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pañcamaṁ kośasthānam om namo buddhāya 
 

mūlaṁ bhavasyānuśayāḥ ṣaḍrāgaḥ pratighastathā| māno'vidyā ca dṛṣṭiśca vicikitsā ca te punaḥ||1|| 
隨眠諸有本  此差別有六  謂貪瞋亦慢  無明見及疑 

1a. The roots of existence, that is, of rebirth or of action, are the anuśayas. 1c-d. Six: attachment, 
and then anger, pride, ignorance, false views, and doubt. 1d-2a. These six make seven through the 
division of attachment.  

N/C: Bhasya: ―We said that the world, in all its variety, arises from action (iv.1).Now it is by reason of the anusayas or 

latent defilements, that actions accumulate: in the absence of the anusayas, actions are not capable of producing a new 

existence.‖ 

K1a: ―When a klesa  or defilement enters into action, it accomplishes ten operations:  

1. it makes solid its root, its prapti—the possession that a certain person already had of the klesa (ii.36,38a)—

preventing it from being broken;  

2. it places itself in a series (that is, it continues to reproduce itself);  

3. it accommodates its field, rendering the person (asrava, ii.5, 6,44d) fit for the arising of the klesa;  

4. it engenders its offspring, that is, the upaklesas (v.46): hatred engenders anger, etc.;  

5. it leads to action;  

6. it aggregates its causes, namely, incorrect judgment;  

7. it causes one to be mistaken with regard to the object of consciousness;  

8. it bends the mental series towards the object or towards rebirth (iii.30);  

9. it brings about a falling away of good; and  

10. it becomes a bond (bandhana, v.45d) and prevents surmounting of the sphere of existence to which it belongs. 

K1c-d: ―The words ‗and then‘ serve to show that it is by reason of attachment that the others ‗take up their abode‘ 

(anusayana, v.17) in the object. We shall explain this point later.‖ 

K1d-2a: Attachment to pleasure or sensual desire (kamaraganusaya) and attachment to existence (bhavaraganusaya). 

The Bhasya then enters into a discussion concerning a difference in the interpretation of anusaya: does it refer to the 

defilement itself (Vaibhasika) or to the latent tendency of the defilement (Sautrantika)? Are they always associated with 

mind (Vaibhasika) or can the anusayas be disassociated from mind (Sautrantika)? Vasubandhu concludes: ―The Sau-

trantika theory is best. Kamaraganusaya means „anusaya of kamaraga‟. But the anusaya is neither associated with the 

mind, nor disassociated from it: for it is not a separate thing (dravya). What is called anusaya is the klesa itself in a state 

of sleep, whereas the paryavasthana is the klesa in an awakened state. The sleeping klesa is the non-manifested klesa, in 

the state of being a seed; the awakened klesa is the manifested klesa, the klesa in action. And by ‗seed‘ one should 

understand a certain capacity to produce the klesa, a power belonging to the person engendered by the previous klesa.‖ 
 

ṣaḍrāgabhedātsaptoktāḥ bhavarāgo dvidhātujaḥ| antarmukhatvāttanmokṣasaṁjñāvyāvṛttaye kṛtaḥ||2|| 
六由貪異七  有貪上二界  於內門轉故  為遮解脫想 

2b. Attachment to existence arises from the two Dhātus. 2c-d. It is so called because it is turned 
within, and in order to avoid the idea that these two Dhātus are deliverance.  

N/C: K2b: ―Attachment to Rupadhatu and to Arupyadhatu is called bhavaraga, attachment to existence [in opposition to 

kamaraga, attachment to agreeable objects, - kamas or kamagunas, - which is attachment proper to Kamadhatu, iii.3].‖ 
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K2c-d: ―This attachment, being an absorption, is turned within. This is why it alone receives the name of attachment to 

existence. Further, certain persons imagine that the two Dhatus constitute deliverance: this is why the Blessed One gives 

the name ‗attachment to existence‘ to the attachment which has these two Dhatus for its object. 

―(According to us), existence (bhava) means the person. Beings in absorption enjoy both the absorption itself and their 

own persons. Being freed from attachment to pleasures, they only enjoy their own persons and not external objects. This 

is why attachment to the two higher Dhatus is called attachment to existence (bhavaraga).‖ 
 

dṛṣṭayaḥ pañca satkāyamithyāntagrahadṛṣṭayaḥ| dṛṣṭiśīlavrataparāmarśāviti punardaśaḥ||3|| 
六由見異十  異謂有身見  邊執見邪見  見取戒禁取 

3. There are five (erroneous) views: a belief in a self (satkāyadṛṣṭi), false views (mithyādṛṣṭi), a 
belief in the extremes (antagrāhadṛṣṭi), the esteeming of views (dṛṣṭiparāmarśa), and the 
esteeming of morality and ascetic practices (śīlavrataparāmarśa): thus there are ten anuśayas.  

N/C: Bhasya: ―By dividing views (drsti) into five, there are six anusayas, for a total of ten anusayas; five which are not 

views by nature, namely desire, anger, pride, ignorance and doubt; and five which are views, satkayadrsti, etc.‖ 
 

daśaite saptāsaptāṣṭau tridvidṛṣṭivivarjitāḥ| yathākramaṁ prahīyante kāme duḥkhādidarśanaiḥ||4|| 
六行部界異  故成九十八  欲見苦等斷  十七七八四 

4. With the exception of three or two views, ten, seven, seven, eight anuśayas are abandoned in 
Kāmadhātu by the Seeing of Suffering and the three other Truths respectively.  

N/C: See ―The Defilements‖. Bhasya: ―All of the above mentioned anusayas are, in Kamadhatu, abandoned through the 

Seeing of Suffering. Seven are abandoned through the Seeing of Arising and through the Seeing of Extinction, with the 

exception of a belief in a self, a belief in the extremes, and the esteeming of morality and ascetic practices. Eight are 

abandoned through the Seeing of the Path, with the exception of satksyadrsti and antagrshadrsti. This makes thirty-two 

anusayas abandoned through Seeing, because the mere Seeing of the Truths suffices to abandon them.‖ 
 

catvāro bhāvanāheyāḥ ta evāpratighāḥ punaḥ| rūpadhātau tathārūpye ityaṣṭānavatirmatāḥ||5|| 
謂如次具離  三二見見疑  色無色除瞋  餘等如欲說 

5a. Four are abandoned through Meditation. 5b-c. The same, with the exception of the angers, for 
Rūpadhātu. 5c. The same in Ārūpyadhātu. 5d. In this way, there are ninety-eight.  

N/C: K5a: ―Namely desire, anger, ignorance and pride: because one who has seen the Truths then abandons them 

through Meditation on the Path.  

―In this way satkayadrsti, the view of self and of things pertaining to a self, is unique, being susceptible of being 

abandoned through the Seeing of Suffering; and the same for antagrahadrsti, the belief in extremes. False views is of 

four types, abandoned through the Seeing of Suffering, Arising, Extinction, and the Path; the same for the esteeming of 

bad views and doubt. The esteeming of morality and ascetic practices is of two types, being susceptible of being 

abandoned through 1.) the Seeing of Suffering and 2.) the Path. Desire, anger, pride, and ignorance are of five types, 

being abandoned through the Seeing of each of the Truths, and through Meditation…  

―When it is possible to abandon the object (alambana) of an anusaya through the Seeing of a certain Truth, it is said that 

this anusaya can be abandoned through the Seeing of this Truth. The others are abandoned through Meditation. There are 

thus twelve views, four doubts, five desires, five angers, five ignorances, and five prides: in all thirty-six anusayas in 

Kamadhatu.‖ 

K5b-d: ―The same sorts of anusayas, with the exception of the five angers, make up the thirty-one anusayas of 

Rupadhatu.‖ And the same thirty-one in Arupyadhatu. 36 of Kamadhatu + 31 of Rupadhatu + 31 of Arupyadhatu = 98. 

―The Abhidharmikas  say that the six anusayas make ninety-eight through the differences of their aspect, their mode of 

expulsion (ii.52b), and their sphere of existence (their Dhatu).‖ 
 

bhavāgrajāḥ kṣāntivadhya dṛggheyā eva śeṣajāḥ| dṛgbhāvanābhyām akṣāntivadhyā bhāvanayaiva tu||6|| 
忍所害隨眠  有頂唯見斷  餘通見修斷  智所害唯修 

6a-c. When they arise in Bhavāgra (the highest state of Ārūpyadhātu), the anuśayas which are 
struck by the kṣāntis are abandoned through Seeing and through Meditation. 6c-d. The anuśayas 
which are not struck by the kṣāntis are only abandoned through meditation.  

N/C: Bhasya: ―Among the ninety-eight anusayas, eighty-eight are abandoned through Seeing because they are struck, 

destroyed through the ‗patiences‘ (ksantis, vi.25d), and ten are abandoned through Meditation because they are struck by 

the ‗knowledges‘ (jnanas). Is this a strict rule with regard to abandoning through Seeing and Meditation?‖ 

K6a-c: ―The word „ksantis‟ refers to the dharmajnanaksantis and the anvayajnanaksantis (vi.26c). Among the anusayas 

which are struck by the ksantis, those which are in Bhavagra are abandoned only by Seeing, for only anvayajnanaksantis 

causes them to be abandoned. [Only the Aryans, through the pure path, abandon these anusayas] (vi.45c). Those in the 

eight bhumis (i.e., Kamadhatu, Rupadhatu and the first three stages of Arupyadhatu) are abandoned either through 

Seeing or through Meditation: Aryans abandon them solely through Seeing, and not through Meditation, by means of the 

dharmajnanaksantis or the anvayajnanaksantis accordingly as they belong to the anusayas of Kamadhatu or of the 
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higher spheres, whereas Prthagjanas abandon them only through Meditation, and not though Seeing, for these anusayas 

can be abandoned through a worldly knowledge (lokasamvrtijnana, vii.9).‖ 

K6c-d: ―The anusayas which are struck by the ―knowledges‖ (jnanas), at whichever stage they belong, are only 

abandoned through Meditation, whether they belong to an Aryan or to a Prthagjana. In fact, an Aryan abandons them 

through anasrava jnana meditation, or pure knowledge, whereas a Prthagjana abandons them through a worldly 

knowledge (lokasamvrtijnana).‖  

The Bhasya then discusses a controversy regarding non-Buddhists abandoning attachments. 
 

ātmātmīyadhruvocchedanāstihīnā gradṝṣṭayaḥ| ahetvamārge taddṛṣṭiretāstāḥ pañca dṛṣṭayaḥ||7|| 
我我所斷常  撥無务謂勝  非因道妄謂  是亓見自體 

7. The view of self and things pertaining to self, the view of eternity and annihilation, the view of 
negation, the view that holds as high that which is low, and that which holds for cause and Path 
that which is not cause and Path: these are the five views.  

N/C: This verse unfolds the 5 views listed in K3 above. Bhasya:  

―1. To believe in a self and in things pertaining to self (atmatmiyagraha) is satkayadrsti, it is termed sat (‗existence‘) 

because it perishes, and kaya because it is an accumulation or multiplicity. Satkaya means ‗an accumulation of perishing 

things,‘ that is, the five upadanaskandhas (i.8a-b). The expression satkaya is put forth in order to discard the idea of 

permanence—this is why one says sat—and in order to discard the notion of a unity—this is why one says kaya. In fact, 

if one believes that the skandhas are a self, this is because one first and foremost attributes a permanence and unity to 

them. Satkayadrsti means, then, ‗a view with regard to the satkaya‟ By this, all the views whose object is an impure 

belief in extremes (antagrdhadrsti), etc., are views of the satkaya, that is, of the five skandhas. But even though they are 

views of the satkaya, they are not ‗views of the self or of things pertaining to self.‘ Also it is only the belief in a self or in 

things pertaining to a self that receives the name of satkayadrsti, for according to a declaration of the Blessed One, ‗Oh 

monk, any monk or Brahmin who in this world believes in a self, what he considers to be a self is only the five 

upadanaskandhas.‘ 

2. To believe in the eternity or in the annihiliation of what one believes to be a self, is antagrahadrsti, ‗a view that grasps 

extremes,‘ for this is to falsely believe in the extreme (anta) thesis of eternity or annihilation. 

3. The view that consists of negating (apavada) that which really exists, the Truth of Suffering, etc. and which consists 

of saying nasti, ‗that is not,‘ is mithyadrsti or false view. All falsely conceived views are ‗false views‘, but only 

mithyadrsti receives this name because it is the most false of all, as the worst odor is called the bad odor. It is a negation, 

whereas the other views are an affirmation or erroneous attribution (samaropika)? 

4. The view which considers that which is bad, low, abandoned (hina, iv.127) as good, or ‗high,‘ is called 

drstiparamarsa, ‗the esteeming of bad views.‘ What does hina mean? It refers to everything that is impure, because the 

Saints abandon it (prahma). And the view that consist of esteeming this is called simply ‗consideration‘ (paramarsa). It 

would be best to say drstyadiparamarsa, ‗esteeming that which is low, beginning with erroneous views.‘ But the word 

adi is omitted here. 

5. The view which considers as cause that which is not cause, or as the path that which is not the Path, is called 

silavrataparamarsa: namely, to consider Mahesvara, Prajapati, or any other entity which is not a cause of the world as a 

cause of the world; to consider the rituals of suicide,—entering into fire or drowning—as a cause of a heavenly rebirth 

when they do not in fact procure heaven; or to consider morality and ascetic practices as the only path to deliverance 

when they are themselves not the only path to deliverance, nor the ‗knowledges‘ (Jnana) of the Samkhyas and the 

Yogins which are not a path to deliverance; and so too the rest.‖ 
 

īśvarādiṣu nityātmaviparyāsāt pravartate| kāraṇābhiniveśo'to dūḥkhadṛggheya eva saḥ||8|| 
於大自在等  非因妄執因  從常我倒生  故唯見苦斷 

8. If one clings to the idea that the Lord, etc., is the cause of the world, this is by reason of false 
conceptions of permanence and personality. Thus this clinging is to be abandoned through Seeing 
(the Truth) of Suffering.  

N/C: This karika is in response to the following objection: ―You have said that the erroneous view that regards as a cause 

of the world that which is not a cause of the world is the esteeming of morality and ascetic practices (silavrataparmarsa). 

In this hypothesis, the esteeming of morality and ascetic practices is abandoned through the Seeing of the Truth of 

Arising, since it admits of error with regard to cause (=arising).‖ The Bhasya adds: ―The belief in the eternity or in the 

personality of the Lord or Prajapati is abandoned through Seeing the single Truth of Suffering; as a consequence the 

belief in their causality, which results from this first belief, is abandoned in the same way as this same first belief is 

abandoned.‖ Similar objections are raised with regard to the other views included in the description of 

silavrataparamarsa above (in the Bhasya to K7). ―The doctrine of the Vaibhasikas is thus that these two opinions are to 

be abandoned through the Seeing the Truth of Suffering, because they allow error with regard to suffering.‖  

Vasubandhu then states his reservations regarding this stance: ―But his argument is carried too far! All the defilements 

(klesas) which have the impure for their object embrace error with regard to suffering…Furthermore, we would ask what 
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is the esteeming of morality and ascetic practices which is abandoned through Seeing the Truth of the Path?... 

Furthermore, when a person imagines that he obtains purification through a wrong view abandoned through the Seeing 

of Arising or Extinction, why is his esteeming of morality and ascetic practices not abandoned through the Seeing of 

these same two Truths? This point remains to be examined.‖ 

dṛṣṭitrayādviparyāsacatuṣkaṁ viparītataḥ| nitīraṇāt samāropāt saṁjñācitte tu tadvaśāt||9|| 
四顛倒自體  謂從於三見  唯倒推增故  想心隨見力 

9a-b. One distinguishes four errors within the three views. 9b-c. Reflective judgment and 
affirmation because they allow complete error. 9d. Thought and idea are termed “error” by reason 
of view.  

N/C: Bhasya: ―We have spoken (k8) of the two erroneous views of permanence (or eternity) and personality. Are there 

only two errors? There are four errors: to hold that which is impermanent to be permanent, that which is suffering to be 

happiness, that which is impure to be pure, and that which is not a ‗soul‘ to be a soul or self. What is the nature of these 

four errors?‖ [These are the four ―inverted‖ views.] 

K9a-b: ―That part of the belief in extremes which is a view of permanence constitutes one error; two parts of the 

esteeming of bad views constitute the errors of happiness and purity; and that part of the belief in a self and of things 

pertaining to a self which is a view of self constitutes one error.‖ 

The Bhasya then explores the question of whether satkayadrsti includes ―things pertaining to self‖ (e.g., ―mine‖) and 

concludes: ―all belief in a self and in things pertaining to a self is totally included in the error of self.‖ 

K9b-c: ―Are not the other defilements errors because, in order for there to be error, a combination of three characteristics 

is indispensable? What are these three characteristics?‖ [K9b-c…] ―The view of annihilation (ucchedadrsti, a part of the 

belief in extremes, (antagrahadrsti) and false views are not affirmations or erroneous attributions (samaropa), since they 

are directed towards the absence of existence. The esteeming of morality and ascetic practices affirms that morality and 

practices suffice for purification: there is no total error in this, since morality and practices do contribute to purification. 

The other defilements do not admit of reflective judgment, and as a consequence are not complete errors (viparyasa).‖ 

K9d: ―Only view is error, but by virtue of the esteeming of bad views (drspiviparyasa), ideas and thoughts associated 

with view and having its same aspect are also termed ‗errors.‘‖  

The Bhasya includes further reflections and opinions on this matter. 
 

sapta mānāḥ navavidhāstribhyaḥ dṛgbhāvanākṣayāḥ| vadhādiparyavasthānaṁ heyaṁ bhāvanayā tathā||10|| 
慢七九從三  皆通見修斷  聖如殺纏等  有修斷不行 

10a. There are seven types of pride (māna): 10a-b. Three make nine types. 10b. They perish 
through Seeing and Meditation. 10c-11a. The paryavasthāna of killing, etc., is abandoned through 
Meditation; [the thirst for non-existence, etc.]  

N/C: K10a: ―These are mana, adhimana, manatmana, asmimana, abhimana, unamana, and mithyamana. 

In general, arrogance of the mind (ii.33b) is called mana. Mana is subdivided on the basis of its different modes: 

1. Mana: when the mind makes itself lofty or develops pride by thinking, ‗I am superior‘ or ‗I am equal‘ relative to an 

inferior or to an equal.  

2. Adhimana: to think, ‗I am superior,‘ ‗I am equal,‘ relative to an equal, or to a superior.  

3. Mandtimana: to think, ‗I am superior‘ relative to a superior.  

4. Asmimana: when the mind prides itself by taking the five upadanaskandhas for its ‗self‘ and ‗mine.‘  

5. Abhimana to think that one possessess distinctions, that is, some dharmas, pure or impure, which abide in 

absorption, when one does not possess them (v.27b-c).  (Abhimana has a substantial basis: it is savastuka; this is the 

pride of someone who has some qualities resembling the visesas.) 

6. Unamana: to think, ‗I am slightly inferior‘ relative to that which is greatly superior.  

7. Mithyamana: to attribute to oneself spiritual qualities which one does not possess. (Mithyamana has no substantial 

basis: this is the pride of someone who has no qualities whatsoever but who believes that he has some.) 

K10a-b: ―Yet the Sastra (Jnanaprasthana) teaches nine types of pride, manavidha, or simply vidha, namely, 1. ‗I am 

superior;‘ 2. ‗I am equal;‘ 3. ‗I am less good;‘ 4. ‗Another is better than I;‘ 5. ‗He is equal to me;‘ 6. ‗He is worse than I;‘ 

7. ‗Another is not better than I;‘ 8. ‗He is not my equal;‘ and 9. ‗He is not worse than I.‘ Which of the seven types of 

pride make up these nine types? [10a-b.] Three make nine types. These nine types come from three manas, namely 

mana, adhimana and unamana. The first three are the three manas which reside in the erroneous view of self. One first 

thinks ‗me.‘ Then there arises in order adhimana, mana, and unamana. One has a type of mana which consists of saying, 

‗I am better,‘ adhimana which resides in erroneous views, and the rest. The second three are, in their order, unamana, 

mana, and adhimana. The third three are, in their order, mana, adhimana, and unamana.‖ [Bhasya includes further 

explanations and an alternate derivation of the 9 types of pride.] 

K10b: ―All, including asmimana, perish, that is, are abandoned, through Seeing and Meditation.‖ 

K10c-11a: ―Must we believe that, among the Aryans, the anusayas which are abandoned though Meditation and which 

have not yet been abandoned, are presently active? Not necessarily. [K10c-11a…] The paryavasthana of killing (see 
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v.47), refers to the defilement, klesa, by which one voluntarily commits murder. ‗Of killing, etc.,‘ refers to killing, 

stealing, adultry, and lying. These paryavasthanas have the dharmas abandoned through Meditation for their object.‖ 
 

vibhavecchā na cāryasya saṁbhavanti vidhādayaḥ| nāsmitā dṛṣṭipuṣṭatvāt kaukṛtyaṁ nāpi cāśubham||11|| 
慢類等我慢  惡作中不善  聖有而不起  見疑所增故 

11a. The thirst for non-existence, etc. 11a-d. Among the Āryans the various types of pride, etc., and 
egotism, [-because they are nourished by views-] and bad regret, are impossible. 11d. Because they 
are nourished by views.  

N/C: K11a: ―Vibhavatrsna ‗the thirst for non-existence‘ is also abandoned through Meditation. By vibhava (‗non-

existence‘) we mean the impermanence of the three Dhatus, Kamadhatu, etc. Desire (trsna) which is directed to 

impermanence is called vibhavatrsna. The word ‗et cetera‘ (tatha) shows that one should add a part of bhavatrsna, the 

thirst for existence, to vibhavatrsna, for example the desire ‗Would that I could become Airavana, King of the Nagas!‘ 

[The same for the desire to become Kuvera, the desire to become a woman; but not the desire to become Indra].‖ 

K11a-d: ―The types of pride, etc. are not produced, and do not become active among the Aryans, nor is there any longer 

‗egotism‘ among them. ‗Et cetera‘ signifies the anusayas enumerated above, the paryavasthanas of killing, the desire for 

non-existence and part of the desire for existence.‖ 

K11d: ―Because all these anusayas are nourished by erroneous views: when their nourishment is burned up, they no 

longer have the power to arise (or: the Aryans no longer produce them). Mana and asmita, ‗egotism,‘ are nourished 

through wrong views; the desire for non-existence is nourished through the view of annihilation; and a part of the desire 

for existence is nourished through the view of eternalism. Even though ‗bad regret‘ (ii.28) is abandoned through 

Meditation, it does not become active among the Aryans, because it is nourished by doubt.‖ 
 

sarvatragā duḥkhahetudṛggheyā dṛṣṭayastathā| vimatiḥ saha tābhiśca yā'vidyā'veṇikī ca yā||12|| 
見苦集所斷  諸見疑相應  及不共無明  遍行自界地 

12. Universal anuśayas are 1. the erroneous views and doubts which are abandoned through the 
Seeing of Suffering and Arising, 2. the ignorance which is associated with them, and 3. independent 
ignorance.  

N/C: Bhasya: ―This makes eleven anusayas: the five erroneous views which are abandoned by the Seeing of Suffering; 

wrong views and the esteeming of views abandoned through Seeing of Arising; and two doubts and two ignorances 

abandoned through the Seeing of Suffering and the Seeing of Arising. These eleven anusayas are called ‗universal,‘ 

‗going everywhere,‘ because they grasp the entire Dhatu as their object. 

―1. Objection: Do these universals grasp their entire Dhatu succesively or all at once? 

―In the first hypothesis, the definition would apply to the other anusayas as well; and the second hypothesis is 

inadmissible: in fact no one considers the totality of the Dhatu as a means of purification; it is only certain practices 

which are the object of the esteeming of morality and ascetic practices. In the same way, no one considers the totality of 

the Dhatus as the cause of the world, but only Isvara, Prajapati, etc. 

―2. [Answer of the Vaibhasikas:] We do not say that the universals have the entire Dhatu for their object all at once, but 

rather they have the Dhatu in its five categories for their object: ‗entire‘ refers to the totality of types.‖ 

The Bhasya then explores the question of whether desire and pride should also be considered universals. 
 

navordhvālambanā eṣāṁ dṛṣṭidvayavivarjitāḥ| prāptivarjyāḥ sahabhuvo ye'pyebhiste'pi sarvagāḥ||13|| 
於中除二見  餘九能上緣  除得餘隨行  亦是遍行攝 

13a-b. Among them, nine, with the exception of the two views, bear on the superior. 13c-d. With 
the exception of the prāptis, dharmas coexistent with the universal anuśayas are also universals.  

N/C: Bhasya: ―We have seen that eleven anusayas are universal (that is, bearing on all the categories) in their Dhatu, in 

the sphere of existence wherein the person is born in whom they are found:‖ [K13a-b…] ―With the exception of a belief 

in a self (satkayadrsti) and a belief in extremes (antagrahadrsti), the nine other universals are also universals in a 

different Dhatu; they sometimes bear on a different Dhatu, sometimes on two…‖ [an anusaya of Kamadhatu bearing on 

Rupdadhatu and Arupyadhatu.]  

Bhasya discusses another objection here regarding the enumeration of universal anusayas. 

K13c-d: ―‗Coexistant dharmas‘ refer to sensation, etc. Not the praptis, because the prapti (adherence) and the prapya 

(the thing adhered to) do not have the same result (ii.36c). 1. Future universal anusayas are not universal causes. 

2. Coexistents of past and present universal anusayas are universal causes, but not universal anusayas.  

3. Past and present universal anusayas are universal causes.  

4. Future coexistents of universal anusayas are neither universal anusayas nor universal causes.‖ 
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mithyādṛgvimatī tābhyāṁ yuktā'vidyā'tha kevalā| nirodhamārgadṛggheyāḥ ṣaḍanāsravagocarāḥ||14|| 
見滅道所斷  邪見疑相應  及不共無明  六能緣無漏 

14. Wrong views, doubt, and the ignorance which is bound (yukta) to them, and independent 
ignorance, abandoned through the Seeing of Extinction and the Path, make six anuśayas whose 
object is pure.  

N/C: Bhasya: ―Among the ninety-eight anusayas, how many have a pure dharma for their object, that is, the Third and 

Fourth Truth, the Truth of Extinction and the Path? How many have an impure dharma? [K14…] Except for the six,—

that is, the three anusayas abandoned through the Seeing of Extinction, namely wrong views, doubt, and the ignorance 

associated with them or independent of them, and these same three anusayas abandoned through Seeing the Path,—all 

the other anusayas have impure dharmas for their object.‖ 
 

svabhūmyuparamo mārgaḥ ṣaḍbhūminavabhūmikaḥ| tadgocarāṇāṁ viṣayo mārgo hyanyo'nyahetukaḥ||15|| 
於中緣滅者  唯緣自地滅  緣道六九地  由別治相因 

15. The extinction of their own bhūmi is the object of the anuśayas which have extinction for their 
sphere; the Path with its six or nine bhūmis, is the object of the anuśayas which have the Path for 
their sphere, for the Paths depend on one another.  

N/C: Bhasya: ―The three anusayas (wrong views, doubt, and ignorance) which are abandoned through the Seeing of 

Extinction and which have Extinction for their object, do not have Extinction for their total object: when they belong to 

Kamadhatu, they bear on Extinction in Kamadhatu, and so on from bhumi to bhumi, until: when they belong to Bhavagra 

(naivasamjnanasamjnanayatana) they bear on Extinction in Bhavagra. 

―When they are in the realm of Kamadhatu, the three anusayas which have the Path for their object bear on the totality of 

the Path as well as on a portion of the dharmajnana (vi.26), with its six bhumis (namely anagamya, dhyanantara, and 

the four Dhyanas) (see ii.52c, vii.9). 

―When they are of the realm of Rupadhatu or Arupyadhatu (four Dhyanas, four Arupyas), these same anusayas bear on 

the totality of the Path, and on a part of the anvayajnana (vi.26), with its nine bhumis (namely the preceding six and the 

first three Arupyas). In fact the Paths are mutually dependent, (ii.52). 

―Although dharmajnana and anvayajnana are mutually dependent, because anvayajnana is not opposed to Kamadhatu, 

the three anusayas of the realm of Kamadhatu which have the Path for their object do not have the Path which forms part 

of the anvayajnana for their object. 

―But the dharmajnana which is opposed to Kamadhatu is also opposed to Rupadhatu and Arupyadhatu (vii.9): 

consequently it will also be the object of the three anusayas of these two Dhatus which have the Path for their object. 

―Dharmajnana in its entirety is not opposed to Rupadhatu and Arupyadhatu, for the dharmajnana of Suffering and 

Arising are not opposed to these two Dhatus. [Thus it is not the object of the three anusayas of these two Dhatus.] 

―And dharmajnana is not opposed to Rupadhatu and Arupyadhatu in their entirety [for it is not opposed to the dharmas 

abandoned through Seeing. Thus it is not the object of the three anusayas of these two Dhatus], because the first two 

dharmajnanas are not opposed to these Dhatus, and because the first category of the anusayas of these two Dhatus, 

namely those which one abandons through Seeing, are not opposed by any dharmajnana.‖ 
 

na rāgastasya varjyatvāt na dveṣo'napakārataḥ| na māno na parāmarśau śāntaśuddhyagrabhāvataḥ||16|| 
貪瞋慢二取  並非無漏緣  應離境非怨  靜淨勝性故 

16a. Lust does not bear on pure dharmas, because lust should be rejected. 16b. Anger does not, 
because pure dharmas do not do evil. 16c. Egotism and the two esteemings do not, because pure 
dharmas are calm, pure, and excellent.  

N/C: K16a: ―The latent defilement of lust (raganusaya) should be abandoned; but if it has pure dharmas for its object, it 

will not be rejected; in the same manner, the aspiration after good dharmas [which takes the form of desire, but which is 

Right View] should not be rejected.‖ 

K16b: ―Anger arises with regard to a thing which does evil, and pure dharmas, the Extinction of Suffering or the Path, 

do not do evil.‖ 

K16c: ―One cannot pride oneself on Extinction or the Path, for they are calm. The esteeming of morality and ascetic 

practices is to hold as a cause of purification that which is not such: the pure dharmas are really purification, so one 

cannot have a false conception of purity (suddhigraha), with regard to them. The esteeming of bad views is to hold as 

excellent that which is vile: now the pure dharmas are what are best, so one cannot have a false conception of excellence 

(agragraha), with regard to them.‖ 
 

sarvatragā anuśayāḥ sakalāmanuśerate| svabhūmimālambanataḥ svanikāyamasarvagāḥ||17|| 
未斷遍隨眠  於自地一切  非遍於自部  所緣故隨增 

17. Universal anuśayas, relative to the object, become anuśayana in all their spheres; the non-
universals, in their one category.  

N/C: Bhasya: ―From the point of view of the object, the universal anusayas (v. 12) become anusayana, that is, ‗become 

lodged in‘ the five categories of their sphere; the other in one category: the anusayas that one abandons through the 
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Seeing of Suffering become anusayana in the dharmas that one abandons through the Seeing of Suffering . . . the 

anusayas that one abandons through Meditation become anusayana in the dharmas that one abandons through 

Meditation. This general rule calls for more precision.‖ [see K18] 
 

nānāsravordhvaviṣayāḥ asvīkārādvipakṣataḥ| yena yaḥ saṁprayuktastu sa tasmin saṁprayogataḥ||18|| 
非無漏上緣  無攝有違故  隨於相應法  相應故隨增 

18a-b. Not the anuśayas that bear on the pure dharmas or a higher sphere, because their object is 
not “made one’s own” and opposes the anuśayas. 18c-d. Any anuśaya which is associated with a 
certain dharma becomes anuśaya through association with this dharma.  

N/C: K18a-b: ―The six anusayas which have the pure dharmas—Nirvana or the Path (K14)—for their object, and the 

nine anusayas which have a higher sphere (K13a-b) for their object do not become anusayana in the object, because one 

does not do this thing by oneself either through the ‗view of self‘ or through desire. Other anusayas would apply (anusi) 

to the thing which one considers (through a belief in a self) as the self, or which one makes one's own through desire, 

and they become anusayana, as dust is applied to a wet piece of cloth. But the pure dharmas and the higher bhumis are 

not susceptible of being considered as ‗self‘ or as ‗pertaining to self‘: thus the anusayas which have them for their object 

do not become anusayana in their object, because of the nature of their object. 

―We would remark in fact that the desire that seeks either the pure dharmas or a higher sphere is not the anusaya called 

‗desire,‘ but rather ‗an aspiration for good dharmas‘ (I.8). Further, the pure dharmas, Nirvana or the Path, are opposed to 

the klesas which take them as their object; the dharmas of a higher bhumi are opposed to the klesas of a lower bhumi: as 

a consequence the klesas cannot become anusayana there, that is, install themselves there; in the same way that the sole 

of the foot cannot install itself on a rock which is red hot with fire.‖ 

K18c-d: ―According to some other masters, anusayana should be understood as anugunya. Nirvana, etc., is not favorable 

(anuguna) to the arising and development of wrong views: in the same way that one says that if a person who has a cold 

takes a bitter medicine, there is no increase (anusayana) in the cold due to the medicine.‖ 
 

ūrdhvamavyākṛtāḥ sarve kāme satkāyadarśanam| antagrāhaḥ sahābhyāṁ ca mohaḥ śeṣāstvihāśubhāḥ||19|| 
上二界隨眠  及欲身邊見  彼俱癡無記  此餘皆不善 

19a. All the “higher” dhyānas are morally neutral. 19b. The belief in a self, a belief in extremes, and 
ignorance are neutral in Kāmadhātu. 19c. The other anuśayas, here, are bad.  

N/C: K19a: ―All the anusayas belonging to Rupadhatu and Arupyadhatu are neutral. In fact, all defiled dharmas, when 

they bear retribution, bear painful retribution. Now suffering does exist in these two spheres, for no causes (anger, etc.) 

for doing evil to others are present there.‖ 

K19b: ―In fact, these anusayas are not in contradiction to giving and other good deeds. One thinks, ‗May I be happy in 

the future!‘ and one give gifts and observes the precepts. The erroneous view of annihilation is favorable to 

deliverance…These two views—a belief in a self and a belief in the extremes—are only aberrations relative to things 

which constitute the pseudoperson; they do not being about harm to another: thus they are morally neutral. 

―But these different reasons—because they are not in contradiction to giving, etc.—could be applied to the ‗desire for 

heaven‘ and to egotism (asmimana, v. 10), which should thus also be neutral; but the School does not admit this. Some 

ancient masters also say, ‗An innate belief in a self, which is to be found among the savage animals and birds, is neutral. 

But a cogitated belief in a self is bad.‘ (The same holds for an innate and cogitated belief in the extremes).‖ 

K19c: ―The other anusayas of Kamadhatu are impure (asubha), that is, bad (akusala).‖ 
 

kāme'kuśalamūlāni rāgapratighamūḍhayaḥ| trīṇyakuśalamūlāni tṛṣṇā'vidyā matiśca sā||20|| 
不善根欲界  貪瞋不善癡  無記根有三  無記愛癡慧 

20a-b. Lust, anger and mūḍi, in Kāmadhātu, are roots of evil. 20c. Three roots, desire, ignorance, 
and mati (that is, prajñā) are neutral. 20d. The others are not roots, because their modality is of 
duality and elevation.  

N/C: K20a-b: ―All lust (raga), all anger (pratigha), and all mudi (that is, all delusion or moha) belonging to 

Kamadhatu—with the exception of the delusion which is a belief in a self and the belief in the extremes—are, in this 

order, the three roots of evil, greed, anger, and ignorance. A belief in a self and a belief in the extremes are not roots of 

evil, for a root of evil is only that which is bad and is only a root of evil. The other anusayas are not roots of evil. 

K20c: ―The Vaibhasikas of Kasmir hold that desire, ignorance, and prajna which are neutral, of whatever type they are 

up to and including the prajna which arises from retribution, are neutral roots.‖ 

K20d: ―Doubt (vicikitsa) cannot be regarded as a root, being twofold and mobile by nature. Egotism (mana), being ‗an 

elevation‘ of the mind, is not a root, since it consists of elevation, the opposite of a root. For in this world roots are firm 

and reach downward.‖ 
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dvidhordhvavṛtternāto'nyau catvāryeveti bāhyakāḥ| tṛṣṇādṛṅmānamohāste dhyāyitritvādavidyayā||21|| 
非餘二高故  外方立四種  中愛見慢癡  三定皆癡故 

21b-d. Four, [say the Aparāntakas]: desire, views, egotism, and delusion which are neutral; in fact 
there are three contemplations based on ignorance.  

N/C: Bhasya: ―One can distinguish ‗absorption of desire‘ (trsnottaradhyayin), ‗absorption of (wrong) views‘ 

(drstyuttaradhyayin), and ‗absorption of pride‘ (manottaradhyayiri). Now these contemplations are such by reason of 

delusion or ignorance.‖ 
 

ekāṁśato vyākaraṇaṁ vibhajya paripṛcchya ca| sthāpyaṁ ca maraṇotpatti viśiṣṭātmā'nyatādivat||22|| 
應一向分別  反詰捨置記  如死生殊勝  我蘊一異等 

22. Categorical response, as for death; a distinguishing response, as for rebirth; a response by 
question, as for superiority; and a response by rejecting the question, as for non-identity.  

N/C: Bhasya: ―Are the fourteen ‗undefined points‘ (avyakrtavastu) of which Scripture speaks so called because they are 

neutral (avyakrta) in the sense that we have just studied? No. In the Sutra a neutral question is a question which should 

be set aside: that is, this type of question is called neutral, not answered, because it should be set aside, or rejected. The 

object of such a question is termed ‗an undefined point.‘… 

1. If one asks, ‗Do all beings die,' one should answer in a categorical manner, ‗They do.‘ 

2. If one asks, ‗Will all being be reborn‘ one should answer by distinguishing, ‗Beings endowed with defilements will be 

reborn; being freed from defilements will not be reborn.‘ 

3. If one asks, ‗Is a person superior or inferior?,‘ one should answer by the question, ‗In comparison with whom?‘ If he 

answers, ‗In comparison with the gods,‘ one should answer, ‗He is inferior.‘ If one answers, ‗In comparison with beings 

in the painful realms of rebirth,‘ one should answer, ‗He is superior.‘ 

4. If one asks, ‗Are the skandhas the same thing as a sattva or living being, or are they different?,‘ this is a question that is 

to be rejected because the thing called a ‗living being‘ does not exist. In the same way one would reject the question, ‗Is 

the child of a sterile woman white or black?‘…This question is answered by saying, ‗This question is to be rejected‘.‖ 

Further examples and explanation: ―The Abhidharmikas say:  

1. A categorical response: If someone asks, ‗Is the Blessed One the Arhat Samyaksambuddha? Is the Dharma that he 

speaks well spoken? Is the Samgha of the Sravakas well instructed? Is physical matter (rupa) impermanent? . . . Is 

consciousness (vijnana) impermanent? Can Suffering be known . . . Can the Path be known?,‘ then to these questions one 

should answer in a categorical manner, by reason of the superior benefit (of such an answer). 

2. An answer by distinguishing: If a person asks, ‗I desire that the Venerable One teaches me the dharmas‘ one should 

distinguish, ‗The dharmas are numerous, past, present, and future: which do you desire that I should teach you?‘ If he 

answers, ‗Teach me the past dharmas,‟ one should distinguish, ‗The past dharmas are numerous: rupa, vedana, samjna, 

samskaras, and vijnana.‟ If he asks, ‗Teach me concerning rupa,‟ one should distinguish, ‗There are three rupas, the 

good, the bad, and the neutral.‘ If one asks, ‗Teach me concerning the good,‘ one should distinguish, ‗There are seven 

types of good rupa: abstention from killing . . . and abstention from idle words.‘ If one asks, ‗Teach me abstention from 

killing,‘ one should distinguish, ‗It is of three types, arisen from the three roots of good, non-greed (alobha), non-anger 

(advesa), and non-ignorance (amoha)‟ If one asks, ‗Teach me the abstention from killing arisen from non-greed,‘ one 

should distinguish, ‗It is twofold, vijnapti and avijnapti. Which do you desire that I teach you?‘ 

3. A response by a question: The same question, put by a false-hearted person, is a question to which one should respond 

by another question. If such a person asks, ‗I desire that the Venerable One teach me the dharmas,‟ one should counter-

interrogate him, ―The dharmas are numerous: which do you desire that I teach you‘But one need not establish the 

distinctions (past, present, and future dharmas); one should continue to counter-interrogate him until the questioner 

remains silent or he himself explains. 

4. A question to be rejected: If one asks ‗Are the number of persons finite or infinite, etc.?‘ then this question should be 

rejected.‖ 

From a sutra of the Mahasamghikas: 

1.When one asks if all the skandhas are impermanent. 

2. When someone asks what retribution in sensation a voluntary action requires.  

3. When someone asks if samjna is the soul of a person, one should counter-interrogate, ‗My friend, what do you think of 

the soul?‘ and if he answers, ‗My friend, I think that the soul is coarse,‘ one should respond that the samjna is other than 

the soul.  

4. When someone asks if the world is eternal, non-eternal, eternal and non-eternal, neither eternal nor non-eternal; if the 

number of persons is finite, infinite, finite and infinite, neither finite and infinite; if the Tathagata exists after death . . . ; 

or if the vital principle is other than the body. These questions, Oh Bhiksus, are to be rejected. 
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rāgapratighamānaiḥ syadatītapratyupasthitaiḥ| yatrotpannā'prahīṇāste tasmin vastuni saṁyutaḥ||23|| 
若於此事中  未斷貪瞋慢  過現若已起  未來意遍行 

23. One is bound by lust, anger, and egotism, past and present, to the object from whence they 
have been produced without their having been abandoned.  

N/C: Bhasya: ―Within a certain person, an anusaya or latent defilement attaches itself to a certain object; this person is 

bound to this object by this anusaya. We must examine to what object a person is bound by a past, present, or future 

anusaya. From this point of view the anusayas or klesas are of two types: specific klesas, namely lust, anger, egotism; 

and general klesas namely views, doubt, and ignorance. [K23…] When the specific klesas have arisen with respect to a 

certain object—an object past, present or future, an object abandoned through Seeing, etc.—and is thus found in the past 

or in the present, when they have not been abandoned, the person in whom they are produced is bound to this object by 

these specific klesas. For, being specific, they are not necessarily produced within all persons with respect to all things, 

but rather within a certain person with respect to a certain thing.‖ 
 

sarvatrānāgatairebhirmānasaiḥ svādhvike paraiḥ| ajaiḥ sarvatra śeṣaistu sarvaiḥ sarvatra saṁyutaḥ||24|| 
亓可生自世  不生亦遍行  餘過未遍行  現正緣能繫 

24a-b. One is bound to all objects by the same future kleśas, since they are mental states. 24b. One 
is bound to the object of their time period by the same future kleśas, since they are not mental 
states. 24c. Not destined to arise, one is bound everywhere by the same. 24c-d. One is bound 
everywhere by the others, whatever they are.  

N/C: K24a: ―One is bound to any and all objects, past, present, and future, [and of the five categories: to be abandoned 

through Seeing, etc., according to the case], by these same specific future klesas, since they belong to the manovijnana. 

For the sphere of the manas is tritemporal.‖ 

K24b: ―One is bound to future objects through future lust and anger which differ from the preceding—that is, non-

mental states in a relationship with the five sense consciousnesses. The five consciousnesses, in fact, cognize only 

objects contemporaneous to them.‖ 

K24c: ―‗Everywhere,‘ this is, to all objects, past, present, and future.‖ 

K24c-d: ―One is bound to all the objects of the three time periods and the five categories, according to the case, by the 

other, general klesas—which, having for their object the five upadanaskandhas, are produced within all and relative to 

all—in whatever period the said klesas belong.‖ 

―[The Sautrantikas criticize this theory.] Do the klesas, and past and future objects, really exist? If one says that they 

really exist, one admits that conditioned things always exist and are thus eternal; if they do not exist, how is it possible to 

say that a person is bound to these objects by the klesas, or that he is liberated from them? The Vaibhasikas maintain that 

past and future dharmas really exist; conditioned things nevertheless are not eternal for they are endowed with the 

characteristics (laksanas, ii.45c-d) of conditioned things. In order to better illustrate their position we present, in 

summary fashion, their doctrine:‖ [see K25…] 
 

sarvakālāstitā uktatvāt dvayāt sadviṣayāt phalāt| tadastivādāt sarvāstivādā iṣṭāḥ caturvidhāḥ||25|| 
三世有由說  三有境果故  說三世有故  許說一切有 

25a. The dharmas exist in the three time periods. 25a. Because the Blessed One has said it. 25b. 
Because mental consciousness preceeds from two. 25c. Because it has an object. 25d. And because 
the past bears a result. 25c-d. He who affirms the existence of the dharmas of the three time 
periods is held to be a Sarvāstivādin.  

N/C: K25a is the basic doctrine of sarvastiva, ―everything exists‖. Four arguments are then presented for this thesis: 

1. K25a: ―The Blessed One taught in his own words the existence of the past and the future, ‗Monks, if past rupa did not 

exist, the learned holy Sravakas would ―not take into consideration‖ past rupa . . . If future rupa did not exist, the learned 

holy Sravakas would ―not delight in‖ future rupa. It is because future rupa exists that the learned holy Sravakas . . .‖ 

2. K25b: ―The Blessed One implicitly teaches the same doctrine when he says, ‗Consciousness is produced by reason of 

two. What are these two? The organ of sight and a visible thing... the manas and the dharmas‟  Now if the past and future 

dharmas do not exist, mental consciousness which has them for its object would not arise by reason of these two.‖ 

[These are the proofs taken from Scripture. As for proofs taken from reasoning:] 

3. K25c: ―A consciousness can arise given an object, but not if an object is not present. If past and future things do not 

exist, there would be consciousness without an object; thus there is no consciousness without an object.‖ 

4. K25d: ―If the past does not exist, how can good and bad action give forth a result? In fact, at the moment when the result 

is produced, the retributive cause (ii.54c-d) is past.‖ 

K25c-d: ―The masters who affirms the existence of all things, past, present and future, are Sarvastivadins. Those who 

affirm the existence of the present and a part of the past, namely the existence of action which has not given forth its 

result; and the non-existence of the future and a part of the past, namely the non-existence of action which has given 

forth its result, are regarded as Vibhajyavadins; [they do not belong to the Sarvastivadin School].‖ 
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te bhāvalakṣaṇāvasthā'nyathā'nyathikasaṁjñitāḥ| tṛtīyaḥ śobhanaḥ adhvānaḥ kāritreṇa vyavasthitāḥ||26|| 
此中有四種  類相位待異  第三約作用  立世最為善 

[26] 25d. There are four types of Sarvāstivādins accordingly as they teach a difference in existence 
(bhāva), a difference in characteristic, a difference in condition, and mutual difference. 26a. The 
third is the best. 26b. The three time periods are proven by reason of their activity.  

N/C: Bhasya: ―How many systems are there in this School? [How many ways are there of understanding the doctrine of 

the existence of all (sarvastivada)? which is the best?] 

1. The Bhadanta Dharmatrata defends bhavanyathatva, that is, he affirms that the three time periods, past, present, and 

future, are differenciated by their non-identity of existence (bhava). When a dharma goes from one time period to 

another its nature is not modified, but its existence is. A gold vase which one breaks is an example which shows the 

difference of figure: its figure (samsthana, i.10a) is modified, but not its color. An example which shows difference in 

qualities: milk becomes whey; its taste, force, and digestibility change, but not its color. In the same way, when a future 

dharma passes from the future into the present, its future existence is abandoned, and its present existence is acquired, 

but its nature remains the same. When it passes from the present into the past, its present existence is abandoned, and its 

past existence is acquired, but its nature remains the same. 

2. The Bhadanta Ghosaka defends laksananyathatva, that is, the time periods differ through the difference in their 

characteristics. A dharma goes through the time periods. When it is past, it is endowed with past characteristics 

(laksana), but it is not deprived of its present and future characteristics; when it is future, it is endowed with its future 

characteristics, but it is not deprived of its present and past characteristics; and when it is present, it is endowed with its 

present characteristics, but it is not deprived of its past and future characteristics. Example: a man attached to one woman 

is not detached with respect to other women. 

3. The Bhadanta Vasumitra defends avasthanyathatva, that is, the time periods differ through the difference of condition 

(avastha). A dharma, going through the time periods, having taken up a certain condition, becomes different through the 

difference of its condition, not through a difference in its substance. Example: a token placed on the square of ones, is 

called one; placed on the square of tens, ten; and placed on the square of hundreds, one hundred. 

4. The Bhadanta Buddhadeva defends anyonyathatva, that is, the time periods are established through their mutual 

relationships. A dharma, going throughout the time periods, takes different names through different relationships, that is, 

it is called past, future, or present, through a relationship with what precedes and with what follows. For example, the 

same woman is both a daughter and a mother. 

Vasubandhu then refutes (summarily) positions 1, 2 & 4: 

1. The first, professing ‗transformation‘ (parinama) may be refuted along with the Samkhyas. [a substance with 

characteristics] 

2. In the thesis of the second master, the time periods, past, present, and future, are confounded, since the three 

characteristics are found everywhere. The example moreover is lacking any similarity to the problem, for, within the 

man in question, there is active lust with respect to one woman, but there is only the ‗possession of lust‘ (ii.36) with 

respect to other women. 

4. In the thesis of the fourth master, the three time periods exist at the same time: a past dharma, for example, is past in 

relation to that whch preceeds it, future in relation to that which follows, and present in relation to what preceeds and 

what follows. 

―Consequently the best system is that of Vasumitra.‖ [That is, as above: 3, the third interpretation.] 

K26b: ―According to which the time periods and the conditions are established through the operation of the activity of a 

dharma: when a dharma does not accomplish its operation, it is future; when it is accomplishing it, it is present; and 

when its operation has come to an end, it is past.‖ 
 

kiṁ vighnaṁ tatkathaṁ nānyat adhvāyogaḥ tathā sataḥ| ajātanaṣṭatā kena gambhīrā khalu dharmatā||27|| 
何礙用云何  無異世便壞  有誰未生滅  此法性甚深 

27a. What is opposed [to the activity of a dharma?] 27a. How can activity be past, etc.? 27b. But it 
is not other than the dharma. 27b. The time periods are no longer justified. 27b-c. Existing in the 
same manner, how can it be non-arisen or destroyed? 27d. The nature of things is indeed profound.  

N/C: Next comes Vasubandhu‘s critique of sarvastiva:  

―[The Sautrantikas criticize:] If the past and the future exist as things, they are present: why are they thus qualified as 

past and future? It is action not yet completed, in the act of being completed, or already completed, which determine the 

time period of a dharma. Good enough. But what action would you assign to a tatsabhaga eye? The action of an eye is to 

see, and a tatsabhaga eye does not now see (i.42). Would you say that its action is to project and to give forth a result 

(phaladanaparigraha, ii.59)? But then if giving forth a result is an ‗action,‘ then sabhagahetu causes, etc. (ii.59c) give 

forth their result when they are past, and so one arrives at the conclusion that they accomplish their action in the past and 

so would be as a consequence in the present. Or if an action, in order to be complete, calls for a projection and a giving 

forth of a result, these past causes would be at least semi-present. Thus the time periods are confounded.‖ 
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K27a: ―But, if it always exists, why doesn't a dharma always exercise its activity? What obstacle causes it to sometimes 

produce and sometimes not to produce its action? One cannot say that its inaction results from the non-presence of 

certain causes, since these causes also always exist.‖ 

K27a: ―And how can activity itself be past, etc.? Would you imagine a second activity of activity? That would be absurd. 

But if the activity, in and of itself (svarilpasattapeksaya), is past, etc., why not admit that the same holds for the dharma! 

And who says that the time periods depend on past activity, etc.? Would you say that activity is neither past, present, nor 

future, but that, nevertheless, it exists? Then, being unconditioned (asamskrta), it is eternal (nitya), and how can you then 

say that a dharma is future when it does not exercise its activity, or past when it not longer exercises it?‖ 

―These objections would hold, [answer the Sarvastivadins,] if activity were other than the dharma itself. 

―27b. But it is not other than the dharma. 

―Thus this error does not exist. Therefore, 

―27b. The time periods are no longer justified. 

―If activity is the same as the dharma, and if the dharma always exist, its activity would also always exist. Why and how 

does one say that sometimes it is past, sometimes future? The distinction of the time periods is not justified. 

―[The Sarvastivadins answer:]How is it not justified? In fact a conditioned dharma which has not arisen is called future; 

that which, having arisen, is not destroyed, is called present; and that which is destroyed is called past. 

―[The Sautrantikas answer:] If, in the past and future, a dharma exists with the same nature (tenaivatmana) as when it is 

present, 

―27b-c. Existing in the same manner, how can it be non-arisen or destroyed? 

―If the unique self-nature of a dharma continues to exist, how can this dharma be non-arisen or destroyed? What is it 

that it is lacking now, through the absence of which it is qualified as non-arisen? What is it that it is lacking later, 

through the absence of which it is qualified as destroyed? Consequently, if one does not admit that the dharma exists 

after having been non-existent and no longer exists after having existed, the three time periods cannot be established or 

proved to exist.‖ 

Here are a few excerpts from the extensive argumentation which follows in the Bhasya… 

a) ―The argument that, possessing the characteristics of conditioned things (arising, etc., ii.45), conditioned things are not 

eternal even though they exist both in the past and in the future, is pure verbiage, for, if it always exists, a dharma is not 

susceptible either of arising or of perishing. ‗A dharma is eternal, and it is not eternal:‘ to speak in this manner is to 

contradict oneself through one's own words.‖ 

b) ―In fact, the Blessed One, in a text quoted by the Sarvastivadins, had the intention of condemning the view that negates 

cause and effect (iv.79, v.7). He said ‗the past exists‘ in the sense of ‗the past was;‘ he said ‗the future exists‘ in the sense 

of ‗the future will be.‘‖ 

c) ―When the Blessed One says that past action exists, he had in view its power of giving forth a result, a power which was 

placed in the series of the agent through action which has now passed away. To understand otherwise, that is, if past 

action actually exists now in and of itself, how can it be considered as past?‖ 

d) ―the mental consciousness termed ‗memory‘ has a non-existent object, namely a sensation that does not now presently 

exist.  

e) Consequently, the sarvastivada, ‗the doctrine of the existence of all,‘ of the Sarvastivadins who affirm the real existence 

of the past and the future, is not good within Buddhism. It is not in this sense that one should understand sarvastivada. 

Good sarvastivada consists in affirming the existence of ‗all‘ by understanding the word ‗all‘ as Scripture understands it. 

How do the Sutras affirm that all exists? ‗When one says, ―all exists,‖ Oh Brahmins, this refers to the twelve ayatanas: 

these are equivalent terms.‘‖ 

K27d: ―The Vaibhasikas say: ‗The past and the future truly exist. As regards that which cannot be explained, one should 

know that K27d. The nature of things is indeed profound; certainly, it cannot be proven through reasoning.‘ [Thus one need 

not deny the past and the future].‖ 
 

prahīṇe duḥkhadṛggheye saṁyuktaḥ śeṣasarvagaiḥ| prāk prahīṇe prakare ca śeṣaistadviṣayairmalaiḥ||28|| 
於見苦已斷  餘遍行隨眠  及前品已斷  餘緣此猶繫 

28. When that which is to be abandoned through the Seeing of Suffering is abandoned, the ascetic 
remains in connection with it from the fact of the universal defilements; when the first category is 
abandoned, he remains in connection with it from the fact of the other defilements which have it as 
their object.  

N/C: Bhasya: ―When there is disconnection from an object, there is always an abandoning of this object; but one can 

have abandoning without disconnection. [K28…]  Let us suppose a person enters on to the path of the Seeing of Truths; 

the Seeing of Suffering has arisen in him, but not yet the Seeing of Arising. He has abandoned the things (vastu) which 

are abandoned through the Seeing of Suffering, but he is not yet disjoined from these things by this: for he continues to 

be bound to these first things through the universal defilements (v.12) whose abandoning depends on the Seeing of 

Arising and which are relative to these first things. In the Path of Meditation wherein one successively expels nine 
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categories (strong-strong, etc.) of defilements, when the first category is abandoned and not the others, these other 

categories of defilements, which bear upon the first category, continue to bind. (vi.33)‖ 
 

duḥkhahetudṛgabhyāsapraheyāḥ kāmadhātujāḥ| svakatrayaikarūpāptāmalavijñānagocarāḥ||29|| 
見苦集修斷  若欲界所繫  自界三色一  無漏識所行 

29. Abandoned through the Seeing of Suffering and Arising, abandoned through Meditation, the 
dharmas in Kāmadhātu are the sphere of the three consciousnesses of this sphere, of one 
consciousness of Rūpadhātu and the pure consciousness.  

N/C: Bhasya: ―How many anusayas attach themselves (anuserate) to each object? We would never finish were we to 

examine this problem in detail. The Vaibhasikas give a summary exposition of this. In general one can say that there are 

sixteen types of dharmas, objects to which the anusayas attach themselves: for each sphere there are five categories 

(categories to be abandoned through the Seeing of Suffering, etc.); plus the pure dharmas. The consciousnesses are of 

the same sixteen types. When we know which dharmas are the objects of which consciousness, we are then able to 

calculate how many anusayas attach themselves to these dharmas. [K29…] In all, these dharmas are the object of five 

consciousnesses. The three consciousnesses of Kamadhatu are abandoned through the Seeing of Suffering, through the 

Seeing of Arising, and through Meditation (abhyasa = bhavana). One consciousness of Rupadhatu is abandoned through 

Meditation.‖ 

The following table presents the analysis of K29-31: 
…are the object of the 

following conscious-

nesses: 

Dharmas abandoned through Seeing 

Suffering & Arising, & through Meditation in 

Dharmas abandoned through the Seeing of 

Extinction and the Path in 
 

Pure 
Kamadhatu Rupadhatu Arupyadhatu Kamadhatu Rupadhatu Arupyadhatu 
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 b

y
: Seeing Suffering X X X X X X X X X  

Seeing Arising X X X X X X X X X  
Seeing Extinction    X      X 
Seeing Path     X     X 
Meditation X X X X X X X X X X 
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: Seeing Suffering  X X   X X X X  

Seeing Arising  X X   X X X X  
Seeing Extinction      X    X 
Seeing Path       X   X 
Meditation X X X X X X X X X X 
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ru

p
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d
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ed
 b

y
: Seeing Suffering   X     X X  

Seeing Arising   X     X X  
Seeing Extinction        X  X 
Seeing Path         X X 
Meditation  X X   X X X X X 

Pure X X X X X X X X X X 

Total 5 8 10 6 6 9 9 11 11 10 
 

svakādharatrayordhvaikāmalānāṁ rūpadhātujāḥ| ārūpyajāstridhātvātpatrayānāsravagocarāḥ||30|| 
色自下各三  上一淨識境  無色通三界  各三淨識緣 

30a-b. The same three categories of dharmas in Rūpadhātu are the object of three consciousnesses 
of Rūpadhātu, three of Kāmadhātu, one of Ārūpyadhātu and the pure consciousness. 30c-d. The 
same categories of dharmas in Ārūpyadhātu are the objects of the three consciousnesses of the 
three spheres and pure consciousness.  

N/C: K30a-b: ―The three consciousnesses of Kamadhatu and Rupadhatu are the same as above: they are abandoned 

through the Seeing of Suffering and its Arsing, and through Meditation. Consciousness in Arupyadhatu is abandoned 

through Meditation. In all, these dharmas are the objects of eight consciousnesses.‖ 

K30c-d: ―The same three consciousnesses. In all, these dharmas are the object of ten consciousnesses.‖ 
 

nirodhamārgadṛggheyāḥ sarve svādhikagocarāḥ| anāsravāstridhātvantyatrayānāsravagocarāḥ||31|| 
見滅道所斷  皆增自識行  無漏三界中  後三淨識境 

31a-b. The dharmas abandoned through the Seeing of Extinction and the Path are all the objects of 
the same consciousness with the addition of the consciousness of their own category. 31c-d. The 
pure dharmas are the object of the last three consciousnesses of the three spheres and of pure 
consciousness.  

N/C: K31a-b: ―(a)The dharmas of Kamadhatu abandoned through the Seeing of Extinction are objects of the five 

consciousnesses as above, plus the consciousness abandoned through the Seeing of Extinction: in all 6 consciousnesses. 
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(b)The dharmas of Kamadhatu abandoned through the Seeing of the Path are objects of the five consciousnesses as 

above, plus the consciousness abandoned through Seeing the Path: in all six consciousnesses. 

(c)The dharmas of Rupadhatu and Arupyadhatu are abandoned through the Seeing of Extinction and the Path: they are 

the objects, respectively, of nine and eleven consciousnesses.‖ 

K31c-d: ―They are the objects of ten consciousnesses, the consciousnesses of the three spheres abandoned through the 

Seeing of Extinction and the Path, through Meditation, and the pure consciousness.‖ 

Bhasya continues: ―Such are the sixteen types of dharmas, objects of sixteen types of consciousness. We shall now 

examine what anusaya attaches itself to what dharma. A complete analysis would take us too far afield; we will content 

ourselves with studying a typical case. 

―Let us choose, among the objects of attachment, agreeable sensation, and let us see how many anusayas attach 

themselves to it. Agreeable sensation is of seven types: (1) belonging to Kamadhatu, to be abandoned through 

Meditation; (2-6) belonging to Rupadhatu, of five categories; and (7) pure. When it is pure, the anusayas do not attach 

themselves to it, as we have shown. When they belong to Kamadhatu, the anusayas abandoned through Meditation and 

all the universal anusayas attach themselves to it. When they belong to Rupadhatu, all the universal anusayas attach 

themselves to it.‖ The Bhasya then examines the questions: ―How many anusayas attach themselves to the consciousness 

which has agreeable sensation for its object?‖ and ―How many anusayas attach themselves to the consciousness which 

has for its object the consciousness having an agreeable sensation for its object?‖ 
 

dvidhā sānuśayaṁ kliṣṭamakliṣṭamanuśāyakaiḥ| mohākāṅkṣā tato mithyādṛṣṭiḥ satkāyadṛktataḥ||32|| 
有隨眠心二  謂有染無染  有染心通二  無染局隨增 

32a-b. The defiled mind is sānuśaya in two ways; the non-defiled mind solely from the fact of the 
anuśayas which lodge therein. 32c. From moha, there is doubt. 32d. From whence false views. 32e. 
From whence a belief in a self;  

N/C: K32a-b: ―The defiled mind is sanusaya (1) from the fact of the anusayas which lodge therein: the anusayas with 

which it is associated, whose object is not abandoned, which takes an object; and (2) from the fact of the anusayas which 

are not therein: the abandoned anusayas and that to which it is associated: for this mind continues to have them as 

companions. The non-defiled mind is sanusaya from the fact of the anusayas which lodge therein: the non-abandoned 

anusayas which are associated with the mind.‖ 

K32c-33: ―In what order are the ten anusayas produced? Any one can arise after any one: there is thus no rule which 

applies to all of them. Nevertheless, for the order of their production: 

1. At first, bound by ignorance (moha=avidya) a person is in confusion with respect to the Truths: he does not take pleasure 

in the Truth of Suffering; he does not admit it. 

2. From this state of confusion, there arises doubt; he understands the two thesis; he doubts whether suffering is true, or if 

non-suffering is true. 

3. From doubt there arises false views: by reason of false teaching and false reflection, he comes to the judgement ‗This is 

not suffering.‘ 

4. From false view there arises the view of personality; for, not recognizing the skandhas as suffering, he considers these 

skandhas as constituting a ‗self.‘ 

5. From whence there is the view of the two extremes, for a person, believing in a self, becomes attached to the idea of the 

eternity or the annihilation of the self. 

6. From this there is an esteeming of morality and practices considered to be a means of purification. 

7. From this, there is an esteeming of that which is inferior, the esteeming of what he considers as a means of purification. 

8. & 9. From this there is attachment to one's own views, and pride and pleasure in these views. 

10. From this there is dislike: for, quite full of his own views, he detests the views of others which are contrary to his own. 
 

tato'ntagrahaṇaṁ tasmācchīlāmarśaḥ tato dṛśaḥ| rāgaḥ svadṛṣṭau mānaśca dveṣo'nyatra ityanukramaḥ||33|| 
無明疑邪身  邊見戒見取  貪慢瞋如次  由前引後生 

33a. From whence a belief in the extremes; 33b. From whence the esteeming of morality and 
ascetic practices. 33c. From whence the esteeming of bad views. 33d. From whence lust and pride 
relative to one’s own views; 33e. And hatred with respect to another. 33f. Such is the order.  

N/C: See K32 notes. 
 

aprahīṇādanuśayādviṣayāt pratyupasthitāt| ayoniśo manaskārāt kleśaḥ saṁpūrṇakāraṇaḥ||34|| 
由未斷隨眠  及隨應境現  非理作意起  說惑具因緣 

34. Kleśas [with complete causes] arise from the non-abandonment of the anuśaya, from the 
presence of their object, and from erroneous judgment. 34a. With complete causes.  

N/C: Bhasya: ―For example, lust arises (1) when the anusaya of lust is non-abandoned—not-completely-known 

(aparijnata)—its opposition not having arisen (v.64); (2) when the dharmas which provoke the manifestation of lust, 

namely visible things, etc., are found in the field of experience (abhasagata = visayarupata-apanna) and (3) when there 
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is erroneous judgment. The anusaya is cause; the dharmas are its object; and incorrect judgment is its immediate 

preparation: three distinct forces. The same holds for the other klesas.‖ 

―This is the case for the klesas which proceed from all causes. For, according to the School, a klesa can arise through the 

mere force of its object; as in the case of the Arhat who is subject to falling away (vi.58b).‖ 
 

kāme saparyavasthānāḥ kleśāḥ kāmasravo vinā| mohena anuśayā eva rūpārūpye bhavāsravaḥ||35|| 
欲煩惱并纏  除癡名欲漏  有漏上二界  唯煩惱除癡 

35a. In Kāmadhātu, the defilements, with the exception of ignorance, but with the wrappings of 
attachment, constitute āsravas; 35b. In Rūpadhātu and Ārūpyadhātu, only the anuśayas themselves 
constitute the cankerous influence of existence.  

N/C: K35-40: ―In a Sutra, the Blessed One said that the ninety-eight anusayas, with the ten wrappings of attachment (the 

paryavasthanas), are made up of  

[a] three cankerous influences (asravas), the cankerous influence of objects of pleasure (kamasrava), the cankerous 

influence of existence (bhavasrava), and the cankerous influence of ignorance (avidyasrava);  

[b] four floods (oghas), the flood of the objects of pleasure (kamaugha), the flood of existence (bhavaugha), the flood of 

views (drstyogha), and the flood of ignorance (avidhaugha);  

[c] four yokes (yogas), the yoke of the objects of pleasure (kamayoga), the yoke of existence (bhavayoga), the yoke of views 

(drstiyoga), and the yoke of ignorance (avidydyoga); and  

[d] four clingings (upadanas), clinging to the objects of pleasure (kamopadana), the clinging to views (drstyupadana), the 

clinging to morality and ascetic practices (silavratopadana), and the clinging to a belief in a self (atmavadopadana).‖ 

K35a: ―The klesas of Kamadhatu, with the exception of the five ignorances, plus the ten wrappings (paryavasthsnas, 

K47) make up forty-one things: this is the cankerous influence of the objects of pleasure.‖ 

K35b: ―But there are, in the two higher spheres, two wrappings, namely torpor and dissipation (ii.26a-c, v.47). The 

Prakarana says, ‗What is the cankerous influence of existence? With the exception of ignorance, it is the other 

connections (samyojanas), bonds (bandhanas), anusayas, upaklesas and wrappings (paryavasthanas) of Rupadhatu and 

Arupyadhatu.‘ The Vaibhasikas of Kasmir say that the wrappings of attachment are not mentioned as forming part of the 

cankerous influence of existence because, in the two higher spheres, they are not independent.‖ 

avyākṛtāntarmukhā hi te samāhitabhūmikāḥ| ata ekīkṛtāḥ mūlamavidyetyāsravaḥ pṛthak||36|| 
同無記內門  定地故合一  無明諸有本  故別為一漏 

36a-b. They are morally neutral, proceed inwards, and belong to the stage of absorption: this is why 
they are put together. 36c-d. Ignorance is the root: it is thus said to constitute a separate 
cankerous influence.  

N/C: Bhasya: ―Why are the anusayas of the two higher spheres placed together in order to make one single cankerous 

influence of existence? [K36a-b…] They both present the threefold common characteristics of being morally neutral, of 

being turned inward (that is, of not depending on objects), and of belonging to the spheres of absorption: they are thus 

united into a single cankerous influence. And again they are called the cankerous influence of existence for the same 

reason that one distinguishes attachment to [corrected from: the cankerous influence of] existence (K2). From the above, 

it results that the avidyas, ‗the ignorances,‘ of the three spheres,—in all fifteen things,—(K4) constitute the cankerous 

influence of ignorance. Why do the ignorances constitute a separate cankerous influence? [K36c-d…]‖ 
 

tathaughayogā dṛṣṭīnāṁ pṛthagbhāvastu pāṭavāt| nāsraveṣvasahāyānāṁ na kilāsyānukūlatā||37|| 
瀑流軛亦然  別立見利故  見不順住故  非於漏獨立 

37a-b. So too for the floods and the yokes. But views constitute a separate flood and a separate 
yoke by reason of their acuteness. 37c-d. They are not a separate cankerous influence, because, 
without companions, they are not favorable to installation.  

N/C: Bhasya: ―In the manner in which the cankerous influences are explained, [K37a-b…] The ‗floods‘ and the ‗yokes‘ 

are explained in the same manner. The cankerous influence of the objects of sensual pleasure (kama-ogha) without 

views, is both the flood of the objects of sensual pleasure and the yoke of the objects of sensual pleasure; so too the 

cankerous influence of existence, without views, is both the flood of existence and the yoke of existence. According to 

the School, it is by reason of their characteristic of sharpness that views constitute a separate flood and a separate yoke.‖ 

K37c-d: ―The asravas are so called because they seat themselves. Isolated (asahaya) views are not favorable to installa-

tion (asana), being acute. Thus one does not make a separate place among the asravas or cankerous influences for them; 

they figure in the category of the cankerous influences, but are not mixed with the other anusayas. Therefore we have: 

a. The flood of the objects of sensual pleasure is made up of five lusts, five hatreds, five egotisms, four doubts, and ten 

wrappings: in all twenty-nine things. 

b. The flood of existence is made up of ten lusts, ten egotisms, eight doubts: in all twenty-eight things. 

c. The flood of views is made up of the twelve views of the three Dhatus: in all thirty-six things. 

d. The flood of ignorance is made up of the five ignorances of the three Dhatus: in all fifteen things. 

The same for the yokes.‖ 
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yathoktā eva sā'vidyā dvidhā dṛṣṭivivecanāt| upādānāni avidyā tu grāhikā ne ti miśritā||38|| 
欲有軛并癡  見分二名取  無明不別立  以非能取故 

38a-c. So too the upādānas (the clingings), by placing ignorance [with the first two] and by dividing 
the dṛṣṭis into two. 38c-d. Ignorance is not the grasper; like clinging, it is mixed with the other 
anuśayas.  

N/C: K38a-c: ―We have five clingings: 

a. Clinging to the objects of sensual pleasure (kamayoga) is made up of the yoke of the objects of sensual pleasure plus 

the ignorances of Kamadhatu, that is, five lusts, five hatreds, five egotisms, five ignorances, four doubts, and ten 

wrappings: in all thirty-four things. 

b. Clinging to the belief in a soul (atmavadopadana)  is made up of the yoke of existence plus the ignorances of the two 

higher spheres, that is, ten lusts, ten egotisms, ten ignorances, and eight doubts: in all thirty-eight things. 

c. The clinging to views is made up of the yoke of views without the esteeming of morality and ascetic practices: in all 

thirty things. 

d. Clinging to morality and ascetic practices is made up of the six remaining things. 

Why distinguish ‗the presumption of morality and of ascetic practices‘ from the other views and make it a separate 

clinging? Because it is in opposition to the Path and deludes the two classes of devotees: holding as path that which is 

not Path, the laity are deluded with expectations of obtaining heaven through abstinence, etc., and clerics are deluded 

with expectations of obtaining purity through the renouncing of agreeable things.‖ 

K38c-d: ―Ignorance has non-intellection for its characteristic; it is not at all sharp; thus it does not grasp; therefore, say 

the School, it is only mixed with the other defilements as is clinging.‖ 
 

aṇavo'nugatāścaite dvidhā cāpyanuśerate| anubadhnanti yasmācca tasmādanuśayāḥ smṛtāḥ||39|| 
微細二隨增  隨逐與隨縛  住流漂合執  是隨眠等義 

39. They are atomic; they adhere; they nourish themselves in two ways; they continually blind: this 
is why they are termed anuśayas.  

N/C: K39-40: ―What is the meaning of the words anusaya (latent defilement), asrava (cankerous influence), ogha 

(flood), yoga (yoke) and upadana (clinging)?‖ 

K39 (anusayas): ―They are atomic, for their mode of existences is subtle, being difficult to know. They adhere through 

the adhesion of their praptis; they nourish themselves (anuserate) in two ways, both from the object and from the 

dharmas with which they are associated; and they continually bind, for, unless one makes an effort, and even when one 

creates an obstacle to them, they will appear and reappear.‖ 
 

āsayantyāsravantyete haranti śleṣayantyatha| upagṛhṇanti cetyeṣāmāsravādiniruktayaḥ||40|| 
由結等差別  復說有五種  結九物取等  立見取二結 

40. They fix and they flow, they carry away, they attach, they seize: such is the etymology of the 
words āsravas, etc.  

N/C: Bhasya: ―The anusayas fix, ‗seat‘ (asayanti) beings in transmigration; they flow (asravanti) from the highest 

heaven (Bhavagra = iii.3) to Avici (iii.58); they flow out (ksar) by the six organs which are as wounds. They are thus 

called cankerous influences, or asravas. 

The anusayas carry away (haranti), they are thus called oghas or floods. 

The anusayas cause beings to be attached (slesayanti); they are thus called yogas or yokes. 

The anusayas seize (upagrhnanti); they are thus called upadanas or clingings. 

The best explanation is the following. 

1. By means of the anusayas, the mental series flows into the objects; the anusayas are thus asravas or cankerous 

influences. In conformity with the comparison of the Sutra ‗In the same way that one makes great efforts in order to steer 

a boat against the current but when these efforts begin to weaken, the boat is carried (haryate) with the stream; [so too, it 

is with great pains that the mental series is freed from its objects through the good dharmas]. 

2. When they are very violent, the anusayas are called oghas; in fact they carry away, as in a flood, those who are bound to 

them, and who necessarily yield to their impulses. 

3. When they do not enter into activity with an extreme violence, the anusayas are called yogas, because they yoke one to 

the very many sufferings of transmigration; or rather because they adhere with obstinance.  

4. The anusayas are called upadanas, because, through their action, one clings to things of the senses, etc. 

(kamadhyupadana).‖ 
 

saṁyojanādibhedena punaste pañcadhoditāḥ| dravyāmarśana sāmānyaddṛṣṭī saṁyojanāntaram||41|| 
由二唯不善  及自在起故  纏中唯嫉慳  建立為二結 

41a-b. There are said to be five types by reason of their division into connections, etc. 41c-d. Two 
views constitute separate connection by reason of their equal number of things, and by reason of 
their common characteristics of esteeming.  
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N/C: Bhasya: ―These same anusayas or latent defilements which make up four categories—cankerous influences, floods, 

yokes, and clingings, - also make up five categories: samyojanas or connections (v.41-45), bandhanas or bonds (v.45d), 

anusayas, upaklesas (v.46), and paryavasthanas or wrappings (v.47-49b).‖ 

K41a-b: ―The nine samyojanas or connections are: 1) affection, 2) aversion, 3) pride, 4) ignorance, 5) view,  

6) unjustified estimation, 7) doubt, 8) envy, and 9) avarice. Anunaya-samyojana or the attachment of affection is lust of 

the three Dhatus. One should understand the other connections in the same way, each according to its type: the second, 

the eighth, and ninth belong exclusively to Kamadhatu. Drsti-samyojana or the attachment to views is made up of the 

first three views (a belief in a self, a belief in the extremes, and false views); paramarsa-samyojana, the attachment to 

esteeming, is made up of the last two (namely, the esteeming of views and the esteeming of morality and ascetic 

practices).‖ [Bhasya then explores a related question.] 

K41c-d: ―The first three views make up eighteen distinct things: false views of Kamadhatu are abandoned by each one of 

the four Truths, etc. (v.4,5); the same for the last two (twelve esteeming of views and six esteeming of morality and 

ascetic practices). The last two views are, by their nature, esteeming, but not the first three. They take the first ones as 

their object, but the opposite is not true.‖ 
 

ekāntākuśalaṁ yasmāt svatantraṁ cobhayaṁ yataḥ| īrṣyāmātsaryameṣūktaṁ pṛthak saṁyojanadvayam||42|| 
惑二數行故  為賤貧困故  遍顯隨惑故  惱亂二部故 

42. Envy and avarice are each a connection because, among the wrappings, they are at one and the 
same time completely bad and independent.  

N/C: Bhasya: ―Why do envy and avarice make up two connections, while the other wrappings (paryavasthanas, v.47) 

are not distinct connections? [K42…] ‗Independent‘ means bound to a single ignorance (v. 14). These two characteristics 

are not encountered in the other wrappings. According to another opinion - [according to the author] -  this reason is 

good for the master who admits only eight wrappings; but for the master who admits ten wrappings (K47-48), the reason 

proposed raises no difficulties, for anger and hypocrisy also present the twofold characteristic of being bad and 

independent: they are also classified as connections.‖ 
 

pañcadhā'varabhāgīyaṁ dvābhyāṁ kāmānatikramaḥ| tribhistu punarāvṛttiḥ mukhamūlagrahāttrayam||43|| 
又亓順下分  由二不超欲  由三復還下  攝門根故三 

43a. Five are inferior. 43b-c. Two cause on not to get out of Kāmadhātu; three cause one to return 
there. 43c-d. Three, because they make up the gate and the root.  

N/C: K43a: ―Namely a belief in a self, the esteeming of morality and ascetic practices, doubt, desire for the objects of 

sensual pleasure (kamacchanda) and anger. ‗Inferior‘ (avarabhagiya) means that which is in relation to, that which is 

favorable to the ‗inferior part‘ (avarabhaga), that is, to Kamadhatu.‖ 

K43b-c: ―Desire for the objects of sensual pleasure and anger obstruct leaving Kamadhatu; a belief in a self and the two 

remaining connections cause one, once he has left Kamadhatu, to return there: as the jailor of a prison and his helpers. 

―According to another opinion, it is by reason of the three that one does not leave the state of being inferior, namely a 

Prthagjana; and it is by reason of the two that one does not get out of the inferior sphere, that is, out of Kamadhatu. This 

is why these five connections are termed ‗inferior.‘ The Blessed One said, in fact, that one becomes a Srotaapanna by the 

complete abandoning of the three connections in question. But, on the other hand, the Srotaapanna has also abandoned 

three desires: a belief in the extremes, false views, and the esteeming of views. It appears that the Blessed One should 

term these views connections favorable to the quality of Prthagjana.‖ 

K43c-d: ―There are three categories of klesa: 1. simple, to be abandoned through the Seeing of Suffering, namely a belief 

in a self and a belief in the extremes; 2. twofold, to be abandoned through the Seeing of Suffering and the Path, namely 

the esteeming of morality and ascetic practices; and 3. fourfold, to be abandoned through Seeing the Four Noble Truths, 

namely doubt, false views, and the esteeming of views. By indicating the first three as connections, the Blessed One 

indicates the gate to the other klesas, the beginning of each category. He also indicates the root, for a belief in the 

extremes is set into motion by a belief in a self, the esteeming of views by the esteeming of morality and ascetic 

practices, and false views by doubt.‖ 
 

agantukāmatāmārgavibhramo mārgasaṁśayaḥ| ityantarāyā mokṣasya gamane'tastrideśanā||44|| 
或不欲發起  迷道及疑道  能障趣解脫  故唯說斷三 

44. Three are indicated because three things create an obstacle to arriving at deliverance: a non-
desire to go, error with respect to the Path, and doubt with respect to the Path.  

N/C: Bhasya: ―Others say: [K44…] In the same way that, in the world, these three things form an obstacle to progress to 

another place, in this same way they form an obstacle to progress towards deliverance: (a) a belief in a self, which 

inspires a fear of deliverance and causes one not to desire to arrive at it; (b) the esteeming of morality and ascetic 

practices through which, having recourse to another path, one becomes deluded about the Path; and (c) doubts, doubt 

about the Path. The Blessed One, wishing to teach that the Srotaapanna has completely abandoned these three obstacles, 

says that he has abandoned three connections.‖ 
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pañcadhaivordhvabhāgīyaṁ dvau rāgau rūpyarūpijau| auddhatyamānamohāśca vidvaśād bandhanatrayam||45|| 
順上分亦亓  色無色二貪  掉舉慢無明  令不超上故 

45a-c. Five are “superior”, namely two lusts, those which arise from Rūpahdhātu and from 
Ārūpyadhātu, namely dissipation, pride and ignorance. 45d. There are three bonds by reason of 
sensation.  

N/C: K45a-c: ―They are ‗superior,‘ which means that one cannot pass beyond the higher spheres when one has not 

abandoned them.‖ 

K45d: ―How many bandhanas or bonds are there? Three, namely all lust, all hatred, and all ignorance. Why are only 

these three called bonds? 45d. There are three bonds by reason of sensation. There are three bonds by reason of the three 

sensations. Lust creates anusayana, that is, ‗becomes lodged in and grows‘ in agreeable sensation, both by taking it as its 

object and by association; hatred in disagreeable sensation; and ignorance, and—but not in the same manner—lust and 

hatred, in the sensation of indifference (ii.8c). Or rather the preceding rule refers to the sensation of personality.‖ 
 

ye'pyanye caitasāḥ kliṣṭāḥ saṁskāraskandhasaṁjñitāḥ| kleśebhyaste'pyupakleśāste tu na kleśasaṁjñitāḥ||46|| 
縛三由三受  隨眠前已說  隨煩惱此餘  染心所行蘊 

46. Defiled mental states, forming part of the saṁskāra-skandha, but different form the kleśas, are 
also upakleśas without being kleśas.  

N/C: Bhasya: ―Dharmas different from the klesas, defiled mental states, included within the samskaraskandha (i.15), are 

solely upaklesas. Upaklesas means that which is found near (upa) the klesa, or close to which the klesa is found, (i.e., 

which is produced following the klesa). Not being roots, they are not klesas.‖ 
 

āhrīkyamanapatrapyamīrṣyāmātsaryamuddhavaḥ| kaukṛtyaṁ styānamiddhaṁ ca paryavasthānamaṣṭadhā||47|| 
纏八無慚愧  嫉慳并悔眠  及掉舉惛沈  或十加忿覆 

47. There are eight types of wrappings: disrespect, absence of fear, envy, avarice, dissipation, 
regret, torpor, and languor.  

N/C: Bhasya: ―Let us now explain the relationship of the klesas with the wrappings and the klesamalas. What are the 

paryavasthanas or wrappings? A klesa is also a wrapping, as we can see from the text: ‗One experiences a suffering 

which proceeds from the wrapping which is lust.‘ The Prakaranapadasastra teaches that there are eight wrappings: 

[K47…]‖ 
 

krodhamrakṣau ca rāgotthā āhrīkyauddhatyamatsarāḥ| mrakṣe vivādaḥ avidyātaḥ styānamiddhānapatrapāḥ||48|| 
無慚慳掉舉  皆從貪所生  無愧眠惛沈  從無明所起 

48a. Also anger and hypocrisy. 48b. From out of lust there proceeds disrespect, dissipation, and 
avarice. 48c. There is no agreement with regard to hypocrisy. 48d. From out of ignorance there 
proceeds torpor, languor, and absence of fear.  

N/C: K48a: ―The system of the Vaibhasikas admits ten, by adding [K48a…]‖  

See ―75 Dharma of the Abhidharmakosa‖ for the wrappings (dharma #): disrespect (39), absence of fear (40), envy (44), 

avarice (47), dissipation (38), regret (51, ―regret is good or bad, but only defiled regret is a wrapping‖), torpor (37), 

languor (52, ―only defiled languor is a wrapping‖), anger (41) and hypocrisy (46). 

―What is the origin of the wrappings? [K48b…] These three upaklesas proceed from lust (‗to proceed‘ means to be an 

outflowing, nisyanda, ii.57c). [K48c…] There is no agreement with regard to hypocrisy: according to some, it proceeds 

from out of desire (‗thirst‘); according to others, from out of ignorance; according to others, from out of one or the other 

accordingly as it refers to persons who are knowledgeable or who are ignorant. [48d…] These three proceed from 

ignorance.‖ 
 

kaukṛtyaṁ vicikitsātaḥ kodherṣye pratighānvaye| anye ca ṣaṭkleśamalāḥ māyā śāṭhyaṁ madastathā||49|| 
嫉忿從瞋起  悔從疑覆諍  煩惱垢六惱  害恨諂誑憍 

49a-b. From out of doubt there proceeds regret and anger; from out of hatred there proceeds envy. 
49c-50b. (The other upakleśas are the six kleśamalas:) cheating, crookedness, drunkenness of pride, 
esteeming evil, enmity, and hostility.  

N/C: K49a-b: ―It is thus that these ten upaklesas are an outflowing of the klesas.‖ 

Bhasya: ―(In the same way that foul things, mala, leave the body, so too the klesamalas, ‗filth of the klesas‘ come out of 

the klesas). What are the klesamalas? [49c-50b…]‖ See ―75 Dharma of the Abhidharmakosa‖ (dharma #):  cheating (48), 

crookedness (43), drunkenness of pride (49), esteeming evil (45), enmity (42), and hostility (50). 
 

pradāśa upanāhaśca vihiṁsā ceti rāgajau| māyāmadau pratighaje upanāhavihiṁsane||50|| 
誑憍從貪生  害恨從瞋起  惱從見取起  諂從諸見生 

50b-51b. From out of lust there proceeds cheating and the drunkenness of pride; from anger enmity 
and hostility;  

N/C: Bhasya: ―Crookedness is an outflowing of view, for it is said in a stanza, ‗What is crookedness? It is transgressing 

views.‘ [The wrappings and the malas arise from the klesas; they are thus upaklesas.] 
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dṛṣṭyāmarśāt pradāśastu śāṭhyaṁ dṛṣṭisamutthitam| tatrāhrīkyānapatrāpyastyānāmiddhoddhavā dvidhā||51|| 
纏無慚愧眠  惛掉見修斷  餘及煩惱垢  自在故唯修 

[51] esteeming evil from out of the esteeming of views; and crookedness from out of view. 51c. 
Disrespect, absence of fear, torpor, languor, and dissipation are abandoned through Seeing and 
Meditation.  

N/C: K51c: ―Five wrappings—namely the five the first of which is disrespect—being associated with two klesas, are 

twofold: abandoned through Seeing and Meditation. They are abandoned through Seeing the Truth through which the 

klesa to which they are associated is abandoned.‖ 
 

tadanye bhāvanāheyāḥ svatantrāśca tathā malāḥ| kāme'śubhāḥ trayo dvidhā pareṇāvyākṛtāstataḥ||52|| 
欲三二餘惡  上界皆無記 

52a. The other wrappings are solely abandoned through Meditation. 52b. And so too the malas, 
being autonomous. 52c. In Kāmadhātu, they are of two types; the others are bad; 52d. Above, the 
upakleśas are neutral.  

N/C: K52a: ―The other wrappings, envy and the rest, are abandoned only by Meditation: in fact they are of the so-called 

‗autonomous‘ category, being associated with a single ignorance which is abandoned through Meditation.‖ 

(―autonomous‖ here means: P/P: ―not dependent on raga, etc.‖) K52b: ―The same holds for the klesamalas.‖ 

K52c: ―Torpor, dissipation, and languor are both bad and neutral.‖ 

K52d: ―Above Kamadhatu, the upaklesas—to the extent that they exist there—are neutral.‖ 
 

māyā śāṭhyaṁ ca kāmādyadhyānayoḥ brahmavañcanāt| styānauddhatyamadā dhātutraye anye kāmadhātujāḥ||53|| 
諂誑欲初定  三三界餘欲 

53a. Cheating and crookedness exist in Kāmadhātu and in the First Dhyāna. 53b. Since Brahmā tried 
to deceive. 53c. Torpor, dissipation, and pridefulness exist in all three spheres. The others in 
Kāmadhātu.  

N/C: K53a-b: ―These two upaklesas exist in two spheres, Kamadhatu and Rupadhatu…We cannot doubt this, for 

Mahabrahma attempted to deceive the Ayusman Asvajit by giving him an inexact definition of himself.‖ 

K53c: ―Of the sixteen upaklesas, ten wrappings and six malas, eleven exist only in Kamadhatu, with the exception of 

cheating, crookedness, torpor, dissipation, and pridefulness.‖ 
 

samānasiddhā dṛggheyā manovijñānabhūmikāḥ| upakleśāḥ svatantrāśca ṣaḍ vijñānāśrayāḥ pare||54|| 
見所斷慢眠  自在隨煩惱  皆唯意地起  餘通依六識 

54a. Those that are abandoned through Seeing the Truths are of the spheres of the manovijñāna, 
plus pride and languor. 54b. Plus the autonomous upakleśas. 54c. The others have the six 
consciousnesses for their support.  

N/C: K54a: ―Klesas and upaklesas which are abandoned through Seeing are supported by the manovijnana alone; so too 

pride and languor which are abandoned through Meditation; for these two, in their totality (in the three spheres), are of 

the sphere of the manas.‖ 

K54b: ―In the same way, the autonomous upaklesas (envy, avarice, etc.) are abandoned through Meditation.‖ 

K54c: ―The others are supported by the six consciousnesses: lust is abandoned through Meditation, as are hatred and 

ignorance, as well as the upaklesas which are associated with them, disrespect, absence of fear, torpor, and dissipation, 

and those which are included in the klesamahabhumikas (disbelief, idleness, and non-diligence) (ii.26a-v).‖ 
 

sukhābhyāṁ saṁprayukto hi rāgaḥ dveṣo viparyayāt| mohaḥ sarvaiḥ asaddṛṣṭirmanoduḥkhasukhena tu||55|| 
欲界諸煩惱  貪喜樂相應  瞋憂苦癡遍  邪見憂及喜 

55a. Lust is associated with two agreeable sensations. 55b. Hatred with the contrary. 55c. Moha (or 
avidyā) with all. 55c-d. The view of negation with dissatisfaction and satisfaction [“sensation” is a 
typo in Pruden]  

N/C: K55a: ―Lust is associated with pleasure and satisfaction.‖ 

K55b: ―Hatred is associated with displeasure and dissatisfaction, for lust and hatred have respectively happiness and 

dejection for their aspect, for both of them belong to the six consciousnesses.‖ 

K55c: ―Being associated with all the klesas, ignorance is associated with the five sensations.‖ 

K55c-d: ―False view is associated with dissatisfaction among those persons who have done meritorious actions and who 

regret that their actions are without result; it is associated with satisfaction among transgressors.‖ 
 

daurmanasyena kāṅkṣā anye saumanasyena kāmajāḥ| sarve'pyupekṣayā svaiḥ svairyathābhūmyūrdhvabhūmikāḥ||56|| 
疑憂餘亓喜  一切捨相應  上地皆隨應  遍自識諸受 

56a. Doubt with dissatisfaction. 56b. The others with satisfaction. 56b. Those arisen in Kāmadhātu. 
56c. All are associated with indifference. 56c-d. In the higher stages, they are associated with their 
own sensations, to be determined according to the stage.  
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N/C: K56a: ―If one who aspires to certitude doubts, then he is dissatisfied.‖ 

K56b: ―The others, that is, the views with the exception of false views and egotism—are associated with satisfaction, for 

they have the aspect of happiness. 

―Which anusayas have we considered up to now? K56b. Those arisen in Kamadhatu. Having indicated the difference of 

these anusayas, the author notes a common characteristic: 56c. All are associated with indifference. All these anusayas 

are associated with the indriya of indifference, for, says the School, there is necessarily indifference when the series of 

the klesa is going to be broken.‖ 

K56c-d: ―In the higher stages, the anusayas are associated with the sensation which are proper to them, to the extent that 

these sensations exist there (see ii.12, viii.12). In the stage—the First Dhyana—where there are four consciousnesses, 

seeing, hearing, touch, and mental consciousness, the anusayas which are produced with each of these consciousnesses 

are associated with the sensations proper to this consciousness: there one finds (1) the sensation of pleasure 

corresponding to the consciousnesses of seeing, hearing, and touch; (2) the sensation of satisfaction corresponding to the 

mental consciousness; and (3) the sensation of indifference corresponding to the four consciousnesses.  

―In the stages—the Second Dhyana, etc.—where only the mental consciousness is found, the anusayas which are 

produced with this consciousness are associated with the sensations proper to this consciousness in the state in question: 

Second Dhyana, satisfaction and indifference: Third Dhyana, pleasure and indifference; Fourth Dhyana and Arupyas, 

indifference.‖ 
 

daurmanasyena kaukṛtyamīrṣyā krodho vihiṁsanam| upanāhaḥ pradāśaśca mātsaryaṁ tu viparyayāt||57|| 
諸隨煩惱中  嫉悔忿及惱  害恨憂俱起  慳喜愛相應 

57a-c. Regret, envy, anger, hostility, aversion, and the esteeming of evil are associated with 
dissatisfaction. 57d. Avarice, with the contrary.  

N/C: K57a-c: ―These upaklesas are associated with the indriya of dissatisfaction because they have dejection for their 

mode and they belong to the sphere of the manas.‖ 

K57d: ―Avarice is associated with the indriya of satisfaction; it has happiness for its mode, for it proceeds greed.‖ 
 

māyā śāṭhyamatho mrakṣo middhaṁ cobhayathā madaḥ| sukhābhyām sarvagopekṣā catvāryanyāni pañcabhiḥ||58|| 
諂誑及眠覆  通憂喜俱起  憍喜樂皆捨  餘四遍相應 

58a-b. Crookedness, cheating, hypocrisy, and languor are associated with one and the other. 58b-c. 
Pridefulness is associated with the two agreeable sensations. 58c. Indifference is everywhere. 58d. 
The four others with five.  

N/C: 58a-b: ―‗Associated with the indriya of satisfaction and with the indriya of dissatisfaction:‘ it happens that one 

deceives another with satisfaction, and one deceives with dissatisfaction.‖ 

K58b-c: ―In the Third Dhyana, pridefulness is associated with the indriya of pleasure; below, with the indriya of 

satisfaction; above, with the indriya of indifference. Thus K58c. Indifference is everywhere. All are associated with 

indifference. In the way that there is no restriction in the association of the klesa and the upaklesas with ignorance, so too 

with indifference.‖ 

K58d: ―Four wrappings—namely disrespect, absence of fear, torpor, and dissipation—are associated with the five 

sensations, because the first two are akusalamahabhumikas, and the last two are klesamahabhumikas (ii.26).‖ 
 

kāme nivaraṇāni ekavipakṣāhārakṛtyataḥ| dvayaketā pañcatā skandhavighātavicikitsanāt||59|| 
蓋亓唯在欲  食治用同故  雖二立一蓋  障蘊故唯亓 

59a. The hindrances exist in Kāmadhātu. 59b-c. Two make up a single hindrance, because they have 
the same opposites, the same nourishment, and the same result. 59c-d. Only five, by reason of the 
destruction of a skandha, by reason of doubt.  

N/C: Bhasya: ―From another point of view, the Sutra declares that there are five ‗hindrances‘ or ‗obstacles; (nivaranas), 

among the klesas and upaklesas: 1. kamacchanda, 2. anger, 3. torpor-languor, 4. dissipation-regret, and 5. doubt. Does 

this refer to the torpor, dissipation, and doubt of all the three Dhatus, or only of Kamadhatu? The Sutra says that the 

hindrances are exclusively bad; consequently K59a.The hindrances exist in Kamadhatu. But in none of the other Dhatus.‖ 

K59b-c: ―Why do torpor-and-languor and dissipation-and-regret constitute, as groups, two hindrances? [59b-c…]  The 

Sutra teaches that torpor and languor have the same nourishment, and the same counter-nourishment: ‗What is the 

nourishment of torpor-languor? Five dharmas, namely tandri (bad omens seen in dreams), arati (unhappiness), 

vijrmbhika (physical exhaustion), bhakte'samata (uneven consumption of food), and cetaso linatva (mental depression). 

What is the counter-nourishment? Alokasamjna.‖ 

―Torpor and languor have the same action or task of rendering the mind languid. In this same way dissipation and regret 

have the same nourishment, the same counter-nourishment, and the same effect. Its nourishment is four dharmas: 

preoccupation relative to one's relatives (jnativitarka), preoccupation relative to one's land (janapadavitarka), 

preoccupation relative to the deathless ones (amaravitarka), and remembrance of one's former merry-making and 

companions. Its counter-nourishment is calmness. Its effect is to agitate the mind.‖ 
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K59c-d: ―But all the klesas are a ‗hindrance.‘ Why does the Sutra distinguish five hindrances? [K59c-d…] 

Kamacchanda and anger destroy the element of morality, torpor-languor destroy the element of discrimination, and 

dissipation-regret destroy the element of absorption. And in the absence of discrimination and absorption, there is doubt 

concerning the Truths. 

―But, one would say, if this explanation is correct, dissipation-regret, which hinders absorption, should be listed, in the 

list of the hindrances, before torpor-languor. Thus these two hindrances destroy, in the order in which they are named, 

the two elements of absorption and discrimination: the danger to the person who applies himself to absorption is in 

torpor-languor; the danger to him who applies himself to discrimination of the dharmas is in dissipation-regret.‖ 

―Other masters give another explanation. How do they explain this? The monk on his rounds perceives an agreeable or 

disagreeable object, and considers it as such; when he returns to the monastery the enjoyment and the aversion which 

proceed from this agreeable-disagreeable impression, first hinder his entry into absorption. Then, when the monk has 

entered into absorption, as he does not correctly cultivate calm and insight (samatha and vipasyana), there is then 

produced torpor-languor and dissipation-regret which, in this order, hinder his absorption (samadhi = samatha) and his 

discrmination (prajna = vipasyana). Finally, when he has left the absorption, doubt hinders his reflection on the 

dharmas. It is in this way that there are the five hinderances.‖ 
 

ālambanaparijñānāttadālambanasaṁkṣayāt| ālambanaprahāṇācca pratipakṣodayāt kṣayaḥ||60|| 
遍知所緣故  斷彼能緣故  斷彼所緣故  對治起故斷 

60a-c. Destruction by a knowledge of the object, by the destruction of the kleśas of which they are 
the object, and by the abandoning of the object. 60d. There is destruction through the arising of the 
opposition.  

N/C: Bhasya: ―It is not an absolute principle that the klesas are abandoned by a knowledge of their object. They are 

abandoned in four ways. With respect to the klesas abandoned through Seeing: [K60a-c…] 

1. The klesas (1) bearing on the bhumi to which they belong, abandoned through the Seeing of Suffering and the Arising 

of Suffering, or (2) having a pure object, abandoned through the Seeing of the Extinction of Suffering and the Path (v. 

14), are abandoned through a knowledge of their object. 

2. The universal klesas in another sphere, abandoned through the Seeing of Suffering and the Arising of Suffering, are 

abandoned through the destruction of the klesa of which they are the object. These klesas (v. 12) are of the object of a 

universal klesa in its own sphere: by the destruction of those, these are also destroyed. 

3. The klesas having an impure object, abandoned through the Seeing of the Extinction of Suffering and the Path are 

abandoned through the abandoning of their object. These klesas have for their object the klesa which has a pure object 

(v. 14). By the destruction of those, these are also destroyed. 

―With respect to the klesas abandoned through Meditation, [K60d…] When a path is opposed to one category of klesa, 

this path, by arising, causes this category of defilement to be abandoned. Which path is opposed to which category? This 

will be taught in detail (vi.33): ‗The weak-weak path is opposed to the strong-strong category . . . The strong-strong path 

is opposed to the weak-weak category.‘‖ 
 

prahāṇādhārabhūtattva dūṣaṇākhyaścaturvidhaḥ| pratipakṣaḥ prahātavyaḥ kleśa ālambanāt mataḥ||61|| 
對治有四種  謂斷持遠厭  應知從所緣  可令諸惑斷 

61a-c. Opposition is fourfold: abandoning, maintaining, removal, and disgust. 61c-d. The kleśa is 
supposed to become abandoned through separation from its object.  

N/C: K61a-c: ―1. The Uninterrupted Path (anantaryamarga, vi.28,65) is a prahana-pratipaksa, ‗an opposition which 

results in abandoning.‘ 

2. The next path, the Path of Deliverance (vimuktimarga), is an adhara-pratipaksa, ‗opposition through which the 

abandoning obtained by the proceeding path, is found to be maintained, affirmed.‘ 

3. The next path, visesamarga is the duribhava-pratipaksa, ‗opposition by which the possession of the kleia previously 

cut off, is found to be removed.‘ According to others, the Path of Deliverance is itself the opposition of removal 

(duribhava-pratipaksa), for the possession of the klesa is also removed from it. 

4. The path which consists of considering a sphere of existence as bad (impermanent, etc.) and which finds disgust in it 

is the path of opposition through disgust (vidusana-pratipaksa, see vi.50). 

But we say, here is the correct order:  

1. opposition through disgust is the Preparatory Path ( prayogamarga); 

2. opposition through abandoning is the whole of the Uninterrupted Path;  

3. opposition through which the proceeding path is maintained is the Path of Deliverance; and  

4. opposition by which the possession of the klesa previously cut off, is removed is the Distinguished Path (V.63).‖ 

K61c-d: ―The klesa, in fact, cannot be separated from its samprayoga, (that is, from the dharmas associated with the 

mind, sensations, etc. ii.24); but it can be separated from its object in such a manner that it no longer re-arises bearing on 

this object. So be it. A future klesa can be separated from its object, but how can a past klesa be? [The thing that it has 

taken as its object remains having been taken as object]. Would you say that the expression ‗to be abandoned through 
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separation from its object,‘ signifies ‗to be abandoned through perfect knowledge of the object?‘ But the rule that the 

klesa is abandoned through knowledge of the object is not absolute (see above, p. 854); consequently there is a difficulty 

to be resolved here. 

―What does one do in order that the klesas may be termed prahma, or ‗abandoned?‘ A personal klesa is abandoned 

through the cutting off of prapti or the possession of this klesa (ii.36b) which exists in the personal series. As for the 

klesa of another, or for rupa in its totality (kusala, etc.), or for the undefiled dharmas, these diverse things are abandoned 

through the abandoning of the personal klesa which takes them as its object.‖ 
 

vailakṣaṇyādvipakṣatvāddeśavicchedakālataḥ| bhūtaśīlapradeśādhvadvayānāmiva dūratā||62|| 
遠性有四種  謂相治處時  如大種尸羅  異方二世等 

62. Separation through different nature, through opposition, through separation of place, and 
through time; as, for example, the primary elements, the precepts, places, and the two time periods.  

N/C: Bhasya: ―1. Separation through difference of nature: although the primary elements (mahsbhuta) arise together 

(sahaja, ii.65), they are separated one from the other by the fact of their different natures. 

2. Separation by opposition: one is separated from immorality by the precepts. 

3. Separation of place by difference of place: the oceans of the East and the West. 

4. Separation by time: as the past and the future. One says that the past and the future are separated: from what are they 

separated? They are separated from the present. How can the past which has just perished and the future which is about 

to arise be separated from the present? It is by reason of the difference of time period that, according to us, the past and 

the future are separated; not by reason of the fact that they will be distant in the past or in the future. For if this were the 

case, the present would also be separate, for it constitutes a different time period. We say that the past and the future are 

separated through their activity (karitra, see v.25).‖ 

The Bhasya then takes up the question: ―But how can an unconditioned thing, which is always inactive, be considered as 

near?‖ Further discussion ensues, concluding: ―The future is separated from the unique, self characteristics of the 

dharmas, because it has not attained them; the past is separated from them because it has fallen away from them.‖ 
 

sakṛt kṣayaḥ visaṁyogalābhasteṣāṁ punaḥ pūnaḥ| pratipakṣodayaphalaprāptīndriyavivṛddhiṣu||63|| 
諸惑無再斷  離繫有重得  謂治生得果  練根六時中 

63a. Destruction all at once. 63a-b. The acquisition of disconnection from the kleśas takes place 
many times. 63c-d. There is arising of the opposition, the acquisition of results, and the perfection 
of the faculties.  

N/C: Bhasya: ―It has been said that the klesas are not destroyed through the arising of their opposition or opposites 

(v.60d). We would ask if, through the Distinguished Path (visesamarga, vi.65b-d), there is a ‗progressive abandoning 

(visesa-prahana)‘ of the klesas? No. Of all the klesas, there is K63a. Destruction all at once. The klesa is destroyed 

through the Path which is its ‗path of abandoning.‘ But [K63a-b…] In how many moments? In six moments: [K63c-d…] 

‗Opposition‘ here means the ‗Path of Deliverance (vimuktimarga)‘ ‗Results‘ means the four results of the religious life, 

the result of Srotaapanna, etc. (vi.51). ‗Perfection of the faculties‘ refers to indriyasamcara (vi.60c). Disconnection from 

the klesas is acquired in these moments: for certain klesas, according to the case, in six moments; but in decreasing 

number down to two for others.‖ 
 

parijñā nava kāmādyaprakāradvayasaṁkṣayaḥ| ekā dvayoḥ kṣaye dve te tathordhvaṁ tisra eva tāḥ||64|| 
斷遍知有九  欲初二斷一  二各一合三  上界三亦爾 

64a. There are nine perfect knowledges. 64b-c. The destruction of the first two types of Kāma 
constitute one perfect knowledge. 64c. The destruction of the two types consists of two. 64d. In 
that same way, above, there are three perfect knowledges.  

N/C: Bhasya: ―Under certain conditions, disconnection (visamyoga) receives the name of parijna, ‗perfect knowledge‘. 

There are two types of perfect knowledge: jnanaparijna, ‗perfect knowledge consisting of knowledge,‘ which is pure 

knowledge; and prahanaparijna, ‗perfect knowledge which produces abandoning,‘ which is abandoning itself, for the 

effect is designated by the name of its cause. 

―Does all abandoning constitute one perfect knowledge? No. Why is this? That is, [K64b-c…] That is, the destruction of 

the first two types of klesa of Kamadhatu, the klesas abandoned through the Seeing of Suffering and the Arising of 

Suffering.‖ 

K64c: ―The abandoning of the klesas of Kamadhatu abandoned through the Seeing of the Extinction of Suffering 

constitutes one perfect knowledge; the same for the abandoning of the klesas of Kamadhatu abandoned through the 

Seeing of the Path. As the abandoning of the klesas of Kamadhatu abandoned through the Seeing of the Truths 

constitutes three perfect knowledges, [K64d…].‖ 

K64d: ―The same for the two higher spheres taken together, the abandoning of the klesas abandoned through the Seeing 

of Suffering and the Arising of Suffering constitutes one perfect knowledge; the abandoning of the klesas abandoned 

through the Seeing of the Extinction of Suffering constitutes the second perfect knowledge; and the abandoning of the 

klesas abandoned through the Seeing of the Path constitutes one perfect knowledge. Thus there are six perfect 
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knowledges for the abandoning of the klesas which belong to the three spheres and which are abandoned by the Seeing 

of the Truths.‖ 
 

anyā avarabhāgīyarūpasarvāsravakṣayāḥ| tisraḥ parijñāḥ ṣaṭ kṣāntiphalaṁ jñānasya śeṣitāḥ||65|| 
餘亓順下分  色一切斷三  於中忍果六  餘三是智果 

65a-c. There are three other perfect knowledges: the destruction of the avarabhāgīya cankerous 
influences, the cankerous influences of Rūpadhātu, and of all the cankerous influences. 65c. Six are 
the result of the patiences (see above p. 775) 65d. The others, the results of the knowledges.  

N/C: K65a-c: ―The abandoning of the avarabhagiya cankerous influences (v.43a), that is, the cankerous influences of 

Kamadhatu, constitute one perfect knowledge. The abandoning of the cankerous influences of Rupadhatu, which is 

called ruparagaksayaparijna ‗perfect knowledge consisting of the destruction of attachment to Rupadhatu‘ constitutes 

one perfect knowledge. The third perfect knowledge is the total abandoning of the cankerous influences of Arupyadhatu, 

which is called sarvasamyojanaparyadanaparijna, ‗perfect knowledge consisting of the annihilation of all the bonds‘ 

(v.41). [These three perfect knowledges are the abandoning of the types of klesa abandoned though Meditation.] 

―Rupadhatu is distinguished from Arupyadhatu with respect to the abandoning of the klesas abandoned through 

Meditation; one does not establish this distinction with respect to the abandoning of the klesas abandoned through the 

Seeing of the Truths: the opposition is the same for these (anvayajnana, vii.2c-d), but not for those. Thus three are nine 

perfect knowledges.‖ 

K65c: ―The first six perefect knowledges, which consist of the abandoning of the klesas abandoned through Seeing the 

Truths, are the result of the ―patiences‖ (ksantis, vi.25c). 

K65d: ―The three perfect knowledges, the first of which is the perfect knowledge which consists of the abandoning (of 

the cankerous influences) of Kamadhatu, are obtained through the Path of Meditation; thus they are the result of the 

‗knowledges.‘  

―How can a perfect knowledge be the result of a patience? Because the patiences are the associates of the jnanas or 

knowledges: in the manner in which the associates of a king improperly receive the name of king; or rather, because a 

patience and a knowledge have the same result.‖ 
 

anāgamyaphalaṁ sarvā dhyānānāṁ pañca vāthavā| aṣṭau sāmantakasyaikā maulārūpyatrayasya ca||66|| 
未至果一切  根本亓或八  無色邊果一  三根本亦爾 

66a-b. All are the result of anāgamya; five or eight are the result of the dhyānas. 66c. One is the 
result of a sāmantaka. 66d. One is also the result of three maulārūpyas.  

N/C: K66a-b: ―According to the Vaibhasikas, five are the result of the mauladhyanas or the ‗principal absorptions‘ (in 

opposition to the samantakas or absorptions preparatory to the Dhyanas, viii.6, 22a), namely, those which consist of the 

abandoning of the klesas of the sphere of Rupadhatu and Arupyadhatu (perfect knowledges four, five, six, eight and 

nine). The abandoning of the klesas of the sphere of Kamadhatu (perfect knowledges one, two, three, and seven) is the 

result of only anagamya, that is, of the absorption preparatory to the First Dhyana.‖  

The Bhasya then presents the view of Bhadanta Ghosaka (8 are the result of the dhyanas…). 

K66c: ―The perfect knowledge consisting of the destruction of attachment to Rupadhatu (perfect knowledge number 8) is 

the result of the samantaka, or preparatory stage (viii.22a) of Akasanantyayatana. (In order to enter into the First Arupya, 

one should disengage oneself from the defilements of Rupadhatu: this is what one does in this preparatory stage).‖ 

K66d: ―The perfect knowledge which consists of the annihilation of all the bonds is the result of the three principle 

Arupyas.‖ 
 

āryamārgasya sarvāḥ dve laukikasya anvayasya ca| dharmajñānasya tisrastu ṣaṭ tatpakṣasya pañca ca||67|| 
俗果二聖九  法智三類二  法智品果六  類智品果亓 

67a. All are the result of the Āryan Path. 67b. Two of the wordly path. 67c. Two also through anvaya; 
67d. Three through dharmajñāna; 67e. Five or six, from one and the other groups.  

N/C: K67a: ―The nine perfect knowledges are obtained through the pure path.‖ 

K67b: ―Perfect knowledges numbers seven and eight are also obtained through the impure path.‖ 

K67c: ―The last two perfect knowledges are the result of anvayajnana (vii.3c: a knowledge of Suffering etc., of the two 

higher spheres) included in the Path of Meditation.‖ 

K67d: ― The last three are the result of dharmajnana (knowledge of Suffering, etc., of Kamadhatu) included in the Path 

of Meditation, for this knowledge is opposed to the klesas of the three spheres abandoned through Meditation.‖ 

K67e: ―Six are the result of the dharmajnana group, namely those which are the result of the dharmaksantis and the 

dharmajnanas; five are the result of the anvayajnana group, namely those which are the result of anvayaksantis and the 

anvayajnanas. The expression ‗group‘ is to be understood for the ksantis and the jnanas.‖ 
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anāsravaviyogāpterbhavāgravikalīkṛteḥ| hetudvayasamudghātāt parijñā dhātvatikramāt||68|| 
得無漏斷得  及缺第一有  滅雙因越界  故立九遍知 

68a-c. There is perfect knowledge by reason of the pure acquisition of disconnection, the partial 
abandoning of Bhavāgra, and the destruction of two causes. 68d. By the reason of the fact that one 
passes over a sphere.  

N/C: Bhasya: ―Why is not all abandoning (prahana) considered a perfect knowledge (parijna)? With regard to 

abandoning,—the result of the patiences (Path of Seeing the Truths)—:” 

K68a-c: ―The abandoning which includes these three characteristics receives the name of perfect knowledge. The 

abandoning of a Prthagjana (ii.40b-c) can include the abandoning of two causes (‗universal‘ klesas); but a Prthagjana can 

never obtain the pure acquisition of disconnection (ii.38b); he never ‗mutilates‘ Bhavagra. After his entry into the Path of 

Seeing until the third moment (duhkhe'nvayajnanaksanti, vi.25c), the Aryan's abandoning include the pure acquisition of 

disconnection, but not the ‗mutilation‘ of Bhavagra, nor the destruction of the two universal causes (sarvatragahetu, 

ii.54a, v. 12) abandoned through the Seeing of Suffering and the Arising of Suffering. In the fourth moment 

(duhkhe'nvayajnana), Bhavagra is ‗mutilated,‘ and so too in the fifth (samudaye dharmajnanaksanti): but the two causes 

are not destroyed. But in the other dharmajnanas (moments six, ten, and fourteen) and in the other anvayajnanus 

(moments eight, twelve, and sixteen), the abandoning includes these three characteristics and receives the name of 

perfect knowledge.‖ 

K68d: ―With respect to the three perfect knowledges which consist of the abandonings, the results of knowledge (Path of 

Meditation on the Truths), they are thus called by reason of these three characteristics and by reason of a fourth: 

[K68d…] That is, because the ascetic detaches himself from a sphere (Kamadhatu in the seventh perfect knowledge, 

etc.) in its totality.‖ 
 

naikayā pañcabhiryāvaddarśanasthaḥ samanvitaḥ| bhāvanāsthaḥ punaḥ ṣaḍibharekayā vā dvayena vā||69|| 
住見諦位無  或成一至亓  修成六一二  無學唯成一 

69a-b. One who is to be found in the Path of Seeing of the Truths is either not endowed with perfect 
knowledge, or is endowed with from one to five perfect knowledges. 69c-d. Abiding in Meditation, 
with six, with one, or with two.  

N/C: K69a-b: ―A Prthagjana has no perfect knowledges. In the Path of Seeing, the Aryan is not endowed with any 

perfect knowledge until samudaye dharmajnanaksanti (vi.25c…); he is endowed with one perfect knowledge in 

samudaye'navayajnana and samudaye‟nvayajnanaksanti; with two in samudaye'nvayajnana and nirodhe 

dharmajnanaksanti; with three in nirodhe dharmajnana and nirodhe'nvayajnanaksanti, with four in nirodhe‟nvayajnana 

and marge dharmajnanaksanti; with five in marge dharmajnana and marge'nvayajnanaksanti.‖ 

K69c-d: ―As long as one has not obtained detachment from Kamadhatu, the Aryan, after marge'nvayajnana—or when, 

having obtained it, one has fallen away from it—possesses six perfect knowledges in the Path of Meditation. When one 

has obtained this detachment—either before or after the comprehension of the Truths (abhisamaya=Path of Seeing, 

vi.25c)—one is endowed with a single perfect knowledge of the abandoning of the cankerous influences of Kamadhatu. 

The Arhat who obtains the qualtiy of Arhat is endowed with a single perfect knowledge of the annihilation of all the 

bonds. The Arhat who falls away (vi.56a) from the quality of Arhat through a wrapping (paryavasthana, v.47) of 

Rupadhatu finds himself again in the condition of an Aryan who is detached from Kamadhatu: one is thus endowed with 

a single perfect knowledge of the abandoning of the cankerous influences of Kamadhatu. Falling away through one 

defilement of Kamadhatu, he finds himself again in the condition of an Aryan not detached from this sphere: six perfect 

knowledges. Falling away through one defilement of Arupyadhatu, he finds himself in the condition of an Aryan who 

obtains detachment from Rupadhatu: he is endowed with two perfect knowledges: the perfect knowledge of the 

abandoning of the cankerous influences of Kamadhatu and the perfect knowledge of the destruction of attachment to 

Rupadhatu.‖ 
 

tāsāṁ saṁkalanaṁ dhātuvairāgyaphalalābhataḥ| ekāṁ dve pañca ṣaṭ kaścijjahātyāpnoti pañca na||70|| 
越界得果故  二處集遍知  捨一二亓六  得亦然除亓 

70a-b. One reduces the perfect knowledges to a single unit where there is detachment from one 
sphere and the acquisition of a result. 70c-d. One loses one, two, five, or six perfect knowledges; in 
this same way one obtains them, but never five.  

N/C: Bhasya: ―Why is there only a single perfect knowledge attributed to the Anagamin and to the Arhat?‖ 

K70a-b: ―‗To add up‘ (samkalana) means to total, to count together as a unit. The acquisition of the last two results 

coincides with the detachment from a sphere.‖ 

K70c-d: ―The saint who falls away from the quality of Arhat or from the detachment of Kamadhatu loses one perfect 

knowledge. The Anagamin detached from Rupadhatu who falls away from the detachment of Kamadhatu loses two 

perfect knowledges. When the saint who has arrived at the sixteenth moment (marge'nvayajnana) is detached from 

Kamadhatu before entering into the Path of Seeing, he loses five perfect knowledges, for at this moment he obtains the 

perfect knowledge that he has abandoned the cankerous influences of Kamadhatu. When one is not detached from 
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Kamadhatu before entering into the Path of Seeing, that is, when he is an anupurvaka (ii.l6d) he then obtains the sixth 

perfect knowledge which he will lose, with the five others, when he acquires detachment from Kamadhatu. One who, in 

the two paths, obtains one perfect knowledge not previously possessed, obtains one perfect knowledge. One who falls 

away from a single detachment of Arupyadhatu, obtains two perfect knowledges (the sixth and the seventh). One who 

falls away from the result of Anagamin obtains six perfect knowledges.‖ 
 

samāptaḥ parijñāprasaṅgaḥ|| abhidharmakośe'nuśayanirddeśo nāma pañcamaṁ kośasthānaṁ samāptamiti|| 
śrīlāmāvākasya yadatra puṇyam| 
 


