in full consciousness; the fourth accomplishes all these steps with a troubled mind. 
Beings born from eggs are always of this last class.  
R: ONE IS COGNIZANT WHILE ENTERING, | ANOTHER SO WHILE STAYING TOO; OTHERS | AS THEY ISSUE. 

ONE MORE IGNORANT ALL. | THIS IS ALWAYS THE CASE WITH THOSE FROM EGGS. 

N/C: Bhasya: ―The Sutra teaches that there are four ways to descend into, (abide and leave) the womb (garbha-

vakranti)...The first do not dwell and do not leave in full consciousness; the second do not leave in full consciousness; 

the third, in all these moments, are in full consciousness; the fourth are, in all these actions, without full consciousness 

…A being who has full consciousness knows that he enters into the womb, that he dwells there, and that he leaves it.‖ 
 

garbhāvakrāntayastisraścakravarttisvayaṁbhuvām| karmajñānobhayeṣāṁ vā viśadatvād yathākramam||17|| 
前三種入胎  謂輪王二佛  業智俱勝故  如次四餘生 

17. Three garbhāvakrāntis, - the Cakravartin and the two Svayaṁbhūs, - by reason of their great 
purity of action, of knowledge, and of action and knowledge.  
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R: THREE ARE THE TYPES WHO ENTER THE WOMB OR SUCH: | WHEEL EMPERORS AND THE TWO SELF-

BORN, | RESPECTIVELY, DUE TO THE VASTNESS OF THEIR | DEEDS, THEIR WISDOM, OR THE BOTH OF 

THEM. 
N/C: Bhasya: ―All these designations are ‗anticipatory‘: one means to speak of a being, who, in this existence, will 

become a Cakravartin, etc.‖ Summary of K16-17: 

 
Garbha-vakranti 

(abide & leave the womb) 

1. Cakravartin 2.First Svayambhu: 

Pratyekabuddha 

3. Second Svayambhu: 

Buddha 

4. Other sentient beings 

Consciousness: Enters in full consciousness Enters & stays in full 

consciousness 

Enters, stays & leaves in 

full consciousness 

Troubled in mind, no full 

consciousness 

Purity of action and/or 

knowledge: 

Has a great outflowing of 

merit and is made resplen-

dent through actions 

Has [great] knowledge 

obtained through 

reflection, meditation etc. 

Has merit, instruction, 

etc: both [great] action 

and knowledge. 

Without great actions and 

great knowledge 

 

nātmāsti skandhamātraṁ tu kleśakarmābhisaṁskṛtam| antarābhavasaṁtatyā kukṣimeti pradīpavat||18|| 
無我唯諸蘊  煩惱業所為  由中有相續  入胎如燈焰 

18a. The ātman does not exist. 18a-d. Only the skandhas, conditioned by defilement and action, go 
reincarnating themselves by means of the series of intermediate existences. As an example: the 
lamp.  

N/C: Bhasya: ―The non-Buddhists, who believe in an atman, say, ‗If you admit that a being (sattva) goes to another 

world, then the atman in which I believe is proved.‘ In order to refute this doctrine, the author says, [K18a] ‗The atman 

does not exist.‘ The atman in which you believe, an entity that abandons the skandhas of one existence and takes up the 

skandhas of another existence, an internal agent of action, a Purusa,—this atman does not exist. In fact the Blessed One 

said, ‗Actions exist, and results exist, but there is no agent who abandons these skandhas here and takes up those 

skandhas there, independently of the casual relationship of the dharmas. What is this causal relationship? Namely, if this 

exists, then that exists; through the arising of this, there is the arising of that; Pratityasamutpada.‘…We do not deny an 

atman that exists through designation, an atman that is only a name given to the skandhas. But far from us is the thought 

that the skandhas pass into another world! They are momentary, and incapable of transmigrating. We say that, in the 

absence of any atman, of any permanent principal, the series of conditioned skandhas, ‗made up‘ of defilements and 

actions (i.l5a, on abhisamskrta), enters into the mother's womb; and that this series, from death to birth, is prolonged and 

displaced by a series that constitutes intermediate existence.‖ 
 

yathākṣepaṁ kramādvṛddhaḥ santānaḥ kleśakarmabhiḥ| paralokaṁ punaryāti ityanādibhavacakrakam||19|| 
如引次第增  相續由惑業  更趣於餘世  故有輪無初 

19a-c. In conformity with its projecting cause the series grows gradually, and, by virtue of the 
defilements and actions it goes again to another world. 19d. In this way the circle of existence is 
without beginning.  

N/C: The gradual growth here refers to five stages in the development of the embryo, birth, and nourishment of the being. 

Bhasya: ―By reason of this development, the organs mature and the defilements enter into activity, from whence actions 

arise. And when the body perishes, the series passes into another existence by reason of these defilements and 

actions…Arising by reason of the defilements and actions; defilements and actions by reason of arising; arising by 

reason of the defilements and actions: the circle of existences is thus without beginning. . In order for it to begin, it 

would be necessary for the first item to have no cause: and if one dharma arises without a cause, then all dharmas would 

arise without causes…the theory of a single and permanent cause has been refuted above (ii.65): hence the cycle of 

existence has no beginning.‖ 
 

sa pratītyasamutpādo dvādaśāṅgastrikāṇḍakaḥ| pūrvāparāntayordve dve madhye'ṣṭau paripūriṇaḥ||20|| 
如是諸緣起  十二支三際  前後際各二  中八據圓滿 

20a. Pratītyasamutpāda or dependent origination has twelve parts in three sections or time periods. 
20b. Two for the first, two for the third, and eight for the middle. 20c. At least to consider the series 
that has all of its parts.  
S: IT IS THE DEPENDENT ORIGINATION WHICH HAS TWELVE LIMBS AND THREE DIVISIONS. THERE ARE 

TWO EACH IN THE PAST AND FUTURE (LIVES) AND EIGHT IN THE PRESENT (LIFE). OF ONEWHO IS 

COMPLETE. 

N/C: Regarding K20-30: See ―12-fold Dependent Co-arising.‖ Regarding a ―series that has all of its parts‖: ―This refers 

to a ‗complete person,‘ aparipurin, that passes through all of the states that constitute these parts. Such persons are not 

beings who die before their time, [for example, in the course of their embryonic life], nor are they beings of Rupadhatu 

or Arupyadhatu. It is certain that the Sutra that enumerates these eight parts refers to beings in Kamadhatu.‖ 
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pūrvakleśā daśā'vidyā saṁskārāḥ pūrvakarmaṇaḥ| saṁdhiskandhāstu vijñānaṁ nāmarūpamataḥ param||21|| 
宿惑位無明  宿諸業名行  識正結生蘊  六處前名色 

21a. Ignorance is, in a previous life, the state of defilement. 21b. The saṁskāras are, in a previous 
life, the state of action. 21c. The consciousness is the skandhas at conception.| 21d-22a. Nāmarūpa 
(is the series) from this moment on, until the production of the six āyatanas.  
S: IGNORANCE IS THE STATE OF DEFILEMENT IN THE PAST. THE KARMICALLY-CAUSED TENDENCIES ARE 

ACTIONS IN THE PAST. CONSCIOUSNESS IS THE AGGREGATES AT CONCEPTION. AFTER THIS IS NAME 

AND FORM, UNTIL THE ARISING OF THE SIX SENSE SPHERES. 

N/C: Bhasya: ―Pratityasamutpada can be divided into two parts: past existence (1-2) and its effects (3-7); and the causes 

of future existence (8-10) and future existence (11-12).‖ 
 

prāk ṣaḍāyatanotpādāt tatpūrvaṁ trikasaṁgamāt| sparśaḥ prāksukhaduḥkhādikāraṇajñānaśaktitaḥ||22|| 
從生眼等根  三和前六處  於三受因異  未了知名觸 

22b. Six āyatanas before coming together of the three or contact. 22c-d. There is sparśa, or contact, 
until the moment when the capacity to distinguish the cause of pleasure, of suffering, etc., is 
acquired.  
S: THAT IS PRIOR TO THE COMING TOGETHER OF THE THREE. CONTACT (LASTS) UNTIL (ONE ACQUIRES) 

THE ABILITY TO DISCRIMINATE THE CAUSES OF PLEASURE, DISPLEASURE, ETC. 

N/C: See ―12-fold Dependent Co-arising.‖ 
 

vittiḥ prāk maithunāt tṛṣṇā bhogamaithunarāgiṇaḥ| upādānaṁ tu bhogānāṁ prāptaye paridhāvataḥ||23|| 
在婬愛前受  貪資具婬愛  為得諸境界  遍馳求名取 

23a. There is contact before sexual union. 23b. Desire (“thirst”) is the state of one who desires 
pleasure and sexual union. 23c-d. Upādāna or attachment is the state of one who runs around in 
search of the pleasures.  
S: THERE IS FEELING, UNTIL (THERE IS) SEXUAL DESIRE. THERE IS DESIRE OF ONE HANKERING AFTER 

SENSUAL DELIGHTS AND SEXUAL PLEASURE. HOWEVER, THERE IS GRASPING OF ONE RUNNING AROUND 

IN ORDER TO OBTAIN SENSUAL DELIGHTS. 

N/C: See ―12-fold Dependent Co-arising.‖ 
 

sa bhaviṣyat bhavaphalaṁ kurute karma tat bhavaḥ| pratisaṁdhiḥ punarjātiḥ jarāmaraṇamā vidaḥ||24|| 
有謂正能造  牽當有果業  結當有名生  至當受老死 

24a-b. He does actions which will have for their result future existence (bhava): this is bhava. 24c. 
Jāti is the new reincarnation. 24d. Old age-and-death lasts until sensation.  
S: HE MAKES KARMA WHICH HAS AS ITS RESULT FUTURE BIRTH (BHAVA); THIS IS BECOMING (BHAVA). 

REBIRTH, IS CONCEPTION. OLD AGE AND DEATH, AS FAR AS FEELING. 

N/C: See ―12-fold Dependent Co-arising.‖ 
 

āvasthikaḥ kileṣṭo'yaṁ prādhānyā ttvaṅgakīrtanam| pūrvāparāntamadhyeṣu saṁmohavinivṛttaye||25|| 
傳許約位說  從勝立支名  於前後中際  為遣他愚惑 

25a. According to the School, it is static pratītyasamutpāda. 25c-d. In order to have aberration 
cease with regard to the past, the future, and the interval in between.  
S: STATIC IS MEANT, SO THEY SAY. THE LIMBS ARE NAMED ACCORDING TO THE PREDOMINANT 
(DHARMA). IN ORDER TO END CONFUSION ABOUT THE PAST, THE FUTURE, AND THE PRESENT. 

N/C: See ―12-fold Dependent Co-arising.‖ 
 

kleśāstrīṇi dvayaṁ karma sapta vastu phalaṁ tathā| phalahetvabhisaṁkṣepo dvayormadhyānumānataḥ||26|| 
三煩惱二業  七事亦名果  略果及略因  由中可比二 

26a-b. Three parts are defilement, two are action; seven are foundation and also result. 26b-d. In 
two sections, cause and result are abbreviated, for one can infer them from the teaching of the 
middle.  
S: THREE ARE DEFILEMENTS. TWO ARE ACT. SEVEN ARE BASES. SO (SEVEN LIMBS) ARE RESULT. THE 

CAUSES AND EFFECTS OF THE PAST AND FUTURE ARE ABRIDGED BECAUSE THEY CAN BE INFERRED 

FROM THE PRESENT. 

N/C: See ―12-fold Dependent Co-arising.‖ Bhasya: ―From the teaching of the defilements, action and foundation, 

relating to present existence, one can deduce the complete exposition of cause and result in past and future existences. 

All useless descriptions should be omitted.‖ 
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kleśāt kleśaḥ kriyā caiva tato vastu tataḥ punaḥ| vastu kleśāśca jāyante bhavāṅgānāmayaṁ nayaḥ||27|| 
從惑生惑業  從業生於事  從事事惑生  有支理唯此 

27. From defilement there arises defilement and action; from whence foundation; from whence a 
new foundation and defilement: such is the manner of existence of the parts of existence or 
bhavāṇgas.  
S: DEFILEMENT AND ALSO ACT (ARISE) FROM DEFILEMENT, FPOM THAT, (ARISES) BASE, AND, FROM 

THAT, AGAIN, ARISE BASE AND DEFILEMENTS. THIS IS THE SYSTEM OF THE LIMBS OF EXISTENCE. 

N/C: See ―12-fold Dependent Co-arising.‖ The Bhasya here explores an array of positions on the question of the cause of 

ignorance, concluding: ―The true answer to this objection—that, since there is no indication of any other parts before 

ignorance and beyond old age and death, samsara is without beginning or end—is the following: the enumeration of the 

parts of dependent origination is complete. In fact, doubt with reference to the question of knowing how present 

existence is conditioned by preceding existence, and how future existence is conditioned by present existence, is the only 

point that the Sutra wants teach: thus it says, ‗In order to cause error relating to the past, the future, and their interval to 

cease.‘‖ 
 

heturatra samutpādaḥ samutpannaḥ phalaṁ matam| vidyāvipakṣo dharmo'nyo'vidyā'mitrānṛtādivat||28|| 
此中意正說  因起果已生  明所治無明  如非親實等 

28a-b. Samutpāda is the cause, whereas samutpanna is the result. 28c-d. Avidyā is a separate 
entity (dharma), the opposite of vidyā or knowledge, like a non-friend, the untrue, etc.  
S: HERE, THE PRODUCTION IS THE CAUSE, THE PRODUCED IS CONSIDERED THE RESULT. IGNORANCE IS A 

SEPARATE DHARMA, THE OPPOSITE KNOWLEDGE, LIKE ENEMY OR FALSEHOOD. 

N/C: Bhasya: ―The part that is a cause is Pratityasamutpada, because, there takes place arising from it. The part that is a 

result is pratityasamutpanna, because it arose; but it is also Pratityasamutpada, because, from it, arising 

takes place. All the parts, being cause and result are at one and the same time both Pratityasamutpada and 

pratityasamutpanna. Without this distinction, nevertheless, there would be non-determination and confusion 

(avyavasthana), for a part is not Pratityasamutpada through connection to the part through connection to which it is also 

pratityasamutpanna. In the same way a father is father through connection to his son; and a son is son through 

connection to his father; in the same way cause and result, and the two banks of a river.‖ 

The Bhasya then registers a objection: ―The Sautrantikas criticize: [All this teaching, from ]Static Pratityasamutpada…‘ 

to ‗What is Pratityasamutpada cannot be Pratityasamutpanna‟] —are these personal theses, fantasies, or the sense of the 

Sutra? You say in vain that it is the sense of the Sutra. You speak of a static Pratityasamutpada of twelve parts which are 

so many states (avastha) made up of the five skandhas: this is in contradiction to the Sutra wherein we read, ―What is 

ignorance? Non-knowledge relating to the past…‖ This Sutra is of explicit sense, clear (nitartha‟vibhaktartha); you 

cannot make it a Sutra whose sense is yet to be deduced (neyartha)…Why define ignorance as ‗a state with five 

skandhas‘ by introducing heterogeneous dharmas [the five skandhas] into ignorance? One can only consider as a part of 

dependent origination a dharma the existence or nonexistence of which governs the existence or nonexistence of another 

part.‖ 

Some maintain that Dependent Co-arising is unconditioned, as a Sutra says, ―Whether the Tathagatas appear or not, this 

dharma nature of the dharmas is unchanging.‖ Vasubandhu responds: ―If one means to say that it is always by reason of 

ignorance, etc, that the samskaras, etc, are produced, but not by reason of any other thing, and not without cause; that, in 

this sense, Pratityasamutpada is stable, and eternal (nitya), we approve. If one means to say that there exists a certain 

eternal dharma called Pratityasamutpada, then this opinion is inadmissible. For utpada, production or arising, is a 

characteristic of anything that is conditioned; an eternal dharma, as arising or Pratityasamutpada would be by 

supposition, cannot be a characteristic of a transitory or conditioned thing. Moreover arising is defined as ‗existence 

succeeding upon nonexistence‘: what relationship can one suppose exists between an unconditioned arising and 

ignorance, etc, a relationship that would permit one to say Pratityasamutpada of ignorance, etc.?‖ 

Bhasya also reviews an array of positions regarding the question how come the Buddha used a two-part formula to 

define Pratityasamutpada: ―1. If that exists, then this exists; and 2. From the arising of that, this arises.‖ 

There is a 3
rd

 exposition of the 12-linbs on page 417 of Pruden. At this point, Stalker‘s translation includes: ―We shall 

show only the connection (abhisambandhamatra).‖ This seems to indicate this exposition of the 12 limbs is from the 

Serial or Connected (sambandhika) approach – See ―12-fold Dependent Co-arising‖ which lays out the 3 expositions of 

the 12-limbs side-by-side. 
 

saṁyojanādivacanāt kuprajñā cenna darśanāt| dṛṣṭestatsaṁprayuktatvāt prajñopakleśadeśanāt||29|| 
說為結等故  非惡慧見故  與見相應故  說能染慧故 

29a. Because it is declared to be bound (saṁyojana), etc. 29b. Avidyā is not bad prajñā, because 
this is seeing (darśana). 29c. Because views are associated with ignorance. 29d. and because 
ignorance is defined as a defilement of prajñā.  
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S: BECAUSE OF THE STATEMENT ABOUT THE FETTERS, ETC. (IF YOU SAY THAT IGNORANCE IS) BAD 

WISDOM, (THEN WE SAY IT IS) NOT, BECAUSE (BAD WISDOM) IS A VIEW. BECAUSE OF THE ASSOCIATION 

OF WRONG VIEW WITH IT. BECAUSE OF THE TEACHING THAT IT IS AN IMPURITY OF WISDOM. 

N/C: K28-29 discuss the 1
st
 limb, ignorance (avidya), which is a dharma, a substantial entity (dravya), because it is a 

cause (the 1
st
 limb). It thus not the absence of knowledge, but the opposite of knowledge (a force opposing knowledge). 

Further, ―The Sutra regards ignorance as a separate yoke (samyojana), a bond (bandhana), a latent defilement (anusaya), 

a canker (asrava), a torrent or flood (ogha), and a yoke (yoga). Thus ignorance cannot be a mere negation…Bad prajna 

(kuprajna) or defiled prajna would be a type of seeing (drsti); one of the five bad views (v.3). Now avidya or ignorance 

is certainly not seeing, for ignorance and seeing are two distinct yokes (samyojanas)…In fact moha (error or aberration), 

which is defined as avidya (ignorance) is among the mahabhumika klesas (defilements which are found in all defiled 

minds, ii.26a); now all the mahabhumika klesas are associated with them, thus avidya (under the name of moha) is 

associated with seeing (fivefold bad view) which is prajna in nature; thus avidya is not prajna, for two items of prajna 

cannot be associated…The Sutra says, ―The mind defiled by desire is not liberated; prajna defiled by ignorance is not 

purified. Now prajna cannot be defiled by prajna.‖ 
 

nāma tvarūpiṇaḥ skandhāḥ sparśāḥ ṣaṭ saṁnipātajāḥ| pañcapratighasaṁsparśaḥ ṣaṣṭho'dhivacanāvhaya||30|| 
名無色四蘊  觸六三和生  亓相應有對  第六俱增語 

30a. Nāman are the skandhas that are not rūpa. 30b. There are six contacts. They arise from 
encounter. 30c-d. Five are contact through (actual) contact; the sixth is so-called through 
denomination.  
S: NAME, THOUGH, IS THE NON-MATERIAL AGGREGATES. THERE ARE SIX CONTACTS. THEY ARISE FROM 

THE COMING TOGETHER. FIVE ARE CONTACTS OF RESISTANCE, THE SIXTH IS CALLED DESIGNATION. 

N/C: Bhasya: ―The four nonmaterial skandhas,—sensation, ideas, samskaras, and consciousness, are called naman, for 

naman signifies ‗that which bends, yields‘. The nonmaterial skandhas bend towards the object (artha) by reason of name 

(naman), the organs, and the object…According to another explanation, the nonmaterial skandhas are termed naman, 

because, then the body dissolves, these skandhas bend, that is, go towards another existence.‖ 

Regarding the six contacts: ―The first is the contact of the eye, and the sixth is contact of the manas or mind. They arise 

from the coming together of three things, an organ, its object, and a consciousness… the mental organ is destroyed when 

a mental consciousness arises (i.17); and the object (i.e., dharmas) of this consciousness can be future: how can there be 

a coming together of the three? There is a coming together because the organ (the manas) and the object (the dharmas) 

are the causal conditions of the mental consciousness; or rather because the organ, the object and the consciousness 

produce the same single effect, namely the contact.‖ 

Divergent views of contact (sparsa) are then discussed: ―Some—[the Sautrantikas]—say: Contact is merely the coming 

together itself…Others—[the Sarvastivadins]—say: Contact is a dharma associated with the mind (ii.24), distinct from 

any coming together.‖Regarding: ―the sixth is so-called through denomination‖: ―name is the object (alambana) par 

excellence of contact associated with the mental consciousness… Thus the contact of the mental organ takes its name—a 

contact of denomination—from its characteristic object.‖ 
 

vidyāvidyetarasparśāḥ amalakliṣṭaśeṣitāḥ| vyāpādānunayasparśau sukhavedyādayastrayaḥ||31|| 
明無明非二  無漏染污餘  愛恚二相應  樂等順三受 

31a-b. Contact of knowledge, non-knowledge, other: which are respectively pure, defiled, other. 
31c. Contacts of antipathy and sympathy. 31d. Three contacts, leading to pleasure (sukhavedya), 
etc.  
S: CONTACT WITH KNOWLEDGE, IGNORANCE OR NEITHER. PURE, DEFILED, AND THE REMAINDER. THE 

TWO CONTACTS ARE: WITH MALICE AND WITH CONCILIATION. THERE ARE THREE: TO BE EXPERIENCED 

AS PLEASANT, ETC. 

N/C: Bhasya: ―The sixth contact is of three types:‖ 31a-b. ―These are the contacts associated with vidya, that is, with 

pure prajna, with avidya, that is, with defiled non-knowledge; and with naivavidya-navidya, that is, with good, but 

impure prajna. In considering the contact of non-knowledge which is associated with all the defilements and which is 

always active, one distinguishes the two: 31c. Contacts of antipathy and sympathy which are associated with hatred and 

with desire.‖ 

―Contact in its totality, is threefold. 31d. Three contacts, leading to pleasure (sukhavedya), etc. These are contacts that 

lead to the acquisition of pleasure, of suffering, and of neither pleasure nor suffering.‖ 
 

tajjāḥ ṣaḍvedanāḥ pañca kāyikī caitasī parā| punaścāṣṭādaśavidhā sā manopavicārataḥ||32|| 
從此生六受  亓屬身餘心  此復成十八  由意近行異 

32a. Six sensations arise from contact. 32a-b. Five are bodily sensations and one is mental. 32c-d. 
This same sensation is of eighteen types by reason of the objects of the mind (manopavicāras).  
S: THERE ARE SIX FEELINGS WHICH ARE BORN FROM THEM. FIVE ARE BODILY, THE OTHER IS MENTAL. 

FURTHER, IT IS OF EIGHTEEN TYPES BECAUSE OF THE MENTAL SPHERES. 
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N/C: Bhasya: ―The five sensations that arise from the contact of the eye and from the other bodily organs, having for 

support (asraya) the bodily organs, are bodily. The sixth sensation arises from contact with the manas: its support is the 

mind (manas) so it is mental or caitasi.‖ 

The Bhasya presents a debate regarding whether mental factors (starting here with contact & sensation) arise 

simultaneously (the position of the Sarvastivada) or in succession (the position of the Sautrantika), i.e. affirming or 

denying reciprocal or co-existent (Sahabhu) causality. The Sautrantikas: ―‗Two things arisen together can be cause and 

result‘ is in contradiction to the characteristics of a cause…We do not admit your examples: the visual organ and color 

precede the visual consciousness; but the primary elements and derived matter, which are simultaneous, arise together 

from a complex of earlier causes.‖ Accordingly, an alternate interpretation of the Mahabhumikas is also introduced: 

these dharmas can be found in all bhumis (spheres – good, bad, neutral, with/without vitarka/vicara, etc), ―it is false that 

they are necessarily found all at once. Sensation, for example, exists in all the bhumis, as too ideas, volition, etc.: but this 

does not mean that every mental state includes all these dharmas, sensation, etc.‖ 

Regarding the 18 manopavicaras: ―Mental sensation is made up of eighteen types, because there are six upavicaras of 

satisfaction (samanasya), six of dissatisfaction (daurmanasya), and six of indifference (upeksa) (ii.7): these are the 

upavicaras of satisfaction relating to visible things, sounds, odors, tastes, tangible things, and the dharmas; the same for 

the upavicaras of dissatisfaction and indifference.‖ A few related controversies are reviewed. 
 

kāme svālambanāḥ sarve rūpī dvādaśagocaraḥ| trayāṇāmuttaraḥ dhyānadvaye dvādaśa kāmagāḥ||33|| 
欲緣欲十八  色十二上三  二緣欲十二  八自二無色 

33a. In Kāmadhātu all of the manopavicāras have their own Dhātu for their object. 33b. Rūpadhātu 
is the object of twelve. 33c. The highest Dhātu (=Ārūpydhātu) is the object for three. 33d. In two 
Dhyānas, twelve.  
S: IN THE REALM OF SENSUAL DESIRES, THERE ARE ALL, HAVING THEIR OWN REALM AS OBJECT. THE 

FORM REALM IS THE OBJECT OF TWELVE. THE HIGHER REALM OF THREE. THERE ARE TWELVE IN TWO 

OF THE STAGES OF MEDITATION. ARE CONNECTED WITH THE REALM OF SENSUAL DESIRES. 

N/C: Summary of K33-35: 
A being in: Kamadhatu 1

st
 and 2

nd
 dhyanas 

(Rupadhatu) 

3
rd

 and 4
th

 dhyanas 

(Rupadhatu) 

Preliminary Stage 

of Arupyadhyana 

Arupya-

dhyana 

Can have for their object: Kama-

dhatu 

Rupa-

dhatu 

Arupya

-dhatu 

Kama-

dhatu 

Rupa-

dhatu 

Arupya-

dhatu 

Kama-

dhatu 

Rupa-

dhatu 

Arupya

-dhatu 

Rupa-

dhatu 

Arupya-

dhatu 

Arupya-

dhatu 18 Manopavicaras: 

S
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1.Visibles X X  X X        

2.Sounds X X  X X        

3.Odors X   X         

4.Tastes X   X         

5.Tangibles X X  X X        

6.Dharmas X X X X X X       
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a
 7.Visibles X X           

8.Sounds X X           

9.Odors X            

10.Tastes X            

11.Tangibles X X           

12.Dharmas X X X          

In
d

if
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n

ce
 

u
p
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sa

 

13.Visibles X X  X X  X X  X   

14.Sounds X X  X X  X X  X   

15.Odors X   X   X      

16.Tastes X   X   X      

17.Tangibles X X  X X  X X  X   

18.Dharmas X X X X X X X X X X X X 

 
 

svo'ṣṭālambanam ārūpyo dvayoḥ dhyānadvaye tu ṣaṭ| kāmāḥ ṣaṇṇāṁ caturṇā svaḥ ekasyālambanaṁ paraḥ||34|| 
後二緣欲六  四自一上緣  初無色近分  緣色四自一 

34a. All have Kāmadhātu for their object. 34b. Eight have their own Dhātu for their object. 34c. Two 
have Ārūpyadhātu for their object. 34d. But, in the other two Dhyānas, six. 34e. Kāmadhātu is the 
object of six. 34f. Of their own Dhātu, four. 34g. The highest Dhātu (=Ārūpyadhātu) is the object of 
one.  
S: THE OBJECT OF EIGHT IS THEIR OWN (REALM.) THE FORMLESS REALM IS THE OBJECT OF TWO. 

HOWEVER, IN THE (OTHER) TWO STAGES OF MEDITATION, THERE ARE SIX. OF SIX IS THE REALM OF 

SENSUAL DESIRES. THEIR OWN (REALM IS THE OBJECT) OF FOUR. THE HIGHEST IS THE OBJECT OF ONE. 

N/C: See table in K33. 
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catvāro'rūpisāmante rūpagāḥ eka ūrdhvagaḥ| eko maule svaviṣayaḥ sarve'ṣṭādaśa sāsravāḥ||35|| 
四本及三邊  唯一緣自境  十八唯有漏  餘已說當說 

35a. In the preliminary stage of Ārūpyadhātu 35b. four have Rūpadhātu for their object. 35c. One 
has the highest sphere for its object. 35d. In Ārūpyadhātu itself, one, 35e. which has its own Dhātu 
for its object. 35f. All of these eighteen are impure.  
S: IN THE STAGE PREFATORY TO THE FORMLESS REALM, THERE ARE FOUR. HAVE THE FORM REALM AS 

OBJECT. ONE HAS THE HIGHER SPHERE AS OBJECT. THERE IS ONE IN THE FUNDAMENTAL REALM. HAS 

ITS OWN (REALM) AS ITS OBJECT. ARE ALL EIGHTEEN IMPURE. 

N/C: See table in K33. The preliminary stage of Arupyadhatu is Akasanantyayatana (Akasanantyayatanasamantaka 

VIII.22). Further elaborations and an alternate view are also discussed. 
 

uktaṁ ca vakṣyate cānyat atra tu kleśā iṣyate| bījavannāgavanmūlavṛkṣavattuṣavattathā||36|| 
此中說煩惱  如種復如龍  如草根樹莖  及如糠裹米 

36a. The others have been explained or will be explained here. 36b-d. It is explained that 
defilement is like a seed, a Nāga, a root, a tree, a husk of grain.  
S: THEY WERE EXPLAINED (EARLIER) OR WILL BE EXPLAINED LATER. WITH REFERENCE TO THIS, 

DEFILEMENT IS TO BE REGARDED AS LIKE A SEED, LIKE A SNAKE, LIKE A ROOT, LIKE A TREE, OR LIKE 

THE CHAFF OF GRAIN. 

N/C: See ―12-fold Dependent Co-arising‖ for some of the other places where the remaining limbs of dependent-co-

arising are discussed in AKB. 
 

tuṣitaṇḍulavat karma tathaivauṣadhi puṣpavat| siddhānnapānavadvastu tasmin bhavacatuṣṭaye||37|| 
業如有糠米  如草藥如花  諸異熟果事  如成熟飲食 

37a-b. Action is like grain with its husk, grass, flower. 37c. The substantial entity (vastu) is like food 
and drink.  
S: ACTION IS LIKE GRAIN POSSESSING CHAFF, LIKE HERBS, AND LIKE FLOWERS. BASES ARE LIKE 

PREPARED FOOD AND DRINK. 

N/C: K36-37: 
Defilement (klesa) [K36] Action (karma) [K37] Foundation (vastu) [K37] 

Defilement is like a seed, a Nāga, a root, a tree, a husk of grain. Action is like grain with 

its husk, grass, flower. 

The substantial entity is 

like food and drink. 

As a stalk, leaves, etc., arise from a seed, so too defilement arises from 

defilement, action, and a real, substantial entity. 

A pond where Nagas live does not dry up; in the same way the ocean of births 

where this Naga which is defilement remains does not dry up. 

The tree whose root is not cut off continues to grow even through one cuts 

and re-cuts its greenery; in the same way, as long as this root, defilement, is 

not cut off, the realms of rebirth continue to grow. 

A tree gives forth flowers and fruits at different times; in the same way it is 

not at one and the same time that this tree, the defilement, gives forth a 

defilement, action and a substantial entity. 

Grain, even though intact, does not germinate when it is stripped of its husk;  

in the same way action must be associated with this husk which is defilement 

in order to bear fruit in a new existence. 

Action is like grain with 

its husk. It is like grass 

that dies when the fruit is 

ripe: in the same way, 

when the action has 

matured, it no longer 

matures any more. It is 

like a flower, the 

immediate cause of the 

arising of the fruit: in the 

same way it is the 

immediate cause of 

retribution. 

Food and drink are not 

reproduced in food and 

drink: they are not good 

except by being 

consumed: so too the 

―entity‖ which is 

retribution. 

A new retribution does not 

preceed from retribution, 

for, in this 

hypothesis, deliverance 

would then be impossible. 

 
 

upapattibhavaḥ kliṣṭaḥ sarvakleśaiḥ svabhūmikaiḥ| tridhā'nye traya ārūpye āhārasthitikaṁ jagat||38|| 
於四種有中  生有唯染污  由自地煩惱  餘三無色三 

37d-38b. Among the four existences, existence as arising is always defiled, and by all the 
defilements of the sphere to which it belongs. 38c. The other existences are of three types. 38c. 
Three in the Ārūpyas. 38d. Everyone lasts through food.  
S: AMONG THE FOUR EXISTENCES, THE BIRTH EXISTENCE IS DEFILED. BY ALLTHE DEFILEMENTS OF ITS 

OWN REALM. THE OTHERS ARE OF THREE TYPES. THREE INTHE FORMLESS. 

R: BEINGS ARE KEPT ALIVE BY SUSTENANCE. 

N/C: Bhasya: ―The series (samtana) of the skandhas, in its continual process, is only a succession of the four existences 

(bhava) that we have defined (iii.10 on), namely intermediate existence (antarabhava), existence as arising 

(upapattibhava), existence in and of itself (purvakalabhava), and existence at death (maranabhava)…When arising takes 

place in a certain sphere (bhumi: Kamadhatu, First Dhyana, etc.), all the defilements (klesa) of this sphere defile it 

…Intermediate existence (antarabhava), existence in and of itself (purvakalabhava), and existence at death 

(maranabhava) can be good, bad, or neutral…With the exception of intermediate existence [in Arupyadhatu]. All four 

existences exist in Kamadhatu and Rupadhatu.‖ 
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―Now how do beings, once they are born, last? 38d. Everyone lasts through food.‖ 
 

kavaḍīkāra āhāraḥ kāme tryāyatanātmakaḥ| na rūpāyatanaṁ tena svākṣamuktānanugrahāt||39|| 
有情由食住  段欲體唯三  非色不能益  自根解脫故 

39a-b. Food by the mouthfuls exists in Kāmadhātu; it consists of three āyatanas. 39c-d. Rūpāyatana 
is not food, for it comforts neither its organ nor those delivered.  
R: SOLID FOOD EXISTS IN THE DESIRE; | COMBINATION OF THREE OF THE DOORS OF SENSE. | THE DOOR 

OF SENSE THAT'S FORM IS NOT, BECAUSE | IT NEITHER AIDS ITS POWER NOR THE FREE. 

N/C: Bhasya: ―Only beings free from desire with regard to this food arise in the two higher Dhatus; thus this food exists 

only in Kamadhatu. It consists of odors, tastes, and tangible things…a visible thing, at the moment when it is 

swallowed—when this food, introduced into the mouth, is eaten—does not comfort either its organ (the eye), or the 

primary elements which are the support of the eye. Nor does it comfort the other organs, since it is not their object. 

Without doubt, as long as one sees it, it causes pleasure and satisfaction, it comforts: but, what is comfort and food in 

this case is not the visible thing, but the agreeable contact which has the visible thing for its object.‖ 
 

sparśaṁcetanāvijñā āhārāḥ sāsravāstriṣu| manomayaḥ saṁbhavaiṣī gandharvaścāntarābhavaḥ||40|| 
觸思識三食  有漏通三界  意成及求生  食香中有起 

40a-b. In the three Dhātus, contact, volition, and consciousness, when they are impure, are food. 
40c-41a. Mind created (manomaya), desiring re-existence (saṁbhavaṣin), Gandharva (an eater of 
odors), intermediate existence (antarābhava), and arising (nirvṛtti).  
R: CONTACT, MENTAL MOVEMENT, AND CONSCIOUSNESS | WITH STAIN ARE SUSTENANCE. THESE IN 

THREE. 

N/C: K40a-b: ―Why are they not food when they are pure? The Vaibhasikas say, ‗Food signifies that which makes 

existence (bhava) grow; now if it were pure, it have the destruction of existence for its result.‘ It is a doctrine conforming 

to that of the Sutra, that food has for a result causing to endure (sthiti), causing to go (yapana) ‗those that exist‘ (bhuta), 

of favoring (anugraha) ‗those desiring re-existence (sambhavaisin).‟ Now contact, volition, and consciousness, when 

they are pure, do not produce any of these two results.‖ 

K40c-41a: 5 names of the intermediate being: ―An intermediate being is called manomaya, because he is produced by the 

manas alone, and because he exists without being supported by any exterior element, semen, blood, flower, etc. He is 

called abhinirvrtti, because his nirvrtti or arising is with a view (abhi-mukhi) to arising proper (upapattibhava, existence 

of arising).‖ 
 

nirvṛttiśca iha puṣṭyarthamāśrayāśritayordvayam| dvayamanyabhavākṣepanivṛttyartha yathākramam||41|| 
前二益此世  所依及能依  後二於當有  引及起如次 

41. Among the foods, two have for their result the growth of the āśraya (the body) and the āśrita 
(the mind), and two have for their result the projection and the production of a new existence.  

N/C: The four foods perform the two functions of ―causing to last‖ and ―favoring re-existence‖: ―The asraya is the body 

with its organs, which is the support (asraya) of what is supported (asrita) by it: namely the mind and its mental states. 

Food by the mouthful makes the body grow, while contact makes the mind grow. These two foods which cause that 

which is born to live, and which are similar to a wet-nurse, are the major items for the duration of a being who is born. 

―Mental volitional action (manahsamcetana) which is active, projects a new existence; this new existence, thus 

projected, is produced (nirvrtta) from the seed which is the consciousness ‗informed‘ through action. Mental volitional 

action and the consciousness are thus the two foods which cause birth, which are similar to a mother, and which are the 

major items for the production of the existence of a being who has not yet been born.‖ 

―According to the Vaibhasikas, in fact, it is for two  moments that the thing consumed performs the function of food: 1. 

as soon as it is consumed, it dispels hunger and thirst; and 2. digested, it increases the organs and the primary 

elements…How many foods are there is the different realms of rebirth, and in the different wombs? All are in all.‖ (In 

Hell, they eat red balls of fire and molten copper.) 

chedasaṁdhāna vairāgyahānicyutyupapattayaḥ| manovijñāna eveṣṭāḥ upekṣāyāṁ cyutodbhavau||42|| 
斷善根與續  離染退死生  許唯意識中  死生唯捨受 

42a-c. Breaking, taking up again, detachment, loss of detachment, death and birth are regarded as 
proper to the mind consciousness. 42d. Death and birth, with the sensation of indifference.  

N/C: Bhasya: ―It is through a single mental consciousness that the breaking and the taking up again of the roots of good 

take place; the detachment either from a Dhatu, or from a bhumi (First Dhyana, etc.), and the loss of this detachment; and 

death and birth...The mind consciousness, at death and at birth, is associated with the sensation of indifference, upeksa, 

that is, with the sensation that is neither agreeable nor disagreeable. This sensation is not active; the other sensations are 

active and, as a consequence, an arising and a dying consciousness cannot be associated with them, for, in this 

hypothesis, it would itself be active.‖ 
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naikāgrācittayoretau nirvātyavyākṛtadvaye| kramacyutau pādanābhihṛdayeṣu manaścyutiḥ||43|| 
非定無心二  二無記涅槃  漸死足齊心  最後意識滅 

43a. Neither the one nor the other is “absorption”, nor for “one without thought”. 43b. He obtains 
Nirvāṇa in two neutral minds. 43c-44a. When death is gradual, the manas dies in the feet, at the 
navel, in the heart, accordingly as the being goes below, among humans, among the Suras, or is not 
reborn.  

N/C: Bhasya: ―Death and birth take place in the mind consciousness (manovijnana),[for and by the manovijnana]. But 

death cannot take place in a person whose mind (citta = manovijnana) is absorbed. An absorbed mind is found in a 

sphere—First Dhyana, etc—dissimilar to Kamadhatu where we suppose the one dying and the one being born is found. 

On the other hand, if we consider a being who dies or who is born in a sphere of absorption, then his mind is certainly 

not absorbed, for an absorbed mind is only absorbed through effort; it is abhisamskarika: thus it is always active (patu). 

Finally, an absorbed mind is anugrahaka: that is to say, by its nature, it tends to last, to cause to last; hence it is not 

suitable to a cutting off of the series…One who is without thought cannot be killed: when his body begins to decay—

either by the action of the sword or of fire, or by the exhaustion of retribution of the absorptions—then, of necessity, the 

mind bound to the body [and existing as a seed in the body] becomes present and dies. The state of non-thought is also 

incompatible with birth, for it is lacking any cause for the cutting off of the mind, and because there cannot be a birth 

without defilement.‖ 

K43b: ―Existence at death (maranabhava) can be good, bad, or neutral. Concerning the death of the Arhat, 43b. He 

obtains Nirvana in two neutral minds. Namely, in an airyapathika mind [relative to attitudes] or in a vipakaja mind 

[retributive, see II.72]…Why is the last mind of the Arhat necessarily neutral? Because this type of mind, being very 

weak, is suitable to the cutting off of the mind, that is, to the definitive cutting off of the mind…Aja, ‗who is not reborn,‘ 

is the Arhat: his consciousness also dies in the heart; but according to another opinion, in the head. How does the 

consciousness die in a certain part of the body? Because it is in such a part that the destruction of the organ of touch 

takes place. [The activity of the consciousness which is nonmaterial and outside of space, is bound to this organ—which 

alone remains as its support or asraya, iii.44]. The consciousness dies through the destruction of the organ of touch, 

which takes place in a certain place. Towards the end of life, the organ of touch perishes bit by bit; at the end it remains 

only in a certain part of the body where it finishes by disappearing; in the same way water placed on a hot rock 

diminishes gradually and finishes by disappearing in a certain place.‖ 
 

adhonṛsuragājānāṁ marmacchedastvabādibhiḥ| samyaṅ mithyātvaniyatā āryānantaryakāriṇaḥ||44|| 
下人天不生  斷末摩水等  止邪不定聚  聖造無間餘 

44b. The vital parts are split by water, etc. 44c-d. An Ārya and one guilty of ānantarya 
transgressions are predestined, the first to health, the second to loss.  

N/C: Bhasya: ―Marmani, or vital parts, are those parts of the body which cannot be damaged without death ensuing. 

When one of the elements,—water, fire or wind,—is extremely troubled, the vital parts are as if they were split by 

terrible sensations which are like sharp knives. By saying that the vital parts are split, we do not mean to say that they are 

split like wood. Rather one should understand that they are henceforth incapable of activity quite as if they were split. 

―Why are the vital parts not split by trouble of the earth element? Because there are only three dosas, namely bile, 

phlegm, and wind, which are in order the elements of water, fire, and wind. According to another opinion, since the 

world perishes by these three elements (III.100), death also takes place by these three elements. 

―The vital parts of the gods are not split. But five premonitory signs appear to a god being approached by death: 1. some 

of his clothes and some of his ornaments give off unpleasant sounds; 2. the light of his body diminishes; 3. some drops 

of water remain attached to his body after his bath; 4. in spite of his natural mobility, his mind is fixed on an object; and 

5. his eyes, naturally fixed, are troubled, opening and closing. And there are five signs of death: 1. his clothes become 

dirty; 2. his aura fades; 3. sweat appears in his armpits; 4. his body emits a bad odor; and 5. the god no longer enjoys his 

seat.‖ 

K44c-d: ―What is ―health,‖ samyaktva? According to the Sutra, the complete abandoning of affection, hatred, error, and 

all of the defilements, [that is, Nirvana]. 

―What is an Aryan? One in whom the Path arises, that is, the Pure Path. He is an Aryan because he ‗has gone far‘ (arad 

yatah) from evil, since he possesses disconnection (visamyoga, ii.55d) from the defilements. 

―How is the Aryan predestined to health? Because he will certainly obtain Nirvana… 

―What is loss, mithyatva? The hellish, animal, and Preta realms of rebirth. A person who commits anantarya 

transgressions (iv.96) will certainly be reborn in hell; he is thus predestined to loss. 

―One who is not predestined (aniyata) is one who is not predestined to health or loss. Whether he becomes predestined to 

one or the other, or whether he continues to not be predestined, depends in fact on his future actions.‖ 
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tatra bhājanalokasya saṁniveśamuśantyadhaḥ| lakṣaṣoḍaśakodvedhamasaṁkhyaṁ vāyumaṇḍalam||45|| 
安立器世間  風輪最居下  其量廣無數  厚十六洛叉 

45. Here is how it is thought that the receptacle world is arranged: at the bottom there is a circle of 
wind, immeasurable, with a height of sixteen hundred thousand leagues.  
R: HERE THE BELIEFS ON HOW IT STAYS, THIS GREAT | VESSEL OF THE WORLD: BELOW, A GREAT | DISC 

OF WIND, A MILLION SIX HUNDRED THOUSAND | THICK, BY ANOTHER WITHOUT COUNT. 

N/C: This is the beginning of a new section: ―We have described the world of human beings; let us pass to a 

description of the receptacle or physical world (bhajanaloka)…The great chiliocosm (iii.73) is arranged as we shall 

explain. At its bottom there arises, through the force of the predominant actions of beings (adhipatiphala, ii.58, iv.85), a 

circle of wind which rests on space. It is sixteen thousand yojanas (iii.88) thick; it is immeasurable in circumference; and 

it is solid: a mahanagna could strike at it with his vajra and his vajra would break without the circle of wind being 

scratched.‖ 
 

apāmekādaśodvedhaṁ sahasrāṇi ca viṁśatiḥ| aṣṭalakṣaucchrayaṁ paścāccheṣaṁ bhavati kāñcanam||46|| 
次上水輪深  十一億二萬  下八洛叉水  餘凝結成金 

46a-b. The circle of water, eleven hundred twenty thousand high. 46c-d. Then, the circle of waters 
is no more than eight hundred thousand leagues in height; the rest becomes gold.  
R: THE MEASURE OF THE WATER IN ITS THICKNESS | IS EQUAL TO ONE MILLION, TWENTY THOUSAND. | 

EIGHT HUNDRED THOUSAND, THE THICKNESS EXTERNALLY; | ALL OF THE REMAINDER TURNED TO 

GOLD. 

N/C: Bhasya: ―By the predominate actions of beings, there falls from massed clouds, upon the circle of wind, a rain the 

drops of which are like the shafts of a carriage. This water forms a circle of water, with a thickness of eleven hundred 

twenty thousand yojanas. How do these waters not flow over the edge? Some say that the waters are sustained by the 

force of the actions of beings, as food and drink which do not fall in the intestines before being digested. According to 

another opinion, the waters are sustained by the wind, like grain in a basket. Then the water, agitated by a wind which 

the force of actions gives rise to, becomes gold in its upper part, as churned milk becomes cream…Then there is above 

the circle of water now reduced to eight hundred thousand yojanas, a sphere of gold, three hundred twenty thousand 

yojanas thick.‖ 
 

tiryak trīṇi sahasrāṇi sārdhaṁ śatacatuṣṭayam| lakṣadvādaśakaṁ caiva jalakāñcanamaṇḍalam||47|| 
此水金輪廣  徑十二洛叉  三千四百半  周圍此三倍 

47a-48a. The circle of water and gold have a diameter of twelve hundred three thousand four 
hundred and fifty leagues; triple for its perimeter.  
R: THE MEASUREMENT OF THE RADIUS | OF THIS MASSIVE DISC OF WATER AND GOLD | IS JUST ABOUT A 

MILLION TWO HUNDRED | AND THREE THOUSAND, FOUR HUNDRED AND FIFTY. | THREE TIMES THIS FOR 

THE CIRCUMFERENCE. 

N/C: Bhasya: ―These two circles have the same dimensions.‖ 
 

samantatastu triguṇaṁ tatra merūryugandharaḥ| īśādhāraḥ khadirakaḥ sudarśanagiristathā||48|| 
蘇迷盧處中  次踰健達羅  伊沙馱羅山  朅地洛迦山 

48b-49c. There are Meru, Yugandhara, Īṣādhara, Khadiraka, Mount Sudarśana, Aśvakarṇa, Vinataka, 
and Mount Nimindhara; beyond are the continents; on the edge is Cakravāḍa.  
R: HERE THEN MOUNT SUPREME AND ALSO YOKE, | PLOWSHARE NEXT AND AFTER IT KHADIRA, | JUST 

SO THAT REFERRED TO AS MOUNT LOVELY, | EAR OF THE HORSE, AND THEN THE PERFECT BOW. 

N/C: Bhasya: ―Nine great mountains rest on the sphere of gold. In the center there is Meru; concentrically, the other 

seven are arranged around Meru; Nimindhara forms the exterior rim that envelops Meru and the six inner wall-

mountains—whence its name. Beyond [Nimindhara] lie the four continents. Enveloping all is Cakravada, thus named 

because it encircles the universe with its four continent and also because it has the form of a wheel.‖ 
 

aśvakarṇo vinitako nimindharagiriḥ tataḥ| dvīpāḥ bahiścakravāḍaḥ sapta haimāḥ sa āyasaḥ||49|| 
蘇達梨舍那  頞濕縛羯拏  毘那怛迦山  尼民達羅山 

49d-50a. Seven mountains are made of gold; the last is made of iron; and Meru is made of four 
jewels.  
R: NEXT IS RIM OF THE WHEEL, AND AFTER THAT | THE VARIOUS CONTINENTS, AND ON THE OUTER | 

SIDE OF THEM THE RANGE ENCIRCLING. | THE SEVEN ARE OF GOLD; THIS ONE IRON. 

N/C: Bhasya: ―Yugandhara and the six mountains that surround it are made of gold; Cakravada is made of iron; Meru 

has four faces which are respectively, from north to west, made of gold, silver, lapis and crystal. Each of these 

substances gives its own color to the part of space which faces it. Since the face of Meru. which is turned towards 

Jambudvipa is made of lapis, our heaven is thus similar in color to lapis. What is the origin of the different substances 

that make up Meru? The waters which have fallen on the sphere of gold are rich in different potentialities; under the 
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action of the winds which possess different efficacies, they disappear and make room for different jewels. It is thus that 

the waters are transformed into jewels: the water is the cause, the jewels are a result different from the cause, and there is 

no simultaneity.‖ 

The Bhasya then segues into a side-topic: ―This is quite different from the concept of transformation (parinama) that the 

Samkhyas imagine. What do the Samkhyas understand by parinama? They admit that dharmas arise and disappear 

within a permanent substance (a dharmin or dravya). How is this incorrect? One cannot admit the simultaneous 

existence of a permanent dharmin, and of dharmas arising and disappearing.‖ (the argument continues…) 
 

catūratnamayo meruḥ jale'śītisahasrake| magnāḥ ūrdhva jalāt merurbhūyo'śītisahasrakaḥ||50|| 
於大洲等外  有鐵輪圍山  前七金所成  蘇迷盧四寶 

50b-51b. Meru is immersed in the water to a depth of twenty-four thousand leagues and rises 
above the water some eighty thousand leagues.  
R: MOUNT SUPREME OF FOUR DIFFERENT PRECIOUS THINGS, | STANDING IN THE WATER AT A DEPTH OF | 

EIGHTY THOUSAND, EIGHTY THOUSAND TOO | ABOVE THE WATER LINE, IN YOJANA. 

N/C: Bhasya: ―The mountains rest on the sphere of gold and are in the water to a depth of eighty thousand yojanas. Meru 

rises out of the water for the same number of yojanas, and is thus, both in and out of the water, one hundred sixty 

thousand yojanas in height.‖ 
 

ardhārdhahāniraṣṭāsu samocchrāyaghanāśca te| śītāḥ saptāntarāṇyeṣāṁ ādyāśītisahasrikā||51|| 
入水皆八萬  妙高出亦然  餘八半半下  廣皆等高量  山間有八海  前七名為內   

[51] The immersion of the eight other mountains diminishes each by a half. The mountains have 
equal width and height. 51c. The seven Sītās, of which the first is of eighty thousand leagues, form 
the interval between the mountains. 
R: THE HEIGHT OF EIGHT DECREASES BY A HALF, | IN LENGTH ACROSS THE SAME AS ALTITUDE. | THE 

SEVEN BETWEEN THEM ARE THE SEAS OF SPORT. | THE FIRST OF THEM CONSISTS OF EIGHTY THOUSAND; 

N/C: Bhasya: ―Yugandhara rises out of the water for forty thousand yojanas, Isadhara for twenty thousand yojanas and 

thus following until Cakravada which rises out of the water for three hundred twelve yojanas and a half. The mountains 

are as wide as they extend out of the water.‖ 

K51c: ―The Sitas are located between the mountains, from Meru to Nimindhara: the Sitas are full of water endowed with 

the eight qualities: cold, dear, light, tasty, sweet, not fetid, and harming neither the throat nor the stomach. The first, 

between Meru and Yugandhara, is eighty thousand leagues in width. In exterior circumference, to the shore of 

Yugandhara, it is triple this, thus two hundred forty thousand yojanas.‖ 
 

ābhyantaraḥ samudro'sau triguṇaḥ sa tu pārśvataḥ| ardhārdhenāparāḥ śītāḥ śeṣaṁ bāhyo mahodadheḥ||52|| 
最初廣八萬  四邊各三倍  餘六半半陿  第八名為外  三洛叉二萬  二千踰繕那 

[52] This is the inner ocean, triple in circumference. The other Sītās diminish by a half. The rest is 
the great outer sea, of three hundred twenty-two thousand leagues.  
R: IT IS THE ONE WE CALL THE INNER SEA, | THREE TIMES LONGER IN CIRCUMFERENCE. | THE OTHER 

SEAS OF SPORT THEN HALF BY HALF. | THAT REMAINING, THE GREAT OUTER SEA; | IN ITS MEASURE 

SOME THREE HUNDRED TWENTY | AND TWO THOUSAND. AMONG EACH OF THESE, 

N/C: Bhasya: ―The size of the other Sitas diminishes by a half: the second Sita, between Yugandhara and Isadhara, is 

forty thousand yojanas in width, and so on to the seventh, between Vinataka and Nimindhara, which is twelve hundred 

fifty yojanas wide. The calculation of the circumferences presents no difficulty. The seven Sitas are the inner ocean. The 

rest, that is, the water between Nimindhara and Cakravada, is the great outer sea; it is full of salt water, and is three 

hundred twenty-two thousand yojanas wide.‖ 
 

lakṣatrayaṁ sahasrāṇi viṁśatirdve ca tatra tu| jambūdvīpo dvisāhasrastripārśvaḥ śakaṭākṛtiḥ||53|| 
於中大洲相  南贍部如車  三邊各二千  南邊有三半 

53b-55d. There is Jambudvīpa, three sides of two thousand, in the form of a carriage, and one side 
of three and a half;  
R: THE CONTINENT OF DZAMBU RUNS TWO THOUSAND | ON THREE SIDES. IT HAS A WAGON'S SHAPE, | ON 

THE ONE, THREE AND A HALF YOJANA. 

N/C: Bhasya: ―In the outer sea, corresponding to the four sides of Meru, there are four continents (dvipas)[K53-55]: 

1. Jambudvipa has three sides of two thousandyojanas in length, one side of three yojanas and a half: it thus has the 

shape of a carriage. In its center, resting on the sphere of gold, is the ‗diamond throne‘ where the Bodhisattva sits to 

attain vajropamasamadhi (vi.44d) and so to become an Arhat and a Buddha: no other place, and no other 

person can support the vajropamasamadhi of the Bodhisattva.‖ 
 

sārdhatriyojanaṁ tvekaṁ prāgvideho'rdhacandravat| pārśvatrayaṁ tathā'sya ekaṁ sārdhaṁ triśatayojanam||54|| 
東毘提訶洲  其相如半月  三邊如贍部  東邊三百半 

[54] eastern Videha, like a half-moon, three sides like Jambu, and one side of three hundred fifty;  
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R: THE EASTERN, GREATBODY, LIKE HALF A MOON, | THREE SIDES SIMILAR TO THOSE AND ONE | WITH 

THREE HUNDRED AND FIFTY YOJANA. 

N/C: Bhasya: ―2. Eastern Videha or Purvavideha has the shape of a half-moon; it has three sides of two thousand 

yojanas, thus of the same dimension as the long side of Jambu, and one side of three hundred fifty yojanas.‖ 
 

godānīyaḥ sahasrāṇi sapta sārdhāni maṇḍalaḥ| sārdhe dve madhyamasya aṣṭau caturasraḥ kuruḥ samaḥ||55|| 
西瞿陀尼洲  其相圓無缺  徑二千亓百  周圍此三倍  北俱盧畟方  面各二千等 

[55] Godānīya, of seven thousand five hundred, round, with a diameter of two thousand five 
hundred; and Kuru, of eight thousand, square, parallel.  
R: THE CONTINENT OF CATTLE USERS ROUND, | SEVEN AND A HALF THOUSAND AROUND: | THROUGH ITS 

CENTER, JUST TWO AND A HALF. | TERRIBLE SOUND, EIGHT, EVEN SQUARE. 

N/C: Bhasya: ―3. Godaniya, which faces the western side of Meru, is round like the moon; it is seven thousand five 

hundred yojanas [in circumference], and two thousand five hundred through the center. 

―4. Facing the northern side of Meru is Kuru or Uttarakuru which has the shape of a seat; it is square: its sides, of two 

thousand yojanas each, form a circumference of eight thousand yojanas. To say that Kuru is ‗parallel‘ means that its four 

sides are of the same dimension. 

―Such is the shape of the continents, and such is the shape of the faces of the persons who reside in them.‖ 
 

dehā videhāḥ kuravaḥ kauravāścāmarāvarāḥ| aṣṭau tadantaradvīpā gāṭhā uttaramantriṇaḥ||56|| 
中洲復有八  四洲邊各二 

56. There are eight intermediate continents: Dehas, Videhas, Kurus, Kauravas, Cāmaras, and 
Avaracāmaras, Śāṭhas and Uttaramantrins.  
R: EIGHT THE CONTINENTS THAT LIE BETWEEN: | BODY AND GREATBODY, TERRIBLE SOUND, | THE 

MATCHING CONTINENT OF TERRIBLE SOUND, | OXTAIL FAN, THE OTHER OXTAIL FAN, | MOVING AND 

THE ONE CALLED PATH SUPREME. 

N/C: Bhasya: ―These continents are designated by the name of their inhabitants. Dehas and Videhas are located on both 

sides of Purvavideha; Kurus and Kauravas on the sides of Uttarakuru; Camaras and Avaracamaras on the sides of 

Jambudvipa; and Sathas and Uttaramantrins on the sides of Godaniya. All of these continents are inhabited by human 

beings. Nevertheless, according to one opinion, one of them [namely Camara] is reserved for Raksasas.‖ 
 

ihottareṇa kīṭādri navakāddhimavān tataḥ| pañcāśadvistṛtāyāmaṁ saro'rvāggandhamādanāt||57|| 
此北九黑山  雪香醉山內  無熱池縱廣  亓十踰繕那 

57. Here, to the north of the nine ant-Mountains, lie the Himavat; beyond it, but on this side of the 
Mountain of Perfume, is a lake deep and wide by fifty leagues.  
R: NORTH FROM HERE, THE NINE MOUNTAINS OF BLACK; | PAST THEM STAND THE MOUNTAINS OF SNOW. 

NEXT | THE SCENT OF INCENSE; TO ITS NEAR SIDE LIES | THE LAKE WITH BANKS THE LENGTH OF FIFTY. 

N/C: Bhasya: ―By going toward the north in this Jambudvipa, one encounters three ant-Mountains, [so called because 

they have the shape of an ant]; then three other ant-Mountains; then three other again; and finally the Himavat (= the 

Himalayas). Beyond that, this side of the Gandhamadana (‗the Mountain of Perfume‘), lies Lake Anavatapta from 

whence there flows out four great rivers, the Ganga, the Sindhu, the Vaksu and the Sita. This lake, fifty yojanas wide and 

deep, is full of a water endowed with the eight qualities. Only persons who possess magical powers can go there. The 

Jambu tree is located near this lake. Our continent receives its name of Jambudvipa, either from the tree, or from the fruit 

of the tree which is also called Jambu.‖ 
 

adhaḥ sahasrairviśatyā tanmātro'vīcirasya hi| tadūrdhvaṁ sapta narakāḥ sarve'ṣṭau ṣoḍaśotsadāḥ||58|| 
此下過二萬  無間深廣同  上七捺落迦  八增皆十六 

58. At the bottom, at twenty thousand leagues, is Avīci, of this same dimension; above, the seven 
hells; all eight have sixteen utsadas.  
R: TWENTY THOUSAND DEEP BENEATH OF US, | THAT OF NO RESPITE, JUST THE SAME. | SEVEN ARE THE 

HELLS ATOP OF IT. | SIXTEEN EXTRA WITH THE ENTIRE EIGHT, 

N/C: Bhasya: ―[Avici] is twenty thousand yojanas high and wide; its sun is thus found forty thousand yojanas below the 

sun of Jambudvipa. Why is this hell named Avici?...because there is not, in this hell, any interruption (vici) of suffering. 

Suffering is interrupted in the other hells. In Samjiva, for example, bodies are first crushed and reduced to dust; then a 

cold wind revives them and gives them feeling…Above Avici are seven hells one above the other: Pratapana, Tapana, 

Maharaurava, Raurava, Samghata, Kalasutra, and Samjiva. According to another opinion, these seven hells are placed at 

the same level as Avici…the Blessed One, [said] ‗...There are eight hells there that I have revealed, difficult to get out of, 

full of cruel beings, each having sixteen utsadas; they have four walls and four gates; they are as high as they are wide; 

they are encircled by walls of fire; their ceiling is fire; their sun is burning, sparkling fire; and they are filled with flames 

hundreds of yojanas high.‘‖ 
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kukūlaṁ kuṇapaṁ cātha kṣuramārgādikaṁ nadī| teṣāṁ caturdiśaṁ śītā anye'ṣṭāvarvudādayaḥ||59|| 
謂煻煨屍糞  鋒刃烈河增  各住彼四方  餘八寒地獄 

59a-c. Kukūla, Kuṇapa, Kṣuramārga, etc., and the River are located at the four cardinal points of 
these hells. 59c-d. There are eight other hells, the cold hells, Arbuda, etc.  
R: STANDING AT THEIR FOUR INDIVIDUAL QUARTERS: | HELLS BY THE NAME OF EMBERS AND CORPSE 

ROT, | RAZOR ROAD AND THE REST, THE RIVER AS WELL. | THE OTHER EIGHT, COLD, STARTING WITH 

BLISTERS. 

N/C: Bhasya: ―At each gate of these hells there is found: 

1. The Kukula, a fire where one is pushed down to ones knees. When beings put their feet in there, they lose their skin, 

flesh and blood, which rearises when they take their feet out. 

2. The Kunapa, a mire of excrements, where there are water beasts called Sharp-mouthes, whose bodies are white and 

heads black, which can bite the damned through to their bones. 

3. The Ksuramarga, or Ksuradharamarga, the great road of razor blades; here beings lose their skin, flesh, and blood 

when they put their feet on it. Asipattravana, the forest whose leaves are swords; when these swords fall, they cut off 

major and minor parts of the body, which are then devoured by the Syamasabala dogs. Ayahsalmalivana, the forests of 

thorns, thorns sixteen digits in length. When beings climb these trees, the thorns turn downwards, but they turn upward 

when they descend the tree. Birds, Iron-beaks, tear out and eat the eyes of the damned. These three places of suffering 

constitute a single utsada because they have in common punishment through injury. 

4. The fourth utsada is the river Vaitarani, of boiling water loaded with burning ashes. On both sides there are persons 

armed with swords, lances and javelins, who push back the damned who would get out. Whether they plunge into the 

water or emerge, whether they go up or down the current, whether they traverse in the two directions or are tossed about, 

the damned are boiled and cooked, as the grains of sesame or corn poured into a cauldron placed over the fire. 

The river encircles the great hell like a moat. The four utsodas are sixteen in number by reason of their difference 

of place, since they are located at the four gates to the great hell.‖ 

The Bhasya then takes up a few related questions: ―We have just spoken of the ‗persons‘ who stand on the banks of the 

Vaitarani. Are the ‗guardians of hell‘ (narakapala) beings? They are not beings. Then how do they move? Through the 

actions of beings, like the wind of creation…According to another opinion, the ‗guardians of hell‘ are beings. Where 

does the retribution of the cruel acts take place that these guardians commit in the hells? In the same hells…But why are 

not the guardians, who are found in the midst of fire, burned? Because the force of action marks a boundary to the fire 

and prevents it from reaching the guardians, or rather because this same force causes the bodies of the guardians to be 

made up of primary elements of a special nature.‖ 

Vasubandhu would explore some of these same considerations from a different perspective in his Yogacara work, the 

Vimsatika (Twenty Verses). 

Regarding the cold hells: ―These hells are called Arbuda, Nirarbuda, Atata, Hahava, Huhuva, Utpala, Padma, and 

Mahapadma. Among these names, some (Arbuda, Nirarbuda, Utpala, Padma, and Mahapadma) indicate the form that the 

beings in hell take: they take the form of an arbuda, a lotus...; the others indicate the noise that the damned make under 

the bite of the cold: atata…These cold hells are located under Jambudvipa, on a level with the great hells.‖ 

―The sixteen hells are created through the force of the actions of beings (ii.56b, iii.90c, 101c, iv.85a).‖ 

―The principal place of the hells is below. As for the animals, they have three places, the land, the water, and the air. 

Their principal place is the Great Ocean; the animals that are elsewhere are the surplus of the animals.‖ 

―The king of the Pretas is called Yama; his residence, which is the principal dwelling of the Pretas, is located five 

hundred leagues under Jambudvipa; it is five hundred leagues deep and wide. The Pretas that are found elsewhere are the 

surplus of the Pretas. The Pretas differ much one from another; certain of them possess supernatural powers and enjoy a 

glory similar to that of the gods.‖ 
 

ardhena meroścandrārkau pañcāśatsaikayojanau| ardharātro 'staṁgamanaṁ madhyānha udayaḥ sakṛta||60|| 
日月迷盧半  亓十一亓十  

60a. At mid-Meru lie the moon and the sun. 60b. Fifty and fifty and one leagues.  
N/C: Bhasya: ―Upon what do the sun and the moon rest? Upon the wind The collective force of the actions of beings 

produces the winds which create (nirma) the moon, the sun and the stars in heaven. All these astral bodies revolve 

around Meru as if transported by a whirlpool…The moon and the sun move at a level with the summit of Yugandhara. 

What are their dimensions?...The disk of the moon is of fifty yojanas; the disk of the sun is of fifty-one yojanas.‖ 
 

prāvṛṇmāse dvitīye'ntyanavamyāṁ vardhate niśā| hemantānāṁ caturthe tu hīyate aharviparyayāt||61|| 
 夜半日沒中  日出四洲等  雤際第二月  後九夜漸增  寒第四亦然  夜減晝翻此 

61a-b. Midnight it sets, midday it rises at the same moment. 61c-62b. The nights grow longer after 
the ninth day of the second quarter of the second month of the rains, and they grow shorter after 
the ninth day of the second quarter of the fourth month of winter. Reverse for the days.  
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N/C: Bhasya: ―In a universe with its four continents (iii.73) there is a single sun and a single moon. Yet the sun does not 

fulfill its function at the same time in the four continents…When it is midnight in Uttarakuru, the sun sets in 

Purvavideha, it is midday in Jambudvipa, and it rises in Godaniya, and so on.‖ 
 

lavaśo rātryaharvṛddhī dakṣiṇottarage ravau| svacchāyayā'rkasāmīpyādvikalendusamīkṣaṇam||62|| 
晝夜增臘縛  行南北路時  近日自影覆  故見月輪缺 

[62] The days and the nights grow longer little by little accordingly as the sun goes towards the 
south or towards the north. 62c-d. The moon is covered by its shadow by reason of its proximity to 
the sun, and one sees it incompletely.  

N/C: Bhasya: ―The days and the nights grow longer and shorter gradually, in proportion to the sun going towards the 

south or towards the north of Jambudvipa…To what class of beings do the inhabitants of the houses of the sun, the moon 

and the stars belong? These are the Caturmaharajakayikas, and the only ones among these gods who inhabit houses; but 

there is a great number of Caturmaharajakayikas who inhabit the earth, in the parisandas—the stages or terraces—of 

Meru and elsewhere.‖ 
 

pariṣaṇḍāścatasro'sya daśasāhasrikāntarāḥ| ṣoḍaśāṣṭau sahasrāṇi catvāri dve ca nirgatāḥ||63|| 
妙高層有四  相去各十千  傍出十六千  八四二千量 

63-64. There are four terraces, the distance between them being ten thousand leagues, extending 
out sixteen, eight, four and two thousand leagues.  

N/C: Bhasya: ―The first terrace is ten thousand leagues above the water, the second ten thousand leagues above the first 

and so on. They thus reach up to the middle of Meru.‖ 
 

karoṭapāṇayastāsu mālādhārāssadāmadāḥ| mahārājikadevāśca parvateṣvapi saptasu||64|| 
堅手及持鬘  恒憍大王眾  如次居四級  亦住餘七山 

[64] They are the Karoṭapāṇis, the Mālādharas, the Sadāmattas and the two Mahārājikas; and also 
on the seven mountains.  

N/C: Bhasya: ―On the first terrace reside the Yaksas ‗Pitcher in their Hand‘; on the second, the ‗Wearers of Crowns;‘ on 

the third the ‗Always Intoxicated‘ (sadamatta, which the Karika calls sadamada): all these gods belong to the 

Caturmaharajakayikas. At the fourth terrace are the Four Kings in person with their attendants: these gods are called the 

Caturmaharajakayikas, the Four Great Kings. As the Caturmaharajakayikas inhabit Meru, so too they have villages and 

towns on the seven mountains of gold, Yugandhara, etc. Also the gods of this class are the most numerous of the gods. 
 

merumūrdhni trayastriṁśāḥ sa cāśītisahasradik| vidikṣu kūṭāścatvāra uṣitā vajrapāṇibhiḥ||65|| 
妙高頂八萬  三十三天居  四角有四峯  金剛手所住 

65-68. The Thirty-three Gods are at the summit of Meru, the sides of which are eighty thousand 
(leagues). At the corners, four peaks which the Vajrapāṇis inhabit.  

N/C: Bhasya: ―The Trayastrimsas or Thirty-three Gods inhabit the summit of Meru; the sides of this summit are of 

eighty thousand yojanas. According to other masters, the sides of each are twenty thousand, and the circumference is 

eighty thousand.‖ 
 

madhye sārdhadvisāhasrapārśvamadhyardhayojanam| puraṁ sudarśanaṁ nāma haimaṁ citratalaṁ mṛdu||66|| 
中宮名善見  周萬踰繕那  高一半金城  雜飾地柔濡 

[66] In the middle, with sides of two thousand five hundred, with a height of one and a half, is a 
village called Sudarśana, of gold, with a variegated and smooth sun.  

N/C: Bhasya: ―In the middle of the plateau of Meru there is the royal city of Sakra, the chief of the gods, a city called 

‗Beautiful to Look At‘ (Sudarsana). Its sides are two thousand five hundred yojanas; its circumference is ten thousand; 

its height one yojana and a half; it is of gold; it is adorned with one hundred and one types of colors; and the same for its 

sun. This sun is soft to the touch, like the leaf of the cotton tree; it rises and falls to facilitate its progress.‖ 
 

sārdhadviśatapārśvo'tra vaijayantaḥ bahiḥ punaḥ| taccaitrarathapāruṣyamiśranandanabhūṣitam||67|| 
中有殊勝殿  周千踰繕那  外四苑莊嚴  眾車麁雜喜 

[67] There is Vaijayanta, with sides of two hundred fifty. On the outside, this village is adorned with 
Caitraratha, Pāruṣya, Miśra and Nandana (Parks); 

N/C: Bhasya: ―In the middle of this city there is the palace of Sakra, the chief of the gods, called Vaijayanta: it makes all 

the other residences blush by its richness and its gems…Ornaments outside of the city are the four Parks: Caitraratha, 

Parusyaka, Misraka, and Nandana, fields of play for the gods.‖ 
 

viṁśatyantaritānyeṣāṁ subhūmīni caturdiśam| pūrvottare pārijātaḥ sudharmā dakṣiṇāvare||68|| 
妙地居四方  相去各二十  東北圓生樹  西南善法堂 

[68] at a distance of twenty thousand leagues from these Parks, at the four sides, there are 
excellent fields. At the northeast Pārijāta, in the southwest Sudharmā.  
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N/C: Bhasya: ―At the four sides of these Parks, from a distance of twenty yojanas on, there are four fields of play with a 

marvellous sun, delightful and which appears to rival them. The magnolia tree called Parijataka is, for the Thirty-three 

Gods, the place par excellence for pleasure and for love; its roots go down fifty yojanas; it is one hundred yojanas high; 

with its branches, leaves and petals, it covers fifty yojanas. The fragrance of its flowers spreads one hundred yojanas 

away with the wind, fifty against the wind.‖ Various views on this fragrance are discussed. ―In the southeast lies 

Sudharma, the room where the gods come together (devasabha) in order to examine the good and the evil deeds 

committed by human beings.‖ 
 

tata ūrdhva vimāneṣu devāḥ kāmabhujastu ṣaṭ| dvaṁdvāliṁṅganapāṇyāptivasitekṣitamaithunāḥ||69|| 
此上有色天  住依空宮殿  六受欲交抱  執手笑視淫 

69a-b. Above, the gods reside in “houses”. 69b-d. There are six gods who taste pleasure; they unite 
through coupling, an embrace, the touch of hands, a smile, and a look.  

N/C: Bhasya: ―The gods higher that the Thirty-three Gods reside in vimanas or aerial abodes. These gods are the Yamas, 

the Tusitas, the Nirmanaratis, and the Paranirmitavasavartins, plus the gods of Rupadhatu, namely sixteen categories of 

gods beginning with the Brahmakayikas. In all, twenty-two types of gods live in the physical world and occupy set 

residences. [There are many other gods, the Kridapramosakas, the Prahasakas, etc., which a summary treatise like this 

does not take into account]…The Caturmaharajakayikas, Trayastrimsas, Yamas, Tusitas, Nirmanaratis and Paranirmita-

vasavartins are the gods of Kamadhatu. The higher gods are not in Kamadhatu. The Caturmaharajakayikas and the 

Trayastrimsas live on the ground; thus they unite by coupling, like humans; but they appease the fire of their desire 

through the emission of wind, since they do not have any semen. The Yamas appease the fire of their desire by embrac-

ing, the Tusitas by the touch of hands, the Nirmanaratis by smiling, and the Paranirmitavasavartins by looking at each 

other. Such is the doctrine of the Prajnapti. According to the Vaibhasikas, these expressions of the Prajnapti, ‗embrac-

ing,‘ ‗touching of the hands,‘ etc., do not indicate the mode of union—for all the gods couple—but the duration of the 

act. The more ardent the desire by reason of the more pleasurable object, so much shorter is the duration of the union.‖ 
 

pañcavarṣopamo yāvat daśavarṣopamaḥ śiśuḥ| saṁbhavatyeṣu saṁpūrṇāḥ savastrāścaiva rūpiṇaḥ||70|| 
初如亓至十  色圓滿有衣   

70a-c. Among these gods, their newborn are similar to infants of five to ten years. 70c-d. The gods 
of Rūpadhātu are complete and clothed.  

N/C: Bhasya: ―A small god or goddess appears on the knees, or from out of the knees of a god or goddess; this small god 

or goddess is their son or daughter: all the gods are ‗apparitional‘…The gods of Rupadhatu, from their birth, are 

complete in their development; they are born fully clothed. All the gods speak the Aryan language.‖ 
 

kāmopapattayastistraḥ kāmadevāḥ samānuṣāḥ| sukhopapattayastistro navatridhyānabhūmayaḥ||71|| 
欲生三人天  樂生三九處 

71a-b. There are three “arisings” of the objects of desire: the gods of Kāmadhātu together with 
humans. 71c-d. There are three “arisings of pleasure”: the nine spheres of three Dhyānas.  

N/C: Bhasya: ―The first enjoy the objects of desire which are presented to them; the second enjoy objects of desire which 

they create at their will; and the third enjoy objects of desire that they create or have others create at their will…In 

Rupadhatu…The nine spheres of the first three Dhyanas are the three ‗arisings of pleasure.‘ The gods of the first three 

Dhyanas, for long periods, pass their time pleasantly through pleasure born from separation from the defilements, 

through pleasure consisting of joy arisen from absorption and through pleasure free from joy.‖ 
 

sthānāt sthānadadho yāvattāvadūrdhvaṁ tatastataḥ| nordhva darśanamastyeṣāmanyatrarddhiparāśrayāt||72|| 
如彼去下量  去上數亦然  離通力依他  下無升見上 

72a-b. To the extent that there is descent from one residence, to this extent there is ascent towards 
a higher residence. 72c-d. The gods do not see their superiors without magic or the assistance of 
another.  

N/C: Bhasya: ―At what height are the twenty-two heavenly residences situated, starting from the Caturmaharajikas to the 

highest gods of Rupadhatu? It is not easy to calculate this height in yojanas, but [Karika 72a-b]…In other words, to the 

extent that a residence is above Jambudvipa, to that extent it is below its next higher residence. For example, the fourth 

house of the Caturmaharajikas, the dwelling of the Caturmaharajikas themselves is forty thousand yojanas above here; to 

the extent that this residence descends to here, to that extent this residence ascends to the residence of the Trayatrimsas, 

[on the summit of Meru, eighty thousand yojanas from here]. As many yojanas as there are from Triiyastrimsas to here, 

that many are there from Trayastrimsas to the Yamas. And thus following: the Akanisthas are above the Sudarsanas the 

same number of yojanas that the Sudarsanas are above Jambudvipa. Above the Akanisthas, there are no more 

residences.‖ 

K72c-d: ―A being born in an lower residence can see a being born in a higher residence who makes a visit to an inferior 

residence, but not if this being belongs to a higher Dhatu, or to a higher bhumi  in the same way that one cannot feel a 

tangible thing [higher in Dhatu or bhumi], because it is not of the sphere [of a lower organ]. This is why beings higher 
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through their Dhatu or bhumi do not descend with their own bodies, but with a magic body of the sphere of the bhumi to 

where they wish to descend.‖ 

―What are the dimensions of the houses of the Yamas and the other gods? According to one opinion, the houses of the 

four types of higher gods of Yama have the dimension of the summit of Meru. According to others, the dimension of the 

First Dhyana is the dimension of the universe with its four continents; that of the Second, the Third, and the Fourth 

Dhyana is, respectively, the dimension of a small, medium and great chiliocosm. According to others, the first three 

Dhyanas have, respectively, the dimension of a small, medium and great chiliocosm; the Fourth Dhyana is without 

measure.‖ 
 

caturdvīpakacandrārkamerukāmadivaukasām| brahmalokasahasraṁ ca sāhasraścūḍiko mataḥ||73|| 
四大洲日月  蘇迷盧欲天  梵世各一千  名一小千界 

73-74. One thousand four-continents, moons, suns, Merus, dwellings of the Kāma gods, and world 
of Brahmā, make up a small chiliocosm; one thousand small chiliocosms make a dichiliocosm, 

N/C: Bhasya: ―A sahasra cudika lokadhatu, or small chiliocosm is made up of one thousand Jambudvipas, 

Purvavidehas, Avaragodaniyas, Uttarakurus, moons, suns, Merus, dwellings of the Caturmaharajakayikas and the other 

gods of Kamadhatu, and worlds of Brahma…‖ 
 

tatsahasraṁ dvisāhasro lokadhātustu madhyamaḥ| tatsahasraṁ trisāhasraḥ samasaṁvartasaṁbhavaḥ||74|| 
此小千千倍  說名一中千  此千倍大千  皆同一成壞 

[74] the middle universe; and one thousand dichiliocosms make a trichiliocosm. The destruction 
and the creation of the universe lasts the same time.  

N/C: Bhasya [continued from K73]: One thousand universes of this type make a dichiliocosm, a middle universe 

(dvisahasro madhyamo lokadhatuh). One thousand universes of this type make a trichiliomegachiliocosm 

(trisahasramahasahasro lokadhatuh). The periods of destruction and creation are equal in length.‖ 
 

jāmbūdvīpāḥ pramāṇena catuḥsārdhatrihastakāḥ| dviguṇottaravṛddhayā tu purvagodottarāvhayāḥ||75|| 
贍部洲人量  三肘半四肘  東西北洲人  倍倍增如次 

75-77. The inhabitants of Jambudvīpa have a height of four, or of three elbows and a half; those 
called Pūrva, Goda and Uttara, by doubling each time.  

N/C: Bhasya: ―In the same way that the dimensions of the physical worlds differ, in that same way the dimensions of the 

beings inhabiting them differ…Humans of Jambudvipa generally are three elbows and a half, sometimes four elbows in 

height; the Purvavidehakas, the Avaragodaniyakas, and the Auttarakauravas are respectively eight, sixteen, and thirty-

two elbows in height.‖ 
 

pādabṛddhayā tanuryāva tsārdhakrośo divaukasām| kāmināṁ rūpiṇāṁ tvādau yojanārdhaṁ tataḥ param||76|| 
欲天俱盧舍  四分一一增  色天踰繕那  初四增半半 

[76] The bodies of the gods of Kāmadhātu increase, by quarters of krośa, until a krośa and a half.  
N/C: Bhasya: ―The Caturmaharajakayikas are a quarter of a krosa (iii.88a) in height; the height of the other gods of 

Kamadhatu increases successively by this same quarter: the Trayastrimsas, by half a krosa; the Yamas, by three quarters 

of a krosa; the Tusitas, by one krosa; the Nirmanaratis, by krosa and a quarter; and the Parinirmitavasavartins, by a 

krosa and a half.‖ 
 

ardhārdhavṛddhi ūrdhva tu parīttābhebhya āśrayaḥ| dviguṇadviguṇā hitvā'nabhrakebhya striyojanam||77|| 
此上增倍倍  唯無雲減三  北洲定千年  西東半半減 

[77] The bodies of the gods of Rūpadhātu are at first a half yojana; then increase by a half; beyond 
the Parīttābhas, the bodies double, and reduce three yojanas from the Anabhrakas on.  

N/C: Bhasya: ―The Brahmakayikas, who are the first gods of Rupadhatu, are a half-yojana in height; the Brahma-

purohitas, one yojana in height; the Mahabrahmans, one yojana and a half in height; and the Parittabhas, two yojanas in 

height. Beyond the Parittabhas, the dimensions double: Apramanabhas are four, Abhasvaras, eight, and the same until 

the Subhakrtsans, who are sixty-four yojanas in height. For the Anabhrakas, one doubles this number but subtracts three: 

they are then one hundred twenty-five yojanas in height. One continues doubling, from the Punyaprasavas on who are 

two hundred fifty yojanas in height, to the Akanisthas, who are sixteen thousand yojanas in height.‖ 
 

sahasrāmāyuḥ kuruṣu dvayorardhārdhavarjitam| ihāniyatam ante tu daśābdāḥ ādito'mitam||78|| 
此洲壽不定  後十初叵量  人間亓十年  下天一晝夜 

78. Life, among Kurus, is one thousand years in length; in the two continents, it diminishes twice by 
half; here, it is indeterminate: nevertheless it is ten years at the end and incalculable at the 
beginning.  

N/C: Bhasya: ―The lifespan of beings in Godanaiya is half the lifespan of beings in Uttarakuru, thus five hundred years 

in length; the life of beings in Purvavideha is two hundred and fifty years in length. In Jambudvipa, length of life is not 

determined, sometimes it is long, sometimes short.‖ 
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nṛṇāṁ varṣāṇi pañcāśadahorātro divaukasām| kāme'dharāṇāṁ tenāyuḥ pañcavarṣaśatāni tu||79|| 
乘斯壽亓百  上亓倍倍增   

79a-80b. Fifty human years make a day-and-night for the lowest gods of Kāmadhātu, and these 
gods live a life of five hundred years. For the higher gods, double the day and the life.  

N/C: Bhasya: ―Fifty human days make a day in the life of the Caturmaharajakayikas, whose lifespan is of five hundred 

years of twelve month of thirty days. For the Trayastrimsas, one day equals one hundred human years, and their lifespan 

is one thousand years in length; for the Yamas, one day equals two hundred human years and their lifespan is two 

thousand years in length; and so on. 

―But there is no sun or moon above Yugandhara; how is a day of the gods determined, and how are the gods illumined? 

Day and night are marked by the flowers which open or close, like the kumuda and the padma in the world of humans; 

by the birds that sing or that are silent; and by sleep which ends or begins. Furthermore the gods themselves are 

luminous.‖ 
 

dviguṇottaramurdhvānāmubhayaṁ rūpiṇāṁ punaḥ| nāstyahorātramāyustu kalpaiḥ svāśrayasaṁmitaiḥ||80|| 
色無晝夜殊  劫數等身量 

80b-81d. There is no day and night for the gods of Rūpadhātu; their lifespans are calculated in 
kalpas whose number is fixed by the dimensions of their bodies.  

N/C: Bhasya: ―The gods of Rupadhatu whose bodies are half-yojana in height - the Brahmakayikas - live a half kalpa; 

and thus following to the Akanisthas, whose bodies are sixteen thousand yojanas in height, and whose lifespan is thus 

sixteen thousand kalpas in length.‖ 
 

ārūpye viṁśatiḥ kalpasahasrāṇya dhikādhikam| mahākalpaḥ parīttābhāt prabhṛtyadharmadhastataḥ||81|| 
無色初二萬  後後二二增  尐光上下天  大全半為劫 

[81] In Ārūpyadhātu, a lifespan of a [CP: should be: twenty-] thousand kalpas which increases as 
much. These kalpas are, from the Parīttābhas on, mahākalpas; below, halves.  

N/C: Bhasya: ―In Akasanantyayatana, a lifespan is twenty thousand kalpas in length; fifty thousand kalpas in length in 

Vijiiananantyayatana, sixty thousand kalpas in length in Akimcanyayatana, and eighty thousand in 

Naivasamjnanasarhjnnayatana or Bhavagra. 

―But to which kalpas does this refer: to intermediate kalpas (antarakalpas), to kalpas of destruction (samvarta), to 

kalpas of creation (vivarta), or to great kalpas (mahakalpas, iii.89d)? From the Parittabhas (lower gods of the Second 

Dhyana) on, they refer to the great kalpas; below (Brahmaparisadyas, Brahmapurohitas, Mahabrahmans) they refer to 

half great kalpas. In fact, there are twenty antarakalpas during which the world is created[: Mahabrahma appears from 

the beginning]; then twenty antarakalpas during which the world lasts; and then twenty antarakalpas during which the 

world is destroyed [Mahabrahma disappears at the end]. Thus the life of Mahabrahma lasts sixty intermediate 

antarakalpas: these sixty make a kalpa and a half; half a great kalpa (or forty intermediate kalpas) is considered to be a 

kalpa.‖ 
 

kāmedevāyuṣā tulyā ahorātrā yathākramam| saṁjīvādiṣu ṣaṭsu āyustaisteṣāṁ kāmadevavat||82|| 
等活等上六  如次以欲天  壽為一晝夜  壽量亦同彼 

82. In six hells, Saṁjīva, etc., a day and night has the length of the life of the gods of Kāmadhātu; 
with such days, life as for the gods of Kāmadhātu.  

N/C: Bhasya: ―A day in the six hells,—Samjiva, Kalasutra, Samghata, Raurava, Maharaurava, and Tapana,—is equal in 

this order to the life of the gods of Kamadhatu, the Caturmaharajakayikas, etc The damned in Samjiva have, like the 

Caturmaharajakayikas, a life of five hundred years of twelve months of thirty days; but each of these days has the length 

of the total lifespan of the Caturmaharajakayikas. Same relationship between the damned of Kalasutra and the 

Trayastrimsas, and between the damned of Tapana and the Paranirmitava-Savartins.‖ 
 

ardhaṁ pratāpane avīcāvantaḥkalpaṁ paraṁ punaḥ| kalpaṁ tiraścāṁ pretānāṁ māsānhā śatapañcakam||83|| 
極熱半中劫  無間中劫全  傍生極一中  鬼月日亓百 

83a-b. In Pratāpana, a lifespan of a half antaḥkalpa; in Avīci, a lifespan of one antaḥkalpa. 83b-d. 
The life of animals is one kalpa in length at most; the life of the Pretas is five hundred years with its 
days the duration of a month.  

N/C: Bhasya: ―The animals that live the longest time live one antarakalpa; these are the great Naga Kings, Nanda, 

Upananda, Asvatara, etc.‖ 
 

vāhādvarṣaśatenaikatiloddhārakṣayāyuṣaḥ| arvudā dviṁśatiguṇaprativṛddhayāyuṣaḥ pare||84|| 
頞部陀壽量  如一婆訶麻  百年除一晝  後後倍二十 

84. Life in the Arbudas is the time of the exhaustion of a vāha, by taking a grain of sesame every 
one hundred years; the others by multiplying each time by twenty.  

N/C: Bhasya: ―The Blessed One has indicated the length of a lifespan in the cold hells only through comparisons, ‗If, Oh 

Bhiksus, a Magadhan vaha of sesame of eighty kharis were full of sesame seeds; if one were to take one grain each one 
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hundred years, this vaha would be empty before a lifespan of beings born in the Arbuda hell would end…‖ (P/P 

footnote: The number of sesame seeds in a vaha (cart-load?) has been calculated as 512 billion.) 
 

kurubāhyo'ntarāmṛtyuḥ paramāṇvakṣarakṣaṇāḥ| rūpanāmādhvaparyantāḥ paramāṇuraṇustathā||85|| 
諸處有中夭  除北俱盧洲  極微字剎那  色名時極少 

85a. With the exception of Kuru, there is death before their time. 85b-d. An atom (paramaṇu), a 
syllable (akṣara), and an instant (kṣaṇa) is the limit of matter, of words, and of time.  

N/C: Bhasya: ―The life of beings in Uttarakuru is fixed; they necessarily live one thousand years: their length of life is 

complete. Everywhere else there is antaramrtyu, ‗death in the course of, in the middle of, a complete life,‘ or premature 

death. Nevertheless certain persons are sheltered from premature death, namely the Bodhisattva who, in Tusita, is no 

longer bound to birth; a being in his last existence; one who has been the object of a prediction by the Blessed One; one 

who is sent by the Blessed One; a Sraddhanusarin and a Dharmanusarin (vi.29a-b); a woman pregnant with the 

Bodhisattva or with a Cakravartin, etc.‖ 

K85-K88 describe units of measurement, some of which were employed above (krosas, yojanas, months, years, etc). 

―These can be explained only through the means of words (naman); one must then say that it is the limit (paryanta) of 

words, etc…What is the dimension of an instant? If the right conditions (pratyaya) are present, the time that it takes for a 

dharma to arise; or rather the time that it takes for a dharma in progress to go from one paramanu to another paramanu. 

According to the Abhidharmikas, there are sixty-five instants in the time that it takes a healthy man to snap his fingers.‖ 
 

lohāpśaśā vigocchidrarajolikṣāstadudbhavāḥ| yavastathāṅgulīparva jñeyaṁ saptaguṇottaram||86|| 
極微微金水  兔羊牛隙塵  蟣虱麥指節  後後增七倍 

85d-88a. Paramāṇu, aṇu, loharajas, abrajas, śaśarajas, avirajas, gorajas, chidrarajas, likṣā, that 
which comes out of the likṣā, yava, and aṇguliparvan, by multiplying each time by seven;  

N/C: Bhasya: ―[Thus seven paramanus make one anu…‖ 
 

caturviśatiraṅgulyo hasto hastacatuṣṭayam| dhanuḥ pañcaśatānyeṣāṁ krośo raṇyaṁ ca tanmatam||87|| 
二十四指肘  四肘為弓量  亓百俱盧舍  此八踰繕那 

[87] twenty-four aṇgulis make one hasta; four hastas make one dhanus; five hundred dhanus make 
one krośa, the distance a hermitage should be located; and eight krośas make what is called one 
yojana.  

N/C: Bhasya: ―…The author does not say that three anguliparvans make one anguli, for that is well known.] A 

hermitage, aranya, should be located one krosa from a village.‖ 

7 paramanu = 1 anu 

7 anu = 1 loharajas 

7 loharajas = 1 abrajas 

7 abrajas = 1 sasarajas 

7 sasarajas = 1 avirajas 

7 avirajas = 1 gorajas 

7 gorajas = 1 chidrarajas 

7 chidrarajas = 1 liksa 

7 liksa = 1 yuka 

7 yuka = 1yava 

7 yava = 1 anguliparvan 

3 anguliparvan = 1 anguli 

24 anguli = 1 hasta 

4 hasta = 1 dhanus 

500 danhus = 1 krosa 

8 krosa = 1 yojana 
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te'ṣṭau yojanamityāhuḥ viṁśaṁ kṣaṇaśataṁ punaḥ| tatkṣaṇaḥ te punaḥ ṣaṣṭirlavaḥ triṁśad guṇottarāḥ||88|| 
百二十剎那  為怛剎那量  臘縛此六十  此三十須臾  此三十晝夜 

88b-89c. One hundred and twenty kṣanas make one tatkṣaṇa; sixteen [should be 60] tatkṣaṇas 
make one lava; we obtain a muhūrta or hour, and ahorāta or one day and night, and a māsa or 
month,  

N/C: Bhasya: ―One muhurta equals thirty lavas. Thirty muhurtas make one day and night.‖ 
 

trayo muhūrttāhorātramāsāḥ dvādaśamāsakaḥ| saṁvatsaraḥ sonarātraḥ kalpo bahuvidhaḥ smṛtaḥ||89|| 
三十晝夜月  十二月為年  於中半減夜  寒熱雤際中  一月半已夜  於所餘半月  智者知夜減 

[89] by multiplying the preceding term by thirty; a saṁvatsara or year, is of twelve months by 
adding the ūnarātras. 89d. There are different types of kalpa.  
R: MANY DIFFERENT TYPES OF EONS ARE TAUGHT. 

N/C: Bhasya: ―There are four months of winter, of heat, and of rain; twelve months which, with the days called 

unaratras, make a year. The unaratras are the six days which, in the course of the year, one should omit (for the 

calculation of the lunar months).‖ 

1 ksana ([=.01333 second = 1/75 of a second]) 

120 ksana = 1 tatksana ([= 1.6 seconds)] 

60 tatksana = 1 lava ([=1.6 minutes = 96 seconds]) 

30 lava = 1 muhurta (―hour‖ [=48 minutes]) 

30 muhurta = 1 ahoratra (―1 day‖ [=24 hours]) 

30 ahoratra = 1 masa (―1 month‖) 

12 masa + 6 unaratra = 1 samvatsara (―1 year‖) 

The different types of kalpa: ―There is a distinction between a small kalpa (antarakalpa), a kalpa of disappearance 

(samvatta), a kalpa of creation (vivarta), and a great kalpa.‖ 
 

saṁvarttakalpo narakasaṁbhavāt bhājanakṣayaḥ| vivartakalpaḥ prāgvāyoryāvannaraka saṁbhavaḥ||90|| 
應知有四劫  謂壞成中大  壞從獄不生  至外器都盡 

90a-b. A kalpa of disappearance lasts from the non-production of the damned to destruction of the 
receptacle world. 90c-d. The kalpa of creation lasts from the primordial wind until the production of 
hellish beings.  
R: AN EON OF DESTRUCTION FROM THE POINT | OF NO MORE HELL BIRTHS TO THE VESSEL'S END. | THAT 

OF THE FORMATION BEGINS FROM THE FIRST | WIND, ON UP TO A BIRTH WITHIN THE HELLS. 

N/C: K90a-b Kalpa of disappearance: ―The period that extends from the moment when beings cease being reborn in hell 

until the moment when the world is destroyed is called a samvartakalpa, a kalpa of destruction…destruction of living 

beings, and destruction of the physical world…When not a single being remains in the hells, the destruction of beings in 

hell is achieved, and the world has been destroyed to that extent: if a being of this universe has committed any actions 

which should be retributed in hell, the force of these actions causes him to be reborn in the hell of another universe not in 

the process of destruction… 

―Among humans of Jambudvipa, a person enters by himself, without a teacher, by reason of dharmata [see VIII.38, 

transformations of dharmas], into the First Dhyana. Coming out of this Dhyana, he exclaims, ‗Happy is the pleasure and 

the joy that arise from detachment! Calm is the pleasure and joy that arise from detachment!‘ Understanding these 

words, other persons also enter into absorption and, after their death, pass into the world of Brahma. When, by this 

continual process, there does not remain a single person in Jambudvipa, the destruction of the persons of Jambudvipa is 

finished…When a single human being no longer remains, the destruction of humans is finished, and the world has been 

destroyed to this extent. The same then holds for the gods of Kamadhatu, from the Caturmaharajakayikas to the 

Paranirmitavasavartins, who enter into dhyana and are reborn in the world of Brahma, and who successively disappear. 

When a single god no longer remains in Kamadhatu, the destuction of Kamadhatu is finished. It then happens, by reason 

of dharmata, that a god of the world of Brahma enters into the Second Dhyana. Coming out of this Dhyana, he exclaims, 

‗Happy is the pleasure and joy that arise from absorption! Calm is the pleasure and joy that arise from absorption!‘ 

Understanding these words, other gods of the world of Brahma enter into the Second Dhyana and after their death, are 

reborn in the heaven of the Abhasvaras. When a single being no longer remains in the world of Brahma, the destruction 

of beings (sattvasamvartani) is finished and the world has been destroyed to that extent. 

―Then, by reason of the exhaustion of the collective action which has created the physical world, and by reason of the 

emptiness of the world, seven suns successively appear, and the world is entirely consumed from this sphere with its 

continents to Meru. From this world thus inflamed, the flame, conducted by the wind, burns the houses of the world of 

Brahma…So too, mutatis mutandis, is the destruction through water and through wind, which are similar to destruction 

through fire but which extend higher.‖ [see below, III.100-102] 

K90c-d Kalpa of creation: ―The world, which has been destroyed as we have seen, stays destroyed for a long time—

during twenty small kalpas. There is only space where the world once was. 1. When, by reason of the collective action of 



Abhidharmakosa Chapter 3 

beings, there appears the first signs of a future physical world; when some very light winds arise in space, then this 

period of twenty small kalpas during which the world remained destroyed is finished; and the period, also of twenty 

small kalpas, during which the world is created, begins. The winds come gradually and, finally, constitute a circle of 

wind; then there arises all of the receptacles as we have just described: a circle of water, a sphere of gold, Meru, etc. The 

mansion of Brahma appears first and then all the mansions until those of the Yamas. But this is only after the circle of 

wind arises. The physical world is thus created, and the world is now created to this extent. 

―2. Then a being, dying in Abhasvara, is born in the mansion of Brahma which is empty; other beings, dying one after 

the other in Abhasvara, are born in the heaven of the Brahmapurohitas, the Brahmakayikas, the Paranirmitavasavartins 

and the other gods of Kamadhatu; in Uttarakuru, Godaniya, Videha, and Jambudvlpa; among the Pretas and animals; and 

in the hells. The rule is that the beings who disappear last reappear first. When a being is born in the hells, the period of 

creation, of twenty small kalpas, is finished, and the period of duration begins…During the nineteen small kalpas that 

complete this period, until the appearance of the beings in hell, the lifespan of humans is infinite in length.‖ 
 

antaḥ kalpo'mitāt yavaddaśavarṣāyuṣaḥ tataḥ| utkarṣā apakarṣāśca kalpā aṣṭā daśāpare||91|| 
成劫從風起  至地獄劫生  中劫從無量  減至壽唯十 

91a-b. A small kalpa, in the course of which a lifespan, from infinite, becomes a lifespan ten years in 
length. 91c-d. The eighteen kalpas which are of augmentation and of diminution.  
R: INTERMEDIATE EON FROM AN ―INESTIMABLE‖ | DOWN TO WHEN THE SPANS OF LIFE ARE TEN; | 

EIGHTEEN OTHER EONS AFTER THAT, | EACH AN INCREASE FOLLOWED BY DECREASE; 

N/C: Bhasya: ―Humans, at the end of the period of creation, have an infinitely long lifespan; their lifespan diminishes 

when creation is achieved, until it is not more than ten years in length (iii.98c-d)…A lifespan, which is now ten years in 

length, increases until it is eighty thousand years in length; then it decreases and is reduced to a length of ten years. The 

period in the course of which this increase and this decrease takes place is the second small kalpa. This kalpa is followed 

by seventeen similar ones.‖ 
 

utkarṣa ekaḥ te'śītisahasrādyāvadāyuṣaḥ| iti loko vivṛtto'yaṁ kalpā stiṣṭhati viṁśatim||92|| 
次增減十八  後增至八萬  如是成已住  名中二十劫 

92a. One, of augmentation. 92b. They go to a lifespan of eighty thousand. 92c-d. In this way then 
the world stays created for twenty kalpas.  
R: LAST OF ALL IS ONE WHICH IS AN INCREASE, | UP UNTIL THEY'RE EIGHTY THOUSAND LONG. | THUS 

THE PROCESS OF THE WORLD'S FORMATION | GOES ON TWENTY INTERMEDIATE EONS. 

N/C: Bhasya: ―The twentieth small kalpa is only of increase, not of decrease.‖ 
 

vivartate'tha saṁvṛtta āste saṁvartate samam| te hyaśītirmahākalpaḥ tadasaṁkhyatrayodbhavam||93|| 
成壞壞已空  時皆等住劫  八十中大劫  大劫三無數 

93a-b. During the same length of time, the world is in the process of creation, in the process of 
disappearance, and in a state of disappearance. 93c. These eighty make a great kalpa.  
R: THIS FORMATION, THEN DESTRUCTION AND | THE STATE THAT FOLLOWS IT ARE EQUAL ALL. | ONE 

GREAT EON MADE OF EIGHTY OF THESE. 

N/C: Bhasya: ―The creation, the disappearance, and the period when the world disappears lasts a total of twenty small 

kalpas. There are not, during these three periods, any phases of increase and decrease of lifespan, but these periods are 

equal in length to the period during which the world remains created. The physical world is created in one small kalpa; it 

is filled during nineteen; it is emptied during nineteen; and it perishes in one small kalpa. 

―Four times twenty small kalpas make eighty…This is the extent of a great kalpa.‖ 

―Of what does a kalpa consist? The kalpa is by nature the five skandhas.‖ 
 

buddhatvam apakarṣe hi śatādyāvattadudbhavaḥ| dvayoḥ pratyekabuddhānāṁ khaḍgaḥ kalpaśatānvayaḥ||94|| 
減八萬至百  諸佛現世間  獨覺增減時  麟角喻百劫 

93d-94a. The quality of Buddhahood results from three of these [kalpas]. 94a-b. They appear during 
the decrease to one hundred. 94c. The Pratyekabuddhas appear in the course of two periods. 94d. 
The Rhinoceros by reason of one hundred kalpas.  
R: THE OCCURRENCE OF A BUDDHA, FOR THREE COUNTLESS | OF THESE. THEY MAKE THEIR 

APPEARANCE DURING | THE DROP THAT GOES DOWN 'TIL A HUNDRED IS REACHED. 

N/C: Bhasya: ―It is said that the quality of Buddhahood is acquired through cultivation that last three asamkhyeya kalpas. 

To which among the four types of kalpas does this refer?...Of these great kalpas that we have just defined. 

―But the word asamkhya (-asamkhyaya) signifies ‗incalculable;‘ how can one speak of three ‗incalculables?‘ One should 

not understand it in this manner, for, in an isolated Sutra, it is said that numeration is to the sixteenth place. What are 

these sixteen places?   

―One, not two, is the first place; ten times one is the second place; ten times ten (or one hundred) is the third; ten times 

one hundred (or one thousand) is the fourth... and so on, each term being worth ten times the preceeding: prabheda 
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(10,000), laksa (100,000), atilaksa [1 million], koti [10 million], madhya [100 million], ayuta [billion], mahayuta [10 

billion], nayuta [100 billion], mahanayuta [trillion], prayuta [10 trillion], mahaprayuta [100 trillion], kamkara [10
15

], 

mahakamkara [10
16

], bimbara [10
17

], mahabimbara [10
18

], aksobhya [10
19

], mahaksobhya [10
20

], vivdha [10
21

], 

mahavivdha [10
22

], utsanga [10
23

], mahotsanga [10
24

], vahana [10
25

], mahavahana [10
26

], titibha [10
27

], mahatitibha 

[10
28

], hetu [10
29

], mahahetu [10
30

], karabha [10
31

], mahakarabha [10
32

], indra [10
33

], mahendra [10
34

], samapta (or 

samaptam) [10
35

], mahasamapta (or mahasamaptam) [10
36

], gati [10
37

], mahagati [10
38

], nimbarajas [10
39

], 

mahanimbarajas [10
40

], mudra [10
41

], mahamudra [10
42

], bala [10
43

], mahabala [10
44

], samjna [10
45

], mahasamjna 

[10
46

], vibhuta [10
47

], mahavibhuta [10
48

], balaksa [10
49

], mahabalaksa [10
50

], and asamkhya [10
51

]. In this list eight 

numbers have been lost. A great kalpa successively numbered (=multiplied) to the sixteenth place is called an 

asamkhyeya; if one begins again, one has a second, and a third asamkhyeya. An asamkhyeya [kalpa] does not receive its 

name from the fact that it is incalculable.‖ (P/P footnote: Yasomitra says as asamkhya is the 16
th
 in the series – a 

Kamakara, one thousand trillion. Some think the missing 8 are distributed throughout the above series, some that they 

are 8 additional numbers: 10
52 

- 10
59

.) 

In the Bhasya, Vasubandhu then expresses his appreciation of the Bodhisattva Way: ―But why do the Bodhisattvas, once 

they have undertaken the resolution to obtain supreme Bodhi, take such a long time to obtain it? Because supreme Bodhi 

is very difficult to obtain: one needs a great accumulation of knowledge and merit, and of innumerable heroic works in 

the course of three asamkhyeya kalpas. One would understand that the Bodhisattva searches out this Bodhi so difficult to 

obtain, if this Bodhi were the sole means of arriving at deliverance; but such is not the case. Why then do they undertake 

this infinite labor? For the good of others, because they want to become capable of pulling others out of the great flood 

of suffering. But what personal good do they find in the good of others? The good of others is their own good, because 

they desire it. Who believes this? In truth, persons devoid of pity and who think only of themselves believe with 

difficulty in the altruism of the Bodhisattvas; but compassionate persons believe in it easily. Don't we see that certain 

persons, confirmed in the absence of pity, find pleasure in the suffering of others even when it is not to their benefit? In 

the same way one must admit that the Bodhisattvas, confirmed in pity, find pleasure in doing good to others without any 

egoistic concerns. Don't we see that certain persons, ignorant of the true nature of the conditioned dharmas (i.e., the 

samskaras) that constitute their pretended ―self,‖ are attached to these dharmas through the force of habit, as completely 

devoid of personality as these dharmas are, and suffer a thousand pains by reason of this attachment? In the same way 

one must admit that the Bodhisattvas, through the force of habit, detach themselves from the dharmas that constitute the 

pretended ―self,‖ no longer consider these dharmas as ‗me‘ and ‗mine,‘ increase compassionate solicitude for others, and 

are ready to suffer a thousand pains because of this solicitude. In a few words, there is a certain category of persons, 

who, indifferent to what concerns them personally, are happy through the well-being of others, and are unhappy through 

the suffering of others. For them, to be useful to others is to be useful to themselves. A stanza says, ‗An inferior person 

searches out, by all means, his personal well-being; a mediocre person searches out the destruction of suffering, not well-

being, because well-being is the cause of suffering; an excellent person, through his personal suffering, searches out the 

well-being and the definitive destruction of the suffering of others, for he suffers from the suffering of others.‘‖ 

K94a-b: ―The Buddhas appear during the period of the decrease of lifespan, when the length of life decreases from 

eighty thousand years to one hundred years in length. Why do they not appear when life decreases from one hundred to 

ten years? Because the five corruptions (ayuhkasaya, kalpakasaya, klesakasaya, drstikasaya, and sattvakasaya) then 

become very strong…The first two corruptions deteriorate the vitality and the means of subsistance. The next two 

corruptions deteriorate the good; the corruption of defilements deteriorate beings through laxity; the corruption of views 

through the practice of painful asceticism; or rather the corruption of defilement and the corruption of views deteriorate 

respectively the spiritual good of householders and of wanderers. The corruption of beings deteriorates beings from the 

physical and the mental point of view; it deteriorates their height, beauty, health, force, intelligence, memory, energy, 

and firmness.‖ 

K94c: The Prayekabuddhas ―appear during the period of increase and during the period of decrease of lifespan… 

The Pratyekabuddhas who are ‗like a rhinoceros‘ live alone. The Rhinoceros has cultivated for one hundred great kalpas 

in his preparation for Bodhi, [that is, he has cultivated morality, absorption, and prajna]. He obtains Bodhi (vi.67) 

without the help of the teaching or agama, but alone. He is a Pratyekabuddha because he himself brings 

about his salvation without converting others. 

―Why does he not apply himself to the conversion of others? He is certainly capable of teaching the Law: he possesses 

the comprehensions, he can [through his pranidhijnana, vii.37a] remember the teachings of the ancient Buddhas. He is 

no longer deprived of pity, for he manifests his supernormal power with a view to being of service to beings. He can no 

longer say that beings are ‗unconvertible‘ in the period in which he lives, for, in this period—the period of decrease of 

life—beings can detach themselves from Kamadhatu by the worldly path. Why then does he not teach the Law? 

―By reason of his previous habit [of solitude], he finds pleasure in, and aspires to absence of turmoil; he does not have 

the courage to apply himself to making others understand the profound Dharma: he would have to make disciples; he 

would have to conduct the multitude who follow the current against the current, and this is a difficult thing. Now he fears 

being distracted from his absorption and of entering into contact (samsarga, vi.6a) with humans.‖ 
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cakravartisamutpattirnādho'śītisahasrakāt| suvarṇarūpyatāmrāyaścakriṇaḥ te'dharakramāt||95|| 
輪王八萬上  金銀銅鐵輪   

95-96. The Cakravartin Kings do not appear when lifespan is under eighty thousand years in length; 
they have a wheel of gold, a wheel of silver, a wheel of copper, and a wheel of iron;  

N/C: Bhasya: ―The Cakravartin Kings appear from the period when the lifespan of humans is infinite to the period when 

their lifespan is eighty thousand years in length; not when life is shorter, for then the world is no longer a suitable 

receptacle for their glorious prosperity…‖ 

―Two Cakravartins, the same as two Buddhas, do not appear at the same time. The Sutra says, ‗It is impossible in the 

present, or in the future, for two Tathagatas, Arhats, perfect Buddhas to appear in the world without one preceding and 

the other following. It is impossible. It is the rule that there is only one. And this holds for the Cakravartins as for the 

Tathagatas…According to one opinion, the Buddhas do not appear elsewhere [that is: in two great universes at once] 

because the coexistence of two Buddhas would create an obstacle to the power of the Blessed Ones. A single Blessed 

One applies himself wheresoever: where a Blessed One does not apply himself to the converting of beings, other Blessed 

Ones do not apply themselves either… 

―According to other schools, the Buddhas appear at the same time, but in many universes. Here are their arguments. One 

sees that many persons apply themselves at the same time to the preparations [for Bodhi]. Certainly, it is not proper that 

many Buddhas should appear at the same time in the same spot (=in the same universe); but, on the other hand, nothing 

prevents many Buddhas from appearing at the same time: thus they appear in different universes. The universes are 

infinite in number, so even if the Blessed One lives an entire kalpa, he cannot go about in the infinity of the universe as 

he does here; all the more so if he only lives a human lifetime.‖ 

―What is this activity of the Blessed One? He wills that a person's faculty (faith, etc.)—by reason of such a person, of 

such a place and of such conditions of time, due to the disappearance of such a defect and to the realization of such a 

cause, and in such a manner—if not arisen should arise, and if not perfected should be perfected.‖ 

―…What is wrong with numerous Buddhas appearing in numerous universes? Innumerable beings would thus obtain 

both temporal well-being and supreme happiness. 

Objection: But in this same spirit, you should also admit that two Tathagatas can appear at the same time in one universe. 

Answer. No. In fact, 1. their simultaneous appearance in a universe would be without utility; 2. the vow of the 

Bodhisattva is to ―become a Buddha, a protector of the unprotected, in a world blind and without a protector;‖ 3. respect 

with regard to a single Buddha is greater; 4. Greater also is the haste to conform to his Law: persons know that a Buddha 

is rare, and that they will be without a protector once the Buddha is in Nirvana or when he goes elsewhere.‖ 
 

ekadvitricaturdvīpāḥ na ca dvau saha buddhavat| pratyudyānasvayaṁyāna kalahāstrajitaḥ avadhāḥ||96|| 
一二三四洲  逆次獨如佛  他迎自往伏  諍陣勝無害   

[96] in inverse order, he reigns over one, two, three, or four continents; but never two at once, like 
the Buddhas; they triumph through spontaneous default, personal influence, fighting, or the sword, 
but always without doing evil.  

N/C: Bhasya: ―Regarding the Cakravartin kings: ―It is by their wheel of gold, silver, etc., that Cakravartin Kings conquer 

the earth. Their conquest differs according to the nature of their wheel. A Cakravartin King with a golden wheel 

triumphs through pratyudyana. Lesser kings come towards him, saying, ‗Rich districts, flourishing, abundant in living 

things, full of men and sage men—may Your Majesty deign to govern them! We ourselves are at your orders.‘ A 

Cakravartin King with a silver wheel goes towards them himself, and then they submit to him. A Cakravartin King with 

a copper wheel goes to them; they make preparations for resistance, but they submit to him. A Cakravartin King with an 

iron wheel goes to them; they brandish their arms, but then they submit to him. In no case does a Cakravartin King kill. 

Cakravartin Kings cause beings to enter the path of the ten good actions (karmapatha, iv.66b). Also, after their death, 

they are reborn among the gods.‖ 
 

deśasthottaptapūrṇatvairlakṣaṇātiśayo muneḥ| prāgāsan rūpivat sattvāḥ rasarāgāttataḥ śanaiḥ||97|| 
相不正圓明  故與佛非等 

97a. But the marks of the Muni are better placed, more brilliant, and complete.  
N/C: Bhasya: ―There are many differences between the Cakravartin Kings and other men, notably that these Kings 

possess, like the Buddha, the thirty-two marks of the Mahapurusa…‖ 
 

ālasyātsaṁnidhiṁ kṛtvā sāgrahaiḥ kṣetrapo bhṛtaḥ| tataḥ karmapathādhikyādapahrāse daśāyuṣaḥ||98|| 
劫初如色天  後漸增貪味  由惰貯賊起  為防雇守田 

98. In the beginning, beings were similar to the gods of Rūpadhātu; then, little by little, through 
attachment to taste, and through laziness, they made provisions and attributed parts to themselves; 
a protector of the fields was, by them, retributed. 98c-d. Then, through the development of the 
courses of action, life shortened to a length of ten years.  

N/C: Bhasya: ―The Sutra says, ‗There are visible beings, born of the mind, having all their members, with complete and 

intact organs, of fine figure, of beautiful color, shining by themselves, travelling through 
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the air, having joy for their food, and living a long time.‘ Yet there appeared the ‗juice of the earth,‘ the taste of which 

had the sweetness of honey. One being, of greedy temperament, having perceived the smell of this juice, took pleasure in 

it and ate it; the other beings then did the same. This was the beginning of eating by mouthfuls (kavadikara, iii.39). This 

eating made their bodies become coarse and heavy and their luminosity come to an end: and then darkness appeared. 

And then there appeared the sun and the moon. 

―Because of the attachment of beings to taste, the juice of the earth gradually disappeared Then prthiviparpataka [earth-

skin-cake?] appeared, and beings attached themselves to it. Prthiviparpataka disappeared and a forest creeper appeared 

and beings then became attached to it. This creeper disappeared and then rice grew, unworked and unseeded: this rice, a 

coarse food, gave forth waste: beings then developed organs of excretion and sexual organs; they then took different 

forms. Beings with sexual differences, by reason of their previous habits, were seized by this crocodile which is wrong 

judgment; they conceived an active desire for pleasure and so had sexual intercourse. It is from this moment on that the 

beings of Kamadhatu were possessed by the demon which is craving. 

―One cut rice in the morning for the morning meal, and in the evening for the evening meal. One being, of lazy 

temperament, made provisions. The others imitated him. With provisions arose the idea of ‗mine,‘ the idea of property: 

then the rice, cut and recut, stopped growing. Then they distributed the fields. One was the owner of one field; one seized 

the goods of another. This was the beginning of robbery. In order to prevent robbery, they came together and gave a 

sixth part to an excellent man in order that he protect the fields: this man was given the name ksetrapa or guardian of the 

fields, and, as he was a ksetrapa, he received the name of ksatriya. Because he was very esteemed (sammata) by the 

multitude (mahajana), and because he charmed (ranj) his subjects, he became the Raja Mahasammata. This was the 

beginning of dynasties. Those who abandoned the householder's life received the name of Brahmins. Then, under a 

certain king, there were many bandits and thieves. The king punished them by the sword Others said, ‗We have not 

committed such actions,‘ and this was the beginning of lying…From this moment on, the bad courses of action, murder, 

etc, increased and the lifespan of humans became shorter and shorter. It was reduced, finally, to a length of ten years. 

There are thus two dharmas: attachment to taste and laziness which are the beginning of this long degeneration.‖ 
 

kalpasya śastrarogābhyāṁ durbhikṣeṇa ca nirgamaḥ| divasān sapta māsāṁśca varṣāṇi ca yathākramam||99|| 
業道增壽減  至十三災現  刀疾饑如次  七日月年止 

99. The kalpa terminates through iron, sickness, hunger, which last respectively seven days, seven 
months, and seven years.  

N/C: Bhasya: ―The end of the kalpa is marked by three calamities. 

1. In the period when the kalpa draws to its end, their lifespans being reduced to ten years in length, persons, full of 

forbidden craving and slaves of unjust greed, profess false doctrines. The spirit of wickedness arises in them: they 

conceive thoughts of hatred; as soon as they see one another, as a hunter who sees game, everything that falls into their 

hand,—a piece of wood, aconite plants,—becomes a sharp weapon, and they massacre one another.  

2. In the period when the kalpa draws to its end, their lifespans being reduced to ten years, persons, full of forbidden 

craving and slaves to unjust greed, profess false doctrines. Non-human beings (Pisacas, etc.) emit deadly vapors, from 

whence incurable sicknesses arise by which humans die. 

3. In the period when the kalpa draws to its end... the heavens cease to rain, from whence three famines arise, the famine 

of the boxes (cancu), the famine of the white bones, and the famine when one lives by tokens.‖ The famine of the boxes 

is called this for two reasons…Persons, overwhelmed with hunger and weakness, die all in a group; and, with a view to 

being useful to persons of the future, they place seeds in a cancu. This is why this famine is called cancu.The famine of 

the white bones is called this for two reasons. Bodies become dry and hard, and when they die, their bones soon become 

white. Persons gather up these white bones, boil them and drink them. The famine of tokens is called this for two 

reasons. Beings, in houses, eat according to the indication of tokens, ‗Today it is the turn of the master of the house to 

eat; tomorrow it is the turn of the mistress of the house ...‘ And, with the tokens, persons search out grains in the empty 

earth; they are boiled in much water, and drunk. Scripture teaches that person who have, for a single day and night, 

undertaken abstention from murder, or have given one myrobalan fruit or a mouthful of food to the Sahgha, will not be 

reborn here in this world during the period of knives, sickness, or famine…‖ 

―Killing lasts seven days, sickness lasts seven months and seven days, and famine last seven years, seven months and 

seven days. The continents of Videha and Godaniya do not know the three calamities: yet wickedness, bad color and 

weakness, and hunger and thirst reign therein when Jambudvipa is overwhelmed by knives, sickness, and famine.‖ 
 

saṁvartanyaḥ punastistro bhavantyagnyambuvāyubhiḥ| dhyānatrayaṁ dvitīyādi śīrṣa tāsāṁ yathākramam||100|| 
三災火水風  上三定為頂  如次內災等  四無不動故 

100a-b. There are three destructions: through fire, water, and wind. 100c-101d. Three Dhyānas, 
beginning with the second, are, in order, the top of the destructions; by reason of the community of 
the nature of destructions and the vices of the first three Dhyānas.  

N/C: See K90 above on the kalpa of disappearance. Bhasya: ―When all beings have disappeared from the lower physical 

worlds, having come together in a dhyana heaven, the destructions take place: through fire, by reason of the seven suns; 
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through water, by reason of the rain; and through wind, by reason of the disorder of the wind element. The effect of these 

destructions is that not one atom of the destroyed physical world remains… Certain non-Buddhist masters—[Kanabhuj, 

etc]—say that the atoms are eternal, and that, as a consequence, they remain when the universe is dissolved. [The 

Buddhists:] But we have explained (iii.50a) that the seed of a new universe is wind, a wind endowed with special powers 

which have their beginning in the actions of creatures. And the instrumental cause (nimitta) of this wind is the wind of 

Rupadhatu which is not destroyed. Further, a Sutra of the Mahisasakas says that the wind brings the seeds in from 

another universe.‖  

The debate continues in the Bhasya, going on to refute the doctrine of a whole distinct from its parts and the doctrine of a 

substance distinct from its attributes, and concluding, ―Let us here stop this discussion of these infantile theories.‖ 

K100c-101d: The Second Dhyana is the limit of the destruaion by fire: everything below it is burned; the Third Dhyana 

is the limit of the destruaion by water: everything below it is dissolved; the Fourth Dhyana is the limit of the destruaion 

by wind: everything below it is dispersed. ‗The top of the destruaion‘ is the name of that which remains when the 

destruaion is finished. The heaven of the First Dhyana then perishes by fire: in fact, the vice or imperfeaion of the First 

Dhyana is vitarka-vicara; these burn the mind and are thus similar to fire. The Second Dhyana perishes by water: in fact, 

it has joy for its vice. This, being associated with physical well-being, rends the body soft and flabby: it is similar to 

water. This is why the Sutra teaches that the sensation of suffering is destroyed by the suppression of all solidity of the 

body. The Third Dhyana perishes by wind: in fact, it has inbreathing and outbreathing, which are wind, for its vice… 

―Why is there no destruction by the earth element as by the fire element, etc? What one calls the physical world is earth, 

and as a consequence can be opposed by fire, water, and wind, but not by earth itself.‖ 
 

tadapakṣālasādharmyāt na caturthe'styaniñjanāt| na nityaṁ saha sattvena tadvimānodayavyayāt||101|| 
然彼器非常  情俱生滅故   

[101] As for the Fourth Dhyāna, no destruction, by reason of its non-agitation: this is not that it is 
eternal, for its mansions are produced and perish along with the beings who live therein.  

N/C: Bhasya: ―[The fourth] Dhyana, being free from internal vices, is non-movable (anejya). The external vices have 

thus no hold on it and, as a consequence, it is not subject to destruction. According to another opinion, the non-

destruction of the Fourth Dhyana is explained by the force of the Suddhavasakayika gods whose abode it is. These gods 

are incapable of entering into Arapyadhatu, and are also incapable of going elsewhere [to a lower sphere].‖ 
 

saptāgninā adbhirekā evaṁ gate'bhdiḥ saptake punaḥ| tejasā saptakaḥ paścādvāyusaṁvartanī tataḥ||102|| 
要七火一水  七水火後風 

102. Seven by fire, one by water; and when seven destructions by water have thus taken place, 
seven by fire, followed by the destruction by wind.  

N/C: Bhasya: ―There are fifty-six destructions by fire, seven by water, and one by wind.‖ 
 

abhidharmakośabhāṣye lokanirdeśo nāma tṛtīyaṁ kośasthānam samāptamiti| śrīlāmāvākasya yadatra puṇyam| 
  


