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Chapter 2: Karma in and after Greater Magadha 

 

The region east of the Vedic homeland, i.e. east of the confluence of the Ganges and the Jumna, in the 

eastern Ganges plane, may conveniently be called Greater Magadha, in view of the fact that one of its 

most important constitutive regions was called Magadha. It saw the appearance of a number of 

religious currents during the centuries around the middle of the first millennium B.C.E. We will 

consider — after some introductory remarks about Greater Magadha — Jainism, Ajivikism, those who 

saw in knowledge of the self the key to the highest goal, and Buddhism. 

 

Magadha was the name of a kingdom in the eastern Ganges valley. In the fourth century B.C.E. it 

became the center of an empire that at its height unified most of the Indian subcontinent, but Magadha 

and its surrounding regions — jointly to be referred to as Greater Magadha — was characterized by an 

own culture already before the creation of this empire and for some time after its collapse. It was in 

this area that urbanization took off again from ca. 500 B.C.E. onward (after the disappearance of the 

so-called Indus civilization more than a thousand years earlier).  

The culture of Greater Magadha was in many respects different from Vedic culture, whose 

heartland was situated to its west. The two cultures could not but come in close contact, especially 

when the rulers of Magadha expanded their kingdom and included the Vedic heartland and much else 

into their empire (which reached its greatest extent under the Maurya emperor Ashoka). The resulting 

confrontation and sometimes assimilation of the two cultures constitutes the background against which 

much of the subsequent history of Indian culture has to be understood. 

One of the most distinctive features of the culture of Greater Magadha was the belief in rebirth 

and karmic retribution. This explains why the religious movements that were based on this belief 

originated here. The most well-known of these religious movements are Jainism, Buddhism and 

Ajivikism. The way in which this belief came to be adopted in Brahmanism, in spite of resistance that 

took many centuries to dissipate, will be explained in a later chapter. Note here that this belief came to 

be thought of in the Brahmanical tradition (and in modern scholarship until recently) as an inherent 

and inseparable part of it. 
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The cyclic vision of time — in which creations and destructions of the universe succeed each 

other in a beginningless and endless sequence — is another notion that originally belonged to Greater 

Magadha, only to be subsequently adopted and claimed as it own by Brahmanism. This vision is to be 

distinguished from the belief in a beginningless and endless sequence of births and deaths of sentient 

beings, but the parallelism between the two is easy to see. 

Funerary practices, too, opposed the culture of Greater Magadha to Vedic culture. The 

inhabitants of Greater Magadha built round funerary tombs for their dead; it is possible that dead 

bodies were placed in those tombs, without prior incineration, but this is not certain. The custom 

survives in the stupas of the Buddhists and Jainas, and in the so-called samadhis (funerary 

constructions) built for certain Hindu saints until today. Brahmanism absorbed in due time the belief in 

rebirth and karmic retribution (see below), but never accepted the funerary practices of its eastern 

neighbors, except in the exceptional case of certain Hindu saints. 

There are good reasons to assume that Ayurveda, the classical form of Indian medicine, had its 

roots in the culture of Greater Magadha. Unlike the Vedic medical tradition, which heavily relied on 

sorcery, spells and amulets, the medical tradition prevalent in Greater Magadha prepared and used 

drugs, often in ointments and plasters. What is more, the idea of restoring the balance of bodily fluids, 

central to classical Ayurveda, also appears to derive from the culture of Greater Magadha. As in the 

case of other cultural features (think of rebirth and karmic retribution), the medical tradition of Greater 

Magadha found its way into Brahmanical medicine, and lived on as part of Ayurveda, whose very 

name (note the part -veda) bears testimony to the unjustified Brahmanical claim that this tradition was 

originally theirs. 

The influence of Greater Magadha on the subsequent cultural and religious history of South 

Asia is hard to overestimate, and may include many more features than the ones here enumerated. 

Unfortunately this culture left us virtually no textual sources apart from the Buddhist and Jaina canons, 

so that it is extremely hard to find out more about it. Its major historical position was overshadowed in 

later centuries by the unprecedentedly successful spread of Brahmanism, to be discussed below. Here 

as elsewhere, Brahmanism reinterpreted past events, and even spread the idea that the creation of the 
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Maurya empire (which had been a disaster for Brahmanism) was due to a Brahmanical advisor to its 

first emperor. 

 

 

Jainism 

 

One of the religious currents to appear in Greater Magadha in the middle of the first millennium 

B.C.E. is Jainism, and it is the one most apt to enlighten us on the problem of rebirth and karmic 

retribution as it was conceived of in that region at that time. The reason is that it offered a solution that 

fits the problem like a glove. By studying its solution we find out how exactly the problem was 

thought of. 

 The solution offered in the earliest Jaina texts (and confirmed in other early sources) is 

asceticism. Not just any kind of asceticism. Liberation was thought to be the end result of a long 

period of ascetic exertions, which culminated in the total immobilization of the ascetic. This 

immobilization concerned the body, but also the mind. This immobilization went as far as it could 

possibly go, eventually including the suppression of activities such as breathing, and inevitably 

resulted in physical death. Indeed, liberation was thought to occur at the moment of death, provided 

that all other conditions had been fulfilled. 

 We will return to those other conditions in a minute, but will first consider what link there 

could possibly be between immobility asceticism and the belief in rebirth and karmic retribution. This 

link can easily be discerned. Karmic retribution means that my future is determined by what I do. 

Deeds are central to this believe, and the Sanskrit word karma does indeed primarily mean deed, 

activity. If deeds lead to rebirth, and I don’t want to be reborn, the obvious remedy is, of course, to 

abstain from all activity. This is what the early Jainas did. 

 Probably the earliest surviving detailed description of the road leading to liberation in the Jaina 

texts occurs in the so-called Acaranga Sutra. I will not present it here, for it is long and difficult. The 

main points are however clear. The ascetic who decides that he is ready for it takes up a position — 

lying, sitting or standing —, abstains from all food and faces death with complete indifference. He 
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starves to death in a state of total restraint with regard to all activity and movement. It is the 

culmination of a life of training and preparation. 

 

BOX: JAINISM AND ITS CANON 

 

The founder of Jainism as we know it, Mahavira, was a contemporary of the Buddha and must have 

lived, like the latter, in the fifth century B.C.E. Buddhist sources indicate that he died before the 

Buddha. It appears that the two teachers were aware of each other’s existence, but never met. 

Jaina tradition is no doubt correct in its claim that Jainism split up at an early date. The 

consequences of this split are visible today: Jainism survives in two divisions that disagree with each 

other on a number of points of theory and practice. One of these differences concerns the dress 

requirements of monks. This difference has given the two divisions their names: The monks of the 

Shvetambaras (“dressed in white”) wear white clothes, those of the Digambaras (“dressed in space”) 

wear no clothes whatsoever. 

A further difference concerns the survival of the earliest texts, believed to include (among 

other things) Mahavira’s words. According to the Digambaras, these earliest texts have not survived; 

according to the Shvetambaras, they have, though incompletely. But even the Shvetambaras admit that 

these early texts, or what remained of them, were not committed to writing until the fifth century C.E. 

Until that time they had presumably been preserved orally. 

Theoretically the Shvetambara canon consists of three parts: I. The Purvas (“old texts”); II. 

The Angas (“limbs”); III. The Angabahya (“subsidiary canon”). The Shvetambaras themselves 

consider that part I is entirely lost, and that the same is true of portions of part II. Linguistic and other 

criteria justify the belief that some of the surviving texts in the canon (among them: the Acaranga and 

the Uttaradhyayana) are considerably older than others. 

For the modern scholar it is clear that many of the texts included in the Shvetambara canon 

belong to a period not far removed from the date at which these text were written down. Only some of 

these texts (such as the Acaranga and the Uttaradhyayana) may go back to a period closer to the time 
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of Mahavira. Other texts, most notably the Thananga and the Samavayanga, present topics in 

numerical sequence; they are based on, and give expression to, lists of topics that were considered 

important and that had been arranged in accordance with the number of items they contained. This is 

an interesting feature of the Jaina canon, for the Buddhist canon contains similar texts, which came to 

exert a profound influence on the development of Buddhist thought (see “The Buddhist canon”, 

below). 

The unreliability of a large part of the Jaina canon (at least as far as information about the 

earliest period is concerned) is no doubt due to the lack of a strictly organized mnemonic tradition. In 

this respect Jainism differed a lot from Brahmanism, where the mnemonic tradition was strong and 

implied intensive training from a young age onward. Buddhism, too, with the institution of a well 

regulated monastic tradition, succeeded much better in preserving its ancient texts. 

 

 The emphasis on restraint of activity and movement is not surprising. We read repeatedly in 

the Acaranga that suffering is the result of activity: “he knows that all this suffering is born from 

activity”; “no action is found in him who has abandoned activity, the condition for rebirth originates 

on account of activity”. 

 The most obvious remedy against such a situation is abstention from activity: “Free from 

activity he knows and sees, he does not long for anything because of his insight”; “He is wise and 

awakened who has ceased from activity. ... Looking at those among the mortals in this world who are 

free from activity, having seen the result connected with activity, he who really knows turns away 

from activity”; etc. 

 All this gives us a clear and intelligible picture of the way to liberation in early Jainism. 

Activity being the source of all unhappiness, the monk tries to stop it in a most radical manner. The 

monk abstains from food and prepares for death in a position which is as motionless as possible. 

 The picture presented so far contains yet a serious flaw, and the early Jainas were aware of it. 

Given their beliefs, it cannot be denied that the abstention from all activity does not produce karmic 

consequences. However, before abstaining from all deeds, even the most committed Jaina ascetic has 

been active in the world, in his present life, and even more so in the innumerable lives that he has lived 
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before. All those earlier deeds will be clamoring for retribution, and the short time which our ascetic 

spends motionlessly will not change this. As a result, even the most extreme form of asceticism cannot 

lead to the desired end. The crucial question the Jaina practitioners were confronted with is how to 

disencumber themselves from the traces of their earlier deeds. 

 They had an answer. Immobility asceticism is not agreeable. Remaining in a standing position 

for days on end, preferably in the heat of the sun, abstaining from food and drink, not protecting one’s 

body from stinging insects and other vermin that will prey upon the ascetic, all this creates great 

suffering. The Jainas looked upon this suffering, not as an inevitable byproduct of the chosen method, 

but as an essential part of it. This suffering, they claimed, destroys the traces of earlier deeds. 

 Already the Uttaradhyayana, another early Jaina text, gives expression to this double role of 

asceticism. We read here, for example: “What does the soul produce by renouncing activity? By 

renouncing activity it produces a state without activity. By being without activity the soul does not 

bind new karma and destroys the karma that was bound before”. 

 Note that this passage, along with many others, explicitly attributes a double function to 

immobility asceticism. On the one hand, the ascetic, for the very reason that he (or more exceptionally, 

she) does not do anything, does nothing that could bring about karmic retribution. On the other, he 

burns the traces of earlier deeds. Asceticism, if judiciously practiced, may in this way culminate in a 

moment (the moment of bodily death of the ascetic) in which no karmic traces are left that might be 

the occasion for a new life. The ascetic, in this case, will not be reborn. 

 Interestingly, the early Buddhist texts, where they criticize the Jainas, attribute to them this 

same conviction of the double function of asceticism. The following passage, which presents the 

Buddha as being in conversation with a person named Mahanama, is of particular interest: 

 

At one time, Mahanama, I resided … on the mountain Gijjhakuta. At that time there were 

many Jainas on the black rock on the slope of the mountain Isigili, standing erect, refusing to 

sit down, and they experienced painful, sharp, severe sensations which were due to self-

inflicted torture. Then, Mahanama, having arisen in the evening from my retirement, I went to 

… where those Jainas were; having gone there I said to those Jainas: ‘Why, dear Jainas, are 
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you standing erect, refusing to sit down, and do you experience painful, sharp, severe 

sensations which are due to self-inflicted torture?’ When this was said, Mahanama, those 

Jainas said to me: ‘Friend, the Jaina Nathaputta, who knows all and sees all, claims complete 

knowledge and insight saying: “Always and continuously knowledge and insight are present to 

me, whether I walk, stand still, sleep or be awake.” He (i.e., Nathaputta) says: “Formerly, 

Jainas, you performed sinful activities; you must exhaust that sinful activity by means of this 

severe and difficult practice. Being here and now restrained in body, speech and mind, 

amounts to not performing sinful activity in the future. Thus, as a result of the annihilation of 

former actions by asceticism, and of the non-performing of new actions, there is no further 

effect in the future; as a result of no further effect in the future there is destruction of actions; 

as a result of the destruction of actions there is destruction of suffering; as a result of the 

destruction of suffering there is destruction of sensation; as a result of the destruction of 

sensation all suffering will be exhausted.” And this word of Nathaputta pleases us and is 

approved of by us, and therefore we are delighted. ... Happiness, dear Gotama, should not be 

reached through happiness, happiness should be reached through hardship.’ 

 

The person called Nathaputta in this passage is the same as Mahavira, held to be the last omniscient 

saint of the Jainas. The Jainas, we learn from this passage, were “standing erect, refusing to sit down”, 

and we are given to understand that they did so for the purpose of ‘the non-performing of new actions’ 

and ‘the annihilation of former actions by asceticism’. 

 

It will now be clear that serious Jaina ascetics should take care not to die too soon. If they died before 

they had experienced the required amount of suffering, traces of earlier deeds would remain, and they 

would be reborn. This explains why all conditions must be fulfilled before Jaina ascetics can decide 

that they are now ready for liberation, by means of a self-inflicted death induced by lack of food and 

exhaustion. 

 This, then, is the method proposed in the early Jaina sources. What does it teach us about the 

notion of rebirth and karmic retribution? 
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 The answer is straightforward: The Jaina method is based upon the assumption that all activity 

— including involuntary activity, such as breathing — has karmic consequences, and binds a person to 

the cycle of rebirths. All activity, it may be recalled, includes good deeds. Good deeds may secure a 

good rebirth. They get us no closer to the highest aim: liberation from rebirth. Morality has no role to 

play on the highest steps of the ladder to liberation in early Jainism. 

 The activity from which committed Jaina ascetics try to free themselves was not only bodily 

activity. Breathing, a bodily activity that is particularly difficult to stop, is part of it. But mental 

activity, too, should be stopped. The accomplished Jaina ascetic does not only physically resemble 

some kind of statue in the landscape. Their mind, too, has come to a complete standstill. It has to be 

like this, for also thoughts and feelings have karmic consequences. 

 

 

Ajivikism 

 

Ajivikism is a vanished Indian religion, in the sense that it has no followers any longer. It arose 

roughly at the time of Jainism and Buddhism, in the same region, and survived for some two thousand 

years before it disappeared without leaving any literature of its own. There are reasons to think that it 

was quite popular in its early days (the great Emperor Ashoka gave them a cave with an inscription to 

that effect in the third century B.C.E.), and also that it was close to Jainism. A close inspection of the 

sources of information about this religion that have survived confirm that it was indeed close to 

Jainism. Its ideas about rebirth and karmic retribution, in particular, differ only in one important 

respect from those of the early Jainas. 

 Remember that advanced Jaina practitioners pursued a double goal: (i) abstaining from all 

bodily and mental activity by means of immobilization asceticism; (ii) destroying the traces of deeds 

performed in the past by means of the suffering brought about by that same immobility asceticism. 

Asceticism played in this manner a double role. 

 The Ajivikas agreed with the Jainas on all essential points but one. They, too, were of the 

opinion that all deeds, whether physical or mental, had consequences, usually in a future life. They 
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also drew the conclusion that the only means not to create now the seeds for future lives was the 

abstention from all activity. They did not however accept that the suffering that necessarily 

accompanies such a radical immobilization destroys the traces of deeds performed in the past. 

 Their dilemma is manifest. How could they liberate themselves from the cycle of rebirths and 

karmic retribution if there was no way to destroy the traces of earlier deeds? The answer is simple: 

they could not. Liberation could not be forced. Traces of earlier deeds could not be suppressed. They 

would only go away once they had brought about their natural, karmic, consequences. But by the time 

they had done so, new acts would have been committed, which would leave traces of their own that 

would not go away until they too had brought about their karmic consequences. And so it would go on, 

birth after birth over endless periods of time. 

 The one, and relatively small, theoretical difference which we brought to light between 

Jainism and Ajivikism resulted thus in a major difference in practice. Jainism taught that there was a 

way to put an end to the cycle of rebirths, Ajivikism had to concede that there wasn’t. For Ajivikism 

every individual would go on being born and reborn according to a fixed pattern from which there was 

no escape. The belief of the ordinary Ajivikas therefore amounted to a strict determinism or even 

fatalism, which left them no way to reach the highest goal: freedom from rebirth. 

 Our information about the Ajivikas is admittedly lacunary, primarily because no Ajivika texts 

have been preserved. There is however an enigmatic passage about Ajivika doctrine preserved in the 

Buddhist canon and confirmed in its essentials by information contained in the Jaina canon. This 

passage reads as follows in the paraphrase of A. L. Basham: 

 

There is neither cause nor basis for the sins of living beings; they become sinful without cause 

or basis. Neither is there cause or basis for the purity of living beings; they become pure 

without cause or basis. There is no deed performed either by oneself or by others, no human 

action, no strength, no courage, no human endurance or human prowess. All beings, all that 

have breath, all that are born, all that have life, are without power, strength, or virtue, but are 

developed by destiny, chance, and nature, and experience joy and sorrow in the six classes of 

existence. There are 1,400,000 chief uterine births … and 8,400,000 great world periods 
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(kalpa) through which fool and wise alike will take their course, and make an end of sorrow. 

There is no question of bringing unripe karma to fruition, nor of exhausting karma already 

ripened, by virtuous conduct, by vows, by penance, or by chastity. That cannot be done. The 

cycle of rebirths (samsara) is measured as with a bushel, with its joy and sorrow and its 

appointed end. It can neither be lessened nor increased, nor is there any excess or deficiency of 

it. Just as a ball of thread will, when thrown, unwind to its full length, so fool and wise alike 

will take their course, and make an end of sorrow. 

 

The passage contains parts that are difficult to understand, some of which have been omitted here. 

However, the central point of Ajivikism is clearly expressed: there is no such thing as discarding past 

karma by any other means than experiencing its consequences. 

 However, even the dark clouds of Ajivikism had a silver lining. The cycle of rebirths, they 

believed, was not endless. It covered a long time, to be sure; 8,400,000 kalpas is a long time indeed. 

Given that each kalpa covers many millions of years, it is easy to see that the full number of years in a 

complete “life-cycle” is astronomical. (A duration of 4’320 million years is sometimes advanced for a 

kalpa; 8,400,000 kalpas will in that case correspond to more than thirty five quadrillion (35 x 1015) 

years, far longer than the modern astronomical estimate of the age of the universe with its “mere” 13.7 

billion (13.7 x 109) years.) But yet, there is going to be an end. Those who have come to the end, how 

will they behave? The answer, after what we have learned from Jainism, is obvious. Such people will 

practice immobility asceticism. They do so, in this case, not in order to reach liberation, but because 

they are about to attain liberation. The distinction is subtle, but not unknown in other religions: 

Calvinists claimed that they lived virtuous lives not in order to be saved, but because they had been 

predestined to be saved. 

 Ajivikism was preached by people who lived ascetic lives because they were sure that they had 

come to the end of their time. They succeeded in converting people to their views, but most of those 

converts, naturally, did not become ascetics themselves, but limited themselves to accepting a strictly 

deterministic world view. It is possible that such a world view suited them well in a world which 

increasingly emphasized the fixed position that each individual occupied, and had to occupy, in 
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society, as we will see below. We do not know for sure, and we never will, for no texts belonging to 

this religion have survived. We will see, however, that other sources (including the Mahabharata, a 

famous Sanskrit epic dating from the last centuries preceding the Common Era) are acquainted with 

forms of fatalism, which they do not however associate with the name Ajivikism. 

 Before we leave Ajivikism, it will be useful to have a closer look at the fatalism it preaches. 

For the doctrine to make sense, it must be assumed that previous deeds determine the present 

completely or almost completely. Most in particular, previous deeds determine our present deeds, 

which in their turn determine our fate in a next life. There is no possibility of escape, because we are in 

no position to resist our karmic pressure from the past. Only in this way can it be maintained that the 

full series of births and rebirths is determined from the beginning, and that the number and nature of 

life-forms everyone has to pass through is fixed. 

 There is of course no logical necessity to the belief that earlier deeds determine every last 

detail of subsequent lives, even if we accept that they do play a major role in this process. It is easy to 

imagine a situation in which a person, though under great karmic pressure, decides to resist this 

pressure and act in accordance with his or her own judgment. Many religious thinkers of India did 

indeed take this position, leaving to individuals at least some freedom to act in ways that were not 

completely predetermined by their earlier deeds. However, the deterministic current remained strong, 

too, and finds variously expression in the early texts. We will come across an example in our 

discussion of the Bhagavadgita, below. 

 

 

Knowledge of the self 

 

The clear and straightforward understanding of the nature of karma which we find in early Jainism was 

not confined to that religion. Exactly the same notion, and therefore the same problem, was associated 

with a different solution. To understand this other solution, we have to think, here too, of karmic 

retribution as concerning all forms of activity, bodily as well as mental. And in the case of this other 

solution, too, moral considerations play no central role. 
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 Consider the following disagreement someone might have with the early Jainas: You, Jainas, 

have correctly understood that your deeds — all deeds, whatever their nature — are responsible for 

your future lives. To avoid rebirth, you have decided to desist from all forms of activity. But what you 

do, is forcing your body and your mind to stop acting. In so doing, you identify with your body and 

your mind. You appear to think that what your body and your mind do is what you do. But how can 

you be so sure that you are your body and your mind? 

 The critic who formulated these questions did, as a matter of fact, have ideas of his own as to 

his real nature. Far from looking upon himself as being identical with his body and his mind, he was 

convinced that his real self was different from both. This real self, aside from being different from 

body and mind, never acts. And being inactive by its very nature, it is not affected by the deeds carried 

out by body and mind. These deeds of body and mind continue the cycle of rebirth and karmic 

retribution, to be sure. But that is due to the fact that the person concerned is ignorant about his true 

nature. Knowledge of the inherently inactive nature of the real self, once acquired, changes the 

situation. Once fully realized, it frees the person from the consequences of deeds which he has in 

reality never carried out. 

 It should be noted that the entity here referred to as ‘self’ is altogether different from what this 

word may refer to in different cultures. Indeed, one of the Indian terms used to designate it (though not 

the only one) is atman. Like self in English, atman is (or can be used as) a reflexive pronoun, as in “He 

gave himself a holiday”. This is the reason for the choice of ‘self’ in this context, this in spite of the 

fact that the English ‘self’ is probably never thought of as an inactive entity. Some translators prefer 

other words, such as ‘soul’, but this seems to me even more prone to misunderstandings. Whatever the 

translation chosen, it is vital to remember that it refers to a notion altogether different from any notion 

current in the modern western world. (Something remotely similar was found in Christian Gnosticism, 

see the conclusion at the end of this book.) 

 Knowledge of the true nature of the self becomes an oft recurring theme in Indian religious 

thought. This self was thought of in various ways: some thought it was pure consciousness, others 

added bliss, others again took both away and stated that the true self was as unconscious as a stone. 

But all agreed on one thing: the true self never acts. And this was crucial, because this feature of the 
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self turned knowledge of the self into a prerequisite for liberation from the cycle of rebirth and karmic 

retribution. 

 Are we entitled to suspect that this particular concept of the self was invented to suit the 

purposes of those who wished to escape from the effects of karma, but were not ready to engage in the 

extreme forms of asceticism practiced by the Jainas? It is true that we find this concept of the self in 

India almost exclusively in connection with the belief in rebirth and karmic retribution. However, very 

similar concepts of the self occur in religions elsewhere in the world, in contexts where the belief in 

rebirth and karmic retribution is not found. This is not the place for a survey of those comparable 

concepts in other religions. Their very existence should warn us against drawing too rapid, and too 

glib, conclusions. It seems highly unlikely that the notion of an inactive self was invented by spiritual 

seekers who wanted to avoid the hardships of immobility asceticism. The opposite view — that the 

belief in rebirth and karmic retribution was invented by people who thought that their real self was 

inactive by nature — is not justified either. Beliefs like these are not “invented” by clever schemers 

who calculate their advantage. In spite of this, a case could be made that the different notions involved 

— karmic retribution, an inactive self, immobilization as spiritual practice — belong together, and 

have always belonged together. This does not help us much in finding out how the notion of karma 

with all that implies came about in India, but it does arm us against simplistic theories that treat beliefs 

like this as isolated elements that could be transferred from one culture to another the way commercial 

objects can be traded. (Further reflections about the coexistence of these notions will be found at the 

very end of this book.) 

 

The notion of an inactive self became extremely popular in India. Most of the Brahmanical 

philosophies adopted it, and their ontologies may be looked upon as theoretical constructs built around 

this notion. More will be said about this in a later chapter. Here we must first turn to another religious 

current that originated in the region in which Jainism arose, and see how it came to terms with the 

belief in rebirth and karmic retribution. 
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Buddhism 

 

Ajivikism could only be understood against the background of Jainism. In order to understand 

Buddhism, we need to know about both Jainism and the currents that emphasized the role of 

knowledge of the self for gaining liberation. 

 Early Buddhism rejected both. It rejected immobility asceticism as a method to attain 

liberation, and it rejected knowledge of the true nature of the self as such a means. It could reject both, 

because it accepted a different notion of karma, i.e., of karmic retribution. 

 In early Buddhism, the cause of rebirth is not deeds, but desire; indeed, the word karma and its 

cognates are not prominently used in its texts in this particular sense. Buddhist teaching is often 

presented in a nutshell in the form of the Four Noble Truths: the noble truth of suffering, the noble 

truth of the origin of suffering, the noble truth of the cessation of suffering, and the noble truth of the 

path which leads to the cessation of suffering. These Four Noble Truths are explained as follows: 

 

This is the noble truth of suffering: Birth is suffering, old age is suffering, sickness is 

suffering, death is suffering, to be united with the unloved is suffering, to be separated from 

the loved is suffering, not to obtain what one desires is suffering, in short the five-fold clinging 

to the earthly is suffering. 

This is the noble truth of the origin of suffering: it is the thirst for being which leads from birth 

to birth, together with lust and desire, which finds gratification here and there: the thirst for 

pleasures, the thirst for being, the thirst for non-existence. 

This is the noble truth of the cessation of suffering: the cessation of this thirst by the complete 

annihilation of desire, letting it go, expelling it, separating oneself from it, giving it no room. 

This is the noble truth of the path which leads to the cessation of suffering: it is this Noble 

Eightfold Path, to wit: Right Faith, Right Resolve, Right Speech, Right Action, Right Living, 

Right Effort, Right Thought, Right Concentration. 
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It is clear from this passage that Buddhism psychologized the notion of karmic retribution. Indeed, the 

Dhammapada (1.1-2), an early Buddhist text, puts it like this: 

 

All things are led by thought, are controlled by thought, are made up by thought. If one speaks 

or acts with malevolent thought, then suffering follows one, just as the wheel follows the foot 

of an ox. 

All things are led by thought, are controlled by thought, are made up by thought. If one speaks 

or acts with benevolent thought, then happiness follows one, just as a shadow does not leave. 

 

Occasionally karma is also identified with intention. 

 

BOX: THE BUDDHIST CANON 

 

Apart from Vedic literature, the Buddhist canon has preserved some of the earliest texts of South Asia. 

The Buddhist tradition ascribes many of these texts, though not all of them, to the Buddha himself, but 

this claim has to be treated with caution, for it is clear that the Buddhist canon had grown for a long 

time before it reached the more or less fixed character in which we now know it. 

The Buddhist canon is known by the name Tripitaka, this because it consists of three (tri) 

baskets (pitaka). One of these three baskets, the Vinaya-pitaka, deals with monastic discipline (vinaya) 

and is supposed to contain the rules pronounced by the Buddha. The second basket, the Sutra-pitaka, 

contains the discourses (sutra) believed to have been uttered by the Buddha or occasionally one of his 

disciples. The third basket, finally, is called Abhidharma-pitaka because it deals with Abhidharma, a 

form of Buddhist scholasticism that belongs to a more recent period. Only the second basket, the 

Sutra-pitaka, provides us with material regarding the teachings of early Buddhism. 

Already the Sutra-pitaka manifests — in its internal arrangement, and in the contents of 

certain sutras — the tendency to create lists of items that were considered important in Buddhist 

teaching. These lists subsequently became the basis for the scholastic developments that find 
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expression in the Abhidharma-pitaka, and for the creation of Buddhist systematic philosophy (see 

“Buddhist scholasticism and the beginning of Indian philosophy”, below). 

The date of the Buddha is not precisely known, but much recent research justifies the 

conclusion that he may have died around 400 B.C.E., give or take a few decades in either direction. 

The Buddhist canon, on the other hand, did not reach its final form until many centuries later, and 

additions and modification may still have been made during the early centuries C.E. A first written 

version was produced in Sri Lanka during the first century B.C.E. 

The early Buddhists preserved their texts, orally, in the languages of the regions in which they 

lived. Buddhists in different parts of the subcontinents therefore preserved their texts in different 

languages. The Buddhists of Sri Lanka, for example, preserved their texts in a language that in recent 

centuries came to be known as Pali, but which they thought was Magadhi, the language of Magadha, 

the region where the Buddha had preached. Scholars have been able to show that Pali was really a 

language of western India (and therefore not from Magadha, which lies in the east), this no doubt 

because Sri Lanka received Buddhism from western India. The Tripitaka in Pali has been preserved in 

its entirety. 

The Buddhists of the subcontinent adopted, from the first or second century C.E. onward, 

Sanskrit as language, and translated their sacred texts into this language. This explains that bits and 

pieces of the early Buddhist texts have also survived in Sanskrit. Since Buddhism disappeared from 

the Indian subcontinent soon after the year 1000 C.E., very few of its scriptures have survived there. 

However, the spread of Buddhism into China from the early centuries C.E. onward had as 

consequence that numerous early Buddhist texts were translated into Chinese. Texts belonging to the 

properly Indian schools of Buddhism have therefore survived in that language. 

 

 The Buddhists, then, believed that rebirth could be prevented, not by the destruction of all 

deeds, but by the destruction of the roots of all desire. Destroying the roots of desire is different from 

stopping activity. The Buddhist method was therefore altogether different from the Jaina one. Rather 

than practicing immobility asceticism, Buddhists in search of liberation would try to bring about 

psychological changes in themselves by means of exercises designed to help them in this endeavor. 
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 Given this different notion of karmic retribution, knowledge of the true nature of the self as 

inactive does not help much either. Passages in the ancient discourses express themselves to that 

extent. Their formulation is unfortunately such that many later Buddhists, as well as a number of 

modern scholars, have misunderstood them, thinking that these passages deny the existence of the self 

rather than its role in gaining liberation. 

 In an important and frequently recurring passage the Buddha is presented as contrasting the 

constituent part of a human person as conceived of by him with the notion of a self. These constituent 

parts are the five aggregates: (i) the body (rupa); (ii) the sensations (vedana); (iii) the ideations 

(sanjna); (iv) the conditioned factors (samskara); and (v) consciousness (vijnana). The Buddha said 

the following about them: 

 

“The body (rupa) is not the self. For if the body were the self, the body would not give rise to 

affliction, and one should be able to say: ‘Let my body be thus and so; let my body not be thus 

and so.’ But because the body is not the self, the body gives rise to affliction, and one cannot 

say: ‘Let my body be thus and so; let my body not be thus and so.’ 

The sensations (vedana) are not the self … Ideations (sanjna) are not the self … The 

conditioned factors (samskara) are not the self … Consciousness (vijnana) is not the self. For 

if consciousness were the self, consciousness would not give rise to affliction, and one should 

be able to say: ‘Let consciousness be thus and so, let consciousness not be thus and so.’ But 

because consciousness is not the self, consciousness gives rise to affliction, and one cannot 

say: ‘Let consciousness be thus and so, let consciousness not be thus and so.’ 

“What do you think, monks, is the body permanent or impermanent?” 

“Impermanent, sir.” 

“Is that which is impermanent suffering or happiness?” 

“Suffering, sir.” 

“Is that which is impermanent, suffering, and subject to change fit to be regarded thus: ‘This is 

mine, this is I, this is my self?’” 

“No, sir.” 
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“Are sensations permanent or impermanent? … Are ideations permanent or impermanent? … 

Are the conditioned factors permanent or impermanent? … Is consciousness permanent or 

impermanent?” 

“Impermanent, sir.” 

“Is that which is impermanent suffering or happiness?” 

“Suffering, sir.” 

“Is that which is impermanent, suffering, and subject to change fit to be regarded thus: ‘This is 

mine, this is I, this is my self?’ 

“No, sir.” 

“Therefore, monks, the body, the sensations, the ideations, the conditioned factors, 

consciousness should be seen for what they really are: ‘This is not mine, this is not I, this is 

not my self.’” 

 

This passage reveals a clear notion of the self: it is permanent, bliss, not subject to change. This notion 

shares the features of permanence and unchangeability with the self conceived of by those who think 

that knowledge of that self is crucial for attaining liberation. (Indeed, some add bliss to this list of 

characteristics of the self.) The Buddhist texts know the notion, but do not consider knowledge of such 

a self important. The above passage does not state that a self of that nature does or does not exist, and 

the same is true of other canonical passages. The existence of such a self is passed over in silence, but 

the soteriological significance of knowing such a self is rejected. 

 

If, then, Buddhism rejected both immobility asceticism and knowledge of the true (immobile) nature 

of the self as means to gain freedom from rebirth and karmic retribution, did it think that liberation 

was possible at all? Ajivikism had no method, and had no better advice for its spiritual seekers than 

that they had to wait, perhaps for an inconceivably long period of time. Like Ajivikism, Buddhism 

rejected the two methods that we have considered so far. Did it have a method of its own, or did it tell 

its followers to give up all hope? 
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 Buddhism did have a method of its own. Given the way it conceived of karmic retribution, it is 

even possible to predict what kind of method this was. Since desire is the cause of rebirth, liberation of 

rebirth can be attained through the destruction of desire. Desire, however, is a psychological 

phenomenon. The destruction of desire is not to be identified with the restraint of desire. Restraint, 

characterized the asceticism of the Jainas. Buddhism proposed to dig deeper, at least where desire is 

concerned. It taught a path leading to the annihilation of desire, or at any rate it claimed to do so. 

 How does one destroy one’s desires? The question is a lot more difficult to answer (at least 

theoretically) than the question how one stops activity. Stopping activity is straightforward, even if 

infinitely difficult in practice. But even in mere theory it is not obvious how one could destroy one’s 

desires. Destroying desire is yet a center piece of Buddhist teaching. It is hardly surprising that an 

important part of the ancient Buddhist canon consists of descriptions of various psychological 

practices which ultimately are supposed to lead to that end. 

 Clearly the path taught by the Buddha is a psychological path. Those who follow the path 

engage in a number of psychological practices of different kinds. Some parts of the ancient canon 

concentrate on some chosen practices, more or less in isolation from the other ones, which makes it at 

first sight difficult to get a overview of the path in its entirety. Fortunately there is one relatively long 

passage that occurs numerous times in the ancient texts and that presents a complete sketch — from 

beginning to end, so to say — of the path. It describes the steps taken by someone who hears the 

teachings of the Buddha, is convinced by them and decides to follow them to the letter. He leaves 

society and avoids all forms of interaction with others that might deviate his attention, cultivating 

peace and contentment. This is however only the beginning of what follows. Once this man (note that 

the passage concerned only speaks of men, and that it is indeed uncertain whether the Buddha 

accepted nuns during his lifetime) has developed peace and contentment and discarded causes of 

friction, he turns to practicing awareness of all he does. This practice, known as smriti in Sanskrit, sati 

in Pali, henceforth accompanies all (that means, every single thing) our adept does. It is, as a matter of 

fact, the background and condition for what follows. What follows is what is called meditation 

(dhyana in Sanskrit, jhana in Pali). This meditation is presented as consisting of four stages, beginning 

with a complete disengagement with the world, and characterized by complete equanimity and an ever 
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deeper state of absorption. Meditation itself does not however by itself lead to the goal. The 

destruction of desire, or rather of the ‘taints’ that are the roots of desire, takes place in the deepest state 

of absorption. It is hard to extract from the texts what exactly the meditator does in this deepest stage 

of absorption, but it is clear that he directs his concentrated mind in a way that results in the removal 

of those ‘taints’. Once this done, the meditator knows that he has succeeded, that he is liberated, that 

he has arrived at the end of suffering. 

One might reasonably ask how and why the practice of meditation should lead to the end of 

rebirth and karmic retribution. Unlike the link between, say, immobility asceticism and liberation from 

rebirth, the link between meditative practices and liberation is far from self-evident. The connecting 

factor is, of course, desire. A link between meditative practices and the destruction of desire, whether 

real or imagined, makes sense: if one wishes to change one’s psychological constitution, a 

psychological method seems appropriate. Liberation from rebirth follows from the destruction of 

desire, because desire is the force that brings about karmic retribution. 

 In spite of these considerations, the belief that desire rather than activity is responsible for 

karmic retribution is not evident. Its remedy in the form of a psychological operation, too, does not 

share the simplicity and straightforwardness of its competitor, viz. stopping all activity. Buddhism 

therefore had some explaining to do to make clear why desire should lead to karmic retribution. What 

is more, it seems likely that among the early converts there were many who, though willing to accept 

the pre-eminence of the Buddha, were loath to abandon their conviction that activity, and the control 

of activity, were key players in the process that leads to karmic retribution and to its cessation 

respectively. 

 These two factors were responsible for certain important developments. One of these is the 

following. Buddhism reveals itself from an early date onward highly susceptible to influences from 

outside, primarily from the milieu to which Jainism belonged. This leads to the peculiar situation that 

the same ascetic practices are sometimes criticized and sometimes prescribed in the early Buddhist 

texts. Also the cultivation of mental states whose main purpose is the cessation of all mental activity is 

sometimes rejected, sometimes recommended. Buddhism, in brief, comes to unite elements that 

originally belonged to altogether different currents of thought. Let us look at this more closely. 
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We know that early Buddhism distinguished itself from the other religious movement of 

Greater Magadha in various respects, most notably in its different conception of karma, and as a result 

in the different path it taught to attain liberation. The Buddhist path was, if not harder to practice, more 

difficult to understand. Indeed, why should complicated mental practices be all that is required to put 

an end to rebirth? If rebirth results from karma, one would expect that the end of rebirth will result 

from the suppression of karma, of deeds, whether literally through the suppression of all bodily and 

mental activity, or through the realization that the core of one’s being, one’s self, never acts and is 

incapable of acting. Early Buddhism taught neither of these two, and we can be sure that more than 

one early listener to the Buddhist message felt confused and failed to understand the connection 

between the problem and its presumed remedy. 

The Buddhist canon has left ample traces of this confusion. It contains as a matter of fact a 

disturbing number of different precepts that are all attributed to the Buddha. These precepts are 

regularly in conflict with each other, so much so that it is necessary in a number of cases to conclude 

that teachings altogether different from those of the Buddha somehow found their way into the ancient 

canon. And more than once it is possible to identify those non-authentic precepts as belonging to those 

religious currents of Greater Magadha in which suppression of all activity or identification of the core 

of one’s being as inactive played a central role. 

Consider the non-Buddhist notion that knowledge of the inactive nature of one’s true self is an 

essential (perhaps even sufficient) condition for liberation from the effects of one’s deeds. Buddhism 

rejects this notion in the famous passage studied above, which shows that none of the five main 

constituents of the person are such a self. However, another passage turns all this on its head by 

emphasizing that knowledge of the fact that all constituents of the (active) person are not the self is a 

condition for liberation. The liberating knowledge of the self of the non-Buddhists has in this way 

become a liberating knowledge of the not-self, for the same reason: one disidentifies with the active 

parts of the person. Here we find a rejected non-Buddhist doctrine that has found its way, in a slightly 

modified form, into the Buddhist tradition. 

Also the non-Buddhist notion that cessation of activity was a prerequisite for liberation exerted 

a strong attraction on certain Buddhists. This is clear from the fact that practices of that nature have 
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found their way into the Buddhist canon. Most of these practices concern the immobilization of the 

mind and of the senses. Beside passages in which the Buddha ridicules the immobilization of the 

senses by stating that if that is the aim, the blind and deaf will be performing these practices, there are 

others in which he boasts not to have noticed a thing even though he found himself in the middle of a 

thunderstorm that killed, through lightning, several people and animals close to him. 

Examples of such contradictions can easily be multiplied. They help us to identify non-

authentic elements in the Buddhist canon. Recall, for example, that the Jaina method of asceticism 

could be characterized as ‘the non-performing of new actions’ and ‘the annihilation of former actions 

by asceticism’. The Buddha is regularly depicted as criticizing this path, and on one occasion he even 

makes fun of it, saying: "If the pleasure and pain that beings feel are caused by what was done in the 

past, then the Jainas surely must have done bad deeds in the past, since they now feel such painful, 

racking, piercing feelings." Elsewhere in the canon, however, he is presented as saying the opposite, 

recommending his listeners to carry out no fresh action, and to wear out their former actions. Here the 

Jaina method is described, not in order to criticize it, but as the method taught by the Buddha. Clearly 

this non-authentic practice was introduced into the Buddhist canon, perhaps by followers who had 

never fully grasped the difference between the Buddhist and the Jaina methods. 

Probably the most important among these non-authentic elements are certain meditational 

states that are sometimes rejected but elsewhere presented as essential elements on the path to 

enlightenment. Most of the canonical passages (presumably the authentic ones) mention four 

meditational states, called dhyana in Sanskrit, jhana in Pali. Other texts add a number of further states 

that are never called dhyana/jhana but carry altogether different names. Among these additional states, 

often five in number, we find the ‘realm of nothingness’ and the ‘realm of neither ideation nor non-

ideation’. The series culminates in the ‘cessation of ideation and feeling’. These names reveal that the 

emphasis in these additional states, unlike the states called dhyana/jhana, is on the suppression of 

thoughts and other mental activities. This aim — the suppression of all mental activities — has its 

place in the more general aim to suppress all activities whatsoever, an aim that we have come to 

associate with the Jainas and perhaps other non-Buddhist ascetic movement of Greater Magadha. 

Unlike the dhyanas/jhanas, they do not lead to a higher goal (such as the destruction of the taints), and 
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we may be sure that these meditational states, too, found their way into the Buddhist canon from 

outside and cannot be looked upon as authentic teachings of the Buddha. With only one exception 

known to me, they are indeed never mentioned in accounts of the Buddha’s enlightenment. On the 

other hand, they have found a place in the story of the Buddha’s death: the Buddha is supposed to have 

passed through the four dhyanas and the five additional states before he finally expired in the fourth 

dhyana. 

 

Another question that Buddhism had to answer is the following. Buddhism had to provide a theoretical 

justification why desire has karmic consequences. A list of twelve elements illustrating “dependent 

origination” is usually assumed to fulfill this task. The list is however obscure (already a canonical text 

states that it is extremely difficult to understand). Later theoreticians are faced with the challenge to 

throw further light on it, which they do with a but limited amount of success. It is possible to speculate 

that the tendency to theorize that accompanies Buddhism in subsequent centuries owes at least some of 

its impetus to this challenge that lies at the basis of the Buddhist attempts at understanding karmic 

retribution. 

 

If we now turn to the practical role the belief in rebirth and karmic retribution played in the life of 

ordinary Buddhists, we may assume that Buddhism followed Jainism and Ajivikism in holding karma 

responsible for many of the differences that distinguish people from each other, including differences 

in social status. The following passage from the Majjhima Nikaya (III p. 202-203) illustrates this: 

 

“Master Gotama, what is the cause and condition why human beings are seen to be inferior 

and superior? For people are seen to be short-lived and long-lived, sickly and healthy, ugly 

and beautiful, uninfluential and influential, poor and wealthy, low-born and high-born, stupid 

and wise. What is the cause and condition, Master Gotama, why human beings are seen to be 

inferior and superior?” 
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“Student, beings are owners of their actions, heirs of their actions; they originate from their 

actions, are bound to their actions, have their actions as their refuge. It is action that 

distinguishes beings as inferior and superior.” 

 

Note that this passage does not mention the Brahmanical division of society into four classes: 

Brahmins, Kshatriyas (warriors), Vaishyas and Shudras. As a matter of fact, the early Buddhist texts 

do not normally speak about this Brahmanical division of society, because they feel critical toward it. 

However, occasionally they do mention it in connection with karmic retribution, as in the following 

passage from the Samyutta Nikaya (I p. 93-94): 

 

There are these four kinds of persons found existing in the world. What four? The one heading 

from darkness to darkness, the one heading from darkness to light, the one heading from light 

to darkness, the one heading from light to light. 

And how is a person one heading from darkness to darkness? Here some person has been 

reborn in a low family — a family of untouchables, bamboo workers, hunters, cartwrights, or 

flower-scavengers — a poor family in which there is little food and drink and which subsists 

with difficulty, one where food and clothing are obtained with difficulty; and he is ugly, 

unsightly, deformed, chronically ill — purblind or cripple-handed or lame or paralyzed. He is 

not one who gains food, drink, clothing, and vehicles; garlands, scents, and unguents; bedding, 

housing, and lighting. He engages in misconduct of body, speech, and mind. Having done so, 

with the breakup of the body, after death, he is reborn in the plane of misery, in a bad 

destination, in the nether world, in hell. … 

And how is a person one heading from darkness to light? Here some person has been reborn in 

a low family … one where food and clothing are obtained with difficulty; and he is ugly … or 

paralyzed. He is not one who gains food … and lighting. He engages in good conduct of body, 

speech, and mind. Having done so, with the breakup of the body, after death, he is reborn in a 

good destination, in a heavenly world. … 
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And how is a person one heading from light to darkness? Here some person has been reborn in 

a high family — an affluent warrior family, and affluent Brahmin family, or an affluent 

householder family — one which is rich, with great wealth and property, with abundant gold 

and silver, abundant treasures and commodities, abundant wealth and grain; and he is 

handsome, attractive, graceful, possessing supreme beauty of complexion. He is one who gains 

food, drink, clothing, and vehicles; garlands, scents, and unguents; bedding, housing, and 

lighting. He engages in misconduct of body, speech, and mind. Having done so, with the 

breakup of the body, after death, he is reborn in the plane of misery, in a bad destination, in the 

nether world, in hell. … 

And how is a person one heading from light to light? Here some person has been reborn in a 

high family … with abundant wealth and grain; and he is handsome, attractive, graceful, 

possessing supreme beauty of complexion. He is one who gains food … and lighting. He 

engages in good conduct of body, speech, and mind. Having done so, with the breakup of the 

body, after death, he is reborn in a good destination, in a heavenly world. 

 

Brahmins and warriors (kshatriya), two of the four regular Brahmanical classes of society, are 

explicitly mentioned in this passage, as are outcasts (candala), another Brahmanical designation. 

Interestingly, none of these are presented as the outcome of earlier deeds. It is as if the author of this 

passage was loath to use the doctrine of karma as a justification of a division of society about which 

the Buddhists felt very critical. 
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Abbreviations, Sigla and Editorial Signs 

α archetype alfa 
β archetype beta 
γ archetype gamma 
δ archetype delta 
ε archetype epsilon 
χ autograph ksi 
a folio recto or first pāda in 

verse. 
AK Abhidharmakośa 
AKBh Abhidharmakośabhāṣya 
AN Aṅguttanikāya PTS edition 
b verso folio or second pāda 

in verse 
c third pāda in verse. 
C Co ne bstan ’gyur 
Chin.  Chinese 
CŚ  Catuḥśataka by Āryadeva 
CŚV *Catuḥśatakavṛtti by Can-

drakīrti. 
d  fourth pāda in verse. 
D sde dge bstan ’gyur; 

numbers according to 
catalogue by UI et al. 
(1934) 

DN Dīghanikāya (in the 
Tibetan edition DN, 
however, stands for D and 
N separately) 

fn. footnote 
G dga’ ldan or “Golden 

Manuscript” bstan ’gyur 

LVP  Louis de LA VALLEE 

POUSSIN 
Mav  Madhyamakāvatāra 
MavBh  Madhyamakāvatārabhāṣya 
Mmk  Mūlamadhyamakakārikā 
MN  Majjhimanikāya, PTS 

edition 
ms  manuscript 
mss  manuscripts 
N snar thaṅ bstan ’gyur; 

catelogued by MIBU 
(1967). 

Nk snar thaṅ Mmk 
NGMPP Nepal-German Manuscript 

Preservation Project 
o orthographic variant 
o1 gemination 
o2 external anusvāra in lieu of 

homorganic nasal 
o3 internal anusvāra in lieu of 

homorganic nasal 
o4 alternative orthography 
Q Peking edition of 

bstan ’gyur; facsimile-print 
by SUZUKI (1955-1961). 

p punctuation variants 
p1 ekadaṇḍa in lieu of 

dvidaṇḍa 
p2 dvidaṇḍa in lieu of 

ekadaṇḍa 
p3 no punctuation in lieu of 

any form of daṇḍa  

65



 

 

p4 insertion of daṇḍa 
p5 any punctation other than 

double dvidaṇḍa with 
circle 

p6 ardhadaṇḍa 
Pras Prasannapadā 

Madhyamakavṛtti 
PTS The Pali Text Society 
s solecism 
s1 bad nominal case-ending 
s2 corruption partly or fully 

due to change of akṣaras 
or parts of akṣaras 

s3 corruption partly or fully 
due to insertion of akṣaras 
or parts of akṣaras 

s4 corruption partly or fully 
due to omission of akṣaras 
or parts of akṣaras 

s5 corruption partly or fully 
due to transposition of 
akṣaras or parts of akṣaras 

s6 non-application of sandhi 
s7 bad verbal-form 
s8 complete variant solecism 
SN Saṃyuttanikāya, PTS 

edition. 
ŚSV Śūnyatāsaptativṛtti  by 

Candrakīrti. 
stand. standardisation of spelling 

into Sanskrit form. 
T  Taishō Shinshū Daizōkyō 
Tib  Tibetan 
transl.  translation 

V the vulgate edition of Pras 
referring to LVP’s Sanskrit 
edition (1903-1913). 

v  significant variant reading 
v1  variant in verbal form 
v2  variant in nominal 

negation 
v3 variant in upasarga 
v4  variant caused by omission 

of akṣaras or parts of 
akṣaras 

v5 variant caused by changes 
of akṣaras or parts of 
akṣaras 

v6 variant caused by change of 
nominal case-ending 

v7 omission of word(s) 
v8 complete variant reading 
v9 interpolation or insertion 
v10 variant sandhi due to 

differences in punctuation 
v11 transposition 
प Sanskrit Pras-ms प, 

Bodleian Palm-leaf ms. 
द Sanskrit Pras-ms द, 

NGMPP C 19/8 
ब Sanskrit Pras-ms ब, 

NGMPP E 1294/3 
ज Sanskrit Pras-ms ज, Tokyo 

University Library no. 251 
ल Sanskrit Pras-ms ल, 

Cambridge University 
Library add. 1483. 

[ ] Brackets indicate lacuna in 
ms or words inserted into 
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the translation. When the 
size of a lacuna is estima-
ted, the approximate num-
ber of missing syllables is 
indicated by a digit, e.g., [7] 
means lacuna having the 
size of seven akṣaras. 

⌊  ˩ half-brackets indicate 
syllables, which are partly 
damaged but still reason-
ably legible. 

{ } braces indicate readings 
not attested either by the 
Sanskrit edition or by the 
Tibetan edition. 

Ω omega represents all 
manuscripts. 

* reconstruction. 
∙ a dot in the middle-height 

of the line indicates end of 
folio in the text-editions. 

→ arrow indicates transfor-
mation 

】 lemma-sign, indicates that 
the word preceding the 
sign is the reading adopted 
in the critical edition.  
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Chapter 3: Translation and Commentary 

This chapter offers a literal translation of the selected passage from the 
seventeenth chapter of Prasannapadā along with an interspersed commenta-
ry discussing points of interest. The translation is given with Sanskrit words 
in parenthesis after each word or phrase in order to facilitate easy compari-
son with the original text. Sanskrit nomina are given with their proper case 
endings but without the external sandhi-modifications. In the case of San-
skrit phrases, the external sandhi between words is maintained. Words im-
plied by the Sanskrit text, which need to be supplied in the translation, have 
been added in braces. The translation is set in a slightly larger font and each 
section begins with a page-reference to the Sanskrit text using the pagination 
and line-breaks of LA VALLÈE POUSSIN’s edition (as also indicated in the 
critical edition given above). The interspersed commentary is set in smaller 
script to distinguish it clearly from the translation. Sanskrit nomina supplied 
in the interspersed commentary are usually given in the stem form.  
 
(V3022): [The 17th (saptadaśamam) Chapter (prakaraṇam) 
called (nāma) The Analysis of Action and Result (karma-
phalaparīkṣā)]  

 

3.1 The Interlocutor’s Objection214 
(Pras 3023): Here (atra) [the interlocutor] says (āha): 
“Saṃsāra (saṃsāraḥ) really does exist (vidyata eva) because 
of its being the basis for the connection between action and 
result (karmaphalasambandhāśrayatvāt). Here in this con-
text (iha),215 if (yadi), through the uninterrupted progres-
sion of the series [of the five skandhas] (santānāviccheda-

                                                                    
214 It should be noted that all headings are inserted by the me and are not found in the 

Sanskrit and Tibetan texts. 
215 The word iha, lit. ‘here’, may either be interpreted as meaning ‘here in this context’ but 

could, for example, also be interpreted as meaning ‘here in this world.’ 
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krameṇa), [which is] a succession of birth and death (janma-
maraṇaparamparayā) [and which is] a continuation of enti-
ties that are cause and result (hetuphalabhāvapravṛttyā), the 
transmigration (saṃsara-ṇam) of conditioned phenome-na 
(saṃskārāṇām) or (vā) of a Self (ātmanaḥ) would exist 
(syāt), then (tadānīm) a connection between ac-tion and 
result (karmmaphalasambandaḥ) would exist [as well] (syāt).  
 
The chapter begins with an unnamed interlocutor raising an objection to the 
explanations given by Candrakīrti in the preceding chapter. This is indicated 
by the phrase atrāha (Tib. ’dir smras pa), which is used throughout Pras for 
this purpose.216 It is the typical beginning of a chapter in Pras, since chapters 
2-12 and 14-26 all begin in this manner, although the objections raised by the 
interlocutor, of course, vary. In general, Candrakīrti tends to use the verb 
āha (Tib. smras pa) to indicate questions and objections raised by the inter-
locutor,217 whereas he tends to use the verb ucyate (Tib. bśad pa) to indicate 
the answer given by the Mādhyamika, i.e., himself, to these questions and 
objections.218 

The interlocutor’s objection links the present chapter with the topic 
of the preceding chapter called “The Analysis of Bondage and Liberation” 
(bandhanamokṣaparīkṣā).219 This feature of beginning each chapter with an 
objection associated with the preceding chapter, as is also found in the 
earlier commentaries on Pras, constitutes the commentarial tradition’s 

                                                                    
216  For the expression atrāha, cf. e.g., Pras 398

  (STCHERBATSKY, 1927:129), 549 
(op.cit:140), 816 (op.cit:179), 833 (op.cit:129), 874 (op.cit:186), 885 (op.cit:188), 8910 
(op.cit:189), 923 (MAY, 1959:51), 9316 (tatrāha; op.cit:55), 973 (op.cit:59), 9710 (op.cit:60), 986 
(op.cit:61), 9910 (op.cit:62), 9913 (ibid.), 10113 (op.cit:66), 1025 (op.cit:67), 10211 (ibid.), 1031 
(ibid.), 10512 (op.cit:71), 1133 (op.cit:78), 1171 (op.cit:82), 11711 (op.cit:83), 1187 (op.cit:84), 
1197 (op.cit:85), 1233 (op.cit:88), etc. This list is not exhaustive but merely illustrative.  

217 Within chapter 17 of Pras, this is attested at Pras 30410, 30510, 31513, 3173, 32315, 32612, 
3276, 3279, 32715, 32710 and 32910. There are, however, also some exceptions to this rule in 
Candrakīrti’s own prose; cf. Pras 32317 and 3344. The rule does not apply to quotations from 
other texts. 

218 Thus, the verb ucyate is used in this sense in at least nine cases at Pras 3033, 3154, 3207, 
32311, 3243, 32615, 3278, 32810 and 32913. It is also sometimes used when defining terminology: 
Pras 3037, 3042, 3045, 3046, 3048, 3072, 30812. 

219 Pras 280-301, German translation by SCHAYER (1931:81-109). 

69



Chapter 3: Translation and Commentary 

 

168 

interlocutor involves a santāna-theory, in which no stable or permanent ele-
ment transmigrates but what transmigrates (saṃsarati) is rather a series of 
ever changing instances of the conditioned phenomena that constitute an 
individual.  

Alternatively, the word transmigration may also mean that it is not 
just the impermanent constituents of an individual that transmigrate, becau-
se these constituents perish as conditioned, impermanent phenomena. In-
stead, what transmigrates is the sentient being itself (sattva), that is to say a 
Self (ātman) or an individual (pudgala).226 This possibility is also rejected by 
Candrakīrti in chapter sixteen of Pras.227 Given the explanation of the trans-
migration of the conditioned phenomena in chapter sixteen quoted above, it 
should be noted that the arguments in the interlocutor’s opening statement 
of chapter seventeen that there is an interrupted progression of their series, 
etc., refers specifically to the transmigration of conditioned phenomena but 
does not refer to the transmigration of a Self.  

The interlocutor thus states that if there would be transmigration of 
conditioned phenomena or of a Self, there would also be a connection be-
tween action and result. The theory of action and result (karmaphala) neces-
sitates transmigration, because – as stated in Mmk 17.1 – action is taught in 
the Buddhist scriptures to yield its result in the present or a future life.228 
Hence, without transmigration the theory of action and result becomes 
impossible as is explained by what the interlocutor says next: 

 
(V3026):When, on the one hand (tu), saṃsāra is non-
existent (°saṃsārābhāve) in the manner that has been depic-

                                                                                                                                                               
understood as an interpolation or variant in the Tibetan translation. A similar translation of 
parampara is attested at Pras 2184 (MAY, 1959:218, 390 (critical Tibetan edition); D3860.75a5) 
and Pras 3143 (D3860.104a4). 

226 For a general discussion of rebirth, action, Self and no-Self in Buddhism, cf. LVP 
(1902:255-256, 287-288; 1917:57-66), SASAKI (1956), MCDERMOTT (1980:165-172), VETTER 
(1988:41-44) and KRITZER (1998). For a summary and discussion of LVP’s writings on this 
issue, cf. FALK (1940:647-663).  

227 Pras 2837-28715 (SCHAYER, 1931b: 87-95). In this discussion, the words sattva, ātman 
and pudgala seem to be used interchangeably; for the occurrence of the word ātman in this 
context, cf. Pras 2841 (SCHAYER, 1931b:88) and 2849ff. (SCHAYER, 1931b:89). 

228 Cf. the commentary to Mmk 17.1 below (Pras 3059-10), at which point this issue will be 
discussed. 
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ted [by you] (yathopavarṇṇita°), the connection between 
action and result (karmaphalasambandha°) would be (syāt) 
entirely (eva) non-existent (°abhāva), because of the peri-
shability (°vināśitvāt) of the mind (cittasya) immediately 
upon [its] arising (utpattyanantara°) and (ca) because of the 
non-existence (asadbhāvāt) of the ripening (vipākasya) [of 
the result] at the time when the action is executed (karmā-
kṣepakāle). When, on the other hand (tu), there is (sati) real 
existence of saṃsāra (saṃsārasadbhāve), the connection of 
actions (karmaṇām) to [their] results (phalasambandhaḥ) is 
not contradicted (na virodhito bhavati), because an action 
done here [in this life] (iha kṛtasya karmaṇaḥ) has a connec-
tion to a result (°phalasambandhāt), which ripens even in 
another life (janmāntare ’pi vipāka°). Therefore (tasmāt), 
saṃsāra (saṃsāraḥ) really does exist (vidyata eva) because 
of its being the basis for the connection between action and 
result (karmaphalasambandhāśrayatvāt)” (iti). 

 
The interlocutor then states the counter-premise (vyatirekavyāpti) of his 
argument, namely that if saṃsāra is denied existence in the manner that has 
been depicted by Candrakīrti in chapter sixteen,229 there cannot be a 

                                                                    
229 This is a basic theme in the discussion of chapter sixteen; cf. Pras 2806-8: ucyate| syād 

bhāvānāṃ svabhāvo yadi saṃsāra eva bhavet, na tv asti| iha yadi saṃsāraḥ syāt sa niyataṃ 
saṃskārāṇāṃ vā bhavet sattvasya vā|; SCHAYER (1931b:81): “[Darauf] erwidert [der Mādhya-
mika:] Wenn der saṃsāra wirklich wäre, so würde es allerdings den svabhāva in den bhāvas 
geben. Das ist aber nicht der Fall. Wenn nämlich der saṃsāra wirklich wäre, dann müßte er 
notwendigerweise entweder ein saṃsāra der saṃskāras, oder ein saṃsāra des sattva (= des 
ganzen Individuums) sein. Nun ist aber beides falsch.” English translation: “[The Mādhya-
mika] answers [to this]: if saṃsāra were real, then there would indeed be a svabhāva in the 
bhāvas. This is, however, not the case. That is, if saṃsāra were real, then it would necessarily 
have to be a saṃsāra of the saṃskāras, or a saṃsāra of the sattva (= of the whole individual). 
However, neither is the case.” And further, Pras 28714-18: yadā ca saṃskārāṇām ātmanaś ca 
saṃsāro nāsti, tadā nāsty eva saṃsāra iti sthitaṃ||atrāha| vidyata eva saṃsāraḥ prati-
dvandvisadbhāvāt| iha yo nāsti na tasya pratidvandvī vidyate tadyathā vandhyāsūnor iti| asti 
ca saṃsārasya pratidvandvi-nirvāṇaṃ, tasmād asti saṃsāra iti||ucyate| syāt saṃsāro yadi 
tatpratidvandvinirvāṇaṃ syāt| na tv astīty āha|; SCHAYER (1931b:95): “[Zusammenfassend] 
stellen wir fest: weil weder der saṃsāra der saṃskāras, noch der saṃsāra des ātman wirklich 
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whose speech in most cases is identified by the verb āha. Since the passage at 
V30410 belongs to the explanation of Mmk 17.1-5, the present iti will here 
not be interpreted as the end of the interlocutor’s speech, but verses Mmk 
17.1-5 will be interpreted as belonging to the interlocutor’s speech, which 
would also be in accordance with the other commentaries. This calls for a 
different interpretation of the present iti, and there are two possibilities. 
First, the iti could indicate that the preceding text is an explication of the 
interlocutor’s first general statement, viz. that “saṃsāra really does exist 
because of its being the basis for the connection between action and result” 
(vidyata eva saṃsāraḥ karmaphalasambandhāśrayatvāt, V3023). Secondly, 
the iti could indicate that the last piece of the interlocutor’s speech, starting 
with yathopavarṇṇita°, is an explication of his general statement that “a 
connection between action and result would exist, if the transmigration of 
conditioned phenomena or of a Self would exist” (yadīha santānāviccheda-
kremeṇa janmamaraṇaparamparyā hetuphalabhā-vapravṛttyā saṃskārāṇām 
ātmano vā saṃsaraṇaṃ syāt syāt tadānīṃ karmmaphalasambandhaḥ, V3024-

5). Either way, the iti indicates the end of a subsection of the interlocutor’s 
speech, but does not indicate the end of his entire speech.  

 

3.2 A Brief Presentation of Karmaphala 
(V3033): [One might ask] (iti): “but (punaḥ) what 

(kāni) [are] those (tāni) actions (karmāṇi)?” or (vā), “what 
(kim) [is] that result (tat phalam)?” Wishing to express their 
divisions (tatprabhedavivakṣayā), the following (idam) is 
stated (ucyate): 

 
“Which (yat) state of mind (cetas) [leads to 
being] self-restraining (ātmasaṃyamakam) and 
(ca) benefiting others (parānugrāhakam) [and] 
friendly (maitram), that (saḥ) [is] dharma 
(dharmaḥ). It (tat) [is] a seed (bījam) for a 
result (phalasya) both (ca) after passing away 
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(pretya) and (ca) in this world (iha).” 236 (Mmk 
17.1) 
 

The verses Mmk 17.1-5 introduce the theory of karmaphala by presenting 
various divisions of actions. Thus, Mmk 17.1 is introduced in Akutobhayā 
(HUNTINGTON, 1986:403), Buddhapālita’s Vṛtti (Saito, 1984.II:220) and 
Pras (as well as partially in Chung lun, T1564.21b21) with an introductory 
question asking what these actions and their results are. 

The first verse (Mmk 17.1) presents the state of mind or attitude 
(cetas) which can be designated as dharma, literally ‘that which is to be 
upheld or kept’ and further ‘that which holds or keeps’ (cf. the commentary 
below for an analysis). As Candrakīrti indicates below (V3054), the verse also 
indicates presents its opposite, ‘unrighteous action’ (adharma). The verse is, 
in fact, very compact, since it in essence explains the whole principle of 
karmaphala in a most brief form. This is also reflected in Candrakīrti’s 
commentary to this verse, which is rather extensive. 

Candrakīrti (V30511) considers the verse to present a single rightful 
action, which is of a mental nature (cittātmaka eko dharma).237 This 

                                                                    
236 It should be noted that this translation agrees with Candrakīrti’s interpretation of the 

verse below, in which ātmasaṃyamakam, parānugrāhakam and maitram are taken as three 
adjectives modifying cetas, and the word ca ‘and’ is read as implied after maitram (as indica-
ted by the square-bracket in my translation). If Candrakīrti’s interpretation is disregarded, it 
is, however, also possible to read the verse in a way, in which maitram is not taken as an adjec-
tive but, more normally, as a noun. In that case, dharma would refer to both ātmasaṃyama-
kam cetas and parānugrāhakaṃ maitram, and so the translation would be: “What (yat) [is] a 
self-restraining (ātmasaṃyamakam )state of mind (cetas) and (ca) friendliness (maitram) 
benefiting others (parānugrāhakam), that (saḥ) is dharma (dharmaḥ).” Alternatively, yat may 
be taken with parānugrāhakam, in which case saḥ must be understood as a singular collective 
pronoun referring to two nouns, viz. cetas and maitram. If so, the translation would be: “The 
self-restraining state of mind and friendliness, which (yat) is benefiting others (parānu-
grāhakam), that (saḥ) is dharma.” I am indebted to Claus OETKE for making me aware of 
these alternatives. I will again underline that these alternatives do not represent how the verse 
is read by Candrakīrti. Regarding the interpretations by the other commentators, Chung lun 
along with both Chinese translations of this verse do not follow Candrakīrti’s interpretation, 
and the earlier commentaries Akutobhayā, Buddhapālita and Prajñāpradīpa, are far less 
explicit than Candrakīrti in stating maitram to be an adjective with an implied ca. These 
details are discussed below at the relevant points in relation to Candrakīrti’s commentary.  

237 Avalokitavrata argues, however, in Prajñāpradīpaṭīkā (D3859.III.18b1) that verbal and 
bodily actions also are implied by this verse: ’dir tshig le’ur byas pa sems pa źes bya bas yid kyi 
las ’ba’ źig bstan pa ni mtshon pa tsam du zad kyi| des kun nas bslaṅ ba’i lus daṅ ṅag gi las dag 
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this translation, the last word of pada c in the verse is the Chinese word shan 
(T1564.21b6: 善), which normally and throughout this text is used as a 
translation for kuśala ‘wholesome action’. There are four possibilities for 
interpreting this word. First, it may simply be a free Chinese rendering of 
Sanskrit dharma that the translator Kumārajīva here interpreted as carrying 
the meaning of kuśala. Secondly, it may be that it should be read together 
with the preceding syllable, i.e., tz’u shan (慈善), a compound that in Middle 
Chinese may mean ‘charitable, benevolent, philantropic’, in which case the 
word dharma has been omitted in the Chinese translation. Thirdly, it may 
truly represent the standard Chinese translation of Sanskrit kuśala, which 
would then be an early variant reading in the Sanskrit text that perhaps could 
be reconstructed as *maitraṃ tad kuśalaṃ bījam, although such a variant is 
completely unknown in the Indic commentarial tradition. Fourthly, it may 
constitute a variant reading that occurred in the later Chinese trans-mission 
of Chung lun. I consider the first or fourth possibility more likely, and the 
second or third possibility less likely. 
 
(V3036): In that [verse] (tatra), [it is called] ‘self’ (ātman), 
because (iti) egocentrism (ahaṃmānaḥ) is placed (āhita), 
[i.e.,] generated (utpāditaḥ), on to it (asmin). The individual 
(pudgalaḥ) being conceptualised (prajñapyamānaḥ), having 
taken the aggregates (skandhān) as [its] basis (upādāya), is 
called (ucyate) ‘the Self’ (ātmety).  
 
Candrakīrti begins his commentary on the verse by explaining its first word 
in Sanskrit, namely ‘self-restraining’ (ātmasaṃyamakam). First, only the 
word Self (ātman) is explained. Such an explanation is not found in the other 
commentaries. Candrakīrti first defines the Self as the object of egocentrism 
(ahaṃmāna). In fact, this definition seems to be a semantic analysis (nirukti), 
in which the definition forms an epigram of the word ātmā. The first syllable, 
āt, is implied as meaning āhitaḥ (where ā and t spell āt), i.e., ‘placed’. The 
word āhitaḥ is further glossed with the word ‘generated’ (utpāditaḥ). The 
second syllable, mā (starting from its nominative form ātmā and not its stem-
form ātman), is implied as meaning ahaṃmānaḥ, i.e., ‘self-conceit’, ‘I-notion’, 
‘self-assertion’ or ‘egocentrism’. To indicate ātman to be the object of such 
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are the substratum for the designation of an individual (pudgalaprajñapti-
kāraṇa).248  
 
(V3037) To be “self-restraining” (ātmasaṃyamakam) is (iti) 
to restrain oneself (ātmānaṃ saṃyamayati), [i.e.,] to be 
controlled (asvatantrayati) in relation to the sense-objects 
(viṣayeṣu), to avoid (nivārayati) behaviour (pravṛttim) urged 
by the defilements, such as passion and so forth (rāgādi-
kleśavaśena). 
 
Having separately defined the word ‘Self’, Candrakīrti goes on to explain the 
meaning of the word ‘self-restraining’ (ātmasaṃyamaka). This is done by 
glossing the term with three phrases. The first phrase, “to restrain oneself” 
(ātmānaṃ saṃyamayati), is simply a grammatical analysis (vigraha) of the 
compound, where the adjectival form saṃyamaka is verbalised to its cau-
sative form saṃyamayati, and the compound-member ‘self’ (ātman) is given 
as its direct object, thus indicating that the compound should be interpreted 
as an accusative tadpuruṣa-compound. The same phrase occurs with minor 
variants in Buddhapālita’s Vṛtti (SAITO, 1984.II:220) and Prajñāpradīpa 
(AMES, 1986:507; T15566.99a20). Akutobhayā (HUNTINGTON, 1986:403), on 
the other hand, explains ātmasaṃyamaka as meaning ‘that which holds back 
the Self’ (*nirdharati; bdag ñid ṅes par ’dzin par bstan to). 

The second gloss, “to be controlled with regard to the sense-
objects”(viṣayeṣv asvatantrayati), further clarifies the relevant sense of to 
restrain (saṃyamayati): it is to limit indulgence in the sense-fields or sense-
objects, i.e., with regard to what is seen, heard, smelled, tasted or felt.249 Self-
restraint thus means to avoid sensual addictions. This gloss is not found in 

                                                                                                                                                               
lack of the upādāna, that condition the pseudo-concept [that is the individual]. [Such a ātman] 
that is free of the upādāna, that does not at all manifest (nirañjana) itself in the sphere of the 
empirical reality, that does not become apparent (avyakta) as an individual existence and that 
is without a cause, what is it? A nobody! It does not at all exist, that is the meaning. Since such 
an [ātman] is unreal, therefore also the upādāna is unreal, since it indeed cannot exist without 
the upādātar.”  

248 AKBh (ŚĀSTRĪ, 1987:1193; D4090.II.82b4). 
249 For a list of the pañca viṣayāḥ (yul lnga), cf. e.g., Candrakīrti’s Pañcaskandhaprakara-

ṇa (LINDTNER, 1979:9527-28). 
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(V3038): [It is called] a state of mind (cetas), because (iti) [it] 
collects (cinoti), [i.e.,] accumulates (upacinoti), [i.e.,] causes 
a pure (śubham) or (ca) impure (aśubham) action (karma) 
to be retained (niyamayati) as a capacity for yielding a ripe-
ning (vipākadānasāmarthye). ‘Mind’ (cittam), ‘intellect’ 
(manas) [and] ‘consciousness’ (vijñānam iti) [are] merely 
(eva) synonyms (paryāyāḥ) of precisely that [word cetas] 
(tasya).  
 
To recapitulate the verse (Mmk 17.1), being self-restraining (ātma-
saṃyamaka) is one of the three qualities attributed to the state of mind 
(cetas), which is dharma. Candrakīrti next explains the word cetas, unlike the 
other commentaries, which omit any explanation of this word. Generally 
speaking, Cetas may be explained as a derivative from the verbal root cit ‘to 
perceive or think’ (cetati) or from the verbal root ci ‘to gather’ (cinoti). In 
agreement with the semantic analysis (nirukti) of both cetas and citta most 
common in Buddhist texts, Candrakīrti begins his explanation with indica-
ting that cetas is derived from the root ci ‘to gather’ (cinoti).259 To gloss the 
meaning of cinoti, the word upacinoti ‘to hoard together, heap up, accu-
mulate’, that is to say an intensified form of cinoti, is given. Candrakīrti else-
where uses derivatives of upa-√ci (Tib. ñe bar sogs) in the sense of ‘hoarding’ 
wealth260 and of ‘accumulating’ the collection (saṃbhāra) of the roots of 

                                                                                                                                                               
janam| ete karmapathāḥ] śuklā daśa kṛṣṇā viparyayāt|| I.9 ||. Translation: “Non-violence, 
abstention from theft, desisting other’s wives, being restrained (saṃyamaḥ) with regard to 
falsehood, slander, (pāruṣya) and talking nonsense; avoidance of covetousness, ill will and 
views of nihilism, these [are] the ten white actions and their paths. Otherwise, [they should be 
known as] the [ten] black [actions and their paths].” Regarding the translation of karma-
pathāḥ, cf. AYMORÉ (1995:33-34, especially note 42). For an example speaking of restraint 
(saṃyama) in body, speech and mind, cf. AN I.155 (MORRIS, 1885:155; transl. WOODWARD 
1932:139). 

259 For a discussion of and scriptural references to this definition, cf. SCHMITHAUSEN 
(1987:536, note 1433). 

260 Having just explained in CŚV on CŚ 1.10 (cf. LANG, 1986:28-29) that everything is 
transitory and remains but for a moment, Candrakīrti says (D3865.38a7-38b1): de’i phyir ’dus 
byas thams cad kyi chos ñid de ltar rnam par gnas pa na kha cig dag yun riṅ du gson pa re bas 
śin tu yun riṅ por yul loṅs spyad par bya ba’i phyir sdig pa’i bya ba khas blaṅs nas yul ñe bar 
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synonymous.264 
 
(V3041): Since (iti) precisely this (tad etat) wholesome 
(kuśalam) self-restraining (ātmasaṃyamakam) state of 
mind (cetas), which keeps one away from engaging (pravṛt-
tividhārakam) in killing and so forth (prāṇātipātādiṣu), 
keeps one [away] (dhārayati) from going on a bad course [of 
rebirth]265 (durgatigamanāt), [it] is called (ucyate) ‘dharma’ 
(dharma iti). 
 
Having explained the words ‘self-restraining’ (ātmasaṃyamaka) and ‘state of 
mind’ (cetas), Candrakīrti next explains that this state of mind is dharma.266 
While the other commentators do not elaborate on this word, Candrakīrti 
provides a longer analysis of it. The literal meaning of dharma (derived from 
the verbal root dhṛ ‘to hold, bear, keep’) is here used to justify why a self-
restraining state of mind may be called dharma.267 As explained above, this 

                                                                    
264 Similarly, in AK II.34ab (ŚĀSTRĪ, 1970:208): cittaṃ mano ’tha vijñānam ekārthaṃ. 

Translation by LVP (1923:176): “34 a-b. Pensée (citta), esprit (manas), connaissance (vijñā-
na), ces noms désignent une même chose.” English translation: “34 a-b. Thought (citta), mind 
(manas), consciousness (vijñāna), these names designate the same.” Likewise, at Viṃśatikā 
1.3 (SCHMITHAUSEN, 1967:119) and partly in Karmasiddhiprakaraṇa (LAMOTTE, 1936:2046, 
261; MUROJI, 1985:5515). As indicated by LVP (ibid.), this statement finds scriptural authority 
in DN 1.21 and SN 2.94. It also appears to be the view of the later Theravāda-tradition (cf. 
AUNG & RHYS DAVIDS, 1910:234-235). SCHMITHAUSEN (1967:119-121) explicates that this 
view is, on the contrary, not fully adopted by the Yogācāra-texts, where the three terms are 
separated as referring to different entities (Abhidharmasamuccaya, PRADHAN, 1950:1125ff.): 
citta then refers to the ālayavijñāna, manas to the seventh consciousness called kliṣṭaṃ manas, 
and vijñāna refers to the five kinds of sense-consciousness and the thought-consciousness 
(manovijñāna). Candrakīrti’s state-ment thus aligns his view of consciousness with that of the 
Abhidharma-genre and sets it apart from the view of the Yogācāra-texts, which would also be 
in agreement with his detailed critique of the Yogācāra-concept of ālayavijñāna in Mav (6. 
46ff.). 

265 Literally, the terms durgati and sugati respectively mean ‘a bad going’ or ‘a bad path’ 
and ‘a good going’ or ‘a good path’. As will be explained below, they refer to specific states of 
rebirth and, therefore, they have here been translated respectively as ‘a bad course of rebirth’ 
and ‘a good course of rebirth’. 

266 As indicated by LINDTNER (1982:100), verses I.6-24 of Nāgārjuna’s Ratnāvalī also 
present dharma in this ethical sense.  

267 Candrakīrti’s decision to comment on dharma as dhāraṇa and vidhāraṇa may in part 
have been inspired by Akutobhayā (HUNTINGTON, 1986:403), which, on the one hand, defines 
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wholesome state of mind (kuśalaṃ cetas) thus keeps one away (dhārayati) 
from going on a bad course of rebirth (durgatigamana) and in that sense it is 
literally, ‘that which keeps [one]’ (dharma). The ‘courses of rebirth’ (gati) 
will be discussed below. 
 
(V3043): This (ayam) word dharma (dharmaśabdaḥ) is 
distinguished (vyavasthāpitaḥ) in three ways (tridhā) in the 
teachings (pravacane): in the sense (°arthena) holding 
(°dhāraṇa°) its own characteristics (svalakṣaṇa°); in the sen-
se (°arthena) of keeping one away (vidhāraṇa) from going 
on a wrong course [of rebirth] (kugatigamana°); and in the 
sense (°arthena) of keeping one away (vidhāraṇa) from 
going into saṃsāra consisting of the five courses [of rebirth] 
(pāñcagatikasaṃsāragamana).  
 
Candrakīrti next distinguishes three meanings of the word dharma in the 

                                                                                                                                                               
ou bien parce qu’il fait atteindre le Nirvāṇa et, par conséquent, protège définitivement de la 
souffrance (: c’est l’acte bon pur). L’acte mauvais (akuśala, aśubha) est pernicieux: c’est l’acte 
de rétribution dés-agréable. L’acte dont Bhagavat ne dit pas qu’il est bon ou mauvais, l’acte 
non-défini (avyākṛta), n’est ni salutaire, ni pernicieux.” English translation: “Good action is 
wholesome, bad action is harmful, action that is neither good nor bad is neither wholesome 
nor harmful. Such is the definition of good action, etc. Good action (kuśala, śubha) is 
wholesome (kṣema), because it is of a pleasant outcome (iṣṭavipāka) and consequently 
protects temporarily against suffering (: it is an impure good action, kuśalasāsrava); or, becau-
se it makes one achieve Nirvāṇa and, consequently, protects definitely against suffering (: it is 
a pure good action). Bad action (akuśala, aśubha) is harmful: it is action that is of an 
unpleasant outcome. Action that the Bhagavat did not declared either good or bad, 
indeterminate action (avyākṛta), is neither wholesome nor harmful.” For similar definitions, 
cf. SCHMITHAUSEN (1998:10-11, incl. notes 71, 72, 73). For glosses on kusala in the Pāli-
sources, cf. COUSINS (1996:139-143). Candrakīrti’s explanation of pure actions (śubha) in 
CŚV (D3865.93a7) agrees more or less with this definition: dge ba yaṅ bde ba daṅ bde ’gro’i 
rnam par smin pa’i ’bras bu can yin du zin kyaṅ skye ba daṅ| rga ba daṅ ’chi ba la sogs pa’i 
sdug bsṅal sgrub par byed pa ñid kyi phyir na dge legs ma yin no||. Translation: “Moreover, a 
pure action (śubha) is endowed with a result of ripening in the form of happiness and a good 
course of rebirth, but is, nevertheless, not the ultimate good (*kuśala?, dge legs; the word 
kuśala for dge legs is attested in AKBh), since it produces the suffering of birth, aging, death 
and so forth.” The word śubha is attested in the mūla-verse (CŚ 5.5), on which this passage is 
a comment (cf. LANG, 1986:54). 
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teachings: as meaning ‘phenomenon’, ‘wholesome action’ and ‘nirvāṇa’.272 
The provenance of this threefold distinction of dharma remains unknown. 
Elsewhere, Candrakīrti only distinguishes two senses of dharma, viz. ‘pheno-
menon’ and ‘nirvāṇa’,273 which corresponds to the explanation given on the 
word abhidharma in AKBh.274 Now each of the three meanings of dharma 
distinguished by Candrakīrti in the present context will be explained in more 
detail:  
 
(V3044): In the [teachings] (tatra),275 all (sarve) factors 
associated with negative influences (sāśravāḥ) and (ca) fac-
                                                                    

272 This passage of Pras is summarised by PĀSĀDIKA (1996:64-67) in the context of 
discussing ’universal responsibility’. 

273 Pras 4571-2 (cf. text-critical note by DE JONG, 1978b:238; D3860.149b5-6; MAY, 1959: 
402): svalakṣaṇādhāraṇān nirvāṇāgradharmādhāraṇād dharmāḥ|. Translation (MAY, 1959: 
186): “Les dharma, de ce qu’ils comportent un caractère propre, ou de ce qu’ils comprennent 
le dharma suprême, l’extinction.” English translation: “Dharmas, because they hold their own 
characteristics, or because they consist of the supreme dharma, the extinction.” 

274 In AKBh (PRADHAN, 1967:2; ŚĀSTRĪ, 1970:12; D4090.27a3ff.; T1558.1b3ff.), the word 
abhidharma is defined as follows: yac ca śāstram [from the mūla-text] asyāḥ prāptyartham 
anāsravāyāḥ prajñāyāḥ tad api tatsambhārabhāvād abhidharmaḥ ity ucyate| nirvacanaṃ tu 
svalakṣaṇadhāraṇād dharmaḥ| tad ayaṃ paramārthadharmaṃ vā nirvāṇaṃ dharmalakṣaṇaṃ 
vā pratyabhimukho dharma ity abhidharmaḥ| ukto hy abhidharmaḥ|. Translation by LVP 
(1923:4): “On donne aussi le nom d’Abhidharma au Traité, car le Traité aussi fait obtenir la 
prajñā pure: il est donc un facteur de l’Abhidharma au sens propre. Dharma signifie: qui 
porte (dhāraṇa) un caractère propre (svalakṣaṇa). L’Abhidharma est nommé abhi-dharma 
parce qu’il envisage (abhimukha) le dharma qui est l’object du suprême savoir, ou le suprême 
dharma, à savoir le Nirvāṇa; ou bien parce qu’il envisage les caractères des dharmas, 
caractères propres, caractères commun”. English translation: “The name Abhidharma is also 
given to this treatise, because it enables one to achieve the pure prajñā and is thus a factor of 
Abhidharma in its proper sense. Dharma signifies: that which holds (dhāraṇa) its own 
characteristic (svalakṣaṇa). The Abhidharma is called abhidharma, because it is directed 
towards (abhimukha) the dharma that is the object of highest knowledge, or the highest 
dharma, the knowledge of Nirvāṇa; Or, else, because it is directed towards the characteristics 
of dharmas, the own characteristics and the common characteristics.” The passage is 
explained in some detail in the AK-commentaries *Abhidharmakośaṭīkā Lakṣaṇānusāriṇī 
(D4093.13a-14a) by Pūrṇavardhana and Spuṭārthā Abhidharmakośavyākhyā by Yaśomitra 
(ŚĀSTRĪ, 1970:12-13). The other extant AK-commentaries (D4091, D4094, D4095, D4096, 
D4421.17a) do not provide any further explanation of this definition. However, none of these 
texts provides any other etymology or definition of dharma than svalakṣaṇadhāraṇa. For a 
Theravāda distinction of four meanings of dharma given by Buddhaghosa as doctrine 
(pariyatti), cause (hetu), good quality (guṇa) and absence of essence (nissattanijjīvatā), cf. 
Atthasālinī (MÜLLER, 1897:38; Transl. by TIN & RHYS DAVIDS, 1920:49). 

275 Or Among these [three usages]. 
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tors without negative influence (anāśravāḥ) are called 
(ucyante) ‘dharmas’ (dharmā iti) on account of the sense of 
holding their own characteristics (svalakṣaṇadhāraṇārthe-
na).  
 
The word dharma may first refer to all entities (bhāva) or simply everything, 
here subsumed under two mutually exclusive, all-encompassing terms: sā-
śrava and anāśrava (as spelled in the mss used for this edition, but otherwise 
often spelled sāsrava and anāsrava).276 SCHMITHAUSEN (1987:74-75, espe-
cially note 539) explains that a factor associated with a negative influence 
(sāśrava) is anything, which is an object (ālambana) or basis (*vastu) for a 
negative influence (āśrava).277 As shown by *Miśrakābhidharmahṛdayaśāstra 
(Tsa a-p’i-t’an hsin lun 雜阿毘曇心論),278 the ‘negative influences’ or ‘can-
kers’ (āśrava or āsrava) equal the defilements (kleśa, fan-nao 煩惱).279 

                                                                    
276 Cf. AK 1.4 (ŚĀSTRĪ, 1970:16): sāsravā ’nāsravā dharmāḥ. Translation (LVP, 1923:6): 

“Les dharmas sont ‘impurs’, ‘en relation avec les vices’ (sāsrava), ou ‘purs’, ‘sans relation avec 
les vices’ (anāsrava).” English translation: “Dharmas are ‘impure’, ‘connected with the vices’ 
(sāsrava), or ‘pure’, ‘without connection to the vices’ (anāsrava).” 

277 A semantic explanation (nirukti) is given in AK 5.40 (ŚĀSTRĪ, 1972:835): āsayanty 
āsravanty ete haranti śleṣayanty atha| upagṛhṇanti cety eṣām āsravādiniruktayaḥ|| 5.40 ||. 
Translation (LVP, 1925:79): “Ils fixent et coulent, ils enlèvent, ils attachent, ils saisissent: telle 
est l’étymologie des termes āsravas, etc.” English translation: “They fixate and flow, they carry 
away, they attach, they seize: such are the etymology of the terms āsravas, etc.” 

278 Various Sanskrit reconstructions have been proposed for the title of this text: 
*Saṃyuktābhidharmahṛdaya, *Kṣudrakābhidharmahṛdayaśāstra, *Abhidharmasārapratikīr-
ṇakaśāstra, *Miśrakābhidharmahṛdayaśāstra and *Saṃyuktābhidhar-masāra. What may be a 
reference to this text in Candrakīrti’s *Pañcaskandhapraka-raṇa (Tib. text in LINDTNER, 
1979:145; D3866.266b5) could suggest the reconstruction *miśraka (Tib. bsres pa) “mixed” for 
the first part of the title (雜 tsa “mixed”) to be correct: rgyas par dbye ba ni chos mṅon pa daṅ 
bsres pa las śes par bya’o. Translation: “More detailed [sub]divisions can be learned from 
Mixed [Selections] from the Abhidharma.” This argument presupposes that the Sanskrit 
words*saṃ-yukta, *kṣudraka and *pratikīrṇaka probably would be rendered into Tibetan re-
spectively as *’dus pa, *bsdus pa and *thor bu or the like, whereas the Tibetan word bsres pa 
very well could reflect the Sanskrit word *miśraka. However, the argument also presupposes 
that the reference in Candrakīrti’s *Pañcaskandhaprakaraṇa is to a concrete title and not just 
a general reference to be translated as “More detailed [sub]divisions can be learned from a 
mixture of Abhidharma-[works].” 

279 T1552.28.871a21: 以彼漏名故  惠者說煩惱. Translation by DESSEIN (1999.I:13): “The 
wise One speaks of defilement by means of this name ‘impurity’.” For an explanation of three 
types of āśrava, viz. kāmāśrava, bhavāśrava and avidyā-śrava, cf. Candrakīrti’s *Pañcaskan-
dhaprakaraṇa (D3866.263a1-4; LINDTNER, 1979:137-138). 
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unique trait or defining character of a phenomenon as opposed to the 
general traits it shares with all other phenomena. For example, the 
svalakṣaṇa of matter (rūpa) is ‘being breakable’ (rūpaṇa), the svalakṣaṇa of 
feel-ing (vedanā) is ‘experience’ (anubhava), etc.283 When ‘dharma’ is used in 
this sense, it is usually translated with ‘phenomenon’ or ‘factor’.284 
 
(V3045): The ten wholesome actions and so forth (da-
śakuśalādayaḥ) are called (ucyante) ‘dharmas’ (dharmā ity) 
on account of the sense of keeping one away from going on 
a wrong course [of rebirth] (kugatigamanavidhāraṇārthena); 
[for example, as in] “The dharma-practitioner (dharmacārī) 
rests (śete) happily (sukham) [both] in this (asmin) world 
(loke) and (ca) the next (paratra)”.  
                                                                                                                                                               
after having come into existence (bhūtva) [is] non-existent (asaṃbhavaḥ), does not exist (na) 
ultimately (paramārthataḥ).” Thus, I would take the first two pādas as qualifying raṅ gi ṅo bo, 
whereas SORENSEN takes these lines as qualifying the predicate mi brjod do. I find that 
SORENSEN’s interpretation forces the sense of the instrumental particle in ’dzin pas.  

283 Cf. Mav 6.202-215, where Candrakīrti in connection with explaining the emptiness of 
own characteristics (svalakṣaṇaśūnyatā) enumerates the svalakṣaṇas of a long list of pheno-
mena: rūpa, vedanā, saṃskāra, vijñāna, skandha, dhātu, āyatana, pratītyasamutpāda, dāna-
pāramitā, śīlapāramitā, kṣānti, vīrya, dhyāna, prajñā, dhyāna, apramāṇa, ārūpyasamāpatti, 
bodhipākṣikadharma, śūnyatā, ānimitta, apraṇihita, vimokṣa, bala, vaiśāradya, pratisamvid, 
pratibhāna, hitopasaṃhāra, mahākaruṇā, muditā, upekṣa, āveṇikabuddhadharma, and sarvā-
kārajñatājñāna. Occassionally, MavBh provides elucidation of these categories. For a trans-
lation, see TAUSCHER (1981:79-99). In AKBh (ŚĀSTRĪ, 1972:902), svalakṣaṇa is equated with 
own-being (svabhāva): svabhāva evaiṣāṃ svalakṣaṇam|; Translation (LVP, 1925:159): “Le 
caractère propre, c’est-à-dire la nature propre (svabhāva)”; English translation: “Own 
characteristic, that is to say own nature (svabhāva).” 

284 This would, for example, be the sense of dharma in the following passage from 
Dhyāyitamuṣṭisūtra quoted at Pras 51716-17 (D3860.173a1), although the words kuśala and 
akuśala are also mentioned: yena mañjuśrīr evaṃ catvāry āryasatyāni dṛṣṭāni sa na kalpayati| 
ime dharmāḥ kuśalāḥ, ime dharmā akuśalāḥ, ime dharmāḥ prahātavyāḥ, ime dharmāḥ 
sākṣātkartavyāḥ, dukhaṃ parijñātavyaṃ, samudayaḥ prahātavyaḥ, nirodhaḥ sākṣātkartavayaḥ, 
mārgo bhāvayitavya iti||. Translation by MAY (1959:250): “Mañjuśrī, celui qui voit ainsi les 
quatre vérités saintes ne crée ni hypostases ni distinctions, dharma favorables, dharma 
défavorables, dharma à éliminer, dharma à réaliser; douleur à conaître parfaitement, origine 
à éliminer, arrêt à réaliser, chemin à créer psychiquement.” English translation: “Mañjuśrī, he 
who thus sees the four Noble Truths is produces neither hypostasizations nor distinctions, 
favorable dharmas, unfavourable dharmas, dharmas to be eliminated, dharmas to be realised, 
suffering to be completely recognized, an origin to be eliminated, a stoppage to be realized, a 
path to be psychologically created.”  
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both in this world and the next.”294 The second occurrence is Udānavarga 
30.5: “One should practise dharma, which is good conduct. One should not 
practise that, which is bad conduct. For the dharma-practitioner rests happi-
ly both in this world and the next.”295 In both these verses, dharma is equated 
with ‘good conduct’ (sucarita) and is thus used in the sense of ‘right action’. 
However, as the first use of the word dharma was not illustrated with an 
example and only the second and third uses are illustrated in this manner, it 
is not certain whether these illustrations are interpolations or were originally 
placed in the text by Candrakīrti. However, they are attested by both the 
Sanskrit manuscripts and Tibetan translation.  
 
(V3048) Nirvāṇa (nirvāṇam) is called (ucyate) ‘dharma’ 
(dharma ity) on account of the sense (°arthena) of keeping 
one away (°vidhāraṇa°) from going into saṃsāra consisting 
of the five courses [of rebirth] (pāṃcagatikasaṃsāragama-
na°), [as] in this case (ity atra): “he goes (gacchati) for 
refuge (śaraṇam) in the dharma (dharmam).” In the present 
context (iha), however (tu), the word dharma (dharmaśab-

                                                                    
294 Udānavarga 4.35 (BERNHARD, 1965:137): uttiṣṭen na pramādyeta dharmaṃ sucaritaṃ 

caret| dharmacārī sukhaṃ śete hy asmiṃ loke paratra ca||. Omitted in the older Tibetan 
translation (D326) but attested by the later Tibetan translation (D4099.6b5): brtson ’grus ldan 
źiṅ bag yod daṅ||chos spyod legs par spyod byed pa||’jig rten ’di daṅ pha rol du||chos spyad 
pa yis bde ba ’thob||. The verse has a parallel in Dhammapada 168 (HINÜBER & NORMAN, 
1995:48): uttiṭṭhe na-ppamajjeyya dhammaṃ sucaritaṃ care, dhammacārī sukhaṃ seti asmiṃ 
loke paramhi ca. Transl. by CARTER & PALIHAWADANA (1987:233): “One should stand up, 
not be neglectful, follow dhamma, which is good conduct. One, who lives dhamma, sleeps at 
ease in this world and also in the next.” As remarked by CARTER & PALIHAWADANA (ibid.), 
the commentary interprets uttiṭṭhe as ‘standing for alms’, i.e., the monk’s going on his daily 
alms-round. For an example of a similar use of sukhaṃ supati ‘he sleeps happily’, cf. AN 4.150 
(HARDY, 1899; transl. by HARE, 1935:103). 

295  Udānavarga 30.5 (BERNHARD, 1965:303): dharmaṃ caret sucaritaṃ nainaṃ 
duścaritaṃ caret| dharmacārī sukhaṃ śete hy asmiṃ loke paratra ca||. Attested by both the 
Tibetan translations in the same wording (D326.240b6; D4099.29b6): chos spyod legs par 
spyad bya źiṅ||ñes par spyad pa de mi spyad||’jig rten ’di daṅ pha rol du||chos spyad pas ni 
bde ba ’thob||. The verse has a parallel in Dhammapada 169 (HINÜBER & NORMAN, 1995:48): 
dhammaṃ care sucaritaṃ na naṃ duccaritaṃ care, dhammacārī sukhaṃ seti asmiṃ loke 
paramhi ca. Transl. by CARTER & PALIHAWADANA (1987:233): “One should follow dhamma, 
which is good conduct, not that which is poor conduct. One, who lives dhamma, sleeps at ease 
in this world and also in the next.” 
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daḥ) is intended (abhipretaḥ) only (eva) in the [second] sen-
se of keeping one away from going on a wrong course [of 
rebirth] (kugatigamanavidhāraṇārthena). 

 
Thirdly, the word dharma may be used to signify nirvāṇa, the Buddhist 
summum bonum. The semantic interpretation provided by Candrakīrti in 
this case is that nirvāṇa keeps one away (vidhāraṇa) from going into saṃsāra 
(saṃsāragamana) consisting of the five courses of rebirth (pāñcagatika), and 
hence nirvāṇa is ‘something that keeps or holds’ (dharma). Similar referen-
ces to dharma as designating nirvāṇa were mentioned above (see footnotes 
273 and 274). While the first and possibly also the second use of dharma 
include phenomena, which are both sāśrava and anāśrava, this third use of 
dharma only includes phenomena that are anāśrava. It, therefore, seems that 
Candrakīrti would include the use of dharma in the common sense of the 
‘teachings’ of Buddha within this third category of dharma. This interpre-
tation would also agree with the definitions of dharma quoted in footnotes  
273 and 274 above.  

To illustrate this use, the example given is: “he goes for refuge in the 
dharma” or perhaps “he goes for the refuge which is the dharma” (dharmaṃ 
śaraṇaṃ gacchati).296 Thus, according to Candrakīrti’s interpretation (or, as 
mentioned above, these illustrations could also be interpolations) the word 
dharma should – when speaking of taking refuge – be interpreted as nirvāṇa, 
perhaps also including the Buddhist teachings leading to nirvāṇa, because 
the dharma is that, which keeps one away from going into saṃsāra. If the 
word dharma is restricted in meaning to the three senses given here by 
Candrakīrti, clearly the case of taking refuge would thus have to belong to 
this third category, because dharmaśaraṇa not merely leads away from the 
bad courses of rebirth but also leads to and represents nirvāṇa. This would 
agree with the statement in *Triśaraṇasaptati that “knowledge of the 
dharma of phenomena (dharma) is explained precisely as liberation from 
aging and death.”297 It would also agree with what is said in AKBh (LVP, 

                                                                    
296 Moreover, mss बदज attest a somewhat unusual compounded form dharmaśaraṇaṃ 

gacchati. 
297 D3971.252a1 (SORENSEN, 1986:30): rga śi dag las grol ba ñid||chos rnams kyi ni chos 

śes bśad. 
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pañcagati in all his writings (however, his commentator, Jayānanda, alter-
nates between both forms).302 Candrakīrti, finally, comments that the word 
dharma in Mmk 17.1 is used in the second sense, i.e., that of ‘wholesome 
action’, such as the ten wholesome actions, etc.  

 
(V30410): Moreover (punaḥ), is (kim) the state of 

mind (cetas) dharma (dharmaḥ) only in as much as (eva 
ekam) it is self-restraining (ātmasaṃyamakam)? No (na), 
[the interlocutor]303 says (ity āha). What (kim) then (tarhi)? 
What (yat) state of mind (cetas) [is] benefiting others 
(parānugrāhakam) and (ca) friendly (maitrañ ca), that (asau) 
[is] also (api) dharma (dharmaḥ). In the case of ‘maitram’ 
(maitram ity atra), one should understand (veditavyaḥ) that 
the word ‘and’ (caśabdaḥ) is elided yet implied (lupta-
nirdiṣṭaḥ).  

 
The commentary then turns to the other two aspects of the state of mind that 
is dharma, viz. the state of mind, which is ‘caring for others’ or ‘benefiting 
others’ (parānugrāhaka) and ‘kind’ or ‘friendly’ (maitra). It is further 
clarified that the word ‘and’ (ca-śabda) is elided (lupta) after maitra in pāda 
c omitted metri causa.304 That is to say, the word maitram should be read as a 
third attribute to cetas, i.e.: “which (yat) state of mind (cetas) [leads to being] 
self-restraining (ātmasaṃyamakam) and (ca) benefiting others 

                                                                                                                                                               
starving ghosts (pettivisaya). As indicated by MCDERMOTT (1980:172), the asuras are, 
however, mentioned as a separate category in-between the pettivisaya and the manussā at DN 
3.264. As a digression, it may further be remarked that Jaina-texts speak of 4 gati: devagati, 
manuṣyagati, tiryaggati and narakagati (GLASENAPP, 1915:27, 63-74). 

302 Attested at Pras 2183, 2699, 3044, 3235, 3283, MavBh D3862.329b2, *Yuktiṣaṣṭhikāvṛtti 
D3864.6a4, D3864.21b2, CŚV D3865.76a3, 7. As noted by SCHERRER-SCHAUB (1991:134, fn. 
89), there is also a single occurrence of ṣaḍgati at MavBh (D3862.274b7; LVP, 1907-1912:175), 
but this occurs in a quotation from a sūtra (which LVP (1910:356) tentatively identifies as 
Tattvanirdeśasamādhi).  

303 Cf. discussion on the interlocutor’s speech on p. 173 above. 
304 In Aṣṭādhyāyī 1.1.60 (VASU, 1891:55-56), Pāṇini defines elision (lopa) as something in 

the sentence, which is not seen (adarśanam) but which is still operational or exerting an 
influence, for example, on the syntax, etc. That is to say, an elided word or part of a word is an 
implied word or part of a word. 
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(parānugrāhakam) [and (ca)] friendly (maitram), that (saḥ) [is] dhar-ma.” 
The other commentaries do not comment on this point of the syntactical 
analysis of the verse. Candrakīrti probably found it necessary to add this 
explanation to prevent the reader from wrongly joining maitram into the 
correlative clause saḥ dharmaḥ, which could be provoked by the pāda-break 
between pādas b and c. This is exactly an interpretation found in both the 
Chinese translations of the verse: (a) “when someone can restrain the mind 
[and] bring benefit to sentient beings, it is called friendliness [and] 
wholesome action”305 and (b) “self-restraint in body, speech and mind and 
this care for others [are] friendliness [and] dharma.”306 This interpretation is 
also attested in Chung lun’s prose-commentary,307 which either would 
indicate that Ching-mu, its author, had committed the same error or that 
Kumārajīva, its translator, modified the prose-commentary in his translation 
to suit his interpretation of the verse.308 

 
(V3051): Among these [two] (tatra), ‘to benefit (anugṛhṇāti) 
others (param)’ is (iti) a state of mind (cetas) benefiting 
others (parānugrāhakam). Which (yat) state of mind (cetas) 
has the four bases for gathering (catuḥsaṃgrahavastu°) as 
its activity (°pravṛttam) and (ca) protection from fear 
(bhayaparitrāṇa°) as its activity (°pravṛttam), that (asau) [is] 
also (api) dharma (dharmaḥ).  
 
First, the compound parānugrāhaka is explained by dividing it into its 
components and verbalising the verbal-adjective anugrāhaka; thus, parānu-

                                                                    
305 Chung lun, T1564.21b25-26: 人能降伏心。利益於眾生。是名為慈善. 
306 Pang jo teng lun, T1566.99a18-19: 自護身口思。及彼攝他者。慈法為種子. 
307 Chung lun, T1564.21c1: “[They] are also called kindness, wholesome action [and] 

beneficence”; 亦名慈善福德. 
308 Instead of Candrakīrti’s interpretation of the verse requiring the reading of an implied 

‘and’ (ca) with maitram in pada c, it is also possible simply to take maitram as an adjective 
modifying cetas, thus reading “Which benevolent (maitram) state mind (cetas) [is] self-
restraining and benefiting others, that is dharma.” However, this is not the interpretation 
preferred by Candrakīrti.  
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similar yet slightly different terms: “Benefiting others means almsgiving, 
holding to the precepts, patience, humility, etc. and not harming others” 
(BOCKING, 1995:257).317 Finally, Pras states that a state of mind benefiting 
others in this way is also to be considered dharma. 
 
(V3053): Which (yat) state of mind (cetas) [is] existing 
(bhavam) in a friend (mitre), [i.e.,] that is without hostility 
(aviruddham) towards sentient beings (sattveṣu), that (tat) 
[is] a friendly (maitram) state of mind (cetas). Or (vā), 
friendly (maitram) [means] exclusively (eva) a friend (mi-
tram); [for] which (yat) state of mind (cetas) [is] benefiting 
oneself (ātmānugrāhakam), that (tat) is a friendly (maitram) 
state of mind (cetas). 
 
Candrakīrti then explains the word ‘friendly’ (maitra). First, this is done by a 
grammatical explanation (vyutpatti) taken from Buddhapālita’s Vṛtti (SAITO, 
1984.II:220), which is also repeated in Prajñāpradīpa (AMES, 1986:507; om. 
in T1566).318 According to this vyutpatti, the adjective maitra is a derivative 
from the noun mitra ‘friend’ formed by the taddhita-affix ‘-a’ (causing vṛddhi 
of the first syllable), which is here used in the function of showing location: 
maitra is ‘that, which exists in a friend’ (mitre bhavam).319 Buddhapālita’s 

                                                                    
317 T1564.21b28-29: 利益他者。行布施持戒忍辱等不惱眾生. 
318 It should be noted that the Tibetan translation of Pras as well as the Tibetan trans-

lations of Prajñāpradīpa and Avalokitavrata’s Prajñāpradīpaṭīkā (D3859.III.19b1-2) all contain 
a corruption or misinterpretation of this phrase. Given the Pāṇinian rule cited below (cf. fn. 
319), the form of the phrase must clearly be mitre bhavam with mitre in the locative case. 
Nevertheless, almost all the Tibetan translations attest a form involving the ablative case: 
mdza’ bśes las ’byuṅ ba (*mitrād bhavam). Only the transmitted text of Buddhapālita’s Vṛtti 
attests the correct form mdza’ bśes la ’byuṅ ba. The occurrence of this corruption could 
perhaps be explained by the fact that the verb ’byuṅ ba often is constructed with an ablative 
particle and thus it could be understood as a corruption in the Tibetan transmissions of the 
texts or simply be explained by the possibility that the Pāṇinian background for this vyutpatti 
was not recognized by any these translators and their informants. It could also be based on a 
corruption in the Sanskrit originals for the Tibetan translations of mitre bhavam into the 
compound mitrabhavam as, for example, attested by ms ज of Pras.  

319 For this affix-function, cf. Aṣṭādhyāyī 4.3.53 (VASU, 1891:767): tatra bhavaḥ||. The 
word tatra indicates the locative case (saptamī vibhakti). VASU (ibid.) explains that bhava 
here is used in the sense of ‘existence’ and not in the sense of ‘arising’. VASU cites an example 
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pa chen po) is defined as ‘what brings benefit (hitopasaṃhāra, phan pa ñer 
sgrub pa) to sentient beings’.323 The word ‘benefiting oneself’ (*ātmānugrā-
haka, bdag la phan ’dogs pa) is also used to contrast maitra with the word 
parānugrahaka from the root-verse.  
 
(V3054): And (ca), thus (etat), what (yat) threefold 
(trividham) state of mind (cetas) has been shown (nir-
diṣṭam), that (saḥ) is called (ucyate) ‘dharma’ (dharma iti). 
On account of being opposite (viparyayāt), unrighteous 

                                                                                                                                                               
wisher simply due to his own thought of benevolence. Likewise, as the venerated person has 
passed away, a gift made to a Caitya with devotion for this person is meritorious due to one’s 
own thought.” In *Miśrakābhidharmahṛdaya-śāstra (T552.932a3; transl. by DESSEIN, 1999.I: 
503), a similar explanation is given on making gifts to a caitya, where the words *ātmānu-
grāhaka (tzu-she 自攝) and *parānugrāhaka (she-ta 攝他) probably were used in the original 
text. In CŚV (D3865.118b2-5) commenting on CŚ 6.23 (cf. LANG, 1986:68), it is said that 
cultivation of friendliness results in eight qualities: bzod pa ni phra rgyas khro ba’i gñen po 
ste| de khro ba’i gnas la bsgoms pa na byams pa’i tiṅ ṅe ’dzin sgom pa ’dren par ’gyur ro||de 
la gal te ba ’jos tsam gyi dus su bsgoms pas goms par byed na de’i tshe sgom pa po la yon tan 
brgyad ’dren par ’gyur ro||’di lta ste| lha daṅ mi rnams la sdug par ’gyur ro||de rnams kyis 
bsruṅ bar yaṅ ’gyur ro||bde ba daṅ yid bde ba maṅ bar ’gyur ro||de’i lus la dug gis mi tshugs 
so||mtshon gyis mi tshugs so||de’i nor rnams ’bad pa med par rgyas par ’gyur ro||lus źig nas 
śi ba’i ’og tu bde ’gro tshaṅs ma’i ’jig rten du skye bar yaṅ ’gyur ro||de ltar byams pa’i yon tan 
brgyad thob par ’gyur ro||phra rgyas khro ba spaṅs pas rñed par bya ba bsam gtan daṅ tshad 
med pa daṅ| gzugs med pa dag kyaṅ ’thob par ’gyur ro||. Translation: “Patience is the 
remedy against anger. If it has been cultivated with regard to the causes of anger, it will lead 
to the cultivation of the absorption of friendliness (maitra). With regard to that, if one 
cultivates [it] with cultivation just for the time it takes to milk a cow (ba ’jo tsam gyi dus su), 
then it will cause eight qualities for the practitioner. These are as follows: one will be pleasing 
to gods and men; they will also protect one; one will have many pleasures and much happiness; 
one’s body cannot be harmed by poison; it cannot be harmed by weapons; one’s wealth will 
grow effortlessly; after the body has been destroyed, one will, when dead, also be born in a 
good course of rebirth, [such as] the world of Brahman; thus, eight qualities of friendliness 
will be obtained. By abandoning the disposition of anger, one will also attain the meditation, 
the immeasurable states and [the absorptions belonging to] the immaterial states, which are to 
be acquired.” Buddhapālita (SAITO, 1984.II:220) also makes a brief reference to these eight 
qualities of maitri in his Vṛtti.  

323 Mav 6.211cd (D3861.214b3; LVP, 1907-1912:321): ’gro la phan ñer sgrub pa||byams 
pa chen po źes bya’o|| “What brings benefit to sentient beings is called great friendliness.” As 
indicated by TAUSCHER (1981:153, note 281), this definition is based on Śatasāhasrikā-
prajñāpāramitā (GHOSA, 1902:1411,1): hitopasaṃhāralakṣaṇā mahāmaitrī| “Great friendli-
ness has the characteristic of bringing benefit.” 
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action (adharmaḥ) should be furnished (yojyaḥ) [with a 
corresponding definition].  
 
The explanation of the three aspects of a wholesome state of mind that 
constitute dharma is then completed. Finally, Candrakīrti states that one 
should furnish its opposite, unrighteous action (adharma), with a corre-
spondingly opposite explanation. This statement derives from Prajñāpradīpa 
(Ames, 1986:507; T1566:99a26). It means that adharma should be defined as 
an unwholesome state of mind leading to not being self-restraining, not be-
nefiting others and being unfriendly (according to Avalokitavrata D3859.III. 
18b3-4). That such states of mind do not correspond to the Buddhist path may 
be shown by AN 5.222-223 (transl. by WOODWARD, 1936:155): “And what 
are not-dhamma and not aim? Wrong view, wrong thinking, [wrong] speech, 
[wrong] action, [wrong] living, [wrong] effort, [wrong] mindfulness, [wrong] 
concentration, wrong knowledge and [wrong] release. These are called ‘not-
dhamma and not-aim’.” 324  In Prajñāpradīpa (AMES, 1986:507-508; 
T1566.99a26-99b2), Bhāvaviveka adds a small presentation of whole-some, 
unwholesome and indeterminate (avyākṛta) actions, which is not found in 
the other commentaries. 

 
(V3055): And thus (caitat): which (yat) state of mind 

(cetas), whose divisions have been shown [above] 
(nirdiṣṭaprabhedam), “that (tat) [is] the seed (bījam) for a 
result (phalasya).” Which (yat) [is] the specific (asādhāra-
ṇam) cause (kāraṇam) in the production of a result 
(phalābhinirvṛttau), that (tat) alone (eva) is called (ucyate) 
the ‘seed’ (bījam iti), just like (tadyathā) a rice-seed (śāli-
bījam) for a rice-sprout (śālyaṅkurasya); but (tu) what (yat) 
[is] common (sādhāraṇam), such as the earth and so forth 
(kṣityādi), that (tat) is not (na) a seed (bījam), that (tat) [is] 

                                                                    
324AN 5.222-223 (HARDY, 1900): Katamo ca bhikkhave adhammo ca anattho ca? 

Micchādiṭṭhi micchāsaṅkappo micchāvācā micchākammanto micchā-ājīvo micchāvāyāmo 
micchāsati micchāsamādhi micchāñāṇaṃ micchāvimutti. Ayaṃ vuccati bhikkhave adhammo 
ca anattho ca. 
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only (eva) a cause (kāraṇam). Like this (yathaitad), so 
(evam) in this case as well (ihāpi), the threefold (trividham) 
state of mind (cetas) is (bhavati) the seed (bījam) in the 
production (abhinirvṛttau) of a desired (iṣṭasya) ripening 
(vipākasya), whereas (tu) the effort by the person and so 
forth (puruṣakārādayaḥ) [is] only (eva) a cause (kāraṇam). 

 
Candrakīrti then comments on the last pādas of the root-verse (Mmk 17.1), 
which say that this state of mind is a seed (bījam) for a result (phalasya). 
From this statement, it is also clear that Candrakīrti takes the word cetas as 
the subject of the pronoun tat in the root-text and not the noun dharma. 
Buddhapālita (SAITO, 1984.II:220) and Bhāvaviveka (AMES, 1986:507; 
T1566.99a25-26) both say that a state of mind is called a seed, because it 
arouses the bodily and verbal actions. Buddhapālita adds a Sūtra-reference 
of unknown provenance stating that the intellect (*manas, yid) precedes a 
dharma (chos kyi sṅon du ’gro). This explanation, however, is not adopted by 
Candrakīrti. On the other hand, Buddhapālita (ibid.) and Bhāvaviveka (ibid; 
T1566.99a23) equate the word ‘seed’ with the word ‘cause’ (*kāraṇa, rgyu), 
which is adopted in Pras. While neither Buddhapālita nor Bhāvaviveka ela-
borate on this point, Candrakīrti discusses the meaning with which the word 
‘cause’ should be understood here.  

Candrakīrti defines a ‘seed’ as the specific cause of something 
(asādhāraṇaṃ kāraṇam). It should be noted that this terminology does not 
correspond to the standard Sarvāstivāda-terminology of six causes (cf. AK 
2.49; LAMOTTE, 1980:2163-2164). As indicated by LVP (1923:293, fn. 3), 
Abhidharmakośavyākhyā remarks that the comparison of a cause with a seed 
is associated with the Sautrāntika-school.325 As an example for a specific 

                                                                    
325 ŚĀSTRĪ (1970:339): tasya bījabhāvopagamanād iti| tasya hetubhāvo-pagamanād ity 

upamā| sautrāntikaprakriyaiṣā| kvacit pustake nāsty evam pāṭhaḥ|. Translation: “‘because of 
becoming the seed-entity thereof’ is a comparison meaning ‘because of becoming the cause-
entity thereof’. This [comparison] is a Sautrāntika-use, [and] thus it is not a reading found in 
any book.” Perhaps Yaśomitra intends to say that the seed-comparison of a cause is not 
commonly found in the Sarvāstivāda-Abhidharma-literature, but has been introduced by the 
Sautrāntikas, who are known to have relied solely on the Sūtras, from a Sūtra-source, such as 
the Sūtra-passages quoted above on p. 177. Cf. also the use of bīja with reference to the 
‘dispositions’ (anuśaya) in AKBh (ŚĀSTRĪ, 1970:215; LVP, 1923:185). 
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Kombination von Ursache u. Bedingungen [gemeint] ist.327 
 
Besides the parallels in the simile of the rice-seed, rice-sprout and earth, 
which this passage of ŚSV shares with the present passage of Pras, it must 
also be noted that Candrakīrti in the ŚSV-passage uses the term ‘common 
condition’ (*sādhāraṇaḥ pratyayaḥ) in lieu of the expression ‘common cause’ 
(sādhāraṇaṃ kāraṇam) used in Pras. 

 
(V3059): [Someone] says (āha): When (kasmin kāle), 
moreover (punaḥ), [is] there emergence of the result 
(phalaniṣpattiḥ) of the seed (bījasya)? “Both (ca) after 
passing away (pretya) and (ca) here (iha).” “After passing 
away” (pretyeti) means (ity arthaḥ) ‘in a future life’ (adṛṣṭe 
janmani); “here” (iheti) [means] ‘in the present life’ (dṛṣṭe 
janmani). And (ca) this (etat) is to be understood (boddha-
vyam) in detail (vistareṇa) from the scriptures (āgamāt).  

 
Candrakīrti finally explains the last words of verse Mmk 17.1 as meaning that 

                                                                    
327 English translation: “In this [verse] a cause [means] that which produces (*niṣpādaka) 

an effect; and in [only] producing an effect similar to itself, it is specific (*asādhāraṇa); e.g., a 
rice-seed [is only the cause] of the a rice-sprout. A condition, on the other hand (ni), is 
common, such as the earth, etc., is a common condition for the growth on a rice-sprout. 
Because as [the earth, etc.] functions as a factor in the production of a rice-sprout, [it 
functions] likewise in [the production] of a barley-sprout, etc. The fruit [in the form of the ripe 
rice-grain], which [at the end] arises (skyes pa) from the [rice]-sprout, etc., does not agree in 
form with [the conditions, such as] earth, etc., but agrees in form with the rice-seed. As (źes 
bya’o) [the earth] only functions as causal factor (rgyu’i dṅos po) [in the production of the 
effect], it is defined as a condition (pratyaya). If, to begin with, something (gaṅ) functions as 
the cause and condition for something (’di’i), then it is determined as the cause, in that it 
produces it [i.e., the effect]. On the other hand (..la/ gaṅ du…ni), a condition [in general] is 
not the determining (ṅes pa) cause [i.e., the decisive cause that produces the effect]; for 
example, in the saying “There are two causes, two conditions [for the engendering of the right 
view],” the words ‘cause’ (hetu) and/or ‘condition’ (pratyaya) are used with regard to the same 
object (yul). Concerning the combi-nation, it arises from the complete availability (ñe bar 
gnas pa *sāṃnidhya) of both these categories [of factors] (dṅos po), but not, even directly, 
from the availability of other [factors as causes and conditions]. One should, therefore, 
understand that in this [verse] the combination of cause and condition is [intended].” For a 
critical edition of the Tibetan text, see ERB (1997:233-234). For detailed annotations to this 
passage, see ERB (1997:68, 168-169). Regarding ERB’s note 676, see also my fn. 325. 
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as happiness in the future, and, finally, (4) that, which is suffering in the 
present and also suffering in the future.  

HINÜBER (1994:41-42) explains that a threefold classification of 
action also occurs in the canon (MN 3.214, AN 1.134, AN 5.292 and AN 
3.415) into (1) that, which is to be experienced in this life (diṭṭhadhamma-
vedaniya), (2) that, which is to be experienced in the next life (upapajjaveda-
niya) and (3) that, which is to be experienced in some subsequent period 
(aparāpariyavedaniya). This threefold distinction is also taught in several 
post-canonical sources.329 In several post-canonical Theravāda -sources (cf. 
references in HINÜBER, 1994:39-40), a fourth member called ahosikamma is 
added to this threefold list.330  

 
(V30511): Thus (evam), first (tāvat), having 

established (vyavasthāpya) dharma (dharmam) [which is] 
the one only (evaikam) of a mental nature (cittātmakam), 
also (punar api) a twofold (dvividham)  

 
“action (karma) was taught (uktam) as intention 
(cetanā) and (ca) [action] following intention 
(cetayitvā) by the highest seer (paramarṣiṇā),” the 
Exalted one (bhagavatā). (Mmk 17.2ab) 
 
Because of [his] understanding (°gamanāt) of the 

highest object (paramārtha°), [he is] “a seer” (ṛṣiḥ). Since 
(iti) he (asau) [is] both (ca) highest (paramaḥ) and (ca) a 
seer (ṛṣiḥ), [he is] “the highest seer” (paramarṣiḥ). Because 
of surpassing (utkṛṣṭatvāt) even (api) the listeners and the 
self-awakened ones (śrāvakapratyekabuddhebhyaḥ) due to 
[his] understanding of the highest object (paramārthagama-
nāt) in each and every aspect (sarvvākāratayā), the fully 
                                                                    

329 HINÜBER (1994:40-41) mentions Nettipakaraṇa. It is also found in the Sarvāstivāda-
text *Miśrakābhidharmahṛdayaśāstra (T1552.895c15ff.; transl. by DESSEIN, 1999.I.207). 

330 For a discussion of this fourfold division with several illustrations from the canon, see 
LVP (1927:177-179). 
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Awakened one (sambuddhaḥ), the Exalted one (bhagavān), 
[is] the highest seer (paramarṣiḥ). By that (tena) “highest 
seer (paramarṣiṇā) action (karma) was taught (uktam)” in a 
sūtra (sūtre) “as intention”-action (cetanākarma) “and 
(ca)” action “following intention” (cetayitvā karma).  

 
In Mmk 17.1, Nāgārjuna established what constitutes dharma in the 

sense of wholesome action. It was shown that dharma in this sense is strictly 
of a mental nature (cittātmakam) and refers to the state of mind (cetas) 
having three qualities. In Mmk 17.2ab, action is then explained as twofold.  

The obvious distinction that Mmk 17.2 teaches action as twofold is 
already introduced by Buddhapālita (SAITO, 1984.II:221) and Bhāvaviveka 
(AMES, 1986:508; T15566. 99b2-3).331 This twofold division is indicated to be 
canonical, since it is said to have been taught by the Exalted one (Bhagavant) 
in a sūtra. The Bhagavant is here called ‘the highest seer’ (paramarṣi), an 
epithet of Buddha, which Candrakīrti also uses at V1596 (D3860.53b7). The 
word ṛṣi (Pāli isi) is occasionally used in the canon with reference to the 
Buddha, and so it is not surprising that it is used as an accolade in this verse 
by Nāgārjuna. 

Candrakīrti gives a semantic explanation (nirukti) for the word ṛṣi: 
‘because of understanding the highest object’ (paramārthagamanāt). As also 
indicated by the Tibetan translation (D101b7: thugs su chud pas na), the 
word gamana should here be taken in the sense of ‘understanding’. In Pra-
jñāpradīpa (AMES, 1986:508), the word ṛṣi is explained in slightly different 

                                                                    
331 In the Chinese translation of Prajñāpradīpa, it is said that this twofold division was 

taught “in [Abhidharma]kośaśāstra” (T1566.99b2-3: chü-she-lun chung i yo erh chung 俱舍論
中亦有二種), a specification not attested by the Tibetan translation. Given that Pang jo teng 
lun is the earliest witness of Prajnāpradīpa, it is, of course, technically possible that this 
statement would have belonged to the original Sanskrit text from which Pang jo teng lun was 
translated. Nevertheless, the division into cetanā and cetayitvā is, as will be shown below, 
canonical and is thus only repeated in Abhidharmakośa from its canonical sources. Hence, it 
would seem strange if a scholar as learned as Bhāvaviveka would state this division to be 
taught in Abhidharmakośa. The phrase chü-she-lun chung (俱舍論中) “in [Abhidharma]-
kośaśāstra” must, therefore, rather be taken as an interpolation in the Chinese transmission 
of the text, most likely a marginalia from a learned hand that has subsequently been copied 
into the text itself. Perhaps the marginalis was inspired by Chung lun, which states that this 
twofold division has been explained in the Abhidharma (T1564.21c5-6). 
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suggests is a rather late passage.343 The division between cetanā and ceta-
yitvā recurs in all the subsequent Abhidharma-literature, which would be too 
lengthy to investigate here. It here suffices to say that Nāgārjuna includes 
this division in his brief presentation of karman, and its meaning will become 
clearer by the following verse-lines. 

 
(V3063): And (ca) as to (yat) this (etat) action (karma) said 
(uktam) to be twofold (dvividham), 

 
“A manifold division (anekavidhaḥ) of that (tasya) 
action (karmaṇaḥ) is made known (parikīrttitaḥ).” 
(Mmk 17.2cd) 

 
How (kathaṃ kṛtvā)? 

 
“Among these (tatra), which (yat) action (karmma) 
was called (uktam) intention (cetaneti), that (tat) is 
traditionally taught (smṛtam) as mental (mānasam), 
and (ca) which (yat), on the other hand (tu), was 
called (uktam) following intention (cetayitvā), that 
(tat) [traditionally taught] oppositely (tu) as bodily 
and verbal (kāyikavācikam).” (Mmk 17.3) 

 
“Mental” (mānasam) [means] that, which exists (bhavam) in 
the mind (manasi). Because of its (tasya) being completed 
(niṣṭhāgamanāt) only (eva) by means of the mind (mano-
dvāreṇa) and (ca) because of [its] being independent 
(°nirapekṣatvāt) of the activity of body and speech (kāyavāk-
pravṛtti°), “intention” (cetanā), which only (eva) is concomi-
                                                                    

343 AN 3.415 (Hardy, 1897): Cetanāhaṃ bhikkhave kammaṃ vadāmi; cetayitvā kammaṃ 
karoti kāyena vācāya manasā. Translation by HARE (1934:294): “Monks, I say that determine 
thought is action. When one determines, one acts by deed, word or thought.” 

For further references, see Vetter (2000:30). For a passage speaking of manas preceding 
actions, cf. AN 1.11 (MORRIS, 1885). 
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tant with the mental consciousness (manovijñānasaṃpra-
yuktā), is said to be (ity ucyate) ‘mental (mānasam) action 
(karma)’. The word “tatra” (tatraśabdaḥ) [is used] in [the 
sense of] specifying (nirddhāraṇe).  

“And (ca),” which (yat) second type (dvitīyam), “on 
the other hand (tu),” is called (ity ucyate) action (karma) 
“following intention (cetayitvā), that (tat),” again (punaḥ), 
is to be understood (veditavyam) as “bodily (kāyikam)” and 
(ca) “verbal (vācikam).” What (yat) is done (kriyate) after 
having thought (sañcintya) with the mind (cetasā) like this 
(ity evam): “I will act (pravarttiṣye) in this or that way (evaṃ 
caivañ ca) with the body and speech (kāyavāgbhyām)”, that 
(tat) is said to be (ity ucyate) action following intention 
(cetayitvā karma). That (tat) [is] again (punaḥ) twofold (dvi-
vidham), [namely] bodily (kāyikam) and (ca) verbal 
(vācikam), because of existing (bhavatvāt) in the body and 
speech (kāyavācoḥ) and (ca) because of being completed 
(niṣṭhāgamanāt) by means of them (taddvāreṇa). And (ca) 
thus (evam) [it is] threefold (trividham): bodily (kāyikam), 
verbal (vācikam) and (ca) mental (mānasam). 

 
Having presented the twofold division of action into intention and action 
following intention, Mmk 17.2cd states that a variety of divisions of action 
has been taught. This statement has a parallel in the *Karmaprajñapti-
section of Prajñaptiśāstra, where a sūtra-passage (āgama) is quoted stating 
that the Buddha taught various kinds of action.344 Likewise, in *Miśrakābhi-
dharmahṛdayaśāstra (which most likely is a work later than Mmk), it is said 
that “such actions have been divided in manifold [forms] by the world-

                                                                    
344 Prajñaptiśāstra (D4088.185a2-3): ’dul mchog kha lo sgyur ba tshaṅs ba’i gsuṅ daṅ 

ldan||sku mdog gser ’dra kha lo sgyur ba rnams kyi mchog||rnam par ’dren par mdzad pa 
byuṅ ba gaṅ yin te||’jigs pa med par las rnams tha dad ston par mdzad||. Transl.: “The 
supreme subduer, the charioteer endowed with pure speech, whose body is like gold, the best 
among charioteers, who has appeared as a guide, fearlessly teaches various kinds of action.” 
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this, Candrakīrti shows that intention precedes a bodily or verbal action, 
since one first mentally decides that one will act in a particular manner with 
the body and speech. What is consequently carried out by the body and 
speech is then called the ‘action following intention’ (cetayitvā karman, as 
mentioned above, literally meaning ‘action after having intended’). This is an 
explanation introduced by Buddhapālita (SAITO, 1984.II:221) and repeated 
in modified form by Bhāvaviveka (AMES, 1986:509; om. T1566). Since the 
action following intention is completed by either the body or speech, it is 
further subdivided into these two types: bodily (kāyika) and verbal (vācika). 
Candrakīrti applies the same grammatical explanation (vyutpatti) to these 
terms as he did to mental action (manasi): ‘bodily’ and ‘verbal’ means 
respectively that, which exists or resides (bhavam) in the body and in the 
speech (kāyavācoḥ). This argument and grammatical explanation is also 
found in Prajñāpradīpa (AMES, 1986:509; T1566.99b17). 

 
(V3074): Subdividing (bhidyamānam) further (punaḥ) 

also (api) this (etat) threefold (trividham) action (karma), a 
sevenfold [action] (saptavidham) is brought about (saṃjāya-
te). In this manner (ity evam), the division (bhedaḥ) of that 
(tasya) action (karmaṇaḥ) has been explained (anuvarṇṇi-
taḥ) by the Exalted One (bhagavatā) as being of many types 
(bahuprakāraḥ). How (kathaṃ kṛtvā)? 

 
“Speech (vāc), motion (viṣpandaḥ) and (ca) those 
without abstinence (aviratayaḥ), which (yāḥ) [are] 
designated non-intimation (avijñaptisaṃjñitāḥ), tho-
se others (anyāḥ) [involving] abstinence (viratayaḥ), 
[which] likewise (tathā) are taught (smṛtāḥ) [to be] 
just (eva) non-intimation (avijñaptayaḥ);” (Mmk 17.4) 
 
“beneficence (puṇyam) that is an issue of utilization 
(paribhogānvayam) and (ca) non-beneficence (apuṇ-
yam) of a similar kind (tathāvidham), and (ca) inten-
tion (cetanā) – (iti) these (ete) seven (sapta) pheno-
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mena (dharmāḥ) are taught (smṛtāḥ) as having action 
as their mark (karmāñjanāḥ).” (Mmk 17.5) 
 

Having explained the threefold division of action into bodily, verbal and 
mental action, the text continues with presenting a sevenfold division of 
action. Candrakīrti remarks that the Exalted One thus has presented various 
divisions of action. This refers back to Mmk 17.2cd. 

If put into a simple scheme, this sevenfold division of action may be 
said to consist of the following elements: (1) (intimation that is a) verbal 
action (vāgvijñapti), (2) (intimation that is a) bodily action (kāyavijñapti), (3) 
non-intimation not involving abstention from what is unwholesome (aviraty-
avijñapti), (4) non-intimation involving abstention from what is unwhole-
some (viratyavijñapti), (5) beneficence (puṇya), (6) non-beneficence (apuṇ-
ya) and (7) intention (cetanā). It does not seem that this division occurs 
elsewhere in the extant Buddhist scriptures. There are, however, certain 
clues in this division that indicate that it belongs to the Saṃmatīya-tradition, 
namely the use of the words ‘motion’ (viṣpanda) and ‘issue of utilization’ 
(paribhogānvaya). The statement that non-intimations (avijñapti) can be 
both with and without abstinence involves, however, a problem in terms of 
ascribing these verses to the Saṃmatīya-tradition. To avoid repetition, these 
details will be discussed below when analysing Candrakīrti’s commentary. 

 
(V30710): Among these (tatra), “speech” (vāc) [is] the 
distinct articulation of phonemes (vyaktavarṇṇoccāraṇam). 
Movement of the body (śarīraceṣṭā) [is] “motion” (viṣpan-
daḥ). As to these (tatra), each and every (sarvaiva) whole-
some (kuśalā) or (vā) unwholesome (akuśalā) speech (vāc) 
that brings about non-intimation having abstinence or non-
abstinence as its trait (viratyaviratilakṣaṇāvijñaptisamutthā-
pikā)354 is included (gṛhyate) generally (sāmānyena) [in the 
category] ‘speech’ (vāg iti). In the same way (evam), [each 

                                                                    
354 Alternatively, it could also be read: “As to these, each and every wholesome or 

unwholesome speect having abstinence or non-abstinence as its trait (viratyaviratilakṣaṇā) 
[and]  that brings about non-initimation (avijñaptisamutthā-pikā)…” 

96



Chapter 3: Translation and Commentary 

 

231 

and every] wholesome (kuśalaḥ) or (vā) unwholesome 
(akuśalaḥ) motion (viṣpandaḥ) that brings about non-inti-
mation having abstinence or non-abstinence as its trait 
(viratyaviratilakṣaṇāvijñaptisamutthāpakaḥ) is included (gṛ-
hyate) generally (sāmānyena) [in the category ‘motion’].  
 
The first aspect among the sevenfold action is ‘speech’ (vāc). Candrakīrti 
explains speech as the distinct (vyakta) articulation (uccāraṇa) of phonemes 
(varṇa). This is an explanation first found in Buddhapālita’s Vṛtti (SAITO, 
1984.II:222) and which is repeated in Prajñāpradīpa (AMES, 1986:510; 
T1566.99b22). Akutobhayā (HUNTINGTON, 1986:405) and Chung lun (T1564. 
21c17), on the other hand, explain speech as the four kinds of verbal action, 
i.e., either the unwholesome actions lying, slander, hurtful words and talking 
nonsense (cf. fn. 268 above) or the wholesome actions of avoiding these four 
(cf. fn. 286 above). The definition of vāc as vyaktavarṇṇoccāraṇa does not 
seem to be found elsewhere. In AKBh, for example, vāc is defined variously 
as ‘the articulation of speech’ (vāgdhvani; AK 4.3d, ŚĀSTRĪ, 1971:578), 
‘sounding’ (ghoṣa; ŚĀSTRĪ, 1970:271), ‘purposeful sounding’ (ghoṣaṇārtha; 
op.cit:272) or ‘that, which produces a phoneme’  (vyañjanaṃ janayati; op.cit.: 
273). 355  Thus, the exact source for Buddhapālita’s definition remains 
unknown. The meaning of the definition should, however, be clear enough: 
speech has the function of articulating (uccāraṇa); that, which is articulated, 
consists of phonemes (varṇa), i.e., vowels and consonants; the way, in which 
these are articulated, is distinct (vyakta), i.e., clearly so that nonsense is 
avoided (vyakta could thus also be translated with ‘intelligible’).  

The second type among the sevenfold action is ‘motion’ (viṣpanda). 
Candrakīrti explains motion to mean ‘movement of the body’ (śarīraceṣṭā). 
In the Mmk-commentaries, this explanation ultimately derives from Akuto-
bhayā (HUNTINGTON, 1986:405). Akutobhayā (ibid.) adds to this explana-
tion that motion refers to the three kinds of bodily action, i.e., either the 
unwholesome actions of killing, taking what is not given and sexual 

                                                                    
355 In Karmasiddhiprakaraṇa (LAMOTTE, 1936:203-204, 260; MUROJI, 1985:55), one also 

finds the definition “La voix (vāc) est une prononciation de sons (ghoṣoccaraṇa)” (English 
translation: “Speech (vāc) is an articulation of sounds (ghoṣoccaraṇa)”): ṅag ni tshig ste| 
dbyaṅs kyi khyad par gaṅ gis don go bar byed pa’o||. 
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also be used with regard to intimations.369 In that case, wholesome speech 
would have the characteristic (lakṣaṇa) that it involves abstention (virati) 
from the four unwholesome types of speech, i.e., abstention from lying, 
slander, hurtful words and speaking nonsense. This is reflected in the four 
kinds of verbal, wholesome actions, which all are affixed with the word 
abstention (virati; cf. fn. 286 above). Oppositely, unwholesome speech would 
have the characteristic that it involves non-abstention (avirati) from the four 
unwholesome types of speech, i.e., it can be defined in contradistinction to 
wholesome speech. Likewise, the same distinctions may be applied to bodily 
action.370 

 
(V3083): And (ca), just as (yathā) this (eṣaḥ) two-fold 
(dvidhā) division (bhedaḥ) of intimation (vijñapteḥ) [has 
been made], in the same way (evam) [a twofold division] has 
likewise (api) been made (kṛtvā) of non-intimation (avijñap-

                                                                    
369 First, cf. ŚĀSTRI (1971:673): api khalu kāyavākkarmaṇī viratisvabhāvam, na manas-

karma; cittāvijñaptyabhāvāt|; transl. by LVP (1924:134): “Mais, dirons-nous, l’acte du corps, 
l’acte de la voix propres à l’Arhat (aśaikṣa) sont ‘abstention’ (virati) de leur natur, tandis que 
l’acte de l’esprit n’est pas ‘abstention’ de sa nature, parce qu’il n’y a pas d’avijñapti de la 
pensée.” English translation: “But we will say that actual bodily and verbal action for the 
Arhat (aśaikṣa) are ‘abstention’ (virati) in their nature, whereas mental actions are not 
‘abstention’ in their nature, because there is no avijñapti of the mind.” Secondly, cf. ŚĀSTRI 
(1971:749): sa punar viratiḥ - dvidhā| yayā ca viramyate vijñaptyā, yac ca tadviramaṇam avi-
jñaptiḥ|; transl. by LVP (1924:247): “Le renoncement (virati) est vijñapti, l’acte par lequel on 
renonce, et avijñapti, le fait de s’abstenir.” English translation: “Abstention (virati) is vijñapti, 
namely the action through which one abstains, and avijñapti, the fact of abstaining.” 

370 Candrakīrti does actually not specify what the object for the abstention is. Here its 
object has been interpreted in a general sense as meaning ‘unwholesome action’ (akuśala) and 
would thus refer to the bodily and verbal unwholesome actions. However, as will be shown 
below in the discussion of non-intimations (avijñapti), the word abstention (virati) is strongly 
connected with the concept of a religious vow (saṃvara). Hence, as appears in AK 4.15 along 
with AKBh, abstention (virati) may also be taken in the sense of referring to abstention from 
killing, stealing, sexual misconduct, lying, alcohol, perfume, garlands, dance, music  and so 
forth, i.e., in the sense of saṃvara (cf. ŚĀSTRĪ, 1971:608-609; transl. by LVP, 1924:46-47). As a 
digression, it may be mentioned that the term avirati also occurs in Jainism (cf. GLASENAPP, 
1915:73); GLASENAPP translates avirati as ‘mangelnde Selbstzucht, d.h. Nichtbeachten der 
Gebote’ (English translation: ‘lacking self-discipline, i.e., not keeping the vows’). In the Jaina-
scriptures, avirati is one of the four causes for karman to be bound (bandha) to the soul; the 
four causes are: wrong beliefs (mithyātva), non-abstention (avirati), passion (kaṣāya) and 
activity (yoga)(ibid.). 
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teḥ), namely (iti) the non-intimations (avijñaptayaḥ) having 
non-abstention as their trait (aviratilakṣaṇāḥ) and (ca) [tho-
se] having abstention as their trait (viratilakṣaṇāḥ).  

Among these (tatra), the non-intimations (avijñap-
tayaḥ) having non-abstention as their trait (aviratilakṣaṇāḥ) 
[are] for example (tadyathā) [to think] (iti) “from today on 
(adyaprabhṛti), I (mayā) shall earn (parikalpayitavyā) a 
livelihood (jīvikā) by killing (hatvā) living beings (prāṇinam) 
[and] committing (kṛtvā) theft (cauryam).” Starting (pra-
bhṛti) from the moment of assenting to [such] unfor-tunate 
actions (pāpakarmābhyupagamakṣaṇāt), non-intimations 
(avijñaptayaḥ), which have assent to [those] unwholesome 
actions as their cause (akuśalakarmābhyupagama-hetukāḥ), 
are continuously (satatasamitam) generated (samupajāyan-
te) even (api) for someone, who [eventually] does not per-
form that [action] (tadakāriṇaḥ).  

And (ca), starting (prabhṛti) from the moment of the 
preparatory action, such as fishermen and so forth [making 
their] nets (kaivarttādīnāṃ jālādiparikarmakālāt), which 
(yāḥ) non-intimations (avijñaptayaḥ) are generated (upa-
jāyante) even (api) for those, who [eventually] do not 
perform that [action] (tadakāriṇām), precisely these (tā etā) 
are called (ity ucyante) ‘non-intimations (avijñaptayaḥ) 
having non-abstention as their trait (aviratilakṣaṇā)’.  

And (ca) similar to (yathā) these (etāḥ), so also (tathā) 
[are] those other (anyāḥ) non-intimations (avijñap-tayaḥ) 
having abstention as their trait (viratilakṣaṇāḥ), [i.e., those] 
having a wholesome nature (kuśalasvabhāvāḥ). For example 
(tadyathā), [one might think] (iti) “from today on (adya-
prabhṛti) I abstain (prativiramāmi) from killing and so forth 
(prāṇātipātādibhyaḥ)." Which (yāḥ) non-intima-tions 
(avijñaptayaḥ) having an accumulation of what is who-
lesome as their nature (kuśalopacayasvabhāvāḥ) that are 
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generated (upajāyante) throughout the time (taduttarakā-
lam) starting (prabhṛti) from the moment in time when a 
[wholesome] intimation of body or speech has been 
completed (kāyavāgvijñaptiparisamāptikālakṣaṇāt), even 
(api) when [the person] is in a state of distraction and so 
forth (pramattādyavasthasya), precisely these (tā etāḥ) are 
called (ity ucyante) ‘non-intimations (avijñaptayaḥ) having 
abstention as their trait (viratilakṣaṇāḥ)’. 

(V3091): Just these (tā etāḥ) [are] thus (evam) non-
intimations (avijñaptayaḥ), because (iti) although (api) they 
have (satyaḥ) matter and action as their nature (rūpakriyā-
svabhāvāḥ), they do not (na) make themselves known 
(vijñaptayanti) to others (parān), as intimations [do] (vi-
jñaptivat). 

 
Similar to the possible division of bodily and verbal intimations into two 
kinds, namely those characterised by non-abstention and those characterised 
by abstention, the next two elements of the sevenfold list of action, viz. non-
intimations (avijñapti), are divided into two kinds, namely those characteri-
sed by non-abstention (aviratilakṣaṇa) and those characterised by abstention 
(viratilakṣaṇa). 

The explanation found thereon in Chung lun (T1564.21c18-20) is very 
rudimentary and in that way differs from the explanations given in the other 
commentaries. Akutobhayā (HUNTINGTON, 1986:405) provides a simple 
definition of non-intimation characterised by non-abstention: it is other 
instances of body and speech, which arise beginning from the time of having 
fabricated an unwholesome action, yet the non-intimation is without motion. 
The non-intimation characterised by abstention is defined oppositely.371 

                                                                    
371 For another very early definition of avijñapti, cf. Prajñaptiśāstra (D4088.189b5): rnam 

par rig byed ma yin pa gaṅ yin źe na| smras pa| srog gcog pa las phyir mi log ciṅ phyir ma nur 
la ma btaṅ ma spaṅs pas| ji ste na lus kyis kyaṅ rnam par rig par mi byed pa ’di ni| rnam par 
rig byed ma yin pa źes bya’o||. Transl.: “What is avijñapti? Answer: For example, what is not 
made evident with the body in that killing is not turned away from and is not withdrawn from 
and [thus] is not abandoned, [i.e.,] not abstained from, that is called non-intimation 
(avijñapti).” 
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(BAREAU, 1955:70, 125, 226). However, elsewhere in the commentary to 
Kathāvatthu (VIII.9 and XVI.7), the opposite is stated, namely that the 
Mahāsaṅghikas and Sāṃmatīyas assert that intimations (viññatti) can be 
both wholesome and unwholesome (cf. AUNG & RHYS DAVIDS, 1915:221, 
308). From this it may be supposed that the Mahāsaṅghikas and Saṃmatīyas 
also asserted avijñapti (as did the Sarvāstivādins), but the precise nature of 
their assertion remains vague. It must also here be underlined that the 
philological basis for connecting this assertion to particular schools is again 
very weak, since it is only found in the commentarial literature, which is 
rather late (cf. HINÜBER, 2000:73). Thus, the mention of avijñapti in the 
sevenfold list of action in Mmk 17.4-5 might be a Mahāsaṅghika-, Saṃma-
tīya- or Sarvāstivāda-list of terms, but concrete evidence is unfortunately 
wanting. 

 
(V3092) So also (tathā), “beneficence (puṇyam) that 

is an issue of utilization (paribhogānvayam),” i.e., (arthaḥ), 
‘wholesome action’ (kuśalam iti). “An issue of utilization 
(paribhogānvayam)” means (ity arthaḥ) ‘[there is] succes-
sion (anvayaḥ) of it (asya) due to utilization (paribho-gena)’. 
“Utilization” (paribhogaḥ) [is] the use (upabhogaḥ) by the 
monastic community and so forth (saṅghādibhiḥ) of a dona-
ted article (parityaktasya vastunaḥ). “Issue” (anvayaḥ) 
means (ity arthaḥ) ‘succession (anugamaḥ), [i.e.,] an accu-
mulation of wholesome action (kuśalopacayaḥ) generated in 
the series of the giver (dāyakasantānajaḥ)’. 

 
The fifth element in the sevenfold list of action is ‘beneficence’ (puṇya).384 
Akutobhayā (HUNTINGTON, 1986:405) simply states that ‘beneficence that is 
an issue of utilization’ (paribhogānvayam puṇyam) means an issue (*anvaya, 

                                                                    
384 Although such a translation of puṇya does not agree with the semantic explanation 

(nirukti) provided here by the commentaries (to be discussed immediately below), it agrees 
with the canonical and pre-canonical sense of the word; cf. FILLIOZAT (1980:101-108), COU-
SINS (1996:153-156) and SCHMITHAUSEN (1998:12) for semantic analyses. For a presentation 
of threefold puṇya derived from giving, discipline and mental cultivation, cf. AN 4.239-241 
(HARDY, 1899; transl. by HARE, 1935:164-167) and Saṅgītiparyāya (STACHE-ROSEN, 1968:81). 
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(V3102): “And non-beneficence of a similar kind” 
(apuṇyañ ca tathāvidham) [also] means (arthaḥ) ‘issue of 
utilization’ (paribhogānvayam iti). For example (tadyathā), 
the erection of a temple or the like (deva-kulādipratiṣṭhā-
panam), wherein (yatra) sentient beings (sattvāḥ) are killed 
(hanyante); for (hi) to the extent (yathā yathā) that living 
beings (prāṇinaḥ) are killed (hanyante) in a memorial 
[temple built in the name of] someone (tatkīrttau), to that 
extent (tathā tathā) non-beneficence (apuṇyam) that is an 
issue of utilization (paribhogānvayam) is generated (upa-
jāyate) in the series (santāne) of the makers of that 
[memorial] (tatkarttṝṇām) due to the use of their temple 
and so forth (taddevakulādyupabhogāt). Thus (ity evam), 
there is (bhavati) [root-text] “and non-beneficence of a 
similar kind (apuṇyañ ca tathāvidham).”  

 
The sixth element in the list of seven-fold action is non-beneficence (apuṇ-
ya), which is said to be of a similar kind, i.e., also an issue of utilization 
(paribhogānvaya).402 Akutobhayā (HUNTINGTON, 1986:405), Buddhapālita’s 
Vṛtti (SAITO, 1984.II:222) and Prajñāpradīpa (AMES, 1986:511; T1566. 
99c8-11) hardly explain this point. Candrakīrti, on the other hand, provides an 
illustration, namely the erection of a temple for animal-sacrifice.403 Someone 
has such a temple built as a memorial (kīrtti) for himself or his family.404 This 

                                                                    
402 This explanation of tathāvidham from the root-text is found in all the commentaries 

from Akutobhayā onwards, except Chung lun. 
403 In *Pañcaskandhaprakaraṇa (D3866.243a1; LINDTNER, 1979:10120), Candrakīrti speci-

fically mentions the construction of a temple for the goddess Durga as an example of this type 
of apuṇya. This could perhaps fit well with SCHERRER-SCHAUB’s assertion that Candrakīrti 
was born in the Bengal (SCHERRER-SCHAUB, 1991:xxxi-xxxii), where Durga-worship at least 
nowadays is widespread. 

404 As indicated by DE JONG (1978b:220), VOGEL (1906) has shown the meaning of the 
words kīrti (or kīrtti) and kīrtana in such contexts to be ‘a memorial’. VOGEL (1906) refers to a 
private communication from BHANDAKAR, who has given the meaning of kīrti as ‘a temple’ or 
“any work of public utility calculated to render famous the name of the constructor of it” 
(op.cit.:345). According to VOGEL (op.cit.), this would correspond to the basic meaning of kṝt 
‘to mention, commemorate, praise’. Kīrti must thus be derived from the roots kar or kṛ 
‘making mention of’, homonymous but not synonymous with the root kṛ ‘to do’. From the 
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action would constitute an intimation (and probably also involve a non-
intimation from the time at which the founder decides to build the temple 
and then orders his workers to carry out the construction). It is not quite 
clear whether Candrakīrti would consider the intimations and non-inti-
mations involved in constructing the temple to be beneficence or non-
beneficence, but they would presumably be considered non-beneficence 
given the intention to use the temple for animal-sacrifice. Once the 
memorial temple is put to use and animals are sacrificed therein, non-
beneficence is continuously produced for the persons, who originally caused 
this temple to be erected (as a memorial for them), to the extent to which 
animals are being slaughtered therein (the killing as such constitutes unwho-
lesome intimations on behalf of the priests and their assistants). Thus, there 
is a successive production of non-beneficence for the temple-founders, even 
after constructing the temple, due to the unwholesome utilization of that 
temple and no matter whether or not the founders participate in the 
ceremonies (or, for that matter, are still alive). The mention of the word 
memorial (kīrtti) in this context probably only serves to underline the 
illustration that there remains some sort of relationship between the temple 
and its founders. It must be presumed that Candrakīrti would still consider 
the erection of the temple for animal-sacrifice to entail non-beneficence for 
the founders of the temple, even if the temple had not specifically been 
declared as a memorial for its founders.  

 
(V3111): “And (ca) intention (cetanā)” [is] 

characterised as a mental action, which conditions the mind 
(cittābhisaṃskāramanaskarmalakṣaṇā).  

In brief (saṃkṣepeṇa), this (etat) action (karma) is 
(bhavati) sevenfold (saptavidham): (1) wholesome and un-
wholesome (kuśalākuśalā) speech (vāc), (2) {wholesome 
and unwholesome (kuśalākuśalaḥ)} motion (viṣpandaḥ), (3) 
wholesome action (kuśalam) characterised as non-intima-
tion (avijñaptilakṣaṇam), (4) unwholesome action (akuśa-
                                                                                                                                                               
latter root one also finds the word kṛti ‘creation, work’, which could also be related to kīrti as 
‘memorial’. For references to inscriptions attesting this use of kīrti, cf. VOGEL (op.cit.). 
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lam) characterised as non-intimation (avijñaptilakṣaṇam), 
(5) beneficence (puṇyam) that is an issue of utilization (pa-
ribhogānvayam), (6) non-beneficence (apuṇyam) that is an 
issue of utilization (paribhogānvayam), and (7) intention 
(cetanā ceti).  

And (ca) “these (ete) seven (sapta) phenomena 
(dharmāḥ) are taught (smṛtāḥ) as having action as their 
mark (karmāñjanāḥ),” [i.e.,] distinct (abhivyaktāḥ) by being 
actions (karmatvena), having action as their characteristic 
(karmalakṣaṇāḥ).  

 
The seventh aspect of the sevenfold action is intention (cetanā), which was 
already explained above (cf. the exegesis to Mmk 17.2 above). Candrakīrti 
here explains cetanā as ‘that which conditions the mind’ (cittābhisaṃskāra), 
a gloss also found in Akutobhayā (HUNTINGTON, 1986:405-406), Buddha-
pālita’s Vṛtti (SAITO, 1984.II:222) and Prajñāpradīpa (AMES, 1986: 511; 
T1566.99c11-13).405 Cetanā is also characterised as mental action (°manas-
karmalakṣaṇā), a gloss which Candrakīrti probably adopts from Prajñāpra-
dīpa (ibid.).406  

Having summed up the sevenfold action in the form of a list, the 
final line of the root-verse (Mmk 17.5) is quoted saying that these seven 
phenomena are taught as being marked by action (karmāñjanāḥ). The use of 
the word añjana in the verse is unusual, and LAMOTTE (1936:269), therefore, 
emends it to vyañjana in his translation probably based on the Tibetan 
translation (las su mṅon pa), and translates it with des modes d’acte. It is, of 
course, possible that vyañjana was shortened to añjana in the verse metri 
causa.  

The general meaning of añjana is ‘ointment’, ‘pigment’ or 

                                                                    
405 The gloss cittābhisaṃskāra for cetanā is a standard explanation also occurring, for 

example, in AKBh and Abhidharmasamuccaya; cf. fn. 339 above. In Avalokitavrata’s 
Prajñāpradīpaṭīkā (D3859.III25a5-6), intention is explained as abhisaṃskāra in the sense that 
it conditions the mind (citta) to assume a positive nature (raṅ bźin) of being without 
covetousness, ill will and wrong views or a negative nature of having covetousness, ill will and 
wrong views. 

406 For intention explained as mental action, cf. Mmk 17.3 and commentary above. 
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remains unknown why Nāgārjuna chose to use the expression karmāñjana to 
characterise this sevenfold division of action.410  

So ends the brief presentation of karmaphala in Mmk 17.1-5. As 
noted above, these verses could be seen as belonging to the interlocutor’s 
objection raised at the beginning of this chapter. Candrakīrti, however, does 
not mark the text at this point with an iti or the like to indicate the end of the 
pūrvapakṣa. In Akutobhayā and Chung lun, one also does not find any 
explicit mention of the end of the interlocutor’s speech at this point, but 
Buddhapālita and Bhāvaviveka clearly indicate this to be the case. Buddha-
pālita (SAITO, 1984.II:223) remarks that because these seven kinds of action 
are connected with a result, saṃsāra is justifiable and the faults of eternality 
and cutting off are not incurred. In this manner, he refers back to the 
interlocutor’s position outlined at the beginning of the chapter. Bhāvaviveka 
(AMES, 1986:512) formulates the same idea in a slightly longer passage, 
which in Prajñāpradīpaṭīkā (D3859.III.25b4-5) explicitly is stated to constitu-
te the concluding summary of the interlocutor’s argument.  

 

3.3 A Critique of Karmaphalasaṃbandha 
Having completed the compact overview of karmaphala presented in Mmk 
17.1-5, the text now turns to a debate on the connection between action and 
result (karmaphalasaṃbandha), which is the topic of the rest of the chapter. 

                                                                    
410 Given the similarity of the words añjana ‘mark’ and cihna ‘mark’, it could perhaps be 

conjectured that Nāgārjuna’s use of karmāñjana is somehow related to the ‘result-mark’ 
(phalacihnabhūta) said by some to exist as a non-concomitant phenomenon in the mind-series, 
apparently functioning as a karmaphalasaṃbandha; cf. AKBh (ŚĀSTRI, 1970:345): anye punar 
āhuḥ - phalacihnabhūtaḥ sattvānāṃ santatau cittaviprayuktaḥ saṃskāraviśeṣo ’sti, yaṃ 
vyavalokya bhagavān āgataṃ jānāty asammukhī-kṛtvāpi dhyānam abhijñāṃ ceti; transl. by 
LVP (1923:304): “D’après d’autres maîtres, il y a dans la séries des êtres certain dharma qui 
est l’indice (cihna=liṅga) des fruit qui naîtront dans l’avenir, à savoir certain saṃskāra 
dissocié de la pensée. Bhagavat le contemple et il connaît les fruits futurs, sans qu’il doive 
pour cela pratiquer les dhyānas et les abhijñās.” English translation: “According to other 
masters, there is in the continua of beings a certain dharma, which is the indication (cihna= 
liṅga) of the result that will come into being in the future, viz. a certain saṃskāra non-
associated with the mind. The Bhagavat comtemplates it and knows the future results without 
having to practice the dhyānas and the abhijñās.” For further references, cf. LVP (ibid. fn. 2) 
and LAMOTTE (1936:230, fn. 57). LAMOTTE (ibid.) suggests that this phenomenon might be a 
form of the avipraṇāśa postulated by the Sāṃmatīyas, which is to be discussed below. 
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An objection is first raised in the form of a question concerning how it may 
be possible for the action to be connected with its future result. 

 
(V3116): Here (atra) some (eke) object (paricoda-

yanti): This (etat) action (karma), which (yat) was explained 
(uktam) to be of many kinds (bahuvidham), does it (tat kim) 
remain (avatiṣṭhate) until the time of the ripening (āvipāka-
kālam) or (atha) does [it] not (na) remain (tiṣṭhati) due to 
perishing right after arising (utpattyanantaravināśitvāt)?  

 
“If (yadi…cet),” in the first case (tāvat), “the action 
(karmma) remains (tiṣṭhati) until the time of ripening 
(ā pākakālāt), it (tat) would continue (iyāt) eternally 
(nityatām). If (cet) [it has] ceased (niruddham), 
[then,] having (sat) ceased (niruddham), how (kim) 
could [it] produce (janayiṣyati) the result (phalam)?” 
(Mmk 17.6) 

 
Candrakīrti introduces Mmk 17.6 as an objection raised by some unnamed 
scholars (eke). While all the commentaries introduce the verse as an objec-
tion, none of the texts identify by whom this objection is raised. In Akuto-
bhayā, Buddhapālita’s Vṛtti and Prajñāpradīpa (AMES, 1986:512; T1566. 
99c18), the objection is introduced with the verb ucyate (bśad pa), thus 
indicating that this passage is not spoken by the interlocutor.411 Conversely, 
this would indicate that the verse is to be interpreted as spoken by the 
Mādhyamika. This is also confirmed by Avalokitavrata (D3859.III.28b7), 
who explains this objection to be raised by the author of the [Madhya-
maka]vṛtti (*vṛttikāra, ’grel pa byed pa), thereby either indicating Nāgārjuna 
or Bhāvaviveka. As suggested above (p. 179), verses Mmk 17.1-5 could be 
interpreted as spoken by the same santāna-proponent, who below is going to 
present his view in verses Mmk 17.7-11. If that is accepted, this proponent is 
here interrupted by an unnamed opponent (perhaps a mādhyamika), who 

                                                                    
411 Cf. discussion of the verbs āha and ucyate above, p. 164.  
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ternal dependent arising] is not eternalism. 
How is [it] not annihilation? The sprout is not born from a 

seed that has already ceased, nor is [the sprout] born from [a seed] 
that has not ceased. However, at the precise time the seed ceases, 
the sprout arises in the manner of the high and low [ends] of a balan-
ce beam. Therefore, [external dependent arising] is not annihilia-
tion.413 
 

The causal relationship between a seed and a sprout is here compared to the 
movement of the balance beam of a scale (tulādaṇḍa): as there is upward 
movement (unnāma) of the beam’s one end, there is downward movement 
(avanāma) of its other end; likewise, as the result comes into existence, the 
cause simultaneously disappears. Such a model for causality functions only 
when the cause exists immediately before the result and thus ceases to exist 
simultaneously with the coming into existence of the result. However, in the 
case of action and result, the action, which is the cause, is separated from its 
result by a long time span, possibly even an extremely long time (cf. fn. 233). 
Therefore, the problem is here raised how it can be possible to unite the 
causality of the action and the result with the duration of time involved in the 
process of transmigration (saṃsaraṇa). 

 
(V31110): If (yadi) it is thought (parikalpyate) that (iti) “the 
action (karma)” having (sat) arisen (utpannam) “remains 
(avatiṣṭhate) until the time of the ripening (āvipākakālam)” 
by its own-nature (svarūpeṇa), [then] “eternality (nityatā)” 
thereof (asya) would result (āpadyate) throughout the time 

                                                                    
413 The Sanskrit text of this passage from the Śālistambasūtra is partly quoted in 

Bodhicaryāvatārapañjikā and Madhyamakaśālistamba (SCHOENING, 1995:706): kathaṃ na 
śāśvatata iti? yasmād anyo ’ṅkuro ’nyad bījam, na ca yad eva bījaṃ sa evāṅkuraḥ| atha vā 
punaḥ - bījaṃ nirudhyate, aṅkuraś cotpadyate| ato na śāśvatataḥ| kathaṃ nocchedataḥ? na 
ca pūrvaniruddhād bījād aṅkuro niṣpadyate, nāpy aniruddhād bījāt, api ca, bījaṃ ca 
nirudhyate, tasminn eva samaye ’ṅkura utpadyate, tulādaṇḍonnāmāvanāmavat| ato 
nocchedataḥ|. For the Tibetan transla-tion, cf. SCHOENING (1995:405). The passage continues 
with discussing three other aspects of the causal relationship: that it is not transmigration (na 
saṃkrāntitaḥ), that a great result is produced from a small cause (parīttahetuto 
vipulaphalābhi-nirvṛttitaḥ) and that there is a continuity in that there is similarity in kind 
between the cause and the result (tatsadṛśānuprabandhataḥ). 
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(kālam) “it (tad) continues (iyantam),” because it is devoid 
of perishing (vināśarahitatvāt). 
 
All the commentaries comment on the verse by expressing its idea in prose-
form. The first pāda presents the first option, namely that the action remains 
until the time of its ripening. Candrakīrti gives this option in the form of a 
hypothetical thought: “if it is thought that the action having arisen remains 
until the time of the ripening due to its own-nature.” Obviously, intimation is 
only seen to exist for the brief moment in which it is being performed. 
Nevertheless, if the theory of karmaphala is accepted, the action is somehow 
required to exist as a cause for its result at a much later time. Hence, it may 
be necessary to posit that the action itself continues to exist as a causal entity, 
although no longer perceptible, as the causal relationship requires the 
simultaneous presence of the cause and effect, as illustrated above. 

In principle, a view of this kind was formulated early in the history of 
Buddhism by the Sarvāstivādins (later also referred to as Vaibhāṣikas), who 
segregated themselves from the Sthavira-tradition in ca. 244 or 243 BCE 
(BAREAU, 1955:131).414 In order to account for causal relationships, such as 
the relationship found in perception and karmaphala, the Sarvāsti-vādins 
posited that all past, present and future phenomena coexist. A pheno-menon 
remains in existence throughout the three times without any change to its 
own-nature (svarūpa) or own-being (svabhāva).415 This is also expres-sed by 
Candrakīrti, who says above that the action remains due to its own-nature 

                                                                    
414 For a general overview of the history and theses of the Sarvāstivādins, cf. BAREAU 

(1955:131-152). For a study of the Sarvāstivāda-thesis that past, present and future 
phenomena exist simultaneously as presented in Vijñānakāya, cf. LVP (1925b). For a study of 
this thesis according to two later Sarvāstivāda-sources, viz. Mahāvibhāṣā (T1545.27.393a9-
396b23) and *Nyāyānusāraśāstra (T1562.29.621c5-636b16), cf. LVP (1937) and COX (1995:134-
158). LVP (1937) provides further references to primary and secondary literature. For a 
summary of their theses as presented in AKBh, cf. SANDERSON (1994). 

415 Svabhāva thus constitutes the enduring nature of a phenomenon. It is identified with 
the phenomenon’s own characteristic (svalakṣaṇa); cf. AKBh (ŚĀSTRI, 1972:602; transl. LVP, 
1925:159): svabhāva evaiṣāṃ svalakṣaṇam|. For example, the svalakṣaṇa of earth is support 
(dhṛti), the svalakṣaṇa of water is cohesion (saṃgraha), etc. (AKBh, ŚĀSTRĪ, 1970:42; transl. 
LVP, 1923:22). Other partial synonyms for svabhāva (tzu-hsing 自 性 ) attested in 
*Mahāvibhāṣā (T1545. 27.393c5-6, transl. LVP, 1937:11) are *ātman (wo 我), *dravya (wu 物), 
*svarūpa (tzu-t’i 自體), *ālambana (hsiang-fen 相分); LVP (1937:130) further lists vastu, 
artha, ātmabhāva, ātmalābha and mūlabhāva as other synonyms.  
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what is not devoid of perishing for as long as it remains, that is not eternal. 
The premise and counter-premise would be acceptable to Candrakīrti, 
whereas the property of the proposition is clearly only acceptable to the 
opponent holding the view that the action remains.421 Thus, the undesirable 
consequence of the view that the action remains in order to act as the direct 
cause for its result is that the action becomes eternal, which gives rise to 
further negative consequences to be explained below.422 
 
(V31111): If (cet) it is thought that (iti) there is no (na) 
eternality (nityatvam), because there later (paścāt) is 

                                                                    
421 Cf. e.g., *Nyāyānusāraśāstra (T1562.29.632a7-8): 以體雖同而性類別. Transl. by LVP 

(1937:97): “La nature propre est constante, mais les manières d’être (sing-lei 性類) sont 
différentes.” English transl.: “The own-nature is constant, but its modes of being are 
different.” Also, cf. *Nyāyānusāraśāstra (T1562.29.632c20-25): 我宗亦爾法體雖住而遇別緣。
或法爾力於法體上差別用起本無今有有已還無。法體如前自相恒住。此於理教有何相
違。前已辯成體相無異。諸法性類非無差別。體相性類非異非一。故有為法自相恒
存。而勝功能有起有息. Transl. by LVP (1937:103-104): “De même dans ma doctrine: la 
nature proper du dharma dure (tiṣṭhati); cependant, soit par la rencontre de conditions 
différentes, soit par la force de la nature des choses, « sur » cette nature propre se produit une 
activité spécifica-trice qui d’abord n’existe pas, ensuite existe, retourne enfin à la non-
existence après avoir existé; cependant que la nature propre reste, comme devant, immuable 
en son caractère propre. – Rien, dans cette théorie, qui contredise l’Écriture ou la raison. 
Nous avons ci-dessus établi que le caractère de la nature propre (t’i-siang 體相) ne subit pas 
de modification; que la manière d’être (bhāva, sing-lei 性類) du dharma n’est pas sans 
différenciations; que le caractère de la nature propre et la manière d’être ne sont ni différents 
ni identiques (eka, anya). Le caractère propre des conditionnés est permanent, mais le 
pouvoir éminent [qu’on nomme activité] a commencement et fin.” English transl.: “Similarly 
in my doctrine: a dharma’s own-nature remains (tiṣṭhati); however, either by encountering 
different conditions or by force of the nature of things, ‘above’ this own-nature a specific 
activity takes place, which did not exist before, then exists and in the end returns to non-
existence after having existed; nevertheless, the own-nature remains, as before, immutable in 
its own character. –Nothing in this theory contradicts scripture or reason. We established 
above that the character of the own-nature (t’i-siang 體相) does not undergo modification; 
that a dharma’s mode of being (bhāva, sing-lei 性類) is not without differentiations; that the 
character of the own-being and the mode of being are neither different nor identical (eka, 
anya). The own character of what is conditioned is permanent, but the eminent capacity [that 
one calls activity] has a beginning and an end.” 

422 Although the consequence of eternality may logically be implied by the Sarvāstivāda-
view, the Sarvāstivādin does not accept this consequence and hence does not abandon his 
view. The consequence of eternality is thus rejected in *Mahāvibhāṣā and *Nyāyānusāraśāstra 
with reference to the change in the mode of existence (bhāva) due to the phenomenon’s loss 
of performing its operation (cf. LVP, 1937:131-132). 
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perishing (vināśasadbhāvāt), [then] this is not (naitat) so 
(evam), because what earlier (pūrvam) has avoided peri-
shing (vināśarahitasya), like space and so forth (ākāśādivat), 
does also (api) not have a connection (sambandhābhāvāt) 
with perishing (vināśena) later on (paścāt).  

Moreover (ca), since what is devoid of perishing 
(vināśarahitasya) entails the consequence of unconditio-
nality (asaṃskṛtatvaprasaṅgāt) and (ca) it would [thus] 
remain (avasthānāt) forever (sadaiva) without any ripening 
(avipākatvena) because ripening (vipāka°) of unconditioned 
phenomena (asaṃskṛtānām) is not seen (°adarśanāt), [the-
refore] a full admission of the eternality (nityatābhyupaga-
ma eva) of actions (karmaṇām) follows (āpadyate). Thus 
(ity evam), in the first case (tāvat), [there is] the fault of 
eternality (nityatvadoṣaḥ).  
 
While the earlier commentaries do not provide any further explanation for 
the first two lines of the verse, Bhāvaviveka (AMES, 1986:512-513; T1566. 
99c24-100a7) and Candrakīrti contribute with further discussion of the logic 
of these lines. Candrakīrti does so in the form of presenting further conse-
quences (prasaṅga), whereas Bhāvaviveka provides a series of independent 
reasonings (svatantrānumāna).  

First Candrakīrti mentions a variant of the opponent’s position: the 
action is not eternal, although it remains until the time of its ripening, 
because it perishes after having acted as the cause for its ripening. This view 
could possibly be identified with the Vibhajyavādin-position stating that only 
the present and certain past phenomena exist, namely those past actions, 
which have not yet brought about their results. Having generated its result, 
the past action perishes.423 Bhāvaviveka presents a similar objection by the 
                                                                    

423 Cf. AKBh (ŚĀSTRI, 1972:805; D4090.I.239b2-4): ye hi sarvam astīti vadanti atītam anā-
gataṃ pratyutpannaṃ ca, te sarvāstivādāḥ| ye tu ke cid asti yat pratyutpannam adattaphalaṃ 
cātītaṃ karma, kiñ cin nāsti yad dattaphalam atītam anāgataṃ ceti vibhajya vandanti, te 
vibhajyavādinaḥ|. Transl. LVP (1925:52): “Le docteur qui affirme l’existence de tout, passé, 
présent, futur, est tenu pour Sarvāstivādin. Celui qui affirme l’existence du présent et d’une 
partie du passé, à savoir de l’acte qui n’a pas donné son fruit; et l’inexistence du futur et d’une 
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Any version of this view thus involves the fault of eternality (nityatvadoṣa). 
 

(V31115): But if (atha) the perishing (°vināśitvam) of actions 
(karmaṇām) right after [their] arising (utpādānantara°) is 
admitted (abhyupeyate), then [this] being (sati) so (evam), it 
may be asked (nanu): 

 
“if (cet) [it has] ceased (niruddham), [then,] 
having (sat) ceased (niruddham), how (kim) 
could [it] produce (janayiṣyati) the result 
(phalam)?”  (Mmk 17.6cd)  
 

The sense (abhiprāyaḥ) is that (iti) the action (karmma) 
having become (sat) something non-existent (abhāvībhūtam) 
by no means (naiva) can produce (janayiṣyati) a result (pha-
lam), because of the non-existence of [its] own-being (avid-
yamānasvabhāvatvāt). 

 
Having shown the consequence of eternality connected with the first logical 
option that the action would remain until the ripening of its result, the 
second option is now rejected in the form of a rhetorical question. If the 
action does not remain, it must cease. Since it must be impermanent by itself 
as explained above, it perishes by itself as soon as it arises (utpādānantara-
vināśitvam). Although this option would avoid the undesirable consequence 
of eternality, it entails another problem. If the action has ceased or gone out 
of existence right after being performed, it can no longer act as the direct 
cause for its future ripening. Hence, the consequence of this view would be 
that either the ripening never arises at all, because it has no cause, or – if it 
would arise – it would arise causelessly and thus be completely unrelated to 
whatever action the person might have done in the past. This would consti-
tute the fault of cutting off or ‘nihilism’ (uccheda), viz. a denial of karma-
phala, which will be explained in more detail below. Candrakīrti here pre-
sents this option only briefly. Bhāvaviveka (AMES, 1986:513-514; T1566. 
100a7-13), on the other hand, further considers and rejects two variations of 
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this view, namely that the action might be in the process of ceasing (*nir-
udhyamāna, ’gag bźin pa) or that it is not possible to say whether the action 
has ceased or not (*avaktavya, brjod par bya ba ma yin pa).  

 

3.4 Santāna as Karmaphalasaṃbandha 
The latter view that the action ceases upon having been performed agrees 
with the Buddhist doctrines of impermanence and momentariness, and is the 
view adopted by several Buddhist schools. Although the action ceases and 
therefore cannot function as the direct cause for its ripening, it is still 
possible to maintain that a third phenomenon can function as a connection 
or link (saṃbandha) between the action and its ripening.433 This is what has 
here been called ‘the problem of karmaphalasaṃbandha’: how can karma-
phala function, when the action is impermanent and must cease immediately 
upon arising?434 

As shown above, it was not necessary for the Sarvāstivādins to posit 
a phenomenon that could act as the saṃbandha between the action and its 
result, because they considered the action to be the direct cause of its result 
due to their particular doctrine that all future, present and past phenomena 
coexist. Discussions on karmaphalasaṃbandha, therefore, are not found in 
the numerous extant Sarvāstivāda-sources. The problem of karmaphalasaṃ-
bandha also does not seem to have attracted any interest in the Theravāda-
commentarial literature; at least, discussions of it do not occur in these 
sources. Yet for a number of Buddhist schools, which did not accept the 
Sarvāstivāda-doctrine of the coexistence of phenomena in the three times, 

                                                                    
433 For a brief presentation of the term saṃbandha based on Dharmakīrti’s Saṃbandha-

parīkṣa with Prabhācandra’s commentary, cf. JHA (1990). 
434 The term karmaphalasaṃbandha is attested nine times in the writings of Candrakīrti: 

Pras 3023 (D3860.100b6), Pras 3026-7 (D3860.D100b7-101a1), Pras 3032 (D3860.101a1), Pras 
3604 (D3860.116b3), MavBh D3862.260a3, MavBh D3862.260a6, MavBh D3862.261b5, MavBh 
D3862.298a4 and *Yuktiṣaṣṭhikāvṛtti D3864.4a5. The problem of karmaphalasaṃbandha is 
also briefly discussed in Bodhicaryāvatāra 6.71-72 along with its various commentaries, such 
as Prajñākaramati’s Pañjikā (LVP, 1901-1914:467-471; D3872.232b1ff.) and Vibhūticandra’s 
Pañjikā (D3880.269a5ff.), as well as in chapter 14 of Śāntarakṣita’s Tattvasaṃgrahakārikā 
(D4266.-19a3-21b3) along with Kamalaśīla’s Pañjikā (ŚĀSTRI, 1968:207-230; D4267.246a6-
257a4; transl. by JHA, 1937:283-317). 
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the problem of karmaphalasaṃbandha was an important issue.435 Three 
theories are attested in the extant Buddhist sources that propose solutions to 
this problem: (1) the theory of a ‘series’ (santāna), (2) the theory of an inde-
structible phenomenon (avipraṇāśa), and (3) the theory of ‘seeds’ (bīja) or 
‘impressions’ (vāsana).  

The theories of santāna and avipraṇāśa are presented in Mmk 
(Mmk 17.7-12 and 17.13-20 respectively). The santāna-theory is in other 
sources ascribed to the Sautrāntika-school, but only seems to be attested as a 
developed theory by sources later than Mmk (cf. below for a brief discus-
sion). The avipraṇāśa-theory is in other sources ascribed to the Saṃmatīya-
school, of whose literature only a small portion is extant. Thus, in both cases 
Mmk is an early and important source for the study of these theories. 
Candrakīrti’s commentary, of course, post-dates the extant Sautrāntika-
sources, such as the descriptions of this view found in Karmasiddhipra-
karaṇa and AKBh, and is thus of less importance in the study of the santāna-
theory. Nevertheless, it provides a welcome support for interpreting the 
Mmk-verses and can occasionally provide historical information when its 
comments are based on the explanations given in the earlier Mmk-
commentaries. In the case of the avipraṇāśa-theory, the Mmk-commentaries, 
including Pras, are all of great importance given the severe difficulty in 
reconstructing this theory from the available bits of information found in 
Mmk and the few other extant sources.  

The bīja-theory, which is here distinguished from the santāna-theory 
for reasons, which will become apparent below, is associated with the late 
Sautrāntika-school (as presented in Karmasiddhiprakaraṇa) and the Yogā-
cāra-tradition. It seems to be a later development of the santāna-theory and 
involves an ālayavijñāna posited as the locus for the karmaphalasaṃbandha. 
What is here referred to as the bīja-theory is not presented in Mmk and, 
therefore, is also not discussed in Pras. Candrakīrti, however, has discussed 
this theory in detail in Mav and MavBh, which will be briefly referred to 

                                                                    
435 As a digression, it may be mentioned that the problem of karmaphala-saṃbandha also 

was treated in the Brāhmaṇical sources. To solve this problem, the Vaiśeṣika and Nyāya-
schools posited an ‘invisible force’ (adṛṣṭa; cf. HALBFASS, 1980:284-290; and KRISHAN, 
1997:149-151), while the Mīmāṃsa- and Vedānta-schools postulated an ‘unprecedented 
efficacy’ (apūrva; cf. POTTER, 1980:258; HALBFASS, 1980:274-284,; and KRISHAN, 1997:163-
165). 
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below. 
It is noteworthy that Mmk first presents the santāna-theory and 

thereafter presents the avipraṇāśa-theory. This order of presentation is the 
opposite of that found in Karmasiddhiprakaraṇa, the other important source 
for these theories. The order in Karmasiddhiprakaraṇa may be explained by 
the fact that this text propagates some form of the santāna- or bīja-theory, 
and therefore considers this theory superior to the avipraṇāśa-theory. Mmk, 
on the other hand, explicitly rejects the santāna-theory, but does not explicit-
ly reject the avipraṇāśa-theory. The order of presentation in Mmk could thus 
indicate that Nāgārjuna considered the avipraṇāśa-theory superior to the 
santāna-theory. This point will also be raised again below. Now follows the 
discussion of the santāna-theory presented as first in Mmk. 

 
(V3121): Now (atra) some (eke) followers of another 

school (nikāyāntarīyāḥ) express (varṇṇayanti) a response 
(parihāram): “First (tāvat), the fault of eternality (nityatva-
doṣaḥ) does not apply (nāpadyate) to us (asmākam),436 
because conditioned phenomena (saṃskārāṇām) perish im-
mediately upon arising (utpattyanantaravināśitvāt).  

Secondly (cāpi), also with regard to (ity atrāpi) [the 
lines], which (yat) said (uktam) “if (cet) [it has] ceased 
(niruddham), [then] having (sat) ceased (niruddham), what 
(kim) could produce (janayiṣyati) the result (phalam)”, we 
give (brūmaḥ) the response (parihāram): 

 
“Which (yaḥ) series (saṃtānaḥ), beginning with a 
shoot (aṅkuraprabhṛtiḥ), evolves (abhipravarttate) 
from a seed (bījāt), thence (tataḥ) [evolves] the fruit 
(phalam); but (ca) without (ṛte) the seed (bījāt) it 
(saḥ) does not evolve (nābhipravarttate).” (Mmk 17.7) 

                                                                    
436  LAMOTTE (1936:271) here translates anityatvadoṣaḥ «l’impermanence des 

conditionnés» based on LVP’s Pras edition, but this Sanskrit reading has been rejected by DE 
JONG (1978b:221) and in the present edition. DE JONG’s and my edition both read 
nityatvadoṣaḥ “the fault of eternality” rather than anityatvadiṣaḥ “the fault of impermanence”. 

114



Chapter 3: Translation and Commentary 

 

269 

 
In this case (iha), although (api) being (sat) momentary 
(kṣaṇikam), the seed (bījam) ceases (nirudhyate) after 
having become the cause (hetubhāvam upagamya) for a 
series (santānasya) called shoot, internode, tiller, panicle 
and so forth (aṅkurakāṇḍanālapattrādyabhidhānasya), 
which alone (eva) is endowed with the {unique} ability of 
producing a particular future fruit of its own kind (svajātīya-
bhāviphalaviśeṣaniṣpattisāmarthya{viśeṣa}yuktasya). 

And (ca) just (ayam) “which (yaḥ) series (santānaḥ), 
beginning with a shoot (aṅkuraprabhṛtiḥ), evolves (pravar-
ttate) from the seed (bījāt),” even (api) “from that (tas-
māt)” tiny (svalpāt) cause (hetoḥ) a mass of abundant 
“fruits” (vipulaphalapracayaḥ) is gradually (krameṇa) born 
(upajāyate), when there is (sati) no deficiency in the co-
operative causes (sahakārikāraṇāvaikalye).  

“But (ca) without the seed (ṛte bījāt),” [i.e.,] with no 
seed (vinā bījāt), it (saḥ), [i.e.,] the series of the shoot and so 
forth (aṅkurādisantānaḥ), “does not evolve (nābhipravartta-
te).”  Thus (tad), by the fact that [the shoot] comes into exi-
stence (bhāvitvena) when it (the seed) exists (tadbhāve) and 
(ca) by the fact that [the shoot] does not come into existence 
(abhāvitvena) when it does not exist (tadabhāve), it is in this 
manner (evam) demonstrated (upadarśitaṃ bhavati) that 
the seed is the cause (bījahetukatvam) for the fruit (phala-
sya) belonging to the series beginning with the shoot (aṅku-
rādisantānasya).  

 
Candrakīrti introduces the next verse (Mmk 17.7) as a response (parihāra) 
raised by ‘some followers of another school’ (eke nikāyāntarīyāḥ). None of 
the commentaries identify to which school these proponents might belong. 
Avalokitavrata (D3859.III.29b1) merely echoes the expression used by Can-
drakīrti (sde pa gźan dag rnam pa gźan). The Chinese translation of Prajñā-
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In the śāstra-literature, the growth-stages also appear as illustrations 
in contexts other than dependent arising. Thus, in the *Daśabhūmikavibhāṣā 
attributed to Nāgārjuna,450 they appear as an illustration of the arising of the 
ten bhūmis.451 In *Mahāvibhāṣa (T1545.27.51b3), they are used as an illustra-
tion for the workings of conditions (pratyaya). Moreover, in *Mahāvibhāṣā 
(T1545.27.217b15-16 & 941a6-8) and *Buddhadhātuśāstra (T1610.31.793a25), 
they are used as an illustration for the process of listening to, contemplating 
and cultivating the teachings. In none of these cases are the growth-stages 
said to constitute a series (santāna). An exception is found in Yogācārabhū-
mi (T1579.30.501c1-2; T1581.30.903a25-26), where they are mentioned as a 
series (santāna) and are used as an external illustration when explaining the 
ten types of causes (hetu).452 Although the Yogācārabhūmi, as one of the few 
early sources, speaks of the growth-stages as a series, it does not mention this 
series as an illustration of the mind-series (cittasantāna), as does Nāgār-juna 
below. The use of the series of the growth-stages as an illustration for the 
cittasantāna is attested, for example, in chapter nine of AKBh (cf. ŚĀSTRI, 
1987:122914ff), but it does not seem to be attested in any source earlier than 
Mmk. Thus, it remains very problematic to explain the provenance of 
Nāgārjuna’s presentation of the santāna-view. 

 
(V31212) Therefore (tad), in the same way (evam): 
 

                                                                                                                                                               
particular [stages] of the shoot, the seedling, the leaf, the internode, the node, the tiller, the 
flower, the fruit and the awns. Likewise, that, which has the nature of arising as outer and 
inner phenomena, is arisen from ignorance…” 

450 LINDTNER (1982:14) classifies this attribution as dubious, yet gives four arguments 
indicating that the authorship could be authentic. 

451 Cf. *Daśabhūmikavibhāṣā (T1521.26.90c12-14): 十地道亦如是。根名深心所愛。如有
根故則生芽莖枝葉等及諸果實. Transl.: “The path of the ten bhūmis is also like this: a root 
(ken 根) called the profound mind, which is tenderness (*vatsala?, ai 愛). Thus, due to the 
presence of this root, there arises a shoot (芽), an internode (莖), a tiller (chih 枝), a leaf (葉) 
and all the fruit and grain (諸果實).” For the use of the word bīja in Daśabhūmikasūtra, cf. 
KRITZER (1999: 159-160, especially fn. 413; for another possible canonical source to the 
Daśabhūmikasūtra-passage not mentioned by KRITZER, cf. my fn. 242 above). Regarding the 
further development of the bīja-image away from its literal, botanical meaning, cf. KRITZER 
(1999:162). 

452 For a discussion of the ten hetus in Bodhisattvabhūmi, cf. KRITZER (1999:155-165, 
particularly fn. 415). 
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“Both (ca) since (yasmāt) the series (santānaḥ) 
[arises] from the seed (bījāt) and (ca) [since there is] 
arising of the fruit (phalodbhavaḥ) from the series 
(santānāt), [and] the fruit (phalam) [is thus] prece-
ded by the seed (bījapūrvvam), therefore (tasmāt) 
[the seed] is neither (na) cut off (ucchinnam) nor 
(nāpi) eternal (śāśvatam).” (Mmk 17.8) 
 
{In this case (iha)}, if (yadi) the seed (bījam) due to 

the presence of an obstructing condition (°virodhipratyaya-
sānnidhyāt), such as a flame or embers (jvālāṅgārādi°), 
should cease (nirudhyeta) without having brought forth 
(aprasūya) the series beginning with the shoot (aṅkurādi-
santānam), then (tadā) there would be (syāt) the viewpoint 
of cutting off (ucchedadarśanam), because there is not seen 
the development of a series, which results from it (tatkārya-
santānapravṛttyadarśanāt).  

If (yadi), on the other hand (ca), the seed (bījam) 
would not cease (na nirudhyeta) and (ca) the series begin-
ning with the shoot (aṅkurādisantānaḥ) evolves (pravartta-
te), then (tadā) there would be (syāt) the viewpoint of 
eternal[ity] (śāśvatadarśanam), because [there would be] 
admission of the non-ceasing (anirodhābhyupagamāt) of the 
seed (bījasya). But (ca) since (iti) this (etat) is not (na) so 
(evam ), therefore (atas) there is no (nāsti) consequence {of 
the viewpoints} of eternal[ity] and cutting off (śāśvatoc-
chedaprasaṅgaḥ) for the seed (bījasya).  

 
Having presented the illustration of the series of growth-stages of a plant in 
Mmk 17.7, verse 17.8 explains how this illustration does not involve either of 
the undesirable consequences raised in Mmk 17.6, namely that if the seed 
remains until the ripening of its result, it would be eternal or if the seed 
ceased upon arising, there would remain no cause for the arising of its result. 
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admit the consequence of the seed being cut off, if the seed would cease 
without having generated a series, just as if the seed had been damaged by 
fire or heat. Oppositely, the santāna-proponents would have to admit the 
consequence of eternality, if the series of the growth-stages of the plant 
would arise without the ceasing of the seed. However, neither of these 
scenarios is accepted by the santāna-proponents. According to their view, 
the series does arise from the seed, and, therefore, the seed is not cut off. 
Oppositely, the seed ceases simultaneously with generating its series, and, 
therefore, the seed is not eternal. In this way, the santāna-proponents show 
that their illustration of the series of the growth-stages of a plant is a causal 
model that does not involve the undesirable consequences raised in Mmk 
17.6. Having thus explained their illustration, the santāna-proponents 
present their interpretation of karmaphalasaṃbandha, which corresponds to 
their illustration of the growth-stages of a plant. 

 
(V3136): Just as (yathā) this (ayam) procedure 

(kramaḥ) has been explained (anuvarṇṇitaḥ) with regard to 
a seed (bīje), in the same manner (evam): 

 
“Which (yaḥ) mind-series (cittasantānaḥ) evolves 
(abhipravarttate) from that (tasmāt) state of mind 
(cetasaḥ), thence (tataḥ) [evolves] the result (pha-
lam); but (ca) without (ṛte) the mind (cittāt) it (saḥ) 
does not evolve (nābhipravarttate).” (Mmk 17.9) 

 
“Which (yaḥ) mind-series (cittasantānaḥ),” having 

that [state of mind] as its cause (taddhetukaḥ), “evolves 
(pravarttate) from that (tasmāt)” mind (cittāt), [i.e.,] [one 
which is] concomitant with a particular wholesome {or un-
wholesome} intention (kuśal{ākuśal}acetanāviśeṣasaṃpra-
yuktāt), “from that (tasmāt)” mind-series (cittasantānāt), 
[i.e., one which is] impregnated by the wholesome {or un-
wholesome} intention (kuśal{ākuśal}acetanāparibhāvitāt), 
a desired (iṣṭam) {[or] undesired (aniṣṭam)} “result (pha-
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lam)” is born (upajāyate) {in [the form of] good and bad 
courses of rebirth (sugatidurgatiṣu)} when there is (sati) no 
deficiency with regard to the presence (°saṃnidhānāvai-
kalye) of [the necessary] co-operative causes (sahakārikā-
raṇa°). Without (ṛte) that (tasmāt) mind (cittāt), [i.e.,] 
devoid of (antareṇa) that (tat) mind (cittam), it, [i.e., the 
series],455 does not evolve (nābhipravarttate). 

 
Similar to how a series of growth-stages evolves from a seed and results in a 
fruit as presented in Mmk 17.7, likewise Mmk 17.9 presents how a mind-
series (cittasantāna) evolves from the state of mind (cetas), by which the 
action is performed. The result of the action (phala) derives from this mind-
series. It is established that the state of mind (cetas) is the cause of the mind-
series, because the mind-series does not come into existence without it. 

In Akutobhayā, the state of mind (*cetas, sems pa)456 from which the 
mind-series evolves is said to be the state of mind ‘designated as action’ 
(*karmoktam, las su brjod pa).457 In Chung lun (T1564.22a22), this state of 
mind is called ‘the initial mind’ (ch’u-hsin 初心). Bhāvaviveka (AMES, 
1986:515; T1566.100a29) adds to the explanation given by Akutobhayā that 
‘the state of mind designated as action’ is a state of mind being friendly or 
not friendly (byams pa daṅ byams pa ma yin pa’i sems pa, tzu-hsin pu-tzu-
hsin 慈心不慈心).  Avalokitavrata (D3859.III.30b) does not offer any com-
ment on this expression, and so it remains a question precisely what Bhāva-
viveka has in mind with this gloss. He may be referring to cetas in Mmk 17.1, 
where cetas was explained as having three aspects, viz. a state of mind being 
self-restraining (ātmasaṃyamaka), benefiting others (parānugrahaka) and 
friendly (maitra). If this is the case, one wonders why he only mentions 

                                                                    
455 Attested by the Tibetan translation (D104a3: rgyun de yaṅ). 
456 It seems that sems pa in all the earlier Tibetan commentaries in this instance is not a 

translation for ‘intention’ (cetanā) but rather stands for ‘state of mind’ (cetas), because sems 
pa reproduces the word cetas from the mūla-verse (Mmk 17.9). 

457 Akutobhayā (HUNTINGTON, 1986:408): “sems kyi rgyun gaṅ yin pa ni sems pa las su 
brjod pa gaṅ yin pa ’gag bźin pa de las mṅon par ’byuṅ źiṅ…” Transl.: “As the state of mind, 
which was designated as an action, is ceasing, that which is the mind-series evolves 
therefrom…” The comments of Akutobhayā are repeated verbatim in Buddhapālita’s Vṛtti 
(SAITO, 1984.II:225) throughout this passage. 
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The decisive point in the theory that a cittasantāna constitutes the 
karmaphalasaṃbandha is that the mind itself is the link between the action 
and its result. Thus, although the concrete action disappears as soon as one 
stops performing it, continuity may be postulated in the form of the cittasan-
tāna, which ensures the ripening of the future result of the action. Since this 
series is of a mental nature, it does not terminate at the person’s death. 
Rather, since the cittasantāna continues after death and into the next life of 
the person, continuity can be maintained without admitting any permanent 
phenomenon, such as a Self (ātman). The cittasantāna is not permanent in 
itself, because it consists of numerous individual moments of mind. In this 
way, the santāna-proponents present a viable karmaphalasaṃbandha as will 
now be explained. 

 
(V31312): Therefore (tad), in the same way (evam): 

 
“Both (ca) since (yasmāt) the series (santānaḥ) 
[arises] from the mind (cittāt) and (ca) [since there is] 
arising of the result (phalodbhavaḥ) from the series 
(santānāt), [and] the result (phalam) [is thus] prece-
ded by the action (karmapūrvam), therefore (tasmāt) 
[the action] is neither (na) cut off (ucchinnam) nor 
(nāpi) eternal (śāśvatam).” (Mmk 17.10) 
 

                                                                                                                                                               
skad cig gis rnam par śes pa skad cig ma yin no||. Transl.: “Destructibility in the form of the 
moments of the mind in that it transpires faster than perception is not extremely difficult to 
understand. It is like this: if one says a series of letters, such as the letter ā and so forth, very 
quickly, each letter would be different with regard to its time and kind. Therefore, the mind 
that perceives each [letter] is [also] understood to be different with regard to its time and kind. 
And merely from this difference in time and kind, the mind is established to be momentary. A 
‘moment’ (*kṣaṇa, skad cig) refers to the ultimate diminua-tion of time. There are more than 
65 moments within [the time of] a fingersnap [produced by] a strong person. By this type of 
moment, the moment of mind is [explained].” 
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If (yadi) that (tat)462 wholesome (kuśalam) mind (cit-
tam) were to cease (nirudhyeta), like (iva) the final [mo-
ment of] mind of an arhant (arhaccarama-cittam), without 
having become the cause (hetubhāvam anupagamya) for a 
future (bhāvinaḥ) mind-series (cittasaṃtānasya), which pro-
ceeds as an uninterrupted progression of successive causes 
and results (hetuphalapāraṃparyāvicchinnakramavartti-
naḥ), then (tadā) that (tat) action (karma) would be (syāt) 
cut off (ucchinnam).  

If, however (athāpi),463 [the action] would be (syāt) 
undeprived (apracyutam) of its own-nature (svarūpāt) after 
having become the cause (hetubhāvam upagamya) for the 
future series (anāgatasantānasya), then (tadānīm) the ac-
tion (karmma) would indeed be (syāt) eternal (śāśvatam).  

But (ca) since (iti) this (etat) is not (na) so (evam), 
therefore (tasmāt), even (api) when there is admission of 
the action as being momentary (kṣaṇikakarmābhyupagame), 
there is not (nāsti) the consequence of the {twofold} [wrong] 

                                                                    
462 The tat is problematic. It is difficult to make sense of it, if it is connected as a part of 

the following compound. Eventually, it could then be interpreted as meaning ‘of that mind’ 
(tasya cittasya) and connect it with pāramparya, i.e., ‘…of a succession of causes and results of 
that [mind]’. On the other hand, in the Tibetan translation tat is not attested in the compound 
but is attested as a definite pronoun connected with kuśalañ cittam later in the sentence. 
There seems to be two possible explanations for this. First, it is possible that the Tibetan 
translator chose to interpret a tat located in the same place as in the extant Sanskrit manu-
scripts as a definite pronoun to be connected with kuśalañ cittam later in the sentence. Of 
course, this would be a problematic construction, given the distance in the sentence between 
the pronoun and the phrase to which it refers, and could thus reflect the difficulty, which the 
Tibetan translator had with interpreting this construction. Secondly, it is possible that the tat 
was placed elsewhere in the Sanskrit text that was used as the basis for the Tibetan translation, 
which would justify the Tibetan interpretation of the tat. In that case, it remains a problem to 
explain why the tat was then moved to its present location in the extant Sanskrit mss. It could 
perhaps have been omitted in the mss-tradition and then added as a marginalia, which later 
was re-inserted in the wrong place. In the English translation above, the Tibetan inter-
pretation of tat as connected with kuśalañ cittam has been adopted. 

463 The word atha or the phrase athāpi is commonly used in the writings of Candrakīrti to 
introduce a second alternative. 
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view of cutting off and eternal[ity] (ucchedaśāśvatadarśaṇa-
{dvaya}prasaṅga)({iti}).464  

 
Just like in Mmk verse 17.8, where the consequences of being cut off and 
being eternal did not apply to the seed in the illustration of the growth-stages 
of plant, so also here the same reasoning is applied to the mind, which is the 
cause for the cittasantāna. The verse presents the same two arguments, 
which were already discussed above: (1) the mind is not cut off, because its 
result arises from its series, and (2) the mind is not eternal, because its result 
is only preceded by the mind. The earlier commentaries discuss Mmk 17.10 
in the same way as Mmk 17.8. Likewise, Candrakīrti’s comments on Mmk 
17.10 resemble those on Mmk 17.8. 

In his commentary on Mmk 17.8, Candrakīrti compared the seed 
that would cease without first giving rise to a series of growth-stages to a 
seed that has been damaged by an obstructing condition, such as a flame or 
hot embers. Now when commenting on Mmk 17.10, he compares the mind 
that would cease without giving rise to another moment of mind to the last 
moment of mind of an arhant. The arhant has eradicated the required co-
operative causes, the defilements (kleśa) and in particular craving (tṛṣṇā), 
for the mind to function as the direct cause of another moment of mind. 
Therefore, when the arhant passes into nirvāṇa, his mind-series ends and he 
is thus liberated from saṃsāra.465 

                                                                    
464 The iti at the end of the sentence, which is not attested by the Tibetan translation, most 

likely indicates the end of the explication of the two verses presenting the illustration (Mmk 
17.7-8) and the two parallel verses presenting the cittasantāna based thereon (Mmk 17.9-10). 
Or else, it might indicate the end of the santāna-proponents’ statement begun at Pras 3121 
“Now some followers of another school express a response: “First, since [we admit] the 
perishing of conditioned phenomena…”” (atraike nikāyāntarīyāḥ parihāraṃ varṇṇayanti| 
utpattyanantaravināśitvāt…). The latter possibility, however,  is contradicted by the fact that 
the following verse (Mmk 17.11) also expresses the doctrine set forth by the santāna-
proponents. 

465  This is also stated in AKBh (ŚĀSTRI, 1987:1230; D4090.II.94b6-7): akliṣṭānāṃ 
cittasantānātyantavinivṛtter yadā parinirvāti|. Transl.: “…because there is a complete end of 
the mind-series for those, who are without defilements, at which point one passes into 
parinirvāṇa.” It is not quite clear from the explanation given by Candrakīrti whether he by the 
expression ‘last moment of the mind of an arhant’ refers to the attainment of nirvāṇa with 
remainder (sopadhiśeṣa) or without remainder (nirupadhiśeṣa); that is to say, does the 
saṃsāric mind-series terminate when the arhant attains the state of an arhant but is still alive 
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In his comments to Mmk 17.10, Candrakīrti also clarifies what 
constitutes the cittasantāna. It is an uninterrupted progression (avicchinna-
krama) of moments of mind, wherein each moment is the successive result of 
the preceding moment and becomes the cause of the next moment. The 
mind, by which the action is performed, is thus admitted to be momentary 
and, therefore, the consequence of eternality does not obtain. Nevertheless, 
since the mind-series evolving from that moment of mind ensures the arising 
of the result of the action, the consequence of cutting off also does not 
obtain.  

 
(V3147): Thus (tad), the ten wholesome courses of 

action (daśa kuśalāḥ karmapathāḥ) have {also}466 been 
explained (vyākhyātāḥ) here (atra) in the explanation of the 
divisions of action as they have been described [above] 
(yathoditakarmaprabhedavyākhyāne), and (ca) these (te) 

 
“ten white courses of action (śuklāḥ karmmapathā 
daśa) [are] the means for the accomplishment 
(sādhanopāyāḥ) of dharma (dharmasya). The fruit 
(phalam) of dharma (dharmmasya) [is] the five 
(pañca) kinds of sensual pleasure (kāmaguṇāḥ) both 
after passing away and in this world (pretya ceha ca).” 
(Mmk 17.11) 
 
The meaning is (ity arthaḥ) that just these (ta ete) 

“ten” wholesome “courses of action” (daśa kuśalāḥ karma-
pathāḥ) [are] “the means for the accomplishment (sādhano-
pāyāḥ),” [i.e.,] constitute the cause for the production (niṣ-
pattihetubhūtāḥ), “of dharma (dharmasya).”  

                                                                                                                                                               
yet without any defilements or does it terminate when he dies and passes into parinirvāṇa? 
For a debate on whether an arhant can fall down from his state due to having earlier 
calumniated an arhant, cf. Kathāvatthu VIII.11 (TAYLOR, 1897:398-399; transl. by AUNG & 
RHYS DAVIDS, 1915:228-229). 

466 The word ‘also’ is attested only by the Tibetan translation (yaṅ).  
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(V31410): Moreover (punaḥ), what (kaḥ) [is] this 
(asau) so-called (nāma) dharma (dharmaḥ), which is di-
stinct from the wholesome courses of action (kuśalakarma-
pathavyatiriktaḥ), [and] of which (yasya) these [wholesome 
courses of action] (ete) are established (vyavasthāpyante) as 
the means for the accomplishment (sādhanopāyatvena)?  

It is answered (ucyate) that a particular mind alone 
(cittaviśeṣa eva kaś cid) is meant (uktaḥ) by the word 
‘dharma’ (dharmaśabdena), {because it was said}470 by this 
[verse] (ity anena): “Which (yat) state of mind (cetas) [leads 
to being] self-restraining (ātmasaṃyamakam) and (ca) 
benefiting others (parānugrāhakam) [and] friendly (mai-
tram), that (saḥ) [is] dharma (dharmaḥ)” (Mmk 17.1ac).” 

 
The ten wholesome courses of action are the three bodily, the four verbal 
and the three mental wholesome actions.471 The verse (Mmk 17.11) states 
that these courses of action are the means for the accomplishment (sādhano-
pāya) of dharma. In that case, the word ‘dharma’ does not refer to the same 
phenomenon as ‘the ten wholesome courses of action’, and this naturally 
raises the question of what the difference between these terms might be. 
Candrakīrti first explains the difference by giving a reference to Mmk 17.1. 
In that verse, dharma was defined as a threefold state of mind (cetas), 
namely a state of mind leading to being self-restraining (ātmasaṃyamaka), 
benefiting others (parānugrāhaka) and friendly (maitra).  

Above it was said that the seed (bīja) for the result of the action is 
not the bodily or verbal action carried out following intention (cetayitvā), but 
it is the mind (citta), which is concomitant with the wholesome intention 
(kuśalacetanāsaṃprayukta) of deciding to do a particular wholesome action. 
Therefore, the word dharma here refers to this mind, which is concomitant 
with the wholesome intention, and in that sense “it is a seed for result both 
after passing away and in this world” (tad bījam phalasya pretya ceha ca, 
Mmk 17.1cd).  

                                                                    
470 This phrase is inserted in the Tibetan translation (brjod pa’i phyir ro). 
471 For a list, cf. fn. 286. 
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(V3151): Or rather (atha vā), [when] having the 

nature of having been accomplished (pariniṣṭhitarūpāḥ) 
these (ete) ten wholesome courses of action (daśa kuśalāḥ 
karmapathā) are (bhavanti) what is meant by the word 
‘dharma’ (dharmaśabdavācyāḥ), whereas (tu) [when] having 
the nature of being in the process of being performed 
(kriyamāṇarūpāḥ) [they] are (bhavanti) what is meant by the 
words ‘wholesome courses of action’ (kuśalakarmma-
pathaśabdavācyāḥ).  

{Therefore (tad),} these (ete) ten wholesome courses 
of action (daśa kuśalāḥ karmapathāḥ) are established (vya-
vasthāpyante) as the cause (hetutvena) in the production 
(niṣpattau) of this [dharma] (asya) having the mentioned 
characteristics (uktalakṣaṇasya).  

 
Clearly, the santāna-proponent’s explanation of dharma (as interpreted by 
Candrakīrti) is somewhat unusual given that dharma in this case would not 
refer to any concrete wholesome action, such as abstaining from killing and 
so forth, but only to a state of mind. Hence, in order to underline that this 
explanation does not directly exclude the ten wholesome courses of action 
from what is signified by the word dharma, the santāna-proponent adds a 
clarification to this point. Since the ten wholesome courses of action are the 
means for the accomplishment of dharma, i.e., the wholesome state of mind, 
they must precede the dharma. Thus, when the ten wholesome courses of 
action are in the process of being performed, they are referred to as ‘the ten 
wholesome courses of action’ (daśa kuśalāḥ karmapathāḥ), whereas when 
they have been accomplished, i.e., brought to completion, they are referred 
to as dharma.  

The need for such an explanation illustrates a fundamental problem 
in the theory of karmaphala. A wholesome action involves a physical aspect, 
such as the bodily or verbal action. How can a physical action be aligned with 
a theory, in which a result is produced in a future life? What aspect of the 
physical wholesome action would be accumulated in order to produce its 
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future result? The santāna-proponent answers these questions by saying that 
it is the mind, by which the physical action is done, which is responsible for 
generating the future result, not the physical action itself, which perishes 
immediately after having been executed. Based on such a theory, it is there-
fore necessary to clarify which terms refer to which aspect of the action. 
Since the terms kuśalāḥ karmapathāḥ include the physical aspects of action, 
it is taken as referring to the concrete performance of the action. The word 
dharma, on the other hand, then refers to the mental aspect. The inter-
pretation of the word dharma as referring to the mind thus becomes an 
hermeneutical strategy, whereby the santāna-theory may be secured a cano-
nical basis, because the word dharma in the sense ‘wholesome action’ has 
numerous occurrences in the sūtras. 

The explanation of kuśalāḥ karmapathāḥ and dharma thus indicates 
the nuance in meaning, with which each term is imbued. The phrase kuśalāḥ 
karmapathāḥ is taken as emphasizing the concrete performance of a whole-
some action, whereas the term dharma is seen as underlining the accu-
mulative aspect of the wholesome action in the sense that it carries a 
desirable result in the future, thus setting it akin to the term ‘beneficence’ 
(puṇya).  

 
(V3153): Furthermore (punaḥ), how (katham) [do] 

the ten wholesome courses of action (daśa kuśalāḥ karma-
pathāḥ) [fit] into the division of action (karmmavibhāge) 
laid out (prakrānte) here?  

It is answered (ucyate): The three (trayaḥ) bodily 
(kāyikāḥ) [and] the four (catvāraḥ) verbal (vācikāś) {cour-
ses of action (karmapathāḥ)} have been explained (vyā-
khyātāḥ) by [the verse] beginning with (ity ādinā) “Speech 
(vāc), motion (viṣpandaḥ) and (ca) those without abstinence 
(aviratayaḥ), which (yāḥ) [are] designated non-intimation 
(avijñaptisaṃjñitāḥ)…” (Mmk 17.4). The three (trayaḥ) 
mental [courses of action] (mānasāḥ) termed non-covetous-
ness, non-ill-will and right view (anabhidhyāvyāpādāsam-
yagdṛṣṭyākhyāḥ) have been explained (vyākhyātāḥ) by this 
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[line] (ity anena) “and intention” (cetanā ca) (Mmk 17.5c). 
Thus (ity evam), all the ten wholesome courses of action 
(daśāpi kuśalāḥ karmapathāḥ) have in this case been 
explained (atra vyākhyātāḥ), and (ca) they (te) are (bhavanti) 
the causes for the production (niṣpattihetavaḥ) of dharma 
(dharmasya), as has been described above (yathoditasya).  
 
Having shown how dharma was explained as the threefold state of mind in 
Mmk 17.1, the santāna-proponent goes on to show how kuśalāḥ karma-
pathāḥ have likewise already been explained in Mmk 17.2-5. The tenfold 
kuśalāḥ karmapathāḥ consists of three groups of action: three bodily 
(kāyika), four verbal (vācika) and three mental (mānasa). This threefold 
division of action was presented in Mmk 17.3, where the mental actions were 
explained as equalling ‘intention-action’ (cetanākarman) and the bodily and 
verbal actions were explained as equalling ‘action following intention’ 
(cetayitvā karman). If this threefold division of the tenfold kuśalāḥ karma-
pathāḥ were further joined with the sevenfold division of action presented in 
Mmk 17.4-5, the divisions would interrelate as follows. The three bodily and 
the four verbal wholesome courses of action are included in the elements (1) 
speech and (2) motion, being actions that constitute intimations (vijñapti) as 
well as in the element (4) abstention being a non-intimation (viratayo ’vi-
jñapti). Since (5) ‘beneficence’ (puṇya) was also explained as a type of who-
lesome action (kuśala), it may be presumed that the three bodily and four 
verbal wholesome courses of actions would also be included therein. Of 
course, these wholesome courses of action would not be included in the 
elements (3) non-abstention being a non-intimation (aviratayo ’vijñapti) and 
(6) ‘non-beneficence’ (apuṇya), because these were explained as unwholeso-
me actions (akuśala). The three mental wholesome courses of actions are 
included in the element (7) intention (cetanā).  

In this manner, the santāna-proponent subsumes all the ten kuśalāḥ 
karmapathāḥ under the categories listed and explained in Mmk 17.2-5. 
According to this interpretation, Mmk 17.1 would therefore constitute a pre-
sentation of dharma referring to the mind by which the wholesome action is 
done and from which the mind-series (cittasantāna) evolves eventually 
bringing about the result. Mmk 17.2-5, on the other hand, would constitute a 
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presentation of the concrete actions carried out by this mind, which as such 
are not responsible for the generation of the action’s result but which only 
represent various forms in which the wholesome mind displays itself in 
action. These actions are not just ‘actions following intention’ (cetayitvā), 
but they are also means (upāya) by which a wholesome state of mind 
(kuśalacetas) is accomplished. Thus, these actions are the causes for the 
production of a wholesome state of mind called dharma and it is this dharma, 
which brings about the future desirable result via the mental series 
(cittasantāna).  
 
(V3159): And (ca) “the result (phalam)” of this (asya) 
“dharma (dharmasya)” [is] “the five (pañca) kinds of sen-
sual pleasure (kāmaguṇāḥ),” characterised as form, sound, 
smell, taste and physical sensation (rūpaśabdagandharasa-
spraṣṭavyalakṣaṇāḥ), [which] is enjoyed (upabhujyate) “both 
after passing away (pretya ca),” i.e., (ity arthaḥ) in another, 
invisible world (adṛṣṭe paraloke), “and here (iha ca),” i.e., 
(ity arthaḥ) here in [this] world (ihaloke)(iti).”472 
 
Finally, Candrakīrti turns to explaining what constitutes the result of the 
wholesome state of mind called dharma. If related to the presentation of 
karmaphala in Mmk 17.1-5, this would be an explanation of Mmk 17.1cd, in 
which it was said that the wholesome state of mind called dharma is a seed 
for a result both after passing away and in this world (tad bījam phalasya 
pretya ceha ca). This explanation thus rounds off the santāna-proponent’s 
position by completing his cross-referencing to Mmk 17.1-5.  

While the result (phala) of dharma was not specified in Candra-
kīrti’s commentary on Mmk 17.1, it is here defined as the five kinds of 
sensual pleasure (pañca kāmaguṇāḥ). This fivefold division refers to the five 

                                                                    
472 The iti at the end of the sentence indicates the end of the answer, which began at Pras 

3154ff “It is answered: “the three bodily [and] the four verbal…” (ucyate| vāg 
viṣpando ’viratayo…) and simultanously indicates the end of the presentation by the santāna-
proponent, which began at Pras 3121. 
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sense-objects, i.e., form, sound, smell, taste and physical sensation.473 In CŚV, 
Candrakīrti likewise defines the desirable sense-objects (viṣaya iṣṭaḥ), which 
are attained by means of wholesome action (śubha), as referring to the 
afore-mentioned five sense-objects.474 As already explained in the commen-
tary to Mmk 17.1, the result of dharma ripens in both the present life as well 
as in future lives. This is more clearly defined in Chung lun: “[Some]one who 
produces such results in body, speech and mind attain name and wealth in 
this world, and in the next world is born into a place of honour amongst gods 
and men” (transl. by BOCKING, 1995:262).475 
 

3.5 A Refutation of Santāna as Karmaphalasaṃbandha 
(V31512): In that such (evam) a response to the objec-

tion (ākṣepaparihāre) has first (tāvat) been expressed (var-
ṇṇite sati) by some (ekīyair), others (apare), who are going 
to extend (varṇṇayantaḥ) a response to the objection in ano-
ther way (anyathākṣepaparihāram) after having [first] re-
vealed (udbhāvya) the fault (doṣam) to them (tān prati), say 
(ahuḥ): 

 
“The faults (doṣāḥ) would be (syuḥ) both (ca) many 
(bahavaḥ) and (ca) great (mahāntaḥ), if (yadi) this 

                                                                    
473 For a detailed presentation of the five sense objects, cf. AK 1.10 with AKBh (ŚĀSTRI, 

1970:32-37; transl. LVP, 1923:16-18).  
474 Cf. CŚV (D129a7) commenting on CŚ 7.20 (cf. LANG, 1986:76), where he, however, 

also underlines the need for those seeking liberation to abandon these: yul yid du ’oṅ ba gzugs 
daṅ sgra daṅ dri daṅ ro daṅ reg bya źes bya ba ’dod pa’i yon tan lṅa’i bdag ñid can gaṅ yin pa 
de ni dge ba’i las kyis ’thob na| de ñid thar pa ’dod pa’i sems can rnams kyis mi gtsaṅ ba bskus 
pa’i khyim ltar smad par ’gyur ro||. Transl.: “Although (na) the desirable objects called form, 
sound, smell, taste and physical sensation, which have the five kinds of sensual pleasure as 
their trait, will be attained by means of wholesome action, they are looked down upon by 
persons seeking liberation, just like a house stained with impurity.” A longer explanation of 
why they are rejected along with an illustrative story follows in the text. In certain other 
sources, the five sensual pleasures are understood as dancing (nāṭya), singing (gīta), speaking 
(vādita), playing instruments (tūrya) and [enjoying] women (striyo) (cf. EDGERTON, 
1953.II:177 s.v.). 

475 Chung lun (T1564.22b2-4): 從身口意生是果報者。得今世名利。後世天人中貴處生. 
For canonical references to similar explanations, cf. p. 217 above. 
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(eṣā) idea (kalpanā) would be [the case] (syāt). 
Therefore (tena), this (eṣā) idea (kalpanā) does not 
at all (naiva) obtain (upapadyate) here (atra).” (Mmk 
17.12) 
 

“If (yadi) there would be (syāt)” a response to the con-
sequences of the faults {consisting of the two faults} of 
eternal[ity] and cutting off (śāśvatoccheda{doṣadvaya}doṣa-
prasaṅgaparihāraḥ) in the form of a mind-series (citta-
santāne) due to similarity with a seed and a shoot (bījāṅku-
rasādharmyeṇa), then (tadā) “faults (doṣāḥ)” are found in 
the opponent’s position (parapakṣe prāpnuvanti) that are 
“both (ca) many (bahavaḥ),” due to being numerous (saṃ-
khyābahutvena), “and (ca) great (mahāntaḥ),” due to con-
tradicting what is seen and what is not seen (dṛṣṭādṛṣṭa-
virodhena).  

 
The santāna-theory was introduced at V3121 as a response (parihāra) to the 
objection (ākṣepa) in Mmk 17.6, which shows the consequences (prasaṅga) 
that if the action remains until the time of the ripening of the result, it will go 
on eternally, whereas if it ceases, it is cut off and cannot produce the result. 
The santāna-theory provided a response to this objection by admitting that 
the action ceases immediately upon arising but, as it ceases, the mind by 
which the action is performed produces a mind-series, which ensures the 
ripening of the result. Its presentation used the growth-stages of a plant as 
an analogy. 

This response will now be refuted by another group of opponents, 
who are going to give their own response to the objection. None of the 
commentaries specifies which opponents are intended, but they all merely 
refer to these opponents as ‘others’ (apare, gźan dag).476 LAMOTTE (1936: 
274) identifies them as belonging to the Saṃmatīya-tradition given that they 

                                                                    
476 Except the Chinese translation of Prajñāpradīpa, where the following refutation is 

attributed to the author of the [Madhyamaka]-śāstra (T1566.100b26: 論者). 
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an oral commentarial tradition on text. In the latter case, one would expect 
to find at least a hint thereto in the earliest commentaries. However, both 
Akutobhayā (HUNTINGTON, 1986:410) and Chung lun (T1564.22b8-9) state 
that they are not going to explain these faults. Two faults are, nevertheless, 
explained in some detail in Chung lun (possibly as a later interpolation?). 
The two faults stated by Chung lun differ from the faults mentioned in the 
later commentarial tradition. The first fault mentioned in Chung lun 
(T1564.22b10-13) is that the example does not apply, because a seed is tangib-
le, has shape, is visible and involves a series, but this does not apply to the 
mind. Secondly, a consequence (prasaṅga) is raised (T1564. 22b13-18), stating 
that the problem of whether the cause remains or has ceased at the time of 
the arising of its result also applies to the example of a seed and shoot.479 

 
(V3165): How (kathaṃ kṛtvā)? For (hi) if (yadi) in the 
example of the seed-series (bījasaṃtānadṛṣṭānte) only (eva) 
a series of the rice-shoot and so forth (śālyaṅkurādisantānaḥ) 
evolves (pravarttate) from the rice-seed (śālibījāt) [and] not 
(na) a [series] of a different kind (vijātīyaḥ), and (ca) only 
(eva) the rice-fruit (śāliphalam) is produced (upajāyate) 
from the series of the rice-shoot and so forth (śālyaṅkurādi-
santānāt) [and] not (na) a nimba-fruit (nimbaphalam), since 
it is of a different kind (bhinnajātīyatvāt), [then] in the same 
manner (evam) also in this case [of the mind-series] (ihāpi) 
there would be (syāt) only (eva) a wholesome series (kuśala-
santānaḥ) from a wholesome mind (kuśalacittāt), because 
[they are] of the same kind (samānajātīyatvāt), [and] not (na) 
an unwholesome or indeterminate series (akuśalāvyākṛta-
santānaḥ), because [they are] of a different kind (vijātīya-
tvāt). Likewise (evam), there would be (syāt) only (eva) an 
unwholesome or indeterminate series (akuśalāvyākṛta-
santānaḥ) from an unwholesome or indeterminate mind 

                                                                    
479 The latter argument occurs in a number of Madhyamaka-texts in other contexts, cf. 

LVP (1931:295). 
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(akuśalāvyākṛtacittāt), [and] not (na) any other (anyaḥ), on 
account of it being of a different kind (bhinnajātīyatvāt).  

 
Candrakīrti then provides a longer explanation of the faults that follow from 
the santāna-view. This explanation combines the comments found in 
Buddhapālita’s Vṛtti and Bhāvaviveka’s Prajñāpradīpa. Buddhapālita (SAI-
TO, 1984.II:226-227) criticises the santāna-theory by pointing to the simila-
rity of species that is required in the illustration of the seed and the shoot. 
Thus, he says, if one plants a mango-seed (āmra), there will be a mango-tree 
and mango-fruits, whereas if one plants a nimba-seed, there will be a nimba-
tree and nimba-fruits. The same explanation is adopted by Bhāvaviveka 
(AMES, 1986:517-518; T1566.100c9-14).480 In this manner, there are two diffe-
rent kinds of fruit: the mango, which is sweet and delicious, and the nimba, 
which is bitter coming from the Azadirachta Indica.481 The seed thus always 
belongs to a particular species and will always produce its fruit according-
ly.482 Candrakīrti gives the same explanation, but changes the example of a 
mango-seed to that of a rice-seed (śālibīja). This is undoubtedly done to 
align the explanation with the illustration used by the santāna-proponents 
above, although it somewhat disturbs the clear botanical contrasts between a 
mango and a nimba found in Buddhapālita’s explanation.  

In Buddhapālita’s Vṛtti this explanation of the illustration is first 
applied to the species of the mind-series, i.e., whether the cittasantāna is that 
of a human or another being, whereafter it is stated also to apply to whether 
the cittasantāna is wholesome, unwholesome or indeterminate. In Prajñā-
pradīpa, the order of this application is reversed, so that the explanation of 
the illustration is first applied to whether the cittasantāna is wholesome, 
unwholesome or indeterminate. Candrakīrti has adopted Prajñāpradīpa’s 
order of explanation.  

                                                                    
480 In Pang jo teng lun, the explanation attested in Chung lun is interpolated before the 

actual explanation of Prajñāpradīpa. 
481 For the nimba-plant used as a bitter illustration of akuśala, cf. AN 5.211-212 (HARDY, 

1900; transl. WOODWARD, 1936:150), echoed at AKBh (ŚĀSTRI, 1971:749; transl. LVP, 
1924:246). For a botanical description of this tree with illustrations, cf. 
http://www.hear.org/pier/azind.htm 

482 Cf. also the statement of the identity in species of the seed and the sprout in 
*Miśrakābhidharmahṛdayaśāstra (fn. 240 above). 
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mind and the variety of states in which these result.486 
 

(V3169): From the minds of [beings in] the desire-, material 
or immaterial world-spheres or those that are without 
negative influence (kāmarūpārūpyāvacarānāśravacittebhyaḥ) 
there would be (syāt) arising (utpādaḥ) only (eva) of similar 
(sadṛśānām) minds (cittānām) of the desire-, material or im-
material world-spheres or that are without negative influen-
ce (kāmarūpārūpyāvacarānāśravāṇām), not (na) [arising] of 
those of a different kind (bhinnajātīyānām).  
 
Having explained, as the first consequence, that the santāna-theory would 
contradict the distinction of kuśala, akuśala and avyākṛta, Candrakīrti men-
tions, as a second consequence, that it would also contradict the change 
between states of mind associated with each of the three spheres (dhātu) of 
saṃsāra as well as states of mind not associated with saṃsāra, i.e., states 
without negative influence (anāśrava).487 In other words, the santāna-view 
would contradict transmigration and liberation. Candrakīrti adopts this con-
sequence from Bhāvaviveka (AMES, 1986:518; T1566.100c14-16), who added it 
to the explanation given by Buddhapālita.  

The logic applied to this consequence is the same as that applied to 
the first consequence of santāna. Since the cause and result must be of a 
similar kind, a cittasantāna evolving from a mind belonging to the desire-
world-sphere (kāmadhātu) can only belong to the desire-world-sphere; a 
cittasantāna evolving from a mind belonging to the material world-sphere 
(rūpadhātu) can only belong to the material world-sphere, and so forth. This 
consequence again implies the premise that an individual can only have a 
single mind-series at any given moment.  
 

                                                                    
486 JAINI (1959:238-239) also raises this problem in general terms, but then – without 

taking the santāna-problem into account – explains what he calls the Sautrāntika-theory of 
seeds (bīja) as their solution to this problem. 

487 For a list of the three world-spheres of saṃsāra along with their subdivisions, cf. 
Candrakīrti’s *Pañcaskandhaprakaraṇa (D259a6-259b6; LINDTNER, 1979:1311-29). 
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(V31611): From a human mind (manuṣyacittāt) there would 
be (syāt) only (eva) a human mind (manuṣyacittam) [and] 
not (na) the mind of another [kind of being], such as a god, 
hell-being, starving ghost or an animal (devanārakapreta-
tiryagādyanyacittam).  
 
A third consequence applying the same logic is that a cittasantāna evolving 
from the mind of a human can only be human, etc. That is to say, the 
santāna-view would also contradict transmigration within the five or six 
courses of rebirth (gati) within the desire-world-sphere (kāmadhātu).  

Candrakīrti adopts this consequence from Prajñāpradīpa, where it is 
mentioned in the same order as found in Pras. Buddhapālita’s Vṛtti (SAITO, 
1984.II:227), which is the first among the extant commentaries to mention 
this consequence, explains it as its first consequence.  
 
(V31611): And (ca), therefore (tataḥ), who (yaḥ) [is] a god 
(devaḥ), he (saḥ) would be (syāt) only (eva) a god; who (yaḥ) 
[is] a human (manuṣyaḥ), he (saḥ) would be (syāt) only (eva) 
a human (manuṣyaḥ) and so forth (ityādiḥ). And (ca), there-
fore (tataḥ), even (api) for gods and men (devamanuṣyā-
ṇām), who are doing (kurvatām) what is unwholesome 
(akuśalam), there would be (syāt) neither (na) diversity in 
terms of [their] course of rebirth, type of birth, class, 
intelligence, faculties, strength, beauty, wealth and so forth 
(gatiyonivarṇṇabuddhīndriyabalarūpabhogādivaicitryam) 
nor (ca) downfall into a state of misery (apāya-patanam).  
 
Summing up the undesired consequences, Candrakīrti then states that each 
kind of sentient being would always have to remain the same, life after life, 
because his or her cittasantāna would always be of that particular kind. This 
would contradict the entire doctrine of karmaphala, because even someone 
committing unwholesome actions would neither experience any change in 
his next lives with regard to his course of rebirth (gati), type of birth (yoni), 
class (varṇṇa), intelligence (buddhi), sense- and other faculties (indriya), 
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physical strength (bala), beauty (rūpa), wealth (bhoga) and so forth nor 
would he experience downfall into a state of misery (apāyapatana), i.e., a bad 
course of rebirth (durgati).488 This list of diversity (vaicitrya) is based on a 
similar list found in Buddhapālita’s Vṛtti (SAITO, 1984.II:227). It is not given 
by Bhāvaviveka, but is interestingly mentioned by Avalokitavrata 
(D3859.III.33b5-6) in the same form as found in Buddhapālita’s Vṛtti.  
 
(V31614): However (ca), all this (etat sarvam) is not (na) 
accepted (iṣyate). Hence (iti), since (yasmāt) in this manner 
(evam) both (ca) many (bahavaḥ) and (ca) great (mahāntaḥ) 
faults (doṣāḥ) follow (prasajyante) when one conceives [of a 
mind-series] as analogous to the series [coming from] a seed 
(bijasantānasādharmyakalpanāyām), therefore (tasmāt) 
“this (eṣa) idea (kalpanā) is not (na) tenable (upapadyate) 
in this case (atra).”  

 
Such consequences, which contradict fundamental tenets of karmaphala, 
transmigration and the various states of saṃsāra, are obviously unacceptable 
to Buddhists. Hence, since the santāna-theory would entail such consequen-
ces, the root-verse states that it is untenable. 

As stated above, the root-text and the earliest commentaries do not 
specify the faults incurred by the santāna-theory. It is, therefore, not possible 
to know for sure, whether the consequences described by Buddhapālita and 
elaborated by Bhāvaviveka and Candrakīrti are the faults intended by Nā-

                                                                    
488 For an explanation of gati, cf. above fn. 290. There are four types of birth (yoni, skye 

gnas). These are listed in the Saṅgītisuttanta (DN 3.230; transl. RHYS DAVIDS, 1921:222): egg-
born (aṇḍaja), womb-born (jalābuja), moisture-born (saṃsedaja) and spontaneous [birth] 
(opapātika). For some further references to the Pāli-literature, cf. RHYS DAVIDS & STEDE 
(1921-1925:559). For an explanation of these four types of birth, cf. Saṅgītiparyāya 4.29 
(STACHE-ROSEN, 1968:110).  As indicated by DIETZ (1994:303-304), the explanation found in 
Saṅgītiparyāya is repeated in Kāraṇaprajñaptiśāstra (D4087.159b2-160b2) and AK 3.8cd with 
AKBh (ŚĀSTRI, 1971:401-402; transl. LVP, 1926:26-28). ‘Class’ (varṇa, lit. ‘colour’) may both 
signify race or species within a given kind of rebirth, such as various kinds of animals, or social 
group (caste) within the human realm (cf. RHYS DAVIDS & STEDE, 1921-1925:596-597, s.v. 
vaṇṇa). 
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phalasaṃbandha. This seems to be a reference to Candrakīrti’s karmaphala-
saṃbandha-critique in Mav 6.39-97 (MavBh, D3862.260a2-283a4; LVP, 1907-
1912:12519-2025). The major part of the critique found in Mav concerns the 
bīja-theory and a refutation of the ālayavijñāna. 

 

3.6 Avipraṇāśa as Karmaphalasaṃbandha 
 
(V3171): “I will instead (punaḥ) explain (pravak-
ṣyāmi) the following (imām) idea (kalpanām), which 
(yā) [can be] applied (yojyate) in this case (atra) [and 
which is] taught (anuvarṇṇitāṃ) by the awakened 
ones (buddhaiḥ), the self-awakened ones (pratyeka-
buddhaiḥ) and (ca) the listeners (śrāvakaiḥ).” (Mmk 
17.13) 

 
Having refuted the santāna-theory, it is stated in Mmk 17.13 that the proper 
explanation now will be given. This is the explanation, which was taught by 
the buddhas, pratyekabuddhas and śrāvakas. None of the commentaries 
comments on this verse. However, it seems that it may be interpreted in at 
least two ways. First, it could be presumed that this verse is spoken by the 
opponent, i.e., the avipraṇāśa-proponent, who is probably a Sāṃmatīya as 
stated above. This is how the verse is interpreted by all the commentaries, 
because all the commentaries introduce Mmk 17.21 as a refutation of the 
preceding verses presenting the avipraṇāśa-view. In that case, it may be 
asked why the opponent needs to refer to the buddhas, pratyekabuddhas and 
śrāvakas when introducing his view. A reasonable explanation would be that 
he makes this reference to lend authority to his view, since he could not 
allow himself simply to take it for granted that the reader knew this view to 
be taught in the sūtras. In other words, the opponent’s reference to scriptu-
ral authority (āgama) could indicate that his view was not commonly accep-
ted. This would also be supported by the extreme lack of sources describing 
this view, which will be discussed below. 

Secondly, it could be presumed that this verse is not spoken by an 
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opponent but by Nāgārjuna himself.505 Such an interpretation could be sup-
ported by the use of the first person in this verse, but this is not supported by 
the commentaries. The verse-structure in the remainding part of the chapter 
does not necessarily imply a refutation of the avipraṇāśa-view as it is inter-
preted by the commentaries. Verses Mmk 17.13-20 merely present the 
avipraṇāśa-concept in general terms. Mmk 17.21 onwards show that actions 
can be non-perishing only if they are unarisen. It is thus possible to read the 
latter part of the chapter in such a way that the avipraṇāśa-view is not 
rejected but merely (re)interpreted in a way, which agrees with the Madhya-
maka-view. In that case, the reference to the buddhas, pratyekabuddhas and 
śrāvakas in the present verse (Mmk 17.13) would merely serve to alert the 
reader that the author now is going to present his own view. However, such 
an interpretation is quite conjectural. It is very difficult to interpret the ver-
ses of Mmk as to who says what and perhaps it is also of little consequence. It 
may be established as a fact that all the commentaries imply verses Mmk 
17.13-20 to be spoken by an opponent and this was the interpretation, which 
became important for the ensuing textual tradition.  

 
(V3173) [The interlocutor] says (ity āha): “And (ca) what 
(kā) [is] this (asau) idea (kalpanā)?” 

 
“As (yathā) a promissory note (patram),506 so (tathā) 
[is] the non-perishing (avipraṇāśaḥ), and (ca) the 
action (karma) [is] like (iva) a debt (ṛṇam). It (saḥ) [is] 
fourfold (caturvidhaḥ) in terms of world-sphere 
(dhātutaḥ) and (ca) it (saḥ) [is] indeterminate 
(avyākṛtaḥ) by nature (prakṛtyā).” (Mmk 17.14) 

 
All the commentaries introduce verse Mmk 17.14 with a phrase similar to 
that found in Pras, namely that the verse is an answer to the question of what 
this idea (kalpanā) could be. The verse introduces the term ‘the non-peri-

                                                                    
505 This is, for example, how the verse is interpreted by KALUPAHANA (1986:249). 
506 On its own, patra or pattra only means ‘document’ but it is explained in the 

commentary below to have the specified meaning of ‘promissory note’ (ṛṇapatra). 
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planation, found in Mmk and Pras, will now be given, but it must be borne in 
mind that it suffers greatly from the lack of extant sources. The discussion of 
this passage, therefore, must rest almost solely on the information provided 
by the extant Mmk-commentaries. 
 
(V3176): In this case (iha), a wholesome (kuśalam) action 
(karma) being (sad) done (kṛtaṃ), ceases (nirudhyate) just 
(eva) immediately upon arising (utpādānantaram), and (ca) 
there is not (na) the consequence that there will be no result 
(phalābhāvaprasaṅgaḥ) when it (tasmin) has ceased (nirud-
dhe), since (yasmāt) just when (yadaiva) that (tat) action 
(karma) arises (utpadyate), right then (tadaiva) a non-
concomitant (viprayuktaḥ) phenomenon (dharmaḥ) called 
‘the non-perishing’ (avipraṇāśākhyaḥ), comparable to a pro-
missory note (ṛṇapatrasthānīyaḥ), is born (samupajāyate) of 
that (tasya) action (karmaṇaḥ) in the series (santāne) of the 
doer (kartuḥ).  
 
In Pras, the avipraṇāśa-proponent begins by addressing the objection raised 
in Mmk 17.6. First, this proponent admits that the action ceases immediately 
upon arising, i.e., that the action is impermanent. The avipraṇāśa-proponent, 
therefore, does not hold the view that the action remains until the time of 
the ripening of its result, which would entail the consequence of eternality of 
the action, as explained above.  

Although the action is admitted to cease, there is not the conse-
quence that it is cut off without giving rise to its result due to the action hav-
ing ceased, because the action generates a separate phenomenon (dharma) 
called ‘the non-perishing’ (avipraṇāśa), which can function as the connection 
between the action and its result (karmaphalasaṃbandha). Pras does not ex-

                                                                                                                                                               
[arisen] from ‘the non-perishing [phenomenon]’», they are the Sāṃmatīyas. «Others say that 
it is [arisen] from ‘accumulation’», they are the Mahāsaṅghikas. «A separate phenomenon not 
associated with the mind» means that it is established as being non-concomitant with the mind, 
because it is a conditioned phenomenon not consisting of matter, mind or mental factors, 
which is not concomitant with the mind, because it is its opposite. «Or that, which ensues until 
the yielding of the result» means a separate phenomenon non-concomitant with the mind.” 
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Candrakīrti then states that the avipraṇāśa arises just when the 
action is born. This statement is not directly supported by any of the other 
sources, but, of course, would be in line with the momentary nature of the 
action. It is also said in Pras that the avipraṇāśa arises in the series (santāna) 
of the doer (kartṛ). That is to say, it remains connected with the doer of the 
action, which echoes the Sarvāstivāda-doctrine of prāpti that ensures that 
the action and its result remain connected with the particular individual, who 
performed that action. It also indicates that this series is the locus for the 
avipraṇāśa.  

Candrakīrti does not specify which type of series (santāna) is inten-
ded. It could refer specifically to the mind-series (cittasantāna), but could 
also be taken more broadly to refer to the series of the five aggregates 
(skandhasāntana) or the series of name and matter (nāmarūpasantāna). 
Karmasiddhiprakaraṇa (cf. fn. 517 above) supports an interpretation as 
skandhasantāna (phuṅ po’i rgyud, yün hsiang-hsü 蘊相續) as well as citta-
santāna (sems kyi rgyud, hsin hsiang-hsü 心相續). It is noteworthy that 
neither text in this context mentions the pudgala, which is also asserted by 
the Sāṃmatīyas, but each speaks of a series (santāna). To sum up, the avi-
praṇāśa-proponent thus asserts a separate, non-concomitant phenomenon 
called avipraṇāśa, which is caused to arise in the series of doer through his 
actions, ensuring the arising of the action’s result. In this way, it functions as 
a karmaphalasaṃbandha.  
 
(V3178): Therefore (tad), in this manner (evam), “as (yathā) 
a promissory note (patram) so also (tathā) the non-
perishing (avipraṇāśaḥ)” should be understood (veditavyaḥ), 
“and (ca)” that (tat) “action (karma),” of which (yasya) this 
(asau) phenomenon (dharmaḥ) called ‘the non-perishing’ 
(avipraṇāśākhyo) arises (utpadyate), should be understood 
(veditavyam) [to be] “like (iva) a debt (ṛṇam).” Further (ca), 
just as (yathā), due to the remaining of the promissory note 
(ṛṇapatrāvasthānāt), a creditor (dhaninaḥ) does not (na) 
have (bhavati) a loss of [his] money (dhananāśaḥ) even (api) 
when the money (dhane) has been spent (upayukte), [but] 
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he (saḥ) surely (eva) [stays] connected (sambadhyate) with 
the amount of money (dhanaskandhena) together with the 
interest (sopacayena) until some other time (kālāntare), so 
also (tathā), due to the remaining of the separate phenome-
non called ‘the non-perishing’ (avipraṇāśākhyadharmānta-
rāvasthānāt), the doer (karttā) surely (eva) [stays] connec-
ted (abhisambadhyate) with a result (phalena) having that 
[non-perishing] as its cause (tannimittakena), even (eva) 
when the action (karmaṇi) has ceased (vinaṣṭe).   
 
Candrakīrti then explains the comparison given in Mmk 17.14. The non-
perishing phenomenon (avipraṇāśa) is like a promissory note (ṛṇapatra), i.e., 
an instrument of debt. The action, which creates the avipraṇāśa, is like a debt 
(ṛṇa).526 Candrakīrti explains this comparison in terms of a creditor. This 
raises a question about the intent of the illustration. If action is a debt, does 
it mean that the doer is like a debtor or a creditor? It would seem that 
Candrakīrti considers the doer to be like a creditor (in opposition to the 
verse from *Siṃhacandrajātaka, where the doer is clearly viewed as a debtor; 
cf. fn. 513 above), because he only mentions the creditor in the following 
explanation. Perhaps both interpretations are possible: if the action is whole-
some, the doer could be viewed as a creditor, because he receives a desirable 
result, whereas if the action is unwholesome, the doer could be viewed as a 
debtor, because he receives an undesirable result. If that is the case, 
Candrakīrti’s explanation, which only mentions the creditor, would be in line 
with his explanations throughout chapter 17, where he always uses positive 
examples of wholesome action (of course, apart from his explanations of 
aviratyavijñapti and apuṇya in Mmk 17.4-5, where negative examples were 
called for by the mūla-verse).  

                                                                    
526 As a digression, it may be mentioned that in AK 4.39cd, a monk’s transgression of his 

vows is also compared to a debt (ṛṇa); ŚĀSTRI (1971:644): dhanarṇavat tu kāśmīrair āpanna-
syeṣyate dvayam||; transl. by LVP (1924:95): “Le Kāśmīrien croit que le pécheur possède 
moralité et immoralité, comme un homme peut avoir des richesses et des dettes.” English 
translation: “The Kāśmirians believe that the sinner possesses morality and imorality just like 
a person has wealth and debts.” Although this verse contains such a comparison between 
action and debt, it seems unrelated to the Sāṃmatīya’s use of this comparison. 

140



Chapter 3: Translation and Commentary 

 

317 

The explanation of the illustration given in Pras stems from Akuto-
bhayā (HUNTINGTON, 1986:411), and is repeated by Buddhapālita (SAITO, 
1984.II:228) and Bhāvaviveka (AMES, 1986:519; T1566100c26-28). In Avaloki-
tavrata’s citation of Prajñāpradīpa (D3859.III.34a6), the word action (las) 
appears as ‘the seal, which is action’ (*karmamudrā, las kyi phyag rgya). 
However, this seems either to be an interpolation using tantric terminology 
or phyag rgya is a corruption for dpaṅ rgya (pattra). If taken as it stands, the 
interpolation would seem to mean that the action is like the stamp (*mudrā, 
phyag rgya) that seals the promissory note (ṛṇapatra), which is the non-
perishing phenomenon (avipraṇāśa).  

Just as a promissory note ensures the return of the loan even after 
the borrowed money is spent and gone, the avipraṇāśa ensures the ripening 
of the result after the action has perished. The promissory note constitutes 
the creditor’s connection with his money until the money is returned along 
with an interest (upacaya, literally ‘increase’ or ‘accumulation’). Likewise, 
the avipraṇāśa constitutes the karmaphalasaṃbandha until the abundant 
result of the action is yielded.527 A wholesome action is thus like lending 
money and its doer is like a creditor. The wholesome action generates a non-
perishing phenomenon stored in the series of the doer, which is like a pro-
missory note stored in a safe. As the promissory note ensures the creditor 
the return of his money along with interest, the avipraṇāśa ensures the 
ripening of the abundant desirable result of the wholesome action. 
Oppositely, an unwholesome action is like borrowing money and its doer is 
like a debtor. In this manner, the commercial illustration of a promissory 
note could be interpreted with regard to the avipraṇāśa.  

 
(V3182): Moreover (ca), just as (yathā) the promissory note 
(ṛṇapatram) having been honoured (nirbhuktaṃ sat)528 
after having caused the return of the creditor’s (dātuḥ) 

                                                                    
527 The accrued interest in the comparison may perhaps reflect the statement that a great 

result may ripen from a small action given the right circumstances. When describing five 
points of external dependent arising, the Śālistambasūtra also says that a great result can be 
obtained from a small cause, namely that abandunt fruit is obtained from a small seed (cf. 
SCHOENING, 1995:285, 287, 406, 495, and my earlier fn. 413  above on this sūtra).  

528 Literally, ‘being used up’ (nirbhuktaṃ sat).  
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money (dhanābhyāgamaṃ kṛtvā) is not (na) capable (sam-
artham) of returning the money (dhanābhyāgame) once 
again (punar api) whether [still] existing or not existing 
(vidyamānaṃ vā ’vidyamānaṃ vā), thus (evam) also the 
non-perishing (avipraṇāśaḥ) having yielded a ripening (dat-
tavipākaḥ san) is not (na) able (śaknoti) once again (punar 
api) to create (kartum) a connection with a ripening (vipā-
kasambandham) for the doer (kartuḥ) whether [still] 
existing or not existing (vidyamāno vā ’vidyamāno vā), just 
like an honoured promissory note (nirbhuktapatravat). 

 
Next, Candrakīrti raises the question whether the avipraṇāśa would not 
repeatedly yield the result of the action, because it is non-perishing. This 
discussion stems from Akutobhayā (HUNTINGTON, 1986:411) and is repea-
ted by Buddhapālita (SAITO, 1984.II:228) and Bhāvaviveka (AMES, 1986:519; 
T1566.100c26f). 

The answer to the question is that it only has the power to yield a 
ripening once and it is, therefore, irrelevant whether or not it continues to 
exist after having yielded its ripening. This is explained by means of the pro-
missory note-comparison. A promissory note only has the legal force to 
ensure the return of the debt once. Even if the annulled promissory note 
would still exist after the return of the debt, it can no longer be used to 
reclaim the money. Similarly, the avipraṇāśa can only yield its ripening once. 
Yet, the details as to what constitutes the power of the avipraṇāśa to yield its 
result and how this power is annulled when its result is yielded are not 
explained here. 

 
(V3186): Further (ca), this (ayam) non-perishing 

(avipraṇāsaḥ), which (yaḥ) was spoken of by us (asmābhir 
uktaḥ), “that (saḥ)” was mentioned in another sūtra 
(sūtrāntaroktaḥ)529 “as fourfold (caturvidhaḥ) in terms of 
                                                                    

529 It is a question how to interpret the phrase ‘spoken of in another sūtra’ (sūtrān-
taroktaḥ). The first question is whether antara should be understood as ‘another’ or as a 
‘certain’ and whether sūtra should be taken as singular or plural: ‘in another sūtra’, ‘in other 
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world-sphere (dhātutaḥ),” because of being divided into 
those associated with the desire-, material or immaterial 
[world-spheres] and those without negative influence 
(kāmarūpārūpyāvacarānāśravabhedāt).  

 
Pāda c of the verse (Mmk 17.14), wherein it was said that avipraṇāśa is 
fourfold in terms of world-sphere (dhātu), is then explained. All the 
commentaries starting from Akutobhayā (HUNTINGTON, 1986:411-412) and 
Chung lun (T1564.21c6) enumerate this fourfold division in the same way, 
namely that avipraṇāśa is associated with the three world-spheres of saṃsāra 
(dhātu) called the desire-world-sphere (kāmadhātu), the material world-
sphere (rūpadhātu) and the immaterial world-sphere (ārūpyadhātu),530 or 
avipraṇāśa is without negative influence (anāsrava or anāśrava). Candrakīrti 
says that this fourfold division is mentioned in another sūtra, although it is 
not clear which sūtra he may have had in mind (cf. fn. 529).  

As the mūla-text (Mmk 17.14c) states that avipraṇāśa is fourfold in 
terms of world-sphere (dhātutaḥ), it may be considered whether the Sāṃma-
tīyas would possibly assert a fourth world-sphere without negative influence 
(*anāśravadhātu or anāśravo dhātuḥ). LAMOTTE (1936:162-163) indicates 
that this division would indeed entail four world-spheres: “Elle [viz. avipra-
ṇāśa] est quadruple, car elle peut exiger le fruit de l’acte dans un des quatre 
mondes: monde du désir, de la forme, de la non-forme, ou monde pur.”531  

SCHMITHAUSEN (1969b:82-83, fn. 7) explains that the word dhātu in 

                                                                                                                                                               
sūtras’, ‘in a certain sūtra’ or ‘in certain sūtras’. If interpreted as ‘another sūtra’, it remains 
unclear which sūtra is intended. If interpreted as ‘a certain sūtra’ or ‘certain sūtras’, it could 
refer back to the canonical reference made in Mmk 17.13. Secondly, another question is 
whether sūtrāntaroktaḥ should be linked with asmābhir uktaḥ in the relative clause or 
inserted into the correlative clause as done above. The Tibetan translation links it with the 
relative clause and inserts ‘and’ (śiṅ), which would have to be translated: “Further, this 
avipraṇāśa, which was spoken of by us and in another sūtra…” If linked with the relative 
clause, the Sanskrit text could also be interpreted: “...mentioned by us [as] taught in certain 
sūtras…” 

530 For an explanation of these three world-spheres or ‘realms’ of saṃsāra, cf. AKBh 
(ŚĀSTRI, 1971:379-386; transl. LVP, 1926:1-5). 

531 English translation: “It (viz. avipraṇāśa) is fourfold, because it can assure the result of 
the action in either of the four worlds: the world of desire, the world of form, the world of no 
form, or the pure world.” 
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would be determined in terms of world-sphere by the present existence of 
the actor, i.e., that an actor belonging to the desire-world-sphere only could 
produce avipraṇāśas belonging to that world-sphere. Why such a premise 
should be accepted is, however, not clear. In response to such a prasaṅga, it 
would then be necessary for the avipraṇāśa-proponent to assert that the 
actions performed by an individual in a given world-sphere as well as the 
avipraṇāśas created thereby may be associated with other world-spheres. In 
that case, the avipraṇāśas would be fourfold: (1) a wholesome or unwhole-
some action yielding a result that ripens in relation to the desire-world-
sphere (kāmadhātu) would generate an avipraṇāśa associated with this 
world-sphere (*kāmadhātv-avacarāvipraṇāśa); (2-3) an immovable action 
(aniñjakarman) yielding a result that ripens in relation to the material or 
immaterial world-spheres (rūpārūpyadhātū) would generate an avipraṇāśa 
associated with either of these world-spheres (*rūpārūpyadhātvavacarā-
vipraṇāśa); (4) a wholesome action associated with the Buddhist path lea-
ding to nirvāṇa would generate an avipraṇāśa free of negative influence 
(*anāśravāvipraṇāśa).  

Otherwise, the fourfold division of avipraṇāśa in terms of dhātu 
could be explained as related to the stages of the Buddhist path. As will be 
explained below in Mmk 17.15ab, avipraṇāśa can be eradicated by means of 
the path of cultivation (bhāvanāmārga) or by transcending a world-sphere 
(dhātusamatikramaṇa). On the path of cultivation, the practitioner attains 
the level of a non-returner (anāgāmin), whereby the practitioner no longer 
will be born in kāmadhātu. Hence, the avipraṇāśa yielding rebirth in this 
world-sphere must be completely eradicated at this stage. This would pre-
suppose a distinction between avipraṇāśa associated with kāmadhātu, 
rūpadhātu and ārūpyadhātu, which perhaps could explain the fourfold divi-
sion mentioned here.  

However, it must be underlined that any such explanation for this 
fourfold division at the present stage neither can be confirmed nor rejected; 
both explanations are offered here merely as logical possibilities without any 
philological basis. 

 
(V3187): “And (ca) it (saḥ) [is] indeterminate 

(avyākṛtaḥ) by nature (prakṛtyā),” [i.e.,] the non-perishing 
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(avipraṇāśaḥ) is only (eva) indeterminate (avyākṛtaḥ), be-
cause it is not determined (avyākaraṇāt) as wholesome or 
unwholesome (kuśalākuśalatvena).  

If (yadi) it (asau) would be (syāt) unwholesome 
(akuśalaḥ) [when arising] of unwholesome (akuśalānām) 
actions (karmaṇām), then (tadā) [it] would not exist (syāt) 
for those detached from the desire-[world-sphere] (kāma-
vītarāgāṇām). And (ca) if (yadi) [it] would be (syāt) 
wholesome (kuśalaḥ) [when arising] of wholesome [actions] 
(kuśalānām), [then] it (saḥ) would not exist (na syāt) for 
those in whom the roots for the wholesome have been cut 
(samucchinnakuśalamūlānām). Therefore (tasmāt), it (asau) 
[is] just (eva) indeterminate (avyākṛtaḥ) by nature (prakṛ-
tyā). 

 
Finally, pāda d of Mmk 17.14, which stated that avipraṇāśa is indeterminate 
(avyākṛta) by nature (prakṛtyā), is explained. All the commentaries explain 
that ‘indeterminate’ here means that avipraṇāśa is not distinguished in terms 
of being wholesome or unwholesome. Akutobhayā (HUNTINGTON, 1986:412) 
and Chung lun (T1564.22c7-8) remark that the meaning of ‘indeterminate’ 
has been taught in the Abhidharma-treatises.538 As mentioned above, Aku-
tobhayā also adds that avipraṇāśa is taught as indeterminate to avoid ‘these 
faults’, which presumably refers to the objections raised against the santāna-
theory in Mmk 17.12. Otherwise, the extant Mmk-commentaries other than 
Pras do not provide any further explanation. 

An indeterminate avipraṇāśa is a radically different concept from 
the santāna posited by the Sautrāntikas or the prāpti posited by Sarvāsti-
vādins, both of which are considered to be wholesome, unwholesome or 
indeterminate depending on the action.539 An indeterminate avipraṇāśa 
means that the avipraṇāśa would be indeterminate, whether it is produced by 
a wholesome, unwholesome or indeterminate action and whether it is going 

                                                                    
538 For an explanation of avyākṛta in AKBh, cf. fn. 271 above.  
539 Regarding santāna, cf. the critique raised above in connection with Mmk 17.12. 

Regarding prāpti, cf. AK 2.37 and AKBh (ŚĀSTRI, 1970:220-221; transl. LVP, 1923:186-187). 
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which denies actions and their results (karmaphala).545 If the avipraṇāśa 
generated by a wholesome action would be wholesome, the ripening of 
desirable results could never again arise for the samucchinnakuśalamūlāḥ, 
because what is wholesome has been destroyed in them. To avoid such con-
sequences, the avipraṇāśa is asserted to be indeterminate (avyākṛta), i.e., 
morally neutral and it can, therefore, exist equally for all beings. 

 
(V31810): Moreover (kiñ ca), 
 
“[It] is not (na) something to be abandoned 
(praheyaḥ) through abandonment (prahāṇataḥ); [it is] 
just (eva) something to be abandoned by cultivation 
(bhāvanāheyaḥ) or [otherwise] (vā).” (Mmk 17.15ab) 
 
(V3192): Also, such (sa cāyam) a non-perishing 

[phenomenon] (avipraṇāśaḥ) “is not (na) something to be 
abandoned (praheyaḥ) through abandonment (prahāṇa-
taḥ).” The actions (karmāṇi) belonging to an ordinary being 
(pārthagjanikāni) are abandoned (prahīyante) precisely 
(eva) by means of the path of seeing (darśanamārgeṇa), lest 
(mā bhūt)546 a noble being (āryaḥ) should be (iti) someone 
                                                                                                                                                               
the wholesome, however, are not completely negated in the samucchinnakuśalamūlāḥ, 
because their seeds still exist (cf. AKBh, ŚĀSTRI, 1970:216; transl. LVP, 1923:184). 

545 Cf. AK 4.79c and AKBh (ŚĀSTRI, 1971:698; transl. LVP, 1924:171). 
546 In the Tibetan translation (D3860.105b7), the mā bhūt construction is not translated 

literally, but is replaced with a ’gyur du ’oṅ bas construction. Such a way of translating mā 
bhūt constructions into Tibetan is amply attested, e.g., in the Tibetan translation of AKBh (cf. 
HIRAKAWA, 1978.III:34 s.v.). In the Tibetan translation of Pras, it is also attested in one other 
instance, viz. at Pras 1544 (D3860.52b1, critical edition by MAY, 1959:3527): tathā ’pi tattva-
vicāre ’vatāryā mā bhūt paramārthato ’pi nirupapattikapakṣābhyupagama ity = de lta na yaṅ 
don dam par yaṅ ’thad pa daṅ bral ba’i phyogs khas blaṅs par ’gyur du ’oṅ bas de kho na ñid 
rnam par dpyod pa na gźug par bya ba yin no||; transl. by MAY (1959:117): “gardons-nous 
néanmoins d’introduire la dite question dans la discussion de la réalité vraie (tattva): ce serait 
admettre, sur le plan même de la réalité absolue, une thèse irrationnelle.” English translation: 
“Lest we were to introduce the stated question into the discussion of the true reality (tattva), 
that would be to admit an irrational thesis even on the level of the ultimate reality.” In his 
Sanskrit edition of this passage from chapter seven, LVP (Pras 154 fn. 2) notices the 
difference between the Sanskrit text and the Tibetan translation and conjectures a Sanskrit 
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endowed with the actions of an ordinary being (pṛthag-
janakarmasamanvāgataḥ).  

The non-perishing (avipraṇāśaḥ), on the other hand 
(tu), is not (na) abandoned (prahīyate) by means of the path 
of seeing (darśanamārgeṇa) even though (api) there is 
abandonment of its action (tatkarmaprahāṇe), but (kin tu) 
its (tasya) abandonment (prahāṇam) is effected (bhavati) by 
means of the path of “cultivation” (bhāvanāmārgeṇa) “or 
[otherwise] (vā).” The word ‘or’ (vāśabdaḥ) denotes an al-
ternative (vikalpārthaḥ): “or (vā) [it is] just (eva) something 
to be abandoned by means of transcending a world-sphere 
(dhātusamatikramaṇapraheyaḥ)” (iti).  

And, thus (caivam), since (yataḥ) the non-perishing 
(avipraṇāśaḥ) neither perishes (api na naśyati) when the 
action perishes (karmavināśe) nor is abandoned (api na pra-
hīyate) when the action is abandoned (karmaprahāṇe), 

 
“therefore (tasmāt), the result (phalam) of actions 
(karmaṇām) is produced (jāyate) due to the non-
perishing (avipraṇāśena).” (Mmk 17.15cd) 
 

Since the avipraṇāśa does not perish before yielding the result of the action, 
the question may be raised when it disappears. In answer to this, Mmk 17.15 
first states that the avipraṇāśa is not something that can be abandoned or 
eradicated (praheya) by means of abandonment (prahāṇa). Akutobhayā 
                                                                                                                                                               
reconstruction based on the Tibetan, which, however, is slightly misconstrued. A Tibe-
tan ’gyur du ’oṅ ba construction is a periphrastic futurum construction, which here has an 
optative character of potentialis (cf. HAHN, 1996:171) in the sense of a consequence that 
would have to happen, but which obviously must be wrong. This sense is amplified in the 
Tibetan translation of the present passage by the insertion of yaṅ after ’phags pa. Thus, the 
Tibetan translation should be translated: “Since [otherwise] even (yaṅ) a noble being (’phags 
pa) would [falsely] turn out to be (’gyur du ’oṅ bas) someone endowed with the actions of an 
ordinary being, only (kho na) actions (las dag) belonging to an ordinary being (so so skye bo’i) 
are abandoned (spoṅ) by means of the path of seeing (mthoṅ ba’i lam gyis).” Notice also the 
transference in the Tibetan translation of kho na (eva) to the word las dag rather than mthoṅ 
ba’i lam gyis as in the Sanskrit original. 
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a world-sphere (dhātusamatikramaṇa) and may be applied to Candrakīr-ti’s 
use of this term. Nevertheless, it is spurious that Avalokitavrata uses this ex-
planation with regard to transcendence to the result (phalavyatikrama), 
because one should expect the avipraṇāśas associated with a world-sphere to 
be abandoned forever when attaining the results of the liberation-path, since 
one thereby is permanently liberated from this world-sphere. One would not 
expect the avipraṇāśas to arise again within the new world-sphere as 
explained here by Avalokitavrata. This would only by expected if the tran-
scendence of the world-sphere takes places via the mundane path, whereby a 
return to the lower world-sphere is still possible. In this manner, Avalokita-
vrata’s explanation seems to differ slightly from Candrakīrti’s explanation. 
Candrakīrti distinguishes two alternatives for the abandoning of avipraṇāśas: 
the first is the definite abandoning of avipraṇāśas by means of the path of 
cultivation, i.e., when transcending to the result; the second is the temporary 
abandoning of avipraṇāśas by means of the mundane path, i.e., when tran-
scending a world-sphere. In Avalokitavrata’s explanation, these two aspects 
are not distinguished.  

Having thus discussed when the non-perishing phenomenon may 
perish, Mmk 17.15cd concludes that the result of an action is ensured due to 
the presence of an avipraṇāśa. Candrakīrti explains these lines to mean that 
the avipraṇāśa can function as the karmaphalasaṃbandha, because it neither 
perishes when the concrete action perishes, i.e., immediately upon having 
been performed, nor does it perish when all the actions of an ordinary being 
are abandoned during the path of seeing. Since the avipraṇāśa remains until 
liberation from a world-sphere of saṃsāra is attained, it ensures the ripening 
of the action’s result within that world-sphere.  

 
(V3205): Again (punaḥ), [the interlocutor asks]: “If 

(yadi) there would be (syāt)” abandonment (prahāṇam) of 
this (asya) non-perishing (avipraṇāśasya) “through aban-
donment (prahāṇataḥ)” in that it were abandoned (prahā-
ṇāt) due to abandonment (prahāṇena) of the action (karma-
ṇaḥ), [i.e.,], and (ca) [if] there would be (syāt) perishing 
(vināśaḥ) [of it] by transition (saṃkrameṇa) of the action 
(karmaṇaḥ), [i.e.,] by the perishing (vināśena) of the action 
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(karmaṇaḥ), [i.e.,] by another action becoming actualised 
(karmāntarasaṃmukhībhāvena), [then] what (kaḥ) would 
be (syāt) the fault (doṣaḥ)(iti)?” It is answered (ucyate): 

 
“If (yadi) [it] would be (syāt) something to be 
abandoned (praheyaḥ) through abandonment (pra-
hāṇataḥ) or (vā) by transition (saṃkrameṇa) of the 
action (karmaṇaḥ), in that case (tatra) faults (doṣāḥ), 
beginning with the annihilation of action (karma-
vadhādayaḥ), would ensue (prasajyeran).” (Mmk 
17.16) 

 
If (yadi) the non-perishing (avipraṇāśaḥ), just like the 

actions belonging to an ordinary being (pārthagjanika-
karmavat), would be abandoned (praḥīyeta) by means of the 
path of seeing (darśanamārgeṇa), then (tadā) there would 
be (syāt) precisely (eva) the perishing (nāśaḥ) of the action 
(karmaṇaḥ), and (ca) due to this perishing of the actions 
(karmavināśāt) there would for noble beings (āryāṇām) not 
be (na syāt) [any] desired or undesired ripening of the result 
of an action (iṣṭāniṣṭakarmaphala-vipākaḥ), having the for-
mer action as its cause (pūrvvakar-mahetukaḥ), [or] there 
would be (syāt) occurrence of a result (phalodayaḥ) of an 
action (karmaṇaḥ) that had never been performed 
(akṛtasyaiva). And (ca) since result of ac-tion [would thus] 
be seen as non-existent (karmaphalābhā-vadarśanāt), there 
would be (syāt) a wrong view (mithyādar-śanam). 

In this manner (ity evam), “faults (doṣāḥ), such as the 
annihilation of action and so forth (karmavadhādayaḥ), 
ensue (prasajyante),” when there is (sati) admission (°abhy-
upagame) of that the non-perishing (avipraṇāsasya) is 
something to be abandoned (praheyatva°) through aban-
donment (prahāṇataḥ). [The argument] should also (api) be 
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applied (yojyam) in the same manner (evam) in the case of 
transition (saṃkrame) of the action (karmaṇaḥ).  

 
Having defined when the avipraṇāśa is eradicated in Mmk 17.15, the next 
verse shows the undesirable consequence that would occur, if the avipraṇāśa 
would disappear before the path of cultivation. Candrakīrti introduces this 
verse by letting an interlocutor raise a question: if the non-perishing would 
cease either by the abandonment associated with the path of seeing or would 
cease when the action that generates the avipraṇāśa ceases, what would be 
the faults? To this question the mūla-verse answers that there would be 
faults, such as the annihilation of karmaphala. 

Akutobhayā (HUNTINGTON, 1986:413) and Chung lun (T1566.22c11-

12) here state that if the avipraṇāśa would cease in either of these cases, there 
would be no result of the action, and therefore there would be the fault of 
the annihilation of the action. They also state that this has already been 
explained in the Abhidharma. Buddhapālita (SAITO, 1984.II:229) further 
explains that when an ordinary being attains the path of seeing, the 
dispositions (anuśaya) that are to be abandoned by this path are abandoned 
along with the actions of an ordinary being.563 If the actions of an ordinary 
being were not to be abandoned on the path of seeing, there would be the 
unacceptable consequence that a noble being would be endowed with the 
actions of an ordinary being. Although these actions are thus abandoned on 
the path of seeing, the avipraṇāśas that hold the ripening of the results of 
these actions are not abandoned thereby, and thus there is continued 
ripening of the results of actions for the person, who has attained the path of 
seeing. When are the avipraṇāśas then abandoned? Buddhapālita (ibid:230) 
here explains that the avipraṇāśas are abandoned by transcendence to the 
result of the path (*phalavyatikrama). Thus, the avipraṇāśas associated with 
kāmadhātu are abandoned when completely transcending this world-sphere 
(i.e., when attaining the levels of one, who has entered the stream (srotāpan-
na), once-returner (sakṛdāgāmin) and non-returner (anāgāmin)). The avi-
praṇāśas associated with the rūpārūpyadhātus are abandoned when com-

                                                                    
563 As explained above, this particularly refers to unwholesome actions, since wholesome 

actions are first abandoned on the path of cultivation. This is also confirmed by Prajñāpradīpa, 
which here specifies the actions of an ordinary being as unwholesome actions (*akuśala). 
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(V3214): “Now (tu), at transition (pratisandhau) it 
(saḥ) arises (utpadyate) as [just] a single one (ekaḥ) 
for all (sarveṣām) the dissimilar (viṣabhāgānām) and 
(ca) similar (sabhāgānām) actions (karmaṇām) be-
longing to the same world-sphere (sadhātūnām).” 
(Mmk 17.17) 
 

Dissimilar (viṣabhāgāni) actions (karmāṇi) [are] those that 
are of different kinds (bhinnajātīyāni); similar (sabhāgāni) 
[actions are] those that are alike (sadṛśāni). “Of all” (sarve-
ṣām eva) these (teṣām) “similar (sabhāgānām) and (ca) 
dissimilar (viṣabhāgānām) actions (karmaṇām)” only (eva) 
“a single (ekaḥ)” non-perishing [phenomenon] (avipranā-
śaḥ) “arises (utpadyate)” during transition to [a new birth in] 
the desire-, material or immaterial world-spheres (kāmarū-
pārūpyadhātupratisandhiṣu) when there is destruction of all 
actions (sarvvakarmopamardane). And also (cāpi), it (saḥ) 
arises (utpadyate) only (eva) of those belonging to the same 
world-sphere (sadhātūnām), [i.e.,] of those associated with 
the same world-sphere (samānadhātukānām), not (na) of 
those related to dissimilar world-spheres (viṣabhāgadhātu-
kānām). 

 
Having explained when the avipraṇāśas are abandoned and the undesirable 
consequences that are incurred if the avipraṇāśas would be abandoned 
before the path of cultivation, the present verse (Mmk 17.17) explains how 
the avipraṇāśas operate at the time of transition to a new rebirth (prati-
sandhi).  

Actions may be of a similar kind (sabhāga) or a dissimilar kind 
(visabhāga). Candrakīrti does not explain what these kinds might be, but 
Akutobhayā (HUNTINGTON, 1986:414) suggests that the kinds of action are 
wholesome (*kuśala), unwholesome (*akuśala), indeterminate (*avyākṛta) 
and those without negative influence (*anāśrava). This division of action is 
also mentioned by Avalokitavrata (D3859.III.36b4-5). Thus, all wholesome 
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consciousness. In this manner, it could perhaps be explained why it is said 
that a single avipraṇāśa replaces the numerous avipraṇāśas at the time of 
death. Of course, it must be firmly underlined here that this explanation is 
just a logical suggestion without any philological support in the available 
sources.  

 
(V32110): “But (tu) in the present life (dṛṣṭe dharme) 
it (saḥ) is produced (utpadyate) of every (sarvasya) 
single action (karmaṇaḥ karmaṇaḥ), which are of two 
kinds (dviprakārasya), and (ca) remains (tiṣṭhati) 
even (api) when having ripened (vipakve).” (Mmk 
17.18) 
 
Moreover (ca), in the present life (dṛṣṭe dharme), 

[i.e.,] right here (ihaiva) in [this] birth (janmani), such (sa 
ayam) a phenomenon (dharmaḥ) called the non-perishing 
(avipraṇāśākhyaḥ) is produced (utpadyate) as a separate 
(ekaikaḥ) non-perishing [phenomenon] (avipraṇāśaḥ) of 
each and every (sarvasyaiva) single action (karmaṇaḥ kar-
maṇaḥ), [namely] action (karmaṇaḥ) being divided into two 
kinds (dviprakārabhinnasya) [by] being [either] of the 
nature of intention and [action] following intention (cetanā-
cetayitvāsvabhāvasya) or (vā) due to the division into those 
with and without negative influence (sāśravānāśravabhede-
na).  

And such (sa cāyam) a non-perishing (avipraṇāśaḥ) 
does not (na) necessarily (avaśyam) cease (nirudhyate) even 
(api) when having ripened (vipakve), [i.e.,] in the case of 
ripening (vipāke), but (ca) just like an honoured promissory 
note (nirbhuktapatravat), it is not able (na śaknoti) to ripen 
(vipaktum) yet again (punar api), even though it still exists 
(vidyamāno ’pi san).  
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lines that this refers to the second alternative for the cessation of the avipra-
ṇāśa, which according to Bhāvaviveka was indicated by the particle vā in 
Mmk 17.16 (cf. discussion above p. 331).  

 
(V3224): “It (saḥ) ceases (nirudhyate) either (vā) 
because of transcending to the result (phalavyati-
kramāt) or (vā) because of death (maraṇāt). In that 
case (tatra), [one] should characterise (lakṣayet) [its] 
division (vibhāgam) as with and without negative in-
fluence (anāśravaṃ sāśravañ ca).” (Mmk 17.19) 
 
In this case (tatra), [that it] ceases (nirudhyate) 

because of transcending to the result (phalavyatikramāt) [is] 
as has been said (yathoktam): “[it is] just (eva) something to 
be abandoned by cultivation (bhāvanāheyaḥ)” (iti; Mmk 
17.15b). [That it] ceases (nirudhyate) because of death 
(maraṇāt) [is] as has been said (yathoktam): “Now (tu), at 
transition (pratisandhau) it (saḥ) arises (utpadyate) as [just] 
a single one (ekaḥ) for those belonging to the same world-
sphere (sadhātūnām)” (iti; Mmk 17.17cd).  

Moreover, [in the case] of those [actions] associated 
with negative influence (sāśravānām), such a [non-perishing] 
(sa cāyam) [is] associated with negative influence (sāśravaḥ), 
[and in the case] of those [actions] without negative influ-
ence (anāśravāṇām), [it is] without negative influence 
(anāśravaḥ). In this way (ity evam), should [one] in that case 
(tatra) characterise (lakṣayet) [its] division (vibhāgam).  

 
While Mmk 17.17-18 explained how the avipraṇāśa arises during transition 
(pratisandhau) and during the present life (dṛṣṭe dharme), Mmk 17.19 ex-
plains how it ceases. An avipraṇāśa ceases (nirudhyate) in two ways. First, it 
ceases by transcendence to the result of the path (phalavyatikrama), viz. by 
obtaining the result of one, who has entered the stream (srotāpanna), once-
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factors associated with negative influence.575 Thus, for the srotāpanna, sa-
kṛdāgāmin or anāgāmin, there is gradual cessation of avipraṇāśas associated 
with negative influence (sāśrava). For the arhant, when entering the nirvāṇa 
without a remainder of the aggregates, there is cessation of the avipraṇāśas 
free of negative influence.  

Akutobhayā (HUNTINGTON, 1986:415-416), Buddhapālita’s Vṛtti 
(SAITO, 1984.II:231) and Prajñāpradīpa (AMES, 1986:523; T1566.101b20-23) 
end their comments on this verse by stating that due to the existence of such 
avipraṇāśas, the results of actions ripen in various forms in relation to a 
person’s course of rebirth, social status, family, body, faculties, etc. This 
statement is not adopted by Candrakīrti.  

 
(V3229) Therefore (tad), in this way (evam), 
 
“[That there is], on the one hand (ca), emptiness 
(śūnyatā) but no cutting off (na cocchedaḥ); [that 
there is], on the other hand (ca), the succession of 
births (saṃsāra) but no eternality (ca na śāśvataḥ); 
[that there is] also (ca) non-perishing (avipraṇāśaḥ) 
of action (karmaṇaḥ), [this is] the Dharma (dharmaḥ) 
taught (deśitaḥ) by the Awakened One (buddhena).” 
(Mmk 17.20) 
 
Since (yasmāt) the action (karma) that has been 

performed (kṛtaṃ sat) ceases (nirudhyate) [and] does not 
(na) remain (avatiṣṭhate) with an own-being (svabhāvena), 

                                                                    
575 T1564.22c17-18: 於此中分別有漏及無漏者。從須陀洹等諸賢聖。有漏無漏等應分

別. Alternatively, the sentence could be interpreted that “…as for the noble persons 
beginning with srotāpanna, sāśrava and anāśrava should be distinguished.” This would then 
mean that all noble persons have both sāśrava and anāśrava (including the arhant, who while 
still alive experiences the results of sāśrava actions performed earlier). BOCKING (1995:446f, 
fn. 269), however, seems to misconstrue the correlation of the text, when he states that 
arhants and ordinary beings here are said to be associated with negative influence, whereas 
the srotāpanna is without negative influence, which he notes as a possible corruption of the 
text. 
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therefore (tasmāt) “also (ca) emptiness (śūnyatā)” is 
appropriate (upapadyate), because of the action’s (karma-
ṇaḥ) non-remaining (anavasthānāt) with an own-being 
(svabhāvena).  

Even so (caivam), “there is not (na)” the consequen-
ce of the [wrong] view of “cutting off” (ucchedadarśanapra-
saṃgaḥ) due to the non-remaining (anavasthānāt) of the ac-
tion (karmaṇaḥ), because the ripening of the [result] of 
action exists (karmavipākasadbhāvāt) due to the acquisition 
of the non-perishing [phenomenon] (avipraṇāśaparigrahe-
ṇa). For (hi) [only] in the case of the non-existence of a ripe-
ning (vipākābhāve) of an action (karmaṇaḥ) would there be 
(syāt) the [wrong] view of cutting off (ucchedadarśanam).  

Since the non-perishing phenomenon exists (avipra-
ṇāśadharmasadbhāvāt) and (ca) there is not the idea of si-
milarity to the series of a seed (bījasantānasādharmyapari-
kalpanābhāvāt), “also (ca)” the manifold (vicitraḥ) “saṃ-
sāra (saṃsāraḥ)” consisting of the five courses of rebirth 
(pāṃcagatikaḥ), which is divided into various divisions in 
terms of distinct courses [of rebirth], species, birth-places 
and natural dispositions (nānāgatijātiyonidhātubhedabhin-
naḥ), is established (siddho bhavati).  

“And (ca) there is not (na)” the consequence of pro-
pagating “eternal[ity]” (śāśvatavādaprasaṅgaḥ), because of 
the admission (°abhyupagamāt) of the action’s (karmaṇaḥ) 
non-remaining (anavasthāna) by an own-nature (sva-
rūpeṇa).  

“Also (ca),” [there is] “the non-perishing (avipraṇā-
śaḥ) of actions (karmaṇām),” because of the existence of the 
non-perishing [phenomenon] (avipraṇāśasadbhāvāt). Thus 
(ity evam), since (yasmāt) such a (ayam) “Dharma 
(dharmaḥ) was taught (deśitaḥ)” by the Exalted One 
(bhagavatā), “the Awakened One (buddhena),” [i.e., the 
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one] who has awakened (vibuddhena) due to completely 
leaving the sleep of ignorance (niravaśeṣāvidyānidrāpaga-
māt), therefore (tasmāt) that (tat), which (yat) was expres-
sed earlier (pūrvvam uktam) by the opponent (pareṇa), is 
not applicable (nopapadyate) in the case of our position 
(asmatpakṣe), namely (iti):  

 
“If (cet) the action (karma) remains (tiṣṭhati) until 
the time of ripening (ā pākakālāt), it (tat) would 
continue (iyāt) eternally (nityatām). If (cet) [it has] 
ceased (niruddham), [then,] having (sat) ceased 
(niruddham), how (kim) could [it] produce (janayi-
ṣyati) the result (phalam)?” (Mmk 17.6) 

 
Thus (iti), therefore (tasmāt) precisely (eva) the idea 
explained by us (asmābhir upavarṇṇitakalpanā) [is] appro-
priate (nyāyyā)(iti).”576 

 
According to the division of the chapter presented by the commentaries,577 
this verse of the root-text (Mmk 17.20) constitutes the final verse in the 
presentation of the avipraṇāśa-position. It concludes this view by showing 
that it is due to the avipraṇāśa that the extremes of cutting off and eternality 
are avoided. 

The verse presents three essential points in the teaching (dharma) of 
the Buddha. First, there is emptiness (śūnyatā) without involving the view of 
cutting off (uccheda). Secondly, there is saṃsāra without the view of 
eternality. Thirdly, these two points are possible, because the Buddha taught 
the imperishability (avipraṇāśa) of actions.  

There are two verses in *Mahāprajñāpāramitāśāstra, which bear 
resemblance to this verse. This text, being a Madhyamaka-work, is based in 
part on Mmk, and so the resemblance may very likely have been adopted 

                                                                    
576 The iti after nyāyyā indicates the end of the pūrvapakṣa expounding the avipraṇāśa-

theory, which began at Pras 31512-13.  
577 Apart from Chung lun, cf. p. 354. 
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quences. Therefore, karmaphala cannot be justified when based on an 
ontological model that presupposes the independent existence of the action 
and its result.  

This, however, does not mean that the Mādhyamikas deny the 
theory of karmaphala. As shown above (p. 325), a denial of karmaphala 
would amount to a wrong view leading to the cutting off of the roots of what 
is wholesome along with all the negative consequences that this entails. 
Instead, Candrakīrti shows that karmaphala is only justifiable when it is 
explained without resorting to the assertion of existence from an own-being. 
When phenomena are understood to be dependently arisen (pratītyasamut-
pāda) without separate, independent existence, karmaphala can be establi-
shed as a functioning causal relationship in the same manner that other 
causal relationships are found in the world. Such an explanation does not 
require the postulation of any karmaphalasaṃbandha, because a saṃ-
bandha always presupposes the separate, independent existence of two 
phenomena to be connected (saṃbandhin). In this way, Candrakīrti argues 
that the theories of karmaphalasaṃbandha presented here are based on a 
mistaken mode of thought and shows that it is only by admitting the 
dependent arising of phenomena, which are empty of any own-being, that 
causality may be established. The Madhyamaka-presentation of karmaphala 
in chapter 17 of Pras is thus a rejection of the metaphysical theories of 
karmaphala presented in the Abhidharma-literature of the early schools of 
Buddhism and argues for an acceptance of karmaphala in terms of 
dependent arising. 
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Chapter: 43

The Resurrection of Sri Yukteswar

“Lord Krishna!” The glorious form of the avatar appeared in a shimmering blaze as I sat in my 
room at the Regent Hotel in Bombay. Shining over the roof of a high building across the street, 
the ineffable vision had suddenly burst on my sight as I gazed out of my long open third-story 
window.

The divine figure waved to me, smiling and nodding in greeting. When I could not understand 
the exact message of Lord Krishna, he departed with a gesture of blessing. Wondrously uplifted, 
I felt that some spiritual event was presaged.
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—By B. K. Mitra in “Kalyana-Kalpataru”

Krishna, ancient prophet of India

A modern artist’s conception of the divine teacher whose spiritual counsel in the Bhagavad Gita 
has become the Hindu Bible. Krishna is portrayed in Hindu art with a peacock feather in his hair 
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(symbol of the Lord’s lila, play or creative sport), and carrying a flute, whose enrapturing notes 
awaken the devotees, one by one, from their sleep of maya or cosmic delusion.

My Western voyage had, for the time being, been cancelled. I was scheduled for several public 
addresses in Bombay before leaving on a return visit to Bengal.

Sitting on my bed in the Bombay hotel at three o’clock in the afternoon of June 19, 1936—one 
week after the vision of Krishna—I was roused from my meditation by a beatific light. Before 
my open and astonished eyes, the whole room was transformed into a strange world, the sunlight 
transmuted into supernal splendor.

Waves of rapture engulfed me as I beheld the flesh and blood form of Sri Yukteswar!

“My son!” Master spoke tenderly, on his face an angel-bewitching smile.

For the first time in my life I did not kneel at his feet in greeting but instantly advanced to gather 
him hungrily in my arms. Moment of moments! The anguish of past months was toll I counted 
weightless against the torrential bliss now descending.

“Master mine, beloved of my heart, why did you leave me?” I was incoherent in an excess of joy. 
“Why did you let me go to the Kumbha Mela? How bitterly have I blamed myself for leaving 
you!”

“I did not want to interfere with your happy anticipation of seeing the pilgrimage spot where first 
I met Babaji. I left you only for a little while; am I not with you again?”

“But is it you, Master, the same Lion of God? Are you wearing a body like the one I buried 
beneath the cruel Puri sands?”

“Yes, my child, I am the same. This is a flesh and blood body. Though I see it as ethereal, to your 
sight it is physical. From the cosmic atoms I created an entirely new body, exactly like that 
cosmic-dream physical body which you laid beneath the dream-sands at Puri in your dream-
world. I am in truth resurrected—not on earth but on an astral planet. Its inhabitants are better 
able than earthly humanity to meet my lofty standards. There you and your exalted loved ones 
shall someday come to be with me.”

“Deathless guru, tell me more!”

Master gave a quick, mirthful chuckle. “Please, dear one,” he said, “won’t you relax your hold a 
little?”

“Only a little!” I had been embracing him with an octopus grip. I could detect the same faint, 
fragrant, natural odor which had been characteristic of his body before. The thrilling touch of his 
divine flesh still persists around the inner sides of my arms and in my palms whenever I recall 
those glorious hours.

“As prophets are sent on earth to help men work out their physical karma, so I have been 
directed by God to serve on an astral planet as a savior,” Sri Yukteswar explained. “It is called 
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Hiranyaloka or ‘Illumined Astral Planet.’ There I am aiding advanced beings to rid themselves of 
astral karma and thus attain liberation from astral rebirths. The dwellers on Hiranyaloka are 
highly developed spiritually; all of them had acquired, in their last earth-incarnation, the 
meditation-given power of consciously leaving their physical bodies at death. No one can enter 
Hiranyaloka unless he has passed on earth beyond the state of sabikalpa samadhi into the higher 
state of nirbikalpa samadhi.1

“The Hiranyaloka inhabitants have already passed through the ordinary astral spheres, where 
nearly all beings from earth must go at death; there they worked out many seeds of their past 
actions in the astral worlds. None but advanced beings can perform such redemptive work 
effectually in the astral worlds. Then, in order to free their souls more fully from the cocoon of 
karmic traces lodged in their astral bodies, these higher beings were drawn by cosmic law to be 
reborn with new astral bodies on Hiranyaloka, the astral sun or heaven, where I have resurrected 
to help them. There are also highly advanced beings on Hiranyaloka who have come from the 
superior, subtler, causal world.”

My mind was now in such perfect attunement with my guru’s that he was conveying his word-
pictures to me partly by speech and partly by thought-transference. I was thus quickly receiving 
his idea-tabloids.

“You have read in the scriptures,” Master went on, “that God encased the human soul 
successively in three bodies—the idea, or causal, body; the subtle astral body, seat of man’s 
mental and emotional natures; and the gross physical body. On earth a man is equipped with his 
physical senses. An astral being works with his consciousness and feelings and a body made of 
lifetrons.2 A causal-bodied being remains in the blissful realm of ideas. My work is with those 
astral beings who are preparing to enter the causal world.”

“Adorable Master, please tell me more about the astral cosmos.” Though I had slightly relaxed 
my embrace at Sri Yukteswar’s request, my arms were still around him. Treasure beyond all 
treasures, my guru who had laughed at death to reach me!

“There are many astral planets, teeming with astral beings,” Master began. “The inhabitants use 
astral planes, or masses of light, to travel from one planet to another, faster than electricity and 
radioactive energies.

“The astral universe, made of various subtle vibrations of light and color, is hundreds of times 
larger than the material cosmos. The entire physical creation hangs like a little solid basket under 
the huge luminous balloon of the astral sphere. Just as many physical suns and stars roam in 
space, so there are also countless astral solar and stellar systems. Their planets have astral suns 
and moons, more beautiful than the physical ones. The astral luminaries resemble the aurora 
borealis—the sunny astral aurora being more dazzling than the mild-rayed moon-aurora. The 
astral day and night are longer than those of earth.

“The astral world is infinitely beautiful, clean, pure, and orderly. There are no dead planets or 
barren lands. The terrestrial blemishes—weeds, bacteria, insects, snakes—are absent. Unlike the 
variable climates and seasons of the earth, the astral planets maintain the even temperature of an 
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eternal spring, with occasional luminous white snow and rain of many-colored lights. Astral 
planets abound in opal lakes and bright seas and rainbow rivers.

“The ordinary astral universe—not the subtler astral heaven of Hiranyaloka—is peopled with 
millions of astral beings who have come, more or less recently, from the earth, and also with 
myriads of fairies, mermaids, fishes, animals, goblins, gnomes, demigods and spirits, all residing 
on different astral planets in accordance with karmic qualifications. Various spheric mansions or 
vibratory regions are provided for good and evil spirits. Good ones can travel freely, but the evil 
spirits are confined to limited zones. In the same way that human beings live on the surface of 
the earth, worms inside the soil, fish in water, and birds in air, so astral beings of different grades 
are assigned to suitable vibratory quarters.

“Among the fallen dark angels expelled from other worlds, friction and war take place with 
lifetronic bombs or mental mantric 3 vibratory rays. These beings dwell in the gloom-drenched 
regions of the lower astral cosmos, working out their evil karma.

“In the vast realms above the dark astral prison, all is shining and beautiful. The astral cosmos is 
more naturally attuned than the earth to the divine will and plan of perfection. Every astral object 
is manifested primarily by the will of God, and partially by the will-call of astral beings. They 
possess the power of modifying or enhancing the grace and form of anything already created by 
the Lord. He has given His astral children the freedom and privilege of changing or improving at 
will the astral cosmos. On earth a solid must be transformed into liquid or other form through 
natural or chemical processes, but astral solids are changed into astral liquids, gases, or energy 
solely and instantly by the will of the inhabitants.

“The earth is dark with warfare and murder in the sea, land, and air,” my guru continued, “but 
the astral realms know a happy harmony and equality. Astral beings dematerialize or materialize 
their forms at will. Flowers or fish or animals can metamorphose themselves, for a time, into 
astral men. All astral beings are free to assume any form, and can easily commune together. No 
fixed, definite, natural law hems them round—any astral tree, for example, can be successfully 
asked to produce an astral mango or other desired fruit, flower, or indeed any other object. 
Certain karmic restrictions are present, but there are no distinctions in the astral world about 
desirability of various forms. Everything is vibrant with God’s creative light.

“No one is born of woman; offspring are materialized by astral beings through the help of their 
cosmic will into specially patterned, astrally condensed forms. The recently physically 
disembodied being arrives in an astral family through invitation, drawn by similar mental and 
spiritual tendencies.

“The astral body is not subject to cold or heat or other natural conditions. The anatomy includes 
an astral brain, or the thousand-petaled lotus of light, and six awakened centers in the sushumna, 
or astral cerebro-spinal axis. The heart draws cosmic energy as well as light from the astral brain, 
and pumps it to the astral nerves and body cells, or lifetrons. Astral beings can affect their bodies 
by lifetronic force or by mantric vibrations.

“The astral body is an exact counterpart of the last physical form. Astral beings retain the same 
appearance which they possessed in youth in their previous earthly sojourn; occasionally an 
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astral being chooses, like myself, to retain his old age appearance.” Master, emanating the very 
essence of youth, chuckled merrily.

“Unlike the spacial, three-dimensional physical world cognized only by the five senses, the astral 
spheres are visible to the all-inclusive sixth sense—intuition,” Sri Yukteswar went on. “By sheer 
intuitional feeling, all astral beings see, hear, smell, taste, and touch. They possess three eyes, 
two of which are partly closed. The third and chief astral eye, vertically placed on the forehead, 
is open. Astral beings have all the outer sensory organs—ears, eyes, nose, tongue, and skin—but 
they employ the intuitional sense to experience sensations through any part of the body; they can 
see through the ear, or nose, or skin. They are able to hear through the eyes or tongue, and can 
taste through the ears or skin, and so forth.4

“Man’s physical body is exposed to countless dangers, and is easily hurt or maimed; the ethereal 
astral body may occasionally be cut or bruised but is healed at once by mere willing.”

“Gurudeva, are all astral persons beautiful?”

“Beauty in the astral world is known to be a spiritual quality, and not an outward conformation,” 
Sri Yukteswar replied. “Astral beings therefore attach little importance to facial features. They 
have the privilege, however, of costuming themselves at will with new, colorful, astrally 
materialized bodies. Just as worldly men don new array for gala events, so astral beings find 
occasions to bedeck themselves in specially designed forms.

“Joyous astral festivities on the higher astral planets like Hiranyaloka take place when a being is 
liberated from the astral world through spiritual advancement, and is therefore ready to enter the 
heaven of the causal world. On such occasions the Invisible Heavenly Father, and the saints who 
are merged in Him, materialize Themselves into bodies of Their own choice and join the astral 
celebration. In order to please His beloved devotee, the Lord takes any desired form. If the 
devotee worshiped through devotion, he sees God as the Divine Mother. To Jesus, the Father-
aspect of the Infinite One was appealing beyond other conceptions. The individuality with which 
the Creator has endowed each of His creatures makes every conceivable and inconceivable 
demand on the Lord’s versatility!” My guru and I laughed happily together.

“Friends of other lives easily recognize one another in the astral world,” Sri Yukteswar went on 
in his beautiful, flutelike voice. “Rejoicing at the immortality of friendship, they realize the 
indestructibility of love, often doubted at the time of the sad, delusive partings of earthly life.

“The intuition of astral beings pierces through the veil and observes human activities on earth, 
but man cannot view the astral world unless his sixth sense is somewhat developed. Thousands 
of earth-dwellers have momentarily glimpsed an astral being or an astral world.

“The advanced beings on Hiranyaloka remain mostly awake in ecstasy during the long astral day 
and night, helping to work out intricate problems of cosmic government and the redemption of 
prodigal sons, earthbound souls. When the Hiranyaloka beings sleep, they have occasional 
dreamlike astral visions. Their minds are usually engrossed in the conscious state of highest 
nirbikalpa bliss.

226

https://www.ananda.org/autobiography/#c43-f4


“Inhabitants in all parts of the astral worlds are still subject to mental agonies. The sensitive 
minds of the higher beings on planets like Hiranyaloka feel keen pain if any mistake is made in 
conduct or perception of truth. These advanced beings endeavor to attune their every act and 
thought with the perfection of spiritual law.

“Communication among the astral inhabitants is held entirely by astral telepathy and television; 
there is none of the confusion and misunderstanding of the written and spoken word which earth-
dwellers must endure. Just as persons on the cinema screen appear to move and act through a 
series of light pictures, and do not actually breathe, so the astral beings walk and work as 
intelligently guided and coordinated images of light, without the necessity of drawing power 
from oxygen. Man depends upon solids, liquids, gases, and energy for sustenance; astral beings 
sustain themselves principally by cosmic light.”

“Master mine, do astral beings eat anything?” I was drinking in his marvelous elucidations with 
the receptivity of all my faculties—mind, heart, soul. Superconscious perceptions of truth are 
permanently real and changeless, while fleeting sense experiences and impressions are never 
more than temporarily or relatively true, and soon lose in memory all their vividness. My guru’s 
words were so penetratingly imprinted on the parchment of my being that at any time, by 
transferring my mind to the superconscious state, I can clearly relive the divine experience.

“Luminous raylike vegetables abound in the astral soils,” he answered. “The astral beings 
consume vegetables, and drink a nectar flowing from glorious fountains of light and from astral 
brooks and rivers. Just as invisible images of persons on the earth can be dug out of the ether and 
made visible by a television apparatus, later being dismissed again into space, so the God-
created, unseen astral blueprints of vegetables and plants floating in the ether are precipitated on 
an astral planet by the will of its inhabitants. In the same way, from the wildest fancy of these 
beings, whole gardens of fragrant flowers are materialized, returning later to the etheric 
invisibility. Although dwellers on the heavenly planets like Hiranyaloka are almost freed from 
any necessity of eating, still higher is the unconditioned existence of almost completely liberated 
souls in the causal world, who eat nothing save the manna of bliss.

“The earth-liberated astral being meets a multitude of relatives, fathers, mothers, wives, 
husbands, and friends, acquired during different incarnations on earth,5 as they appear from time 
to time in various parts of the astral realms. He is therefore at a loss to understand whom to love 
especially; he learns in this way to give a divine and equal love to all, as children and 
individualized expressions of God. Though the outward appearance of loved ones may have 
changed, more or less according to the development of new qualities in the latest life of any 
particular soul, the astral being employs his unerring intuition to recognize all those once dear to 
him in other planes of existence, and to welcome them to their new astral home. Because every 
atom in creation is inextinguishably dowered with individuality,6 an astral friend will be 
recognized no matter what costume he may don, even as on earth an actor’s identity is 
discoverable by close observation despite any disguise.

“The span of life in the astral world is much longer than on earth. A normal advanced astral 
being’s average life period is from five hundred to one thousand years, measured in accordance 
with earthly standards of time. As certain redwood trees outlive most trees by millenniums, or as 
some yogis live several hundred years though most men die before the age of sixty, so some 
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astral beings live much longer than the usual span of astral existence. Visitors to the astral world 
dwell there for a longer or shorter period in accordance with the weight of their physical karma, 
which draws them back to earth within a specified time.

“The astral being does not have to contend painfully with death at the time of shedding his 
luminous body. Many of these beings nevertheless feel slightly nervous at the thought of 
dropping their astral form for the subtler causal one. The astral world is free from unwilling 
death, disease, and old age. These three dreads are the curse of earth, where man has allowed his 
consciousness to identify itself almost wholly with a frail physical body requiring constant aid 
from air, food, and sleep in order to exist at all.

“Physical death is attended by the disappearance of breath and the disintegration of fleshly cells. 
Astral death consists of the dispersement of lifetrons, those manifest units of energy which 
constitute the life of astral beings. At physical death a being loses his consciousness of flesh and 
becomes aware of his subtle body in the astral world. Experiencing astral death in due time, a 
being thus passes from the consciousness of astral birth and death to that of physical birth and 
death. These recurrent cycles of astral and physical encasement are the ineluctable destiny of all 
unenlightened beings. Scriptural definitions of heaven and hell sometimes stir man’s deeper-
than-subconscious memories of his long series of experiences in the blithesome astral and 
disappointing terrestrial worlds.”

“Beloved Master,” I asked, “will you please describe more in detail the difference between 
rebirth on the earth and in the astral and causal spheres?”

“Man as an individualized soul is essentially causal-bodied,” my guru explained. “That body is a 
matrix of the thirty-five ideas required by God as the basic or causal thought forces from which 
He later formed the subtle astral body of nineteen elements and the gross physical body of 
sixteen elements.

“The nineteen elements of the astral body are mental, emotional, and lifetronic. The nineteen 
components are intelligence; ego; feeling; mind (sense-consciousness); five instruments of 
knowledge, the subtle counterparts of the senses of sight, hearing, smell, taste, touch; five 
instruments of action, the mental correspondence for the executive abilities to procreate, excrete, 
talk, walk, and exercise manual skill; and five instruments of life force, those empowered to 
perform the crystallizing, assimilating, eliminating, metabolizing, and circulating functions of the 
body. This subtle astral encasement of nineteen elements survives the death of the physical body, 
which is made of sixteen gross metallic and nonmetallic elements.

“God thought out different ideas within Himself and projected them into dreams. Lady Cosmic 
Dream thus sprang out decorated in all her colossal endless ornaments of relativity.

“In thirty-five thought categories of the causal body, God elaborated all the complexities of 
man’s nineteen astral and sixteen physical counterparts. By condensation of vibratory forces, first 
subtle, then gross, He produced man’s astral body and finally his physical form. According to the 
law of relativity, by which the Prime Simplicity has become the bewildering manifold, the causal 
cosmos and causal body are different from the astral cosmos and astral body; the physical 
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cosmos and physical body are likewise characteristically at variance with the other forms of 
creation.

“The fleshly body is made of the fixed, objectified dreams of the Creator. The dualities are ever-
present on earth: disease and health, pain and pleasure, loss and gain. Human beings find 
limitation and resistance in three-dimensional matter. When man’s desire to live is severely 
shaken by disease or other causes, death arrives; the heavy overcoat of the flesh is temporarily 
shed. The soul, however, remains encased in the astral and causal bodies.7 The adhesive force by 
which all three bodies are held together is desire. The power of unfulfilled desires is the root of 
all man’s slavery.

“Physical desires are rooted in egotism and sense pleasures. The compulsion or temptation of 
sensory experience is more powerful than the desire-force connected with astral attachments or 
causal perceptions.

“Astral desires center around enjoyment in terms of vibration. Astral beings enjoy the ethereal 
music of the spheres and are entranced by the sight of all creation as exhaustless expressions of 
changing light. The astral beings also smell, taste, and touch light. Astral desires are thus 
connected with an astral being’s power to precipitate all objects and experiences as forms of light 
or as condensed thoughts or dreams.

“Causal desires are fulfilled by perception only. The nearly-free beings who are encased only in 
the causal body see the whole universe as realizations of the dream-ideas of God; they can 
materialize anything and everything in sheer thought. Causal beings therefore consider the 
enjoyment of physical sensations or astral delights as gross and suffocating to the soul’s fine 
sensibilities. Causal beings work out their desires by materializing them instantly.8 Those who 
find themselves covered only by the delicate veil of the causal body can bring universes into 
manifestation even as the Creator. Because all creation is made of the cosmic dream-texture, the 
soul thinly clothed in the causal has vast realizations of power.

“A soul, being invisible by nature, can be distinguished only by the presence of its body or 
bodies. The mere presence of a body signifies that its existence is made possible by unfulfilled 
desires.9

“So long as the soul of man is encased in one, two, or three body-containers, sealed tightly with 
the corks of ignorance and desires, he cannot merge with the sea of Spirit. When the gross 
physical receptacle is destroyed by the hammer of death, the other two coverings—astral and 
causal—still remain to prevent the soul from consciously joining the Omnipresent Life. When 
desirelessness is attained through wisdom, its power disintegrates the two remaining vessels. The 
tiny human soul emerges, free at last; it is one with the Measureless Amplitude.”

I asked my divine guru to shed further light on the high and mysterious causal world.

“The causal world is indescribably subtle,” he replied. “In order to understand it, one would have 
to possess such tremendous powers of concentration that he could close his eyes and visualize 
the astral cosmos and the physical cosmos in all their vastness—the luminous balloon with the 
solid basket—as existing in ideas only. If by this superhuman concentration one succeeded in 
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converting or resolving the two cosmoses with all their complexities into sheer ideas, he would 
then reach the causal world and stand on the borderline of fusion between mind and matter. 
There one perceives all created things—solids, liquids, gases, electricity, energy, all beings, gods, 
men, animals, plants, bacteria—as forms of consciousness, just as a man can close his eyes and 
realize that he exists, even though his body is invisible to his physical eyes and is present only as 
an idea.

“Whatever a human being can do in fancy, a causal being can do in reality. The most colossal 
imaginative human intelligence is able, in mind only, to range from one extreme of thought to 
another, to skip mentally from planet to planet, or tumble endlessly down a pit of eternity, or soar 
rocketlike into the galaxied canopy, or scintillate like a searchlight over milky ways and the 
starry spaces. But beings in the causal world have a much greater freedom, and can effortlessly 
manifest their thoughts into instant objectivity, without any material or astral obstruction or 
karmic limitation.

“Causal beings realize that the physical cosmos is not primarily constructed of electrons, nor is 
the astral cosmos basically composed of lifetrons—both in reality are created from the minutest 
particles of God-thought, chopped and divided by maya, the law of relativity which intervenes to 
apparently separate the Noumenon from His phenomena.

“Souls in the causal world recognize one another as individualized points of joyous Spirit; their 
thought-things are the only objects which surround them. Causal beings see the difference 
between their bodies and thoughts to be merely ideas. As a man, closing his eyes, can visualize a 
dazzling white light or a faint blue haze, so causal beings by thought alone are able to see, hear, 
feel, taste, and touch; they create anything, or dissolve it, by the power of cosmic mind.

“Both death and rebirth in the causal world are in thought. Causal-bodied beings feast only on 
the ambrosia of eternally new knowledge. They drink from the springs of peace, roam on the 
trackless soil of perceptions, swim in the ocean-endlessness of bliss. Lo! see their bright thought-
bodies zoom past trillions of Spirit-created planets, fresh bubbles of universes, wisdom-stars, 
spectral dreams of golden nebulae, all over the skiey blue bosom of Infinity!

“Many beings remain for thousands of years in the causal cosmos. By deeper ecstasies the freed 
soul then withdraws itself from the little causal body and puts on the vastness of the causal 
cosmos. All the separate eddies of ideas, particularized waves of power, love, will, joy, peace, 
intuition, calmness, self-control, and concentration melt into the ever-joyous Sea of Bliss. No 
longer does the soul have to experience its joy as an individualized wave of consciousness, but is 
merged in the One Cosmic Ocean, with all its waves—eternal laughter, thrills, throbs.

“When a soul is out of the cocoon of the three bodies it escapes forever from the law of relativity 
and becomes the ineffable Ever-Existent.10 Behold the butterfly of Omnipresence, its wings 
etched with stars and moons and suns! The soul expanded into Spirit remains alone in the region 
of lightless light, darkless dark, thoughtless thought, intoxicated with its ecstasy of joy in God’s 
dream of cosmic creation.”

“A free soul!” I ejaculated in awe.
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“When a soul finally gets out of the three jars of bodily delusions,” Master continued, “it 
becomes one with the Infinite without any loss of individuality. Christ had won this final freedom 
even before he was born as Jesus. In three stages of his past, symbolized in his earth-life as the 
three days of his experience of death and resurrection, he had attained the power to fully arise in 
Spirit.

“The undeveloped man must undergo countless earthly and astral and causal incarnations in 
order to emerge from his three bodies. A master who achieves this final freedom may elect to 
return to earth as a prophet to bring other human beings back to God, or like myself he may 
choose to reside in the astral cosmos. There a savior assumes some of the burden of the 
inhabitants’ karma 11 and thus helps them to terminate their cycle of reincarnation in the astral 
cosmos and go on permanently to the causal spheres. Or a freed soul may enter the causal world 
to aid its beings to shorten their span in the causal body and thus attain the Absolute Freedom.”

“Resurrected One, I want to know more about the karma which forces souls to return to the three 
worlds.” I could listen forever, I thought, to my omniscient Master. Never in his earth-life had I 
been able at one time to assimilate so much of his wisdom. Now for the first time I was receiving 
a clear, definite insight into the enigmatic interspaces on the checkerboard of life and death.

“The physical karma or desires of man must be completely worked out before his permanent stay 
in astral worlds becomes possible,” my guru elucidated in his thrilling voice. “Two kinds of 
beings live in the astral spheres. Those who still have earthly karma to dispose of and who must 
therefore reinhabit a gross physical body in order to pay their karmic debts could be classified, 
after physical death, as temporary visitors to the astral world rather than as permanent residents.

“Beings with unredeemed earthly karma are not permitted after astral death to go to the high 
causal sphere of cosmic ideas, but must shuttle to and fro from the physical and astral worlds 
only, conscious successively of their physical body of sixteen gross elements, and of their astral 
body of nineteen subtle elements. After each loss of his physical body, however, an undeveloped 
being from the earth remains for the most part in the deep stupor of the death-sleep and is hardly 
conscious of the beautiful astral sphere. After the astral rest, such a man returns to the material 
plane for further lessons, gradually accustoming himself, through repeated journeys, to the 
worlds of subtle astral texture.

“Normal or long-established residents of the astral universe, on the other hand, are those who, 
freed forever from all material longings, need return no more to the gross vibrations of earth. 
Such beings have only astral and causal karma to work out. At astral death these beings pass to 
the infinitely finer and more delicate causal world. Shedding the thought-form of the causal body 
at the end of a certain span, determined by cosmic law, these advanced beings then return to 
Hiranyaloka or a similar high astral planet, reborn in a new astral body to work out their 
unredeemed astral karma.

“My son, you may now comprehend more fully that I am resurrected by divine decree,” Sri 
Yukteswar continued, “as a savior of astrally reincarnating souls coming back from the causal 
sphere, in particular, rather than of those astral beings who are coming up from the earth. Those 
from the earth, if they still retain vestiges of material karma, do not rise to the very high astral 
planets like Hiranyaloka.
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“Just as most people on earth have not learned through meditation-acquired vision to appreciate 
the superior joys and advantages of astral life and thus, after death, desire to return to the limited, 
imperfect pleasures of earth, so many astral beings, during the normal disintegration of their 
astral bodies, fail to picture the advanced state of spiritual joy in the causal world and, dwelling 
on thoughts of the more gross and gaudy astral happiness, yearn to revisit the astral paradise. 
Heavy astral karma must be redeemed by such beings before they can achieve after astral death a 
permanent stay in the causal thought-world, so thinly partitioned from the Creator.

“Only when a being has no further desires for experiences in the pleasing-to-the-eye astral 
cosmos, and cannot be tempted to go back there, does he remain in the causal world. Completing 
there the work of redeeming all causal karma or seeds of past desires, the confined soul thrusts 
out the last of the three corks of ignorance and, emerging from the final jar of the causal body, 
commingles with the Eternal.

“Now do you understand?” Master smiled so enchantingly!

“Yes, through your grace. I am speechless with joy and gratitude.”

Never from song or story had I ever received such inspiring knowledge. Though the Hindu 
scriptures refer to the causal and astral worlds and to man’s three bodies, how remote and 
meaningless those pages compared with the warm authenticity of my resurrected Master! For 
him indeed existed not a single “undiscover’d country from whose bourn no traveller returns”!

“The interpenetration of man’s three bodies is expressed in many ways through his threefold 
nature,” my great guru went on. “In the wakeful state on earth a human being is conscious more 
or less of his three vehicles. When he is sensuously intent on tasting, smelling, touching, 
listening, or seeing, he is working principally through his physical body. Visualizing or willing, 
he is working mainly through his astral body. His causal medium finds expression when man is 
thinking or diving deep in introspection or meditation; the cosmical thoughts of genius come to 
the man who habitually contacts his causal body. In this sense an individual may be classified 
broadly as ‘a material man,’ ‘an energetic man,’ or ‘an intellectual man.’

“A man identifies himself about sixteen hours daily with his physical vehicle. Then he sleeps; if 
he dreams, he remains in his astral body, effortlessly creating any object even as do the astral 
beings. If man’s sleep be deep and dreamless, for several hours he is able to transfer his 
consciousness, or sense of I-ness, to the causal body; such sleep is revivifying. A dreamer is 
contacting his astral and not his causal body; his sleep is not fully refreshing.”

I had been lovingly observing Sri Yukteswar while he gave his wondrous exposition.

“Angelic guru,” I said, “your body looks exactly as it did when last I wept over it in the Puri 
ashram.”

“O yes, my new body is a perfect copy of the old one. I materialize or dematerialize this form 
any time at will, much more frequently than I did while on earth. By quick dematerialization, I 
now travel instantly by light express from planet to planet or, indeed, from astral to causal or to 
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physical cosmos.” My divine guru smiled. “Though you move about so fast these days, I had no 
difficulty in finding you at Bombay!”

“O Master, I was grieving so deeply about your death!”

“Ah, wherein did I die? Isn’t there some contradiction?” Sri Yukteswar’s eyes were twinkling 
with love and amusement.

“You were only dreaming on earth; on that earth you saw my dream-body,” he went on. “Later 
you buried that dream-image. Now my finer fleshly body—which you behold and are even now 
embracing rather closely!—is resurrected on another finer dream-planet of God. Someday that 
finer dream-body and finer dream-planet will pass away; they too are not forever. All dream-
bubbles must eventually burst at a final wakeful touch. Differentiate, my son Yogananda, 
between dreams and Reality!”

This idea of Vedantic 12 resurrection struck me with wonder. I was ashamed that I had pitied 
Master when I had seen his lifeless body at Puri. I comprehended at last that my guru had always 
been fully awake in God, perceiving his own life and passing on earth, and his present 
resurrection, as nothing more than relativities of divine ideas in the cosmic dream.

“I have now told you, Yogananda, the truths of my life, death, and resurrection. Grieve not for 
me; rather broadcast everywhere the story of my resurrection from the God-dreamed earth of 
men to another God-dreamed planet of astrally garbed souls! New hope will be infused into the 
hearts of misery-mad, death-fearing dreamers of the world.”

“Yes, Master!” How willingly would I share with others my joy at his resurrection!

“On earth my standards were uncomfortably high, unsuited to the natures of most men. Often I 
scolded you more than I should have. You passed my test; your love shone through the clouds of 
all reprimands.” He added tenderly, “I have also come today to tell you: Never again shall I wear 
the stern gaze of censure. I shall scold you no more.”

How much I had missed the chastisements of my great guru! Each one had been a guardian angel 
of protection.

“Dearest Master! Rebuke me a million times—do scold me now!”

“I shall chide you no more.” His divine voice was grave, yet with an undercurrent of laughter. 
“You and I shall smile together, so long as our two forms appear different in the maya-dream of 
God. Finally we shall merge as one in the Cosmic Beloved; our smiles shall be His smile, our 
unified song of joy vibrating throughout eternity to be broadcast to God-tuned souls!”

Sri Yukteswar gave me light on certain matters which I cannot reveal here. During the two hours 
that he spent with me in the Bombay hotel room he answered my every question. A number of 
world prophecies uttered by him that June day in 1936 have already come to pass.

“I leave you now, beloved one!” At these words I felt Master melting away within my encircling 
arms.
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“My child,” his voice rang out, vibrating into my very soul-firmament, “whenever you enter the 
door of nirbikalpa samadhi and call on me, I shall come to you in flesh and blood, even as 
today.”

With this celestial promise Sri Yukteswar vanished from my sight. A cloud-voice repeated in 
musical thunder: “Tell all! Whosoever knows by nirbikalpa realization that your earth is a dream 
of God can come to the finer dream-created planet of Hiranyaloka, and there find me resurrected 
in a body exactly like my earthly one. Yogananda, tell all!”

Gone was the sorrow of parting. The pity and grief for his death, long robber of my peace, now 
fled in stark shame. Bliss poured forth like a fountain through endless, newly opened soul-pores. 
Anciently clogged with disuse, they now widened in purity at the driving flood of ecstasy. 
Subconscious thoughts and feelings of my past incarnations shed their karmic taints, lustrously 
renewed by Sri Yukteswar’s divine visit.

In this chapter of my autobiography I have obeyed my guru’s behest and spread the glad tiding, 
though it confound once more an incurious generation. Groveling, man knows well; despair is 
seldom alien; yet these are perversities, no part of man’s true lot. The day he wills, he is set on 
the path to freedom. Too long has he hearkened to the dank pessimism of his “dust-thou-art” 
counselors, heedless of the unconquerable soul.

I was not the only one privileged to behold the Resurrected Guru.

One of Sri Yukteswar’s chelas was an aged woman, affectionately known as Ma (Mother), whose 
home was close to the Puri hermitage. Master had often stopped to chat with her during his 
morning walk. On the evening of March 16, 1936, Ma arrived at the ashram and asked to see her 
guru.

“Why, Master died a week ago!” Swami Sebananda, now in charge of the Puri hermitage, looked 
at her sadly.

“That’s impossible!” She smiled a little. “Perhaps you are just trying to protect the guru from 
insistent visitors?”

“No.” Sebananda recounted details of the burial. “Come,” he said, “I will take you to the front 
garden to Sri Yukteswarji’s grave.”

Ma shook her head. “There is no grave for him! This morning at ten o’clock he passed in his 
usual walk before my door! I talked to him for several minutes in the bright outdoors.

“‘Come this evening to the ashram,’ he said.

“I am here! Blessings pour on this old gray head! The deathless guru wanted me to understand in 
what transcendent body he had visited me this morning!”

The astounded Sebananda knelt before her.

“Ma,” he said, “what a weight of grief you lift from my heart! He is risen!”
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1. In sabikalpa samadhi the devotee has spiritually progressed to a state of inward divine 
union, but cannot maintain his cosmic consciousness except in the immobile trance-state. 
By continuous meditation, he reaches the superior state of nirbikalpa samadhi, where he 
moves freely in the world and performs his outward duties without any loss of God-
realization.▲ 

2. Sri Yukteswar used the word prana; I have translated it as lifetrons. The Hindu scriptures 
refer not only to the anu, “atom,” and to the paramanu, “beyond the atom,” finer 
electronic energies; but also to prana, “creative lifetronic force.” Atoms and electrons are 
blind forces; prana is inherently intelligent. The pranic lifetrons in the spermatozoa and 
ova, for instance, guide the embryonic development according to a karmic design.▲ 

3. Adjective of mantra, chanted seed-sounds discharged by the mental gun of concentration. 
The Puranas (ancient shastras or treatises) describe these mantric wars between devas 
and asuras (gods and demons). An asura once tried to slay a deva with a potent chant. 
But due to mispronunciation the mental bomb acted as a boomerang and killed the 
demon.▲ 

4. Examples of such powers are not wanting even on earth, as in the case of Helen Keller 
and other rare beings.▲ 

5. Lord Buddha was once asked why a man should love all persons equally. “Because,” the 
great teacher replied, “in the very numerous and varied lifespans of each man, every other 
being has at one time or another been dear to him.”▲ 

6. The eight elemental qualities which enter into all created life, from atom to man, are 
earth, water, fire, air, ether, motion, mind, and individuality. (Bhagavad Gita: VII:4.)▲ 

7. Body signifies any soul-encasement, whether gross or subtle. The three bodies are cages 
for the Bird of Paradise.▲ 

8. Even as Babaji helped Lahiri Mahasaya to rid himself of a subconscious desire from 
some past life for a palace, as described in chapter 34.▲ 

9. “And he said unto them, Wheresoever the body is, thither will the eagles be gathered 
together.”—Luke 17:37. Wherever the soul is encased in the physical body or in the astral 
body or in the causal body, there the eagles of desires—which prey on human sense 
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weaknesses, or on astral and causal attachments—will also gather to keep the soul a 
prisoner.▲ 

10. “Him that overcometh will I make a pillar in the temple of my God, and he shall go no 
more out (i.e., shall reincarnate no more). . . . To him that overcometh will I grant to sit 
with me in my throne, even as I also overcame, and am set down with my Father in his 
throne.”—Revelation 3:12, 21.▲ 

11. Sri Yukteswar was signifying that, even as in his earthly incarnation he had occasionally 
assumed the weight of disease to lighten his disciples’ karma, so in the astral world his 
mission as a savior enabled him to take on certain astral karma of dwellers on 
Hiranyaloka, and thus hasten their evolution into the higher causal world.▲ 

12. Life and death as relativities of thought only. Vedanta points out that God is the only 
Reality; all creation or separate existence is maya or illusion. This philosophy of monism 
received its highest expression in the Upanishad commentaries of Shankara.▲ 
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GARBH.A.-UP ANISH.A.:P 1

OF

K~SH~ A-YAJURVEI;>A

OM. The body is composed of the five (elements); it exists in
the five (objects of sense, eto.), it has six supports: it is associat-
ed with the six gunaa ; it has seven g.ha~us(essential ingredients)
and three malas (impurities); it has three yonis (wombs) and is
formed of four kinds of food.

Why is the body said to be composed of five? Because
there are five elements in this body (1,iz.), prthivl, spas, agni,
vayu, and akiis'. In this body of five elements, what is the prthivi
element 7 what apas? what agni 7 what vayu? and what
akii.s'? Prthivi is said to be that which is hard; apas is said to
be that which is liquid; agni is said to be that which is hot;
vayu is that which moves; akas' is that which is full of holes
(or tubes 2). Of these, prthivi is seen in supporting (objects),
apas in cohesion, tejas (or agni) in making forms visible, vayu
in moving, aklis' chiefly in avakas'a (viz., giving space). (Then
what are the five objects of sense, etc.P) The ear exists in
sound, the skin in touch, the eye in forms, the tongue in taste,
and the nose in odour. (Then) the mouth (exists) in speech, the
hand in lifting, the feet in walking, the anus in excreting, and
the genitals in enjoying. (Then) through bnddhi, one knows
and determines; through manas, he thinks and fancies; through
chitta, he recollects; through ahankara, he feels the idea of 'I',
Thus these perform their respective functions.

1The Upanisha~ treating of embryo, etc.
a The Sanskrit word 'aushir&' mea.na perforated or tub11lar.
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Whence the six supports? There are six kinds of rasas
(essences or tastes)-sweet, sour, saltish, bitter, astringent, and
pungent. The body depends upon them while they depend upon
the body. There are six changes of state (v~z.), the body
exists, is born, grows, matures, decays, and dies. And there are
also six chakras (wheels) depending on the dhamani (nerves),
(viz.), muladhara, svadhishthana, mampuraka, anahata, vis'uddhi,
and a.jna. Also the gUl).asare six-kama (passion) and others
and ssma (mental restraint) and others; there being properly-
association (with the former) and devotion (to the latter). Then
there are seven kinds of sounds, ('l)iz.), shadja (sa), rshabha (ri),
ganc,lhara (ga), mad.hyama (ma), pafichama (pa), daivata (da),
and nishada (ni), which are stated to be seven agreeable and
disagreeable ones; and there are seven kinds of qhatus having
seven colours, (viz.), sukla (white), rakta (red), krshna (dark-
blue or indigo), dhiimra (blue), pita (yellow), kapila (orange-red),
and pii.l).dara (yellowish white). In whomsoever these substances
arise and increase, the rasa (essence) is the cause of the one
following and so on (as stated below). (These) rasas are six in
number j from the rasas (probably chyme) arises blood: from
blood, flesh; from flesh, £at; from fat, bones; from bones, mar-
row; and from marrow, S'ukla (the male seminal fluid). From the
union of sukla and S'Ol).lta(the female vital energy), occurs garbha
(conception in the womb). Being stationed in the heart, it is
led. In the heart of persons, (there is) an mternal agni; in the
seat of agni, there is bile j in the seat of bile, there is vii.yu j in
the seat of vayu, is hrdya (heart or Atma).

Through having connection at the rtu (season) fit for
raising issues, it (the embryo formed in the womb) is like water
in the first night; in seven nights, it is like a bubble; at the end
of half a month, it becomes a ball. At the end of a month, it is
hardened; in two months, the head is formed; in three months,
the region about the feet j and in the fourth month, the region
about the stomach and the loins and also ankle is formed; in the
fifth month, the back (or spinal) bone; in the sixth, the face of the
nose, eyes, and ears; in the seventh, it becomes united with Jiva
(Atmit) ; in the ~ighth month, it becomes full (of all organs); in the
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118 THIRTY MINOR UPANISHA~S

ninth, it becomes fatty. S'ukla belougs to men and s'onita to
women. Each (by itself) is neutral (or is powerless). (But in
their combination) a son is born when the father's seed preponder-
ates. A daughter is born when the mother's seed preponderates.
Should both be equal, a eunuch is born. Since females have
more of passion, on account of their deriving more pleasure (than
males from sexual union), a greater number of females are
born. Action corresponds to the mental state (of the actor).
Hence the child (born) takes after (the thought of) the parents.
From parents with minds full of anxieties (at the time of union)
are born the blind, the lame, the hunchback, the dwarf, and the
limbless. (From impregnation) during the eclipses of the sun
and the moon, children are born with defective limbs. Increase
or decrease, similarities or dissimilarities of bodies arise (in
children) through the influence of time, place, action, dravya
(substance), and enjoyment. From a well-conducted intercourse
(or union), the child being born with the form of the father
possesses, his qualities, just as the image in a glass reflects truly
the original. When sukla bursts into two through the inter-
action (or blowing against one another) of the vayu of both
sukla and S'ot;lita,then twins (of the same sex) are born. In the
same manner when the retas (the seminal fluids), viz., (sukla
and sonita) of both the parents burst into two, then mixed
progeny (male and female) is the result. Among mankind, five
embryos (only can be formed at a pregnancy in the womb). A
womb with one embryo is common. There are some with two.
Those with three are only to be found (as rarely) as one in a
thousand. Where there is a frequent pouring (of seminal fluid
into the womb), a greater number of limbs is produced (in the
child). When the pouring (WIthinthe womb) is only once, then
the child becomes dried up (or contracted). By pouring (with-
in) more than once, couples are (sometimes) born.

Then, (viz., in the ninth month), this (in the body) made of
the five elements and able to sense odour, taste, etc., through
tejas (spiritual fire), etc., which is also made up of the five ele-
ments-this cognizes the indestructible Omkara through its
deep wisdom and contemplation. It cognizes as the one letter
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(Om). Then there arise in the body the eight prakrtisl and
the sixteen vlkaras (changes). Through the food and drink of
the mother transmitted through her nadis, the child obtains
praJ,la. In the ninth month, it is fu1lof all attributes.

It then remembers its previous births, finds out what has
been done and what has not been done, and discriminates be-
tween actions, right and wrong. (Then it thinks thus:) "Many
thousands o£ wombs have been seen by me, many kinds of food
have been tasted (by me), and many breasts have been suckled
(by me). All parts of the world have been my place of
birth, as also my burning-ground in the past. In eighty-four
lakhs 2 of wombs, have I been born. I have been often born
and have often died. I have been subject to the cycle of re-
births very often. I have had birth and death, again birth
and death, and again birth (aud so on). There is much
suffering whilst living in the womb. Delusion and sorrow
attend every birth. In youth are sorrow, grie£, dependence on
others, ignorance, the non-performance o£ what is beneficiall
laziness, and the performance o£ what is unfavourable. In
adult age, (the sources of sorrow are) attachment to sensual
objects and the groaning under the three kinds' of pain. In
old age anxiety, disease, £ear of death, desires, love of self,
passion, anger, and non-independence-aU these pro-
duce very great suffering. This birth is the seed of sorrow,
and being of the £orm of sorrow IS unbearable. I have not
attained the dharma of nivrtti, (viz., the means of overcomingthe
cycle of re-birth) nor have I acquired the means of yoga and
jfiana. Alas! I am sunk in the ocean of sorrow and find no
remedy £01'it. Fie on ajfiana ! fie on ajfiana ! fie on the troubles
caused by passion and anger; fie on the fetters of aamssra (the
mundane existence) ! I shall attain wisdomfrom a guru. If I get
myself freed from the womb, then I shall practise sankhya yoga
which is the cause of the extinction of all evil and the bestower

1 The eight prakrtis are miilaprakrti, mahat, ahali.kiira, and the five elements;
the sixteen vikaras are the five organs of sense, the five organs of action, the five
priiJ;laS,and antahkarana.

2The Hindus believe in 80 many number of wombs to be born on the earth.
S Those that arise from the body, the elements, and the ~eva.s.
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of the fruit of emancipation. If I get myself freed from the
womb, I shall seek refuge in Mahssvara (the great Lord) who is
the cause of the extinction of all evil and bestower of the (four ')
ends of life. If I get myself freed from the womb, then I shall
seek refuge in that Lord of the world who is the Chig.atma of
all S'aktisand the cause of all causes. If I get myself freed from
the womb, then I shall seek refuge in that supreme Lord Bhargah
(S'iva or light) who is pasupati (the lord of pasus or souls),
Rudra, Mahadeve, (the great Deva) and the Guru of the world.
If I get myself freed from the bondage of the womb, I shall per-
form great penances. If I get myself freed from the passage of
the womb, I shall worship Vishnu in my heart who is the be-
stower of nectar, who is bliss, who is NarayaJ;la,and who never
decays. I am now confined in my mother's womb; and were I
freed from its bonds, I shall please the divine Vasug.eva without
diverting my mind from Him. I am burnt through actions, good
and bad, committed by me alone before for the sake of others,
whilst those who enjoyed the fruits thereof have disappeared.
Through non-belief (unspirituality), I formerly gave up all fear
(of sin) and committed sins. I now reap their fruits. I shall
become a believer hereafter "."

Thus does the Jiva (Atma) within the (mother's womb)
contemplate again and again the many kinds of miseries (it had
undergone), and remembering always the miseries of the cycle
of re-births, becomes disgusted (with the material enjoyments
of the world), often fainting in the inmost centre (viz., heart)
of all creatures at (the idea of) his aviq.ya,desire, and karma.
Then this being, who had entered many hundreds of female
wombs of beings (in the previous births), comes to the
mouth of the womb wishing to obtain release. Here being
pressed by the yantra (neck of the uterus), it suffers much
trouble. Moreover it is much affected by prasuti (delivery)
vayn. As soon as it is born, it comes in contact with the
vaishnavt vayu and ceases to remember auything of the past;

1 They are kama (passion), iirtha (acqnisition of wealth), dharma (perfor-
mance of duty), and moksha (salvation).

• The reason why it remembers them seems to be that the jivatmi is in
the pineal gland then, prior to its coming down.
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it also ceases to see far and to be the cognizer of the real.
Coming into contact with the earth, it becomes fierce-eyed a.nd
debased. The evil of the eye after it is rubbed with (or cleaned
by) water vanishes; and with it, vanishes memory of birth and
death, good and bad actions and their affinities. Then how does
he understand vayu, bile, and sleshma (phlegm)? When they
are in their proper state, they produce health: with their dis-
turbance, diseases are generated. It should be known that one
becomes capable of knowing through a proper quantity of bile;
through having a little more or a little less of it, he comes to
know more. When the bile is changed (otherwise), he becomes
changed and acts like a mad man. And that bile is agni. Agni
influenced by karma is kindled by vsyu, the source (or seat) of
virtue and vice, as fuel is kindled within (by fire) from without
(by the wind).

And of how many kinds is that agni? It has three bodies,
three retaa (seeds or progeny), three puras (cities), three 9ha~us,
and three kinds of agni threefold. Of these three, Vais'vanara is
bodiless. And that agni becomes (or is subdivided into) Jfiitnagni
(wisdom-fire), .I)arS'anagni (eye-fire), and Koshthagui (digestive
fire). Of these Jfianagni pertains to the mind; Darsansgni per-
tains to the senses i and Koshthitgni pertains to dahara and daily
cooks (or digests) equally whatever is eaten, drunk, licked, or
sucked through praQa and apana. J)arS'anii.gniis (in) the eye
itself and is the cause of vijfiaua and enables one to see all objects
of form. Ithas three seats, the (spiritual) eye itself being the
(primary) seat, and the eyeballs being the accessory seats.
Dakshinagni is in the heart, Garhapatya is in the belly, and in
the face is Ahavaniya. (In this sacrifice with the three agnis),
the Purusha is himself the sacrificer ; buddhi becomes his wife;
aantosha (contentment) becomes the 91kshii. (vow) taken; the
mind and the organs of the senses become the sacrificial vessels ;
the karmendriyas (organs of action) are the sacrificialinstruments.
In this sacrifice of the body, the several devas who become the
nvijas (sacrificial priests) perform their parts following the
master of the sacrifice, (viz., the true individuality), wherever
he goes. In this (sacrifice), the body is the sacrificial place,

16
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the skull of the head is the fire-pit, the hairs are the knS'a
grass; the mouth is the antarvedi (raised platform in sacri-
fice); kama. (or passion) is the clarified butter; the period of
life is the period of sacrifice; naq.a (sonnd) produced in dahara
(heart) is the samaveq.a (recited during the sacrifice) ; vaikhari
is the yajus (or yajurveda hymns) ; para, pasyauti, and madh-
yama 1 are the rks (or rgveda hymns); cruel words are the
atharvas (atharvaveda hymns) and khilas (supplementary texts
of each vedaj ; true words are the vyahrtisz. Life, strength,
and bile are the pasus (sacrificial creatures) and death is
avabhrta (the bath which concludes the sacrifice). In this sacri-
fice, the (three) fires blaze up and then according to (the desires
of) the wordly, the devas bless him. All who are living (in
this world) are the sacrificers. There is none living who does
not perform yajiia (sacrifice). This body is (created) for yajiia,
and arises out of yajiia and changes according to yajiia.. If
this yajiia is continued in a direction changed (from the right
course, or is abused), then it leads to an ocean of misery.

In this body, there are sixteen side-teeth, having each a
membrane (as its root) and fifteen openings. It (the body) is
measured by ninety-six digits. There are in it fourteen
nadi seats and 108 joints. There are seventy-two tubes
seats with seventy-two nadis between them, of which three
are important, viz., ida, ping-ala, and sushumna, the fourth
is puritat], and jlvata the fifth. Above jrvata is bile and
near bile is Puritati. Above the navel, two digits to the left of
it, is seated the source of bile. The food taken in is divided
into three parts-urine, fteces, and sara (the essence or chyme).
The urine dividing itself into two, spreads to the left below
the navel. The feeces is in the right side and is of seven
kinds. The sara is of five kinds and spreads itself over
the body. Hence the semen and blood are produced from
food and drink. In this body, vayn which is moving as praJila
is the Siitratma. Through it, one inspires and expires and
moves (his limbs). Without it, no limb of the body will be

1 Vaikhari and the three others are the different stages of niida (sound).
• Vyiihfps are parts of the Gii18tri Mantra, lIi~.,Bhiilj1, Bhuva~, SuvaJ,1.
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animated. Through vayu, the current of blood is driven into tho
nadis from the chakra (plexus) of the heart, and those which
can be touched (on the body) are easily discernible. The juicy
essences (of food) which arise out of digestion enter the womb
which is suspended in the stomach of the mother and coming
near the child's head nourishes the child's prana through the
sushumna (on the head or pineal gland). Sushumna is the
Brahma-nadi. Prana and others are found there. It
(prana) descends lower and lower as the time of birth
approaches and settles in the heart when the child is
born. Through yoga, it should be brought from the middle
of the eyebrows to the end of suahumns (viz., the pineal
gland), when he becomes the cognizer of the Real like the child
in the womb. In the body of this nature, Atma is latent and
deathless, and is the witness and Purusha. It lives in this
body, being enveloped (by maya). PraJ}.i (or the jiva having
prana) has abhimjina (identification with the body) on account of
avicJ.ya. Ajfiana which surrounds it is the seed; the antahkarana
(internal organ) is the sprout and the body is the tree. In this
tree (of body), there are eight crores of hairs, elghty hundreds of
joints, nine hundreds of tendons, eight palams of heart" twelve
palams of tongue, one prastha (or two palams) of bile; one
iidhaka of phlegm, one kudupa (or 1/4 prastha) of S'ukla. and two
prasthas of marrow. One should consider everything as evanesc-
ent, like the child in the womb (with its prana, etc.,) stationed
in the suehumna (of the head). Then he becomes freed and
gets no more body. If not, an ignorant man becomes subject to
the cycle of re-births, etc., is exposed like a worm to the drink
of urine and freces, and undergoes in this body the sufferings
of hell. Therefore knowing all this, one should be averse to
worldly objects. Thus ends the moksha-e'astra of Pippaleda-e-
thus ends the mokeha-eaatra of Pippalsda. Thus ends the
Upaniahad,

1 Eight palamB are 1/6 of a. lb. (a.vdp.)
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Life Before Life 
Extract 
1

INTRODUCTION  
Some young children say that they have been here before. They give various details 
about previous lives, often describing the way in which they died. Of course, young 
children say a lot of things, and we may simply think that they are fantasizing as 
children often do. But what if, in a number of instances, people listened to the children 
and then tried to find out if the events they described had actually happened? And 
what if, when those people went to the places the children had named, they found that 
what the children had said about the past events was indeed true? What then? 


The Case of Kemal Atasoy  
Dr. Jürgen Keil, a psychologist from Australia, listened as Kemal Atasoy, a six-year-old 
boy in Turkey, confidently recounted details of a previous life that he claimed to 
remember. They were meeting in the boy’s home, a comfortable house in an upper 
middle class neighborhood, and with them were Dr. Keil’s interpreter and Kemal’s 
parents, a well-educated couple who seemed amused at times by the enthusiasm that 
the little boy showed in describing his experiences. He said that he had lived in 
Istanbul, 500 miles away. He stated that his family’s name had been Karakas and that 
he had been a rich Armenian Christian who lived in a large three-story house. The 
house, he said, was next to the house of a woman named Aysegul, a well-known 
personality in Turkey, who had left the country because of legal problems. Kemal said 
that his house had been on the water, where boats were tied up, and that a church was 
behind it. He said that his wife and children had Greek first names. He also said that he 
often carried a large leather bag and that he only lived in the house for part of the year. 


No one knew if Kemal’s story was true when he met Dr. Keil in 1997. His parents did 
not know anyone in Istanbul. In fact, Kemal and his mother had never been there, and 
his father had only visited the city twice on business. In addition, the family knew no 
Armenians. His parents were Alevi Muslims, a group with a belief in reincarnation, but 
they did not seem to think that Kemal’s statements, which he had been making from 
the time he was just a toddler at two years of age, were particularly important. 


Dr. Keil set out to determine if the statements that Kemal had given fit with someone 
who had actually lived. The work that Dr. Keil had to perform to find out if such a 
person even existed demonstrates that Kemal could not have come across the details 
of the man’s life by accident. 


 Tucker M.D., Jim. Life Before Life: A Scientific Investigation of Children's Memories of 1

Previous Lives . St. Martin's Press. Kindle Edition. 
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When Dr. Keil and his interpreter went to Istanbul, they found the house of Aysegul, the 
woman whom Kemal had named. Next to the house was an empty three-story 
residence that precisely matched Kemal’s description—it was at the edge of the water, 
where boats were tied up, with a church behind it. Dr. Keil then had trouble finding any 
evidence that a person like the one Kemal described had ever lived there. No 
Armenians were living in that part of Istanbul at the time, and Dr. Keil could not find 
anyone who remembered any Armenians ever having lived there. When he returned to 
Istanbul later that year, he talked with Armenian church officials, who told him that they 
were not aware that an Armenian had ever lived in the house. No church records 
indicated one had, but a fire had destroyed many of the records. Dr. Keil talked with an 
elderly man in the neighborhood who said that an Armenian had definitely lived there 
many years before and that the church officials were simply too young to remember 
that long ago. 


Armed with that report, Dr. Keil decided to continue his search for information. The next 
year, he made a third trip to the area and interviewed a well-respected local historian. 
During the interview, Dr. Keil made sure he did not prompt any answers or make any 
suggestions. The historian told a story strikingly similar to the one Kemal had told. The 
historian said that a rich Armenian Christian had, in fact, lived in that house. He had 
been the only Armenian in that area, and his family’s name was Karakas. His wife was 
Greek Orthodox, and her family did not approve of the marriage. The couple had three 
children, but the historian did not know their names. He said that the Karakas clan lived 
in another part of Istanbul, that they dealt in leather goods, and that the deceased man 
in question often carried a large leather bag. He also said that the deceased man lived 
in the house only during the summer months of the year. He had died in 1940 or 1941. 


Though Dr. Keil was not able to verify Kemal’s statement that the wife and children had 
Greek first names, the wife came from a Greek family. The first name that Kemal had 
given for the man turned out to be an Armenian term meaning “nice man.” Dr. Keil 
could not confirm that people actually called Mr. Karakas that, but he was struck by the 
fact that, even though no one around him knew the expression, Kemal had given a 
name that could easily have been used to describe Mr. Karakas. 


How did this little boy, living in a town 500 miles away, know so many things about a 
man who had died in Istanbul fifty years before he was born? He could not have heard 
about the man Dr. Keil had to work so hard to learn anything about. What possible 
explanation could there be? Kemal had a very simple answer: he said that he had been 
the man in a previous life. 


Kemal is not alone in his claims. Children all over the world have described memories 
of previous lives. For more than forty years, researchers have investigated their reports. 
More than 2,500 cases are registered in the files of the Division of Personality Studies 
at the University of Virginia. Some of the children have said they were deceased family 
members, and others described previous lives as strangers. In a typical case, a very 
young child begins to describe memories of another life. The child is persistent about 
this and often demands to be taken to his other family in another location. When the 
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child has given names or enough details about the other location, the family often goes 
there to find that the child’s statements fit the life of a person who has died in the 
recent past. 


Were Kemal and the other 2,500 children remembering what they thought they were 
remembering—events from lives they had previously experienced? That question has 
occupied researchers for years, and this book will attempt to answer it. Previously, we 
have only written for a scientific audience, but now that we have forty years’ worth of 
data, the general public deserves the opportunity to evaluate the evidence as well. I will 
try to present it in as fair a way as possible so that you can judge for yourself. The 
phenomenon of young children reporting past-life memories is fascinating in and of 
itself, and as you learn about it, you can gradually form an opinion about what it 
means. You can eventually decide whether you think that children like Kemal really 
have come back after having previous lives—and whether the rest of us may be able to 
come back, too.
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Appendix: Charts & Mantras



The Paths of the Soul after Death 

Path Soul World State

Siddha
Nirguṇa 
Brahman

Merging in Absolute

Devayāna Jīvanmukta Brahmaloka Saguṇa Brahman
Pitṛyāna Virtuous Candraloka Other worlds

Yamaloka Sinful Narakas Purge in hells
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Cosmic Realms 

Realm Description
Unmanifest Satyaloka / 

Brahmaloka
Highest realm. Body of pure 

consciousness

Tapoloka Realm of austerities, ascetics

Janarloka Realm of the virtuous

Manifest
Maharloka Intermediate realm

Svarloka Heaven

Bhuvarloka Atmospheric realm

Bhūloka Earth

Pretaloka Hovering spirits. Not a realm as 
such.

Pātāla Lower regions.
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महामृतयंुजय मनत   
ॐ तयमबकं यजामह सुगिनध पुिष-वधरनम्।

    उवारकम् इव बनधनान् मृतयोर् मुकीय मा ऽमृतात्॥

mahāmṛtyuñjaya mantra   
Oṁ. tryambakaṁ yajāmahe sugandhiṁ puṣṭi-vardhanam |
    urvārukam iva bandhanān mṛtyor mukṣīya mā 'mṛtāt ||

(Ṛgveda 7.59.12; Yajurveda V.S. 3.60; T.S. 1.8.6.i)
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