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A Brief Biography of Louis de La Vallée Poussin

Iaouis de La Vallée Poussin, born in Liége on the Ist of January, 1869, was of
French origin through his father’s side of the family. His grandfather, Etienne-
Pierre-Rémy de La Vallée Poussin, took part in the last Napoleonic campaigns
and in 1832 was one of a group of French officers charged, under the direction of
Marshall Girard, with the organization of the Belgian army at the request of King
Leopold I. He married Marie-Thérese de Cauwer in Namur, with whom he had
four sons. The second, Gustave, was born in La Rochelle in 1829 and died in Paris
in 1910; he married Pauline de Monge de Franeau, who was born in Liége in
1845. The eldest of the four children born of this marriage was Louis de La Vallée
Poussin.

Orphaned from his mother at the age of 7, Louis, as well as his two brothers
and his sister, were raised in Liége by his maternal grandparents. He was an
outstanding student at the College Saint-Servain, in Liége, and in 1884 he entered
the University of Liége where, four years later, he received the docteur en
philosophie et lettres. His reading of Charles Lyall's Asiatic Studies awakened in
him a desire to pursue Oriental studies, and it was at Louvain, under the direction
of Charles de Harlez and Philippe Colinet, that he learned the elements of
Sanskrit, Pali, and Avestan. He then went to Paris where he enrolled, from 1890
to 1893, at the Sorbonne and in the courses of Sylvain Lévi at the Fcole pratique
des Hautes-Etudes. ‘

In 1892 he published a timid essay, a translation of Buddhist tales, in
collaboration with Godefroy de Blonay. But as early as this same year there
appeared in Muséon an academic study, Le Bodhicaryivatira de Cantideva, a first
indication of his tendency to research “the Saint and Sanctity in Buddhism” which
marks all of his work; a first stage in this enormous task of investigating this
theme pursued throughout' the various Buddhist schools and the canons of
scriptures.

In 1893-1894, he studied Buddhist Sanskrit and Sanskrit poetical meter “at
the feet” of the great Orientalist H. Kern.

At the beginning of his activities as a Sanskrist, Louis de La Vallée Poussin was
attracted by the curious and still unexplored doctrines of Tantrism. His Note sur le
Paficakrama (1894) as well as his edition of this text (1896), “an authoritative
summary of the nihilistic doctrines of Nagirjuna” and Une pratique des Tantras
(1897) prepared the way for his first great work which is already the work of a
master: Bouddhisme, Etudes et Matériaux, published by the Royal Academy of
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Belgium (1898). This is a capital work which studies, with the method of an
accomplished scholar, the relationship between Indian asceticism and the left-
handed rituals. In spite of the tact and finesse with which he treated this topic, the
subject let loose the righteous indignation of the great Rapson who, in a long
review article, protested with severity against this exposure of “the Tantric
infection”. This English scholar, imbued with the theories current in his period—
theories which have not yet completely disappeared—would consider that
Buddhism is only a pure philosophic system, whose only true literature are the
words of the Buddha, and he openly manifested his dislike for such a subject of
study as Tantrism. His criticism must have been cruelly felt by the young scholar
since he did not hesitate to justify himself publically. He showed in fact, in his
Tamtras, that for Rapson Buddhism is only the doctrine preached by Sakyamuni,
whereas for him Buddhism is the general state of beliefs which have condensed
around the name of the Buddha. The Tantras are the inheritors of all the forms of
Indian religions and their study is necessary to that which de La Vallée Poussin
called Buddhism.

One would have thought that after this lively reaction against formalism, his
works on the manifestations of popular Buddhismm would have continued to
occupy a large place in the activity of the young master, but he did nothing more
with respect to Tantrism, with the exception of a study published in 1901, The
Four Classes of Buddhist Tantras, the documents of this type, a new and living
sphere of study, no longer formed the object of his publications. Following upon
this excursion into the Indian jungle if badly viewed by traditionalist scholars,
Louis de La Vallée Poussin returned to monastic Buddhism, never to leave it.

It was then, in full possession of Tibetan, he did not hesitate—at more than
forty years of age—to also learn Chinese. He continued the editing of enormous
scholastic texts: Prajiiakaramati, Santideva’s commentary on the Bodhicaryivatara
(1901-1905, 605 pages) of which he published the annotated translation; an
edition of the Tibetan translation of the Madhyamakavatira of Candrakirti
(1907-1912, 427 pages); and the Msilamadhyamakakirika of Nagarjuna with the
commentary of Candrakirti (1903-1913, 658 pages). Taking refuge in Cambridge
during the war of 1914, he edited the Mahaniddesa (in collaboration with E. J.
Thomas) and the third chapter of the Abhidbarmakosa of Vasubandhu
(1914-1918, 368 pages).

In mentioning these voluminous editions which come to a total of hundreds of
pages, we do not pretend to evaluate his work in terms of its weight. But these
figures are eloquent for anyone who has edited with the same scruples as has
Louis de La Vallée Poussin, if not with the same mastery, only several pages of



A Brief Biography of Louis de La Vallée Poussin  xvii

Sanskrit text for which one must always have recourse to the Tibetan and Chinese
versions. These enormous works would suffise to fill several lives and yet how
much research has sprung out of his work, and how much has been enriched by it!
Such are the over fifty articles in Hastings’ Diczionary of Religion and Ethics, his
studies on the doctrine of Karman (La négation de l'ame et la doctrine de 'Acte,
1902), on the concatenation of the Twelve Causes (La theorse des Douze Causes,
1913), on the Three Bodies (The three bodies of a Buddha, 1906, Note sur les
Corps du Buddha, 1913); and his constructions of the theory of Nirvana. All of the
presentations of dogma that he developed, and by the approval that they
received as well as by the reactions that they generated, have brought about the
progress of Buddhist exegetical and philosophical studies up to the point where
we find it today, that is, based on texts scrupulously established and patiently
collated.

In the course of his long career filled with immense labor, the curiosity of
Louis de La Vallée Pousin was brought to bear on all of the forms of Buddhism
and on the principal aspects of Indian civilization, but the subject to which he
returned most spontaneously in conversation and in his writings was Buddhist
philosophy, or more precisely Buddhist scholasticism. Whereas Western phi-
losophy is always more or less systematic, Indian scholasticism strives less to
combine and to construct, than to set up an evaluation of the mind and of the
universe by defining, enumerating, and classifying concepts. Louis de La Vallée
Poussin found in this a field of study conforming to his spontaneous and to his
well considered aspirations, for never was there a mind less systematic. This
characteristic manifested itself not only in his choice of subjects but in his research
and in the manner in which he presented the results of this research. One of his
most important works, Bouddhisme, has the subtitle Opinions sur I'bistoire de la
dogmatique (" Opinions on the History of Dogma™). He recalls in the Introduction
(p. xii) that, according to the Buddha, the ignorant “recognize only a part of things
and imprudently judge the whole”. He always applied all of his efforts in seeing
the different aspects of doctrines. For him, Buddhist ethics is not a collection of
principles which direct the conduct of humans, but adapts them to the social
milieu and evolve in parallel fashion to this milieu. He presents it rather as a
jurisprudence, as a selection of prohibitions.

One of the most useful books that he wrote, L'Inde au temps des Mauryas, is
above all a presentation of contradictory thesis in which modern erudition appears
to be swallowed up: he however always maintains an equilibrium, a lucidity, an
admirable patience, and facts which in another author would appear fastidious,
taking under his pen taking on color, relief, and the intensity of life. “A book to be
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written’” one has said of this work. In fact, no literary anxiety if not that of clarity
appeared in this work; precise facts, indisputable documents and their interpreta-
tion are also extricated from any artificial bonds that the author judged
detrimental to the pure instruments of his work.

The desire to see the opposite aspects of problems never left him. One day he
said to one of us who complimented him on one of his books, “There are some
footnotes at the bottom of the pages which contradict the text . . .” He had us
understand by this willfully paradoxical remark that he had chosen to place in this
work opposing points of view, one after the other. From this we can see that he
had a sometimes surprising method of expressing his ideas: he would advance in
zigzags. He proceeded often through juxtaposed remarks. His style never brought
about a change in the cohesion or in the unity of his thought. He did not seek to
create any illusion either for the reader or for himself. Probity and sincerity were
his masterful qualities, and he had a small bit of affectation to his sincerity.

But no one was less dogmatic than this specialist in dogmas. Very frequently at
our pleasure, he would avoid anything that in a conversation, be it broached and
directed by the speaker in a scientific direction, would appear to be tinged with
pedantry, anything that would lead one to believe that he took himself seriously.
The same worry is found in the numerous letters addressed to one of us where the
serious answer solicited is bracketed with sudden changes having an irresistible
comic effect. This attitude on several occasions led one to suppose that his
religious convictions led him to mistake the various thesis that he presented. Was
it not rather, himself whom he judged unworthy of attention? Better than
elsewhere his character appeared in the numerous and valuable review articles
which marked his work on Buddhism that appeared during almost a half century.
Reviews, criticisms, controversies, are proposed and maintained in a fine,
perceptive, and infinitely courteous manner. The well-chosen word takes the place
of a long phrase; it is often unforeseen if not unforeseeable, but always precise.

One might ask if his aversion with respect to a systematic spirit did not come
from that which, being ultimately impassioned, he mistrusted himself more than
any other of the bonds of this passion. In politics and in religion, as in his
relationship with his friends and those close to him, he was also so distant that
one could say that he was the very soul of indifference and of lukewarmness. His
sensibility explains the role that the criticism of his peers played in his academic
career. And those that were acquainted with him know that the clash of ideas
which followed the war of 1914 echoed sadly in his conscious and doubtlessly
contributed to the ruin of his health by causing him to lose any peace he may have
enjoyed.
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After many years we saw him decline physically at a slow but unchanging
pace; he became more and more thin and frail. And yet up to his last moments he
maintained a fine and lucid mind and his scientific activity. He concluded the
publication of two monumental works of scholarship: the Siddhs of Hsiian-tsang,
and the Abbidharmakosa of Vasubandhu; he supervised the editing of the
Mélanges chinois et bowddhiques to which he abundantly contributed; our
Bibliographte bouddhique which he supported and sustained from its beginnings
was always the object of his attentions. In the summer of 1936, he explained to
one of us, in order to gain us over to his project, his last academic project the
enormity of which did not alarm him: to establish an index of Buddhism which
would be at one and the same time both literary and archaeological. One
year later, in Switzerland, he pointed out with serenity to this same visitor
that he had no more than a few weeks to live. Six months later, he would have
reached the age of 69.

At the present, our duty is to contribute to the better knowledge and to the
utilization of his work. As soon as circumstances permit, we shall publish in the
Bibliographie bouddhique his analytic bibliography which is now finally ready.
Our Master himself had the aid of one of us in completing it, but on the condition
that he not see it published.

Marcelle Lalou
Jean Przyluski






TRANSLATOR’'S PRETFACE

he Sanskrit word “Abhidharma” means the systematic philosophy
of Buddhism. From the time of the Buddha onward, the Buddha’s
disciples, and many later generations of his followers studied, analyzed,
and re-classified the teachings of the Buddha, and in the process created
a unique field of study which has come to be known as the Abhidharma. The
development of Buddhist philosophy,—the Abhidharma—has continued to be
developed up to the present day, especially within the field of Tibetan Buddhism.

The early part of this Abhidharma literature,—dating from the death of the
Buddha to approximately the 5th century AD—is today preserved in Chinese
translations, translations carried out largely by Hsuan-tsang in the mid-7th century;
and the bulk of the later Abhidharma literature—dating from the 5th to the 12th
century—is largely preserved in Tibetan translation. Only a small but important
portion of this literature has been preserved in its original Sanskrit: Vasubandhu’s
Abhidharmakosabhasyam, and its commentary, Yasomitra's Vyakhya. The student
of the Abhidharma is therefore obliged to develop a reading ability in Buddhist
Chinese, Tibetan, and of course, Sanskrit and Pali.

A significant Abhidhamma literature exists in the Pali language, a very close
dialect of Sanskrit (the word “Abhidharma” is Sanskrit, the word “Abhidhamma” is
Pali). In this Pali tradition of Theravada Buddhism (the predominant form of
Buddhism in Ceylon, Burma, Thailand, Laos, and Cambodia), the Abhidhamma
forms one of the Baskets (Pali: Pitaka) of canonical Buddhist scriptures, and so
assumes the role of canonical authority. Even though the Pali Canon, the Tipstaka,
was closed at the Third Council of the Theravadins held in approximately 237 B.C,
Abhidhamma works continued to be composed after this date, although with less
frequency. Theravadin scholar-monks continued to study the Abhidhamma, and
this tradition gave rise to a subcommentarial literature composed in both Pali and
the regional languages of South and Southeast Asia (Singhalese, Burmese, Thai,
etc.). Much of this later, post-canonical Pali Abhidhamma literature remains
unpublished, and almost all of it remains untranslated into any Western language. !

So too only a small portion of the Sanskrit language Abhidharma literature
exists in English translation, although at the present time slightly more exists in
French.

Although English language materials for the study of the Abhidharma
literature are quite limited,—especially when viewed in comparison with the bulk
of the extant literature of this tradition,—there are some excellent books which may
be read with profit by the beginning student of Buddhist philosophy.
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The student would do well to read the excellent essay by Chogyam Trungpa
Rimpoche, Glimpses of the Abhidbarma (Boulder, Prajna Press, 1978) which
distills the essential message of Buddhist scholasticism and demonstrates the
importance of the Abhidharma to the sédhaka of the still vital Tibetan Buddhist
tradition.

Another excellent work of great benefit to the student of Abhidharma is Prof.
Herbert V. Guenther’s Psychology and Philosophy in the Abbidharma (New Delhi,
Motilal Banarsidass, Ist edition, 1970, and many subsequent editions) which gives
the author’s presentation and analysis of the content of both the Northern or
Sanskrit Abhidharma tradition with that of its Southern or Pali cousin.

sekok

It may not be out of place here to say a few words, by way of a #idina, concerning
my involvement with the Abhidbarmakosabbdsyam.

In the years 1964 to 1966 I was enrolled in Tokyo University, in the Department
of Indian and Buddhist Studies, where I studied the text of Gyonen's Rissh#-kayo?
under the direction of Prof. Akira Hirakawa. After I had finished my studies on this
text, I asked Prof. Hirakawa what he would recommendI study next. He asked me if
I wanted to continue with Vinaya studies,—Prof. Hirakawa’s specialty,—but I
replied that I should like to study another field of Buddhism. Prof. Hirakawa then,
recommended that I begin the study of Buddhist philosophy in the traditional
manner, that is, with the study of Vasubandhu’s Abbidharmakosabhasyam (in
Japanese, the Kusharon).? I replied that this would be a fine idea, and so in token of
my new direction in study, Prof. Hirakawa gave me a set of books dealing with the

.philosophy of the Kusharon, the ten volume set, Kusharon-kogs (“Lectures on the
Kusharon”),a work which is the compilation of a series of 238 lectures given on the
Kusharon by one Rev. Horei Sakurai (1861-1923). Rev. Sakurai was a cleric of the
Higashi Honganji Tradition of Jodo Shin Buddhism, and was the incumbent
(fashoksu) of the Hakutoji temple, Fukuoka Prefecture, Kyushu. 4 Rev. Sakurai gave
these lectures in Kyushu in the last decade of the 19th century, and they were
published in 1898 (Meiji 31) by the Shisokan, Kyoto: the set of Sakurai’s lectures
that Prof. Hirakawa gave me had in turn been given to him by his teacher, Prof.
Shason Miyamoto (1893-1984) and so contained the annotation of both of these
scholars.

Sakurai’s book is a very useful scholarly tool, since his lectures were based on the
text of the Kusharon (in Hsuan-tsang’s Chinese translation) and the Chinese
commentaries on this work by Fa-pao and P’'u-kuang, two masters who had worked
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directly with Hsiian-tsang.> I began reading Sakurai’s work in June of 1966 and
completed it several months later. My reading of Sakurai’s work taught me two
things: 1) the commentaries of Fa-pao and P'u-kuang are both valuable sources of
information about the contents of the Kusharon as seen through the eyes of two
eminent Chinese scholar-monks, since they record the oral teaching of Hstian-tsang
concerning many of the philosophical positions presented in the Kusharon; but 2)
for a thorough understanding of the Kusharon, it would be desirable, and in many
places necessary to read the text of this work in its original language, Sanskrit.

At approximately this same time (the middle of 1966) a xerox copy of the
Romanized Sanskrit text of the First Chapter (the Dhatunirdess) of the
Abhidbarmakosabbasyam began to circulate privately among the students in the
Department of Indian and Buddhist Studies at Tokyo University. I was told that this
copy was typed out from photographs secretely taken of a manuscript copy of the
Abbidbarmakosabhasyam discovered by Rahtla Sarnkrtyayana at the Sa-lu
Monastery in Tibet in May of 1934. The photographs were taken of the manuscript
which was then kept at the K. P. Jayaswal Research Institute, Patna; the desire of the
Japanese to see the original text of the Abhidharmakosabhasyam was so great,and
the publication of this text had been delayed so long, that “drastic means” were
called for, and, I was later told, a Japanese nun had secretely taken pictures of the
manuscript and brought them back to Japan. In any case, I now had the First
Chapter of the Sanskrit text of the AbbidharmakosSabhasyam in my hands, and,
upon my return to the United States, I began to study the text in earnest.

To aid my study and my subsequent teaching, I translated portions of Louis de
La Vallée Poussin’s French translation of the Abbidharmakosabhasyam (Brussels,
Institute Belge des Hautes Etudes Chinoises, 1923 - 1931; reprint edition, 1971)
into English. I began with the Ninth Chapter (the Pudgala-pratisedha) and not
with the First Chapter, holding to the Asian superstition that one will never finish
a work if one begins on its first page; I also Romanized the Sanskrit text of the
Ninth Chapter, by now available in Prof. P. Prahdhan’s first edition (Patna, K. P.
Jayaswal Research Institute, 1967), and for two years I taught this Chapter as part
of a Seminar in Reading Buddhist Texts at Brown University (Providence, Rhode
Island).¢ Reading and teaching this Chapter reinforced my earlier thought,
namely that the Abbidharmakosabhasyam can best be understood from its
Sanskrit original.

I then translated the First Chapter from the French of de La Vallée Poussin,
and compared it with the original Sanskrit of Pradhan, and so began my work on
a full translation from the French of de La Vallée Poussin, collated with the
Sanskrit original of the text.
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De La Vallée Poussin’s annotation is based on three major sources. First, the
greater part of his commentary, both in his footnotes and frequently in the body
of the text itself, is based on the commentaries of Fa-pao and P’u-kuang: these
Chinese masters are responsible for determining the filiation of many of the
philosophical positions, objections, and.replies (“The Vaibhasikas maintain”, “The
Sautrantikas object”, etc ) in the text. Likewise Fa-pao and P'u-kuang were
responsible for supplying most of the references to passages quoted from the
Agamas, the Jaanaprasthina (and its related padasistras, the Prakarapapida, the
Vijiianakaya, etc.), the Vibhasi, and the works of Samghabhadra. In their
commentaries, Fa-pao and P'u-kuang also traced the development of many of the
Abbidbharmakosabhisyam’s ideas into later Chinese Mahayana thought.

In 1869 (Meiji 2), the eminent Japanese scholar-monk, Kyokuga Saeki
(1828-1891) published his edition of the Kusharon, the so-called Kando edition
of the Kusharon, or simply, the Kando-bon Kusharon.” Saeki’s edition is rich with
annotation placed at the top (or “crown”, kan-) of the page of text. In his
Kando-bon edition of the Kusharon, Saeki gives all of the various references first
found by Fa-pao and P'u-kuang: he gives the name of the source, its volume and
page number, and in the marginal notes to the text, Saeki also gives the filiation of
thought (“The Vaibhasikas maintain”, etc., as above) first traced out by Fa-pao and
P’u-kuang.

Louis de La Vallée Poussin translated the Abbidharmakosabbisyam from the
Sanskrit as preserved by Ya$omitra, and from the Chinese of the Kando-bon
edition of the Kusharon. In fact, almost all of de La Vallée Poussin’s references to
the Vibbasa and his marking of the filiation of the thought in the body of the text,
are taken directly from the work of Saeki. In those instances where the attribution
of a philosophical position is not in the body of the Sanskrit text, but is based on
de La Vallée Poussin’s reading of Saeki, I have kept the attribution, but have
enclosed it in [square brackets] in the body of the translation. And when in his
footnotes de La Vallee Poussin refers to “the Japanese editor”, he is refering to
Kyokuga Saeki.

In all instances, I have kept de La Vallée Poussin’s footriotes, since they are a
valuable guide to the philosophy of the Abhidharmakosabbasyam, and to its roots
in earlier literature; my only addition to his work is that I have searched out the
Taisho Canon references to these works, since de La Vallée Poussin did not have
the Taisho Canon at his disposal when he was working on the Abhidbarma-
kosabhasyam. (He did however have the Taisho Canon at his disposal when he
was working on the Vijizapti-matrata-siddhi of Hsuan-tsang, cf. his Le Siddhbi de
Hinan-tsang). In the few instances where I was unable to find the Taisho Canon
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references, I have kept the annotation as given by de La Vallée Poussin.

Also in many places in the text de La Vallée Poussin added a great deal of
explanatory material: this I have also kept, since without it many important
passages in the AbhidharmakoSabhasyam would remain unintelligible. Also, since
de La Vallée Poussin did not have a Sanskrit copy of the Abhidharmakosabbisyam
as an integral text, but only as it was quoted in the body of Yasomitra's Vyakhya,
he grouped many of the padas of the Karikas into single Karikas (as did Hsiian-
tsang). The Sanskrit manuscript of the Abbidharmakosabhaisyam however divides
various Karikas into five or six different padas: I have divided these Karikas into
their various padas to match the structure of the Sanskrit original.

In fact, it was my original intention to publish this work with the English
translation on the right facing page, and the Romanized Sanskrit on the left .
facing page, and much work by me and my assistant, the Bangladeshi Bhikkhu,
Ven. Lokananda, went into preparing the text in this manner. Unfortunately due
to the high cost of publishing this work, this format had to be abandoned, but
I hope that some day the Abhidbarmakosabbisyam may be reissued in this
format.

A second concern of de La Vallée Poussin was to give the original Sanskrit of
the Karikas and to reconstruct those passages in the Bbasyam which were of
special importance or difficulty: since the Sanskrit of the Abbidharmakosa-
bhasyam is now widely available, I have omitted all of these footnotes with the
mention that in almost all cases, de La Vallée Poussin was correct in his
reconstructions!

A third source for de La Vallee Poussin’s references was this great Belgian
scholar’s encyclopediac knowledge of Indian Buddhist literature: these footnotes
have of course also been kept, and it is they that stand as perhaps our greatest
legacy from Louis de La Vallée Poussin.

skokok

Back in the United States, one day I happened to meet an old friend, the Rev.
Horya Ito (1911-1985), who was at that time and for many years previous the
Rimban of the Higashi Honganji Betsuin in Los Angeles. He asked me what I
was studying, and I told him of my work on the Kusharon. He asked me what
commentaries I was using, and I told him about the work of Horei Sakurai.
Rimban It6 asked me how this work was regarded in Japan, and I told him of the
praise that it had received from both Prof. Miyamoto and Prof. Hirakawa, and
that a copy of this work was used by them as a symbol of the traditional study of
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the Kusharon. Rimban Itd’s eyes clouded over, and he said softly, “Horei Sakurai
was my father.” From that time on Rimban It6 maintained a close interest in my
work on the Kusharon, and it is sad that he did not live to see the completion of
this work, a work which owes its very inception to the work of Horei Sakurai.

At this point I should like to thank a number of persons who contributed
much to the completion of this work: first, Mrs Sara Webb, who has helped me
much in translating the finer points of de La Vallée Poussin’s French; her aid has
been and remains invaluable. I should also like to thank Mr Jean-Louis d’Heilly,
who typed much of the translation of the Abbidbarmakosabbasyam into the
computer of the University of Oriental Studies, who rendered me great assistence
in making sure that the text was understandable, and who successfully urged me
to translate into English the vast bulk of the technical Sanskrit terms kept by de
La Vallée Poussin in the body of his text.

I should also like to express my gratitude to my parents, Olivia Maude
(Arwedson) and Dr. L. Leo Pruden for their continued support of my studies both
in America and in Japan: it is a source of regret that neither of them lived to see
the completion of this work.

This work must be dedicated however to the small but eminent band of
Japanese scholars whose work on the AbhidharmakosSabhasyam has kept alive the
flame of traditional Buddhist scholarship in the 20th century, scholars such as
Prof. Akira Hirakawa and Prof. Ken Sakurabe. May the merit of this publication
accrue to their health and long life.

Los Angeles Leo M. Pruden
June 1986
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1. For example, Prof. Kogen Mizuno lists some four major and sixteen minor Pali language
commentaries to the Abhidh tthasarigaha,a work composed in tenth century Ceylon by the
Elder Anuruddha; eighteen of these commentaries were composed in Burma. See Kogen Mizuno,
general editor, and U. Vepunla and Tadashi Toda, translators, Abidammattasangaha: Nampo-
bukkyo tetsugaku kyogs gaisetsu, p. 16, published by the Abidammattasangahakankokai, 1980,
privately printed. See also Mrs. Mabel Bode (=Mabel Haynes Bode), The Pali Literature of
Burma, London, Royal Asiatic Society, 1909.

2. Our work on the Rissh#-kayo was published in the Kokuyaku-issaikyo: Wakan-senjutsu-bu, vol.
97, p. 1-72, Tokyo, Daitd-shuppan-sha, 1970.

3. According to an account preserved in the 1321 work, the Genkd-shakusho (compiled by Kokan
Shiren, 1298-1346), the Far Eastern student of Buddhist philosophy is traditionally supposed to
study the Kusharon (=the Abbidharmakosabhasyam) for eight years, and then follow this with a
three years’ study of the Jo- Yusshiksron (=the Vijfiapti-matrata-siddhs). In the words of the adage,
ywishiks , kusha hachinen; (the sequence is reversed for reasons of syllable count).

4. Much information concerning the life and career of Rev. Horei Sakurai was given to me by
Mrs. Kazuko Itd, the widow of Rimban Horyi It5, and their son, the Rev. Noriaki Ito. I wish to
express my appreciation for their aid.

5. Fa-pao, whose dates are unknown, worked with Hsuan-tsang on the translation of the
Abhidharmakosabbasyam in 654; he also worked with Hsuan-tsang on his translation of the
Vibhasa in 659, and in this latter instance he is reported to have objected to Hsuan-tsang’s
addition of sixteen additional characters to the text for purposes of elucidating an obscure point.
Fa-pao is counted, together with P'u-kuang, as one of Hsuan-tsang’s major disciples. After
Hsuan-tsang’s death in 664, Fa-pao is recorded to have worked with I-ching from 700 to 703;
under I-ching, Fa-pao served as the proof-reader (ch'eng-i) for some twenty works. See
Mochizuki, Bukkyo-daifiten, VAGG1.

P'u-kuang, also an early disciple of Hsuan-tsang, worked on the translation of the
Abbidharmakosabhasyam, and in addition is reported to have worked with Hsuan-tsang on his
translation of the Maha-Prajfiaparamita Satra in the period 656 to 663. His dates are also
unknown. See Mochizuki, op. c#., V.4408.

6. I began my teaching of the Abhidharma—more specifically readings from the text of the
Abhidbarmakosabhasyam—in the academic year 1970 - 1971 at Brown University, and I have
continued this teaching at both the Nyingma Institute (Berkeley, California), and at the
University of Oriental Studies (Los Angeles). When I first taught at the Nyingma Institute in the
summer of 1971, I prepared a draft translation of my Introduction (“The Abhidharma: The
Origins, Growth and Development of a Literary Tradition™) for the benefit of the students, to
serve as an introduction to the historical process that led to the growth of the Sanskrit tradition of
Abhidharma literature. The first part of the essay is a free translation of the introductory section
(pages 13 to 61) of Prof. Ken Sakurabe’s outstanding Japanese translation of the first two
chapters of the Abhidharmakosabbdsyam, his Kusharon no kenkys ("A Study of the Abhi-
dbarmakosabhasyam”), Kyoto, Hozokan, 1969 (first edition). The second part of this Introduc-
tion is a translation of pages 110 to 114 of Prof. Rytjo Yamada's Bongo Busten no shobunken
(“The Manuscript Sources of Sanskrit Buddhism”, Kyoto, Heirakuji-shoten, 1959 [first edition])
which deals with the Sanskrit fragments of the Abhidharma literature. This part of the
Introduction has also been augmented by the bibliographical material given in volume one of
Prof. Akira Hirakawa's Kusharon-sakuin (“Index to the Abbidharmakosabhasyam”, Tokyo, Daizo
-shuppan kabushiki-kaisha, 1973). )
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7. Kyokuga Saeki appears to have been the first to term his works the “bsnds” editions. His first
Kando-bon was his edition of the Kusharon, the Kando Abidatsuma Kusharon, published by the
Hozokan, Kyoto, in 1869. He followed this by Kando editions of the Sankoku-buppo-denzi-engs
(1888), and the Yuishsks-sanruikyo-sen’yd and the Jo- Yuishsksron (both in 1890). Kands editions
were continued after his death (cf. the Immyo-sanjisanka-honsa-hasange in 1895) by his disciples
and students, Shundo Sugihara and Et6 Senabe.

For the life of Kyokuga Saeki, see Mochizuki, 0p. cit., 1.624.
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XXX The Abbsdbarma

1. Origin and Growth of abbidharma.

Today the word abhidharma signifies the third of the Three Pitakas (Skt:
Trépitaka) or collections of scriptures that go to make up the full Buddhist Canon.
These three Pitakas, or collections, are: 1) the S#ras or Agamas, the words of the
Buddha, directed to both laymen and clerics, dealing with a host of different topics:
ethics, philosophical questions, legends and tales, etc.; 2) the Vinaya, directed to the
monks and nuns of the Buddhist Sangha, spelling out the prohibitions to be
followed by the clerics and injunctions on the carrying out of various seasonal
events, adjudicating disputes, the distribution of property, etc.; and 3) the
Abhidharma Pitaka,a number of texts! later in compilation than either the S#7s
Pitaka or the Vinaya Pitaka.

If the word abhidharmadoes not signify the Third Pitaka in its totality, then the
word signifies the contents of this Third Pitaka, its style of thinking and writing,
and thus a certain type of commentarial literature, the Sas¢ras or commentaries on
the S#zras of the Buddha.

Since the S#tras and Vinaya, it is believed, took their essential form before the
Third Pitaka was given its final form, the word abbidharma as used in the Sitras
and in the Vinaya, was a word that did not signify the Third Pitaka. What thendid
the word abbidharmasignify when it was first used in the S#¢ras and Vinaya, in the
reputed words of the Buddha? '

There are two meanings to the word abhidharma: 1) referring to the Dharma;
and 2) the higher, or superior Dharma.

The first person interested in the etymology of the term abhs-dbarma was
N.W. Geiger, in his work, Pali Dhamma (1921), where he states, “abhidhamma
originally mean the highest Dhamma; such is the interpretation of later
commentators, that is, abhidhamma as uttaradhamma.” The earliest meaning of
the word abhidhamma, he held, is “concerning the dhamma, or referring to the
dhamma.” In the S#tras, indeed,this word always appears in the locative case, as
abhidhamme, (“with respect to Dhamma”) and in this manner parallels the form
abhivinaye (“concerning the Vinaya”).

This definition (“concerning the dhamma”) was adopted by the Critical Pal
Dictionary (1935, Ist edition) where this form was termed (p. 350) a prepositional
compound, and the word itself defined as: “as regards the dhamma.”
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2. Abbidbamma as “bigher dbamma’.

The Pali Text Society’s Pali-English Dictionary (Ist edition 1921-1925, p. 65)
gives the meaning of the word abhidhamma as: “the special Dhamma, i.e., 1) the
theory of the doctrine, the doctrine classified, the doctrine pure and simple (without
any admixture of literary grace or of personalities, or of anecdotes, or of arguments
ad personam . ..” This is a definition adopted by G.P. Malalasekera, Dictionary of
Pali Proper Names.and by Etienne Lamotte, in his Histosre de Bouddhbisme indien,
p. 1971

Among the English translations from the Pali Sutras (Pali: s#ta; in their
collections known as the Nikagyas), CAF. Rhys-Davids gives “the advanced
teaching of Doctrine” (Dialogues, 1, 19.246); FL. Woodward gives “extra
doctrine” (Gradual Sayings 1.276) and “the further doctrine” (Gradual Sayings,V, p.
19, 139 ff); EM. Hare gives "More-Dhamma” (#b4d. 11185, IV. 267); and Lord
Chalmers gives “quintessential Doctrine” (Further Dialogues 1.155) and “higher
branches of the Doctrine” (#bid., 1.133).

Kogen Mizuno gives, as a definition of abhidhamma in his Index to the Pali
Canon (Part 11, p. 34), the “superior dhamma”, the “higher dhamma”, and the
“most distinguished dhamma”.

E]J. Thomas, in his History of Buddhist Thought (p. 159, 276) gives “special
dhamma” and “further-dhamma” as translations for abhidhamma. TW. Rhys-
Davids defines abbi-dbamma and abbivinaya as “the higher subtleties of the
Dhamma and Vinaya”.

From the above then we can see that there are two schools of interpretation
concerning the meaning of the word abhidhamma, a fact pointed out by LB. Horner
in her article “Abhidhamma Abhivinaya in the First Two Pitakas of the Pali
Canon”, in Indian Historical Quarterly X113 (Sept. 1941), pp. 291-310. According
to Horner, the meaning of the word abhidhamma, in the Pali Canon, “fluctuates”
between these two definitions (the non-judgmental “concerning the dhamma”, and
the judgmental “higher, superior (hence, better) dhamma”), but that in point of
fact, these two meanings of the word are not mutually exclusive.

According to Ken Sakurabe, Geiger's definition of abbidhamma (“concerning
the dhamma”) is correct, whereas the Pali Text Society and LB. Horner rely
overmuch on the traditional interpretations of later Singhalese commentators.

Let us then take a look at the usage of the word abhidhamma as it is used in the
Pili Canon of the Theravadins. Following are some examples of these two words,
abhidbamma and abbivinaya, used together as a set phrase in the Canon:

1. Vinaya Pitaka, 1, p. 64:
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aparehi pi bhikkhave paficah’angehi samannagatena bhikkhuna na upasampa-
detabbam, na nissayo databbo, na samanero upattapetabbo: na patibalo hoti
antevasim va saddhivihdrith va abhisamacarikaya sikkhaya sikkhapeturn,
adibrahmacariyikaya sikkhaya vinetumn, abbidhamme vinetum, abhivinaya
vinetum, uppannain ditthigatai dhammato vivecetum vivecapeturi.

“And monks, if a monk is not possessed of five further qualities he should
notordain . . . anoviceshould not attend him: if he is not competent to make a
pupil or one who shares a cell train in the training regarding the fundamentals
of conduct, to lead him in the training regarding the fundamentals of the
Brahmafaring, 2o lead him in what pertains to dbamma, to lead him in what
pertains to discipline, to discuss or get (another) to discuss, by means of
dhamma, a false view that has arisen. . .” (translation by I.B. Horner, SBB XIV,
p- 84; see also Horner’s discussion of abhidhamma, abhsvinaya in SBB XIII,
Introduction, p. x and following).

This same passage is translated by Rhys-Davids and Oldenburg, SBE, XIII,
pp. 184-5):

“And also in other five cases, oh Bhikkhué, a Bhikku should not confer, etc.:
when he is not able to train an antevasika or a saddhiviharika in the precepts of
proper conduct, to educate him in the elements of morality, to instruct him in
what pertains to the Dhamma, 20 snstruct him in what pertains to the Dbhamma
a false doctrine that might arise . . .”

In the above text the words are given in the locative case, which in Pali means
“with reference to”, “pertaining to”. Here the word abhidhamma refers to the
details of the dhamma (i.e., S#¢74) study, and to the details of Vinaya study. Horner,
Rhys-Davids, and Oldenburyg all agree in this interpretation.

2. Digha Nikaya, 111, 267:

puna ca parain avuso bhikkhu dhamma-kamo hoti piya-samudhaharo abhi-
dhamme abhivinaye ulara-pamujjo. Yam p'avuso bhikkhu dhamma-kamo
hoti . . . pe . . . ulara-pamujjo, ayam pi dhammo natha-karano.

“And furthermore, friends, he loves the doctrine, the utterance of it is dear
to him, he finds exceeding joy in the advanced teaching of both Doctrine and
Discipline.” (TW. and CAF. Rhys-Davids, SBB, XC IV, p. 246; see also
footnote 2, where Buddhaghosa’s gloss on this passage is given).

In this above example (which is in Av 24, 90, 201, 339) the ideal monk is
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described. Horner feels that two dbammas are spoken of: 1) dbamma-kémo,and 2)
abbidbhamma and that abbidhamma is used to distinguish it from the first and lower
type of dhamma. According to Sakurabe, this is a forced meaning, an interpretation
not necessary for an understanding of the passage.

3. Magjhima Nikéya, 1, p. 472:

aranfiaken’avuso bhikkhuna abhidhamme abhivinaya yogo karaniyo.
Sant’avuso araffiakarh bhikkhurh abhidhamme abhivinaye panharn pucchi-
taro. Sace avuso aranfiako bhikkhu abbidhamme abhivinaye panham puttho
na sampayati tassa bhavanti vattaro:

. .. arafiflaken'avuso bhikkhuna ye te santa vimokha atikkamma riipe artippa
tattha yogo karaniyo . . . arannaken’avuso bhikkhuna uttarimanussdhamme
yogo karaniyo.

“Your reverences, earnest study in Further-Dhamma, in Further-
Discipline should be made by a monk who is forest-gone. Your reverences,
there are those who will question a monk who is forest-gone on Further-
Dbhamma and Further-Discipline. If, your reverences, a monk who is forest-
gone, on being asked a question on Further-Dhamma, on Further-Discipline,
does not succeed in answering it, there will be those who speak about him and
say ...

“Your reverences, earnest study should be made by a monk who is forest-
gone concerning those that are the peaceful deliverances and are incorporeal
having transcended material shapes . . .

“Your reverences, earnest study in states of further-men would be made by
- a monk who is forest-gone . . .” (English translation by 1.B. Horner, Middle
Length Sayings, 11, p.145).

Here Horner maintains that since the three accomplishments of the forest-

dwelling monk are all put in the locative case (abbidhamme, abhivinaye, yogo .. ),
' abhidharma and abbivinaya refer to superior states of attainment. According to
Sakurabe, however, this passage is like the Digha passage (no. 2 above). This
occurrence of the terms abhidhamma-abhivinaya is the only place in the Sa@tras
where abhidharma and abhivinaya are ranked together with supernormal states of
attainment, but such an explanation as Horner’s is not necessary for under-
standing the sense of this passage.

3. Abhidhamma alone.
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There are, to be sure, a number of passages where the word abbidbamma
occurs apart from the word abbivinaya.

1. Majjhima Nikaya, 1, p. 214 gives:

idh'avuso sariputta dve bhikkhii abbidhammakathan: kathenti, te anhamafi-
fiamn pafihath pucchanti, affiamafifiassa pafiham puttha vissajjenti no ca
samcadenti, dhammi ca nesam katha pavattani hoti.

“In this connection, reverend Sariputta, two monks are talking on further
dbamma;, they ask one another questions; in answering one another’s
questions they respond and do not fall, and their talk on dhamma goes
forward.”

2. Majihima Nikaya, 11, p. 239:

tasmatiha, bhikkhave, ye vo maya dhamma abhinfa desota, seyyathidarn:
cattaro satipatthana, cattaro sammappadhana, cattaro iddhipada, paficindri-
yana, pance balani, satta bojjhafiga, ariyo atthangiko maggo,—tattha sabbeh’va
samaggehi sammodamanehi avivadamanehi sikkhitabbam; tesan ca vo,
bhikkhave, samagganath sammodamananath avivadamananam sikkhatarh,
siyamsu dve bhikkhu abbidhamme nanavada.

“Wherefore, monks, those things taught to you by me out of super-
knowledge, that is to say the four applications of mindfulness, the four right
efforts, the four bases of psychic power, the five controlling faculties, the five
powers, the seven links in awakening, the ariyan eightfold Way—all together,
in harmony and without contention you should train yourselves in each and all
of these. But when you, monks, all together, in harmony and without
contention have trained yourselves in these, there might be two monks
speaking differently about Further-Dhamma.” (English translation by IB.
Hotner, Middle Length Sayings, 111, p. 25.)

After the Buddha has taught, through his dbamma-abhisizia (his higher or
superior knowledge of the dharma), the thirty-seven factors of enlightenment,
two monks are now depicted as having abhidhamme nanivada, “differing views
on abhidhamma,” and the other monks should try to settle the contentions of
these two. The 37 dhammas so taught are by definition dbamma abhi#ifia, or
abbidbamma. Thus the two monks’ contentions are regarding these itemized, 37
superior dharmas. This is the opinion of I.B. Horner.

Sakurabe points out that the word dbamma is given in the plural whereas
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abhidbamma is given in the singular locative case, so this connection between
dbhamma-abhififia and abbidhamma is unnatural. Geiger translates this passage as
“zwei Bhikkhu, die uber den dhamma verschiedenes aussagen,” and so translates
abhbidbamme as “concerning the teaching.”

4. Abbidhamma-katha.
The phrase abbidhamma-katha occurs some three times in the Pali Canon.
1. Majjhima Nikdya, 1, p. 214:

idh'avuso sariputta dve bhikkhi abbidhammakathan: kathenti, te
anflamafifiath panham pucchanti, afiflamanfiassa pafiharh puttha vissajjenti
no ca samsadenti, dbarmmi ca nesain katha pavattani hoti.

“In this connection, reverend Sariputta, two monks are talking on further
dhamma; they ask one another questions; in answering one another’s
questions they respond and do not fall, and their talk on dbamma goes
forward.”

In this passage the phrase abbidbamma-katha is followed by the words
dbhammsi . . . kathi . . . So too the following passages from Majjhima Nikaya, |,
p- 218:

sadhu sadhu sariputta, yatha tain Moggallano va samma byakaramano
byakareyya. Moggallano hi Sariputta dbammakathiko ti.

“It is good, Sariputta, it is good. It is so that Moggallana, in answering you
properly, should answer. For, Sariputta, Moggallana is a talker on dbhamma.”
(IB. Horner, Mtddle Length Sayings, 1, p. 270; see also her note on this
passage.)

Here we see that anyone who gives a correct, clear account of dhamma is a
dbhamma-kathiko, a “speaker on dhamma.” But later commentators (namely,
Buddhaghosa, in his Asl. p. 29) terms a dbamma-kathiko to be an abhidhamma-
bhikkbu,a monk who specializes in the study (and teaching) of the abhidhamma.

In another passage (Arnguttara, 111, p. 392), a monk who can do abbidhamma-
katha well is to be respected and honored. According to Sakurabe, this refers to
one who can preach correctly and well, and the term abhidhamma in this passage
as yet has no specific sense of a superior doctrine, but rather just the superior
talent of being able to present the dharma well.

In another passage (Anguttara, 1lI, p. 107) an ignorant monk confuses
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abhidharma-talk, and becomes verbose and long-winded (vedalla-kathi) and, by
doing so, pollutes the Dharma and the Vinaya.

S. Traditional Explanations of Abbidbamma.

In the Pili commentarial literature, the word abbidhamma clearly means “a
special, superior dharma.” This is seen in some of the words and phrases used by
the later Pali commentators in describing the abhidhamma.

In commentaries on the S#tras, the abhidharma is termed wtara-dhamma,
“the highest dharma,” and abbi-visittha dhamma, “the very distinguished
dhamma.”

In commentaries on the Abhidhamma, the words dbamma-atireka (unique
dhamma) and abbamma-visesa (distinguished) are used. Abhidhamma is called in
the plural vuddbimanto dbhamma (the expanded, augmented dhammas), salak-
kbani dbhamma (unique dharmas), pajita dbammdi (dharmas to be honored,
worshipped), parichinni dharmdé (special dharmas), and adbiki dhamma (ex-
cellent dharmas). Such traditional Pali commentators have influenced the Western
translators of the Suttas to see in the word abhidhamma more than it probably
originally intended (as Rhys-Davids, Woodward, Hare, Chalmers, et al.)

This understanding was roughly the same in the case of the Sanskrit tradition
of Northern Buddhism. In the Chinese translation of the Majjhima Nikaya,
(termed the Madhyama Agama in Sanskrit and traditionally held, in Far Eastern
Buddhism, to be a Sarvastivadin compilation), we see such phrases as “He
discusses the very deep abhidharma,” or “He speaks the very profound abhi-
dharma . ..” (T 1, p. 450a, p. 634c, p. 688c, and p. 727b which corresponds to
Majjhima, 1, p. 214). The translation of the phrase abbidharma-katham kathenti
("he speaks abhidharma-talk,” as above Majjhima, 1, p. 214) is, in the Chinese
translation, prefaced by the word “deep” or”profound” (Skt. gambhiram), added
by the translator, based on his idea of the Abhidharma as a unique and superior
teaching.

6. Abhidbhamma in the Mahavibhasa

The major Sarvastivadin compendium of thought, the Mahavibbasa (The
Great Commentary) gives a full list of synonyms and definitions of the word
abbidharma (T. 27, p. 4) recognized by various Sarvastivadin masters, as well as

by masters of various other traditions (the Mahi§asakas, the Dharmottaras, the
Grammarians, etc.), which reflect by and large the prevailing traditional definition



Pruden xxxvii

of abhidharma as “a superior teaching”; but in the Mahavibbdsa's list of
definitions, covering some 20 pages in its Chinese translation, the definition
“concerning the dharma” appears a large number of times also.

The Abbidbarmakosabhisyam reflects this approach when, in its analysis of
the word abbidharma, it says that abhi means abbimukha, “facing,” “with

reference to,” “in the direction of,” “taking something as the object of study or
analysis.”

7. The Abbidbamma Pitaka.

From whence then did the third collection of writings, the Third Pitaka, the
Abbidbamma Pitaka, arise?

There are two major scholarly opinions concerning how the Abhidhamma
Pitaka came into existence.

The first opinion was initially propounded by Taiken Kimura in his book
Abidatsuma-ron no kenkyi (A Study of the Abhidbarma Sastras, now vol. VI of
the Kimura Taiken Zenshd.) According to Kimura, abbidharma signified “con-
cerning the dharma,” and soon referred to discussions centered on the dharmas,
their various classifications, itemizations, etc. This discussion was termed abhs-
dbamma-kathi (katha = discussion, debate), and such discussions came to be
collected together to form the Abhidbamma Pitaka. This view is the generally
accepted view among Japanese scholars. (For this view in recent Japanese
publications, see Bukkyogaku-fiten, edited by Taya, Oché, and Funabashi, 1955
edition, under the entry abidatsuma, p. 6, and the article “Bukkyd tetsugaku no
saisho no tenkai” by Tetsuro Watsuji, in the Watswsi Tetsuro Zenshd, vol. 5,
p. 311, 344).

The second view was introduced by Geiger (in his Pali Dbhamma, p. 118 ff.)
and has been adopted by most Europeans (as A. Bareau, Dhammasangins,
traduction annotee, 1951, p. 8 ff; Etienne Lamotte, Histosire, p. 197; E.
Frauwallner, WZKSO (1964), p. 59; see also Pali Text Society, Pali-English
Dictionary, under matika). This opinion holds that the earliest form of what we
now call the Abbidhamma Pitaka is seen in what is termed in Pali the maika
(Sk: matrka). In the Pali Canon there very frequently occurs (some 18 times) the
set phrase: dbammadharo vinayadbaro maikidbaro (“holding, grasping,” ie.
“study and recitation of Dbamma, of Vinaya, of Matika"). Here there are three
distinct objects of study, the Dbhamma (the Satras), the Vinaya, and the Marikas,
or “summaries”.
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8. The Matika.

The word matska is used in a variety of contexts. It is used to signify: 1.
commentarial literature on the sttras (Pat. 1.1); 2. the books that go to make up
the Abbidhamma Pitaka (Asl., p. 3); and 3. commentaries not included within the
Abhbidbhamma Pitaka (Vism. p. 536, 546, 626, etc.).

Generally then, the meaning of matika is: a list of items or words that serve as
the object of debate or discussion, the technical terms of the commentarial
literature.

Within the Vinaya Pitaka, the word matika is used in the order: Vibhariga,
Khanddhaka, Parivira, and Matika, so that here the word means the Patimokkha
list of rules, that is, the essential items or rules of the Vinaya, devoid of illustration
and elaboration.

So matika with reference to the Suttas and Vinaya has points of similarity:the
usage in both contexts signifies a bare, skeletal itemization of words or terms
apart from their explanations or elaborations.

In the commentarial literature, then, mazika signifies an (earlier) bare-bones
list of dharmas, which underwent later elaboration, and the eventual codification
of this elaboration developed into the various books of the Pali Abbidhamma
Pitaka. In the Vinaya, then, the matika referred to the Pratimokkha list of rules,
which madtiki then led to the elaboration of these rules, the circumstances
surrounding their promulgation by the Buddha, the exceptions to the rules, their
penalties, etc.

The earliest meaning of the word matska, then, was merely a list. It was only
later that the word matika came to mean the Patimokkha rules themselves (the
present-day meaning of the word), a change in meaning from "a list” to "the List,”
a change likewise seen in its further meaning as a list of technical terms, of
dharmas, used in abhidharma discussions.

Thus the word matika, as used in Vinaya Pitaka, means a list of essential items
(here the Vinaya rules) within the Vinaya Pitaka; when the word is used in the
Suttas, it refers to a list of items (a list of dharmas) within the Swttas.

Within the Suttas, the word matika occurs, according to Sakurabe, in only
those passages ina later stratum of the Canon, texts which themselves are already
close to being abhidharmic texts. Likewise this is the case with the Vinaya Pitaka:
the word occurs in its later passages, or in passages that have already assumed a
commentarial status. So the list: dbamma-vinaya-matiki could conceivably be
translated “the teaching, its monastic rules, and the itemized lists of their contents
or essentials.”
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One Japanese scholar even goes to far as to say that the phrase babussuto
agatigamo dbammadharo vinayadbaro matikadharo be interpreted by dgata-
agamo equalling dbamma dharo, and vinaya equalling matiki (Egaku Mayeda, in
his Genshi Bukkyo Seiten no Seiritsu-shi kenkysi, p. 194), that is, “the learned
agata-dgamo (understander of the tradition) who is a dbamma-dbaro, (and the
learned) upholder of the Vinaya who is an upholder of mazika.”

9. Matika and Abhidharma.

There are several passages in the scriptures that do show that the term
matrki was seen as synonymous with the word abbidharma.

A. In one text preserved in Chinese translation (T. 24, p. 408b), vol. 40 of the
Ksudyakavastu of the Mula-Sarvastivadin Vinzya, it states that after the First
Council had finished reciting the S#ras and the Vinaya, Katyayana said, “Persons
of later generations will be of little wisdom and of dull faculties; their
understanding will be based on the text [of scriptures], and they will not penetrate
to its deeper meaning. Now I shall myself recite the Mazrka, in order that the
meanings of the S#tras and the Vinaya will not be lost.” He then recited the 37
components of enlightenment (the bodbyargas, see above, Mazj. I1. 239), and he
then said “Know therefore, this is the S#tra, this is the Vinaya, this is the
Abbidbarma.” Here then Matrka means the itemized dharmas in the S#tras and
the Vinaya,and the identification is made between it and the Abbidharma.

B. The identification is also made in the Kathavatthu, reputedly the latest
work in the Pali Abbidhamma Pitaka, where in the “Journal of the Pali Text
Society,” 1898, p. 7, Geiger regards this identification as being the original word of
the Buddha.

C. This identification is also made in the Asoks-avadina, the biography of the
Emperor Asoka; see its Chinese translation, the O-ys-wang ch'wan, T 50, p. 113c.

D. In the Yogacara's huge encyclopaedic work, the Yogacarabhami, vol. 81 (T.
30, p. 753b), one of the twelve classes of literature into which all Buddhist
literature is divided is #padesa, discussions or debates wherein all the dharmas are
correctly analyzed. Here #padesa is otherwise termed matrkai or abhidbarma.
Further, this mdatrka is an exhaustive and thorough-going analysis (of the
dharmas).

From the above, then, we can see that the Matikas (or Matrkas) performed an
important function in the development of the corpus of Buddhist literature, as
admitted in traditional Buddhist literature itself.

By itemizing the component parts of the Dharma and the Vinaya, the
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Matrka did play an important part in the later elaboration which is Abhidharma
literature. However, the Abhidharmikas worked on these lists, minutely analyzed
the items on these lists, and then proceeded to give long, exhaustive treatises on
each item. So the Marka represents but one aspect of the whole picture of the
growth of the Abbidharma.

If the Abhidhamma was merely speaking on the dhamma as some scholars
maintain, and if the Matiki served as the nucleus of later Abhidhamma
elaborations, why, when the literature was codified into a Pjfaka, was it named the
Abhbidbamma Pitaka, and not the Matika Pitaka? It appears then that the Mazikas
did not dsrectly develop into the Abhidharma literature as we now have it.

As Kimura has shown, in the earliest Buddhist Sangha, abbidbamma-katha—
discussion on the dharma—had a direct relationship with the later development
of the commentarial literature on the Dbamma, the Abhidhamma commentaries.
In the process, there were two tendencies; one: to summarize and to itemize, and
two: to analyze and elaborate. This latter tendency came to predominate, and the
name for this—abhidhamma—came to be attached permanently to this new
corpus of literature.

10. Abhidbarma in the Agamas: the Religion of the Agamas.

There are abhidharmic tendencies in the extant sutras, in Pili as well as in
those preserved in Chinese translation. Let us say a few words first, however,
about the religion of Ehe early Buddhist canon, the religion of the Agamas.

According to de La Vallée Poussin, all the teachings of the Buddha were not
publically given out. Instead, much of the philosophy and the more subtle forms of
the teaching were embodied in texts which were reserved for the study of monks
in their monasteries; and the Agamas (or Nikiyas), the earliest form of the
Buddhist sermons which have been preserved for us, are such philosophical texts
as were transmitted from one generation of monks to those of a subsequent
generation. Such texts are then the “clericalized” texts, and in these texts we see
only a small bit of the popular side of early Buddhism.

Such is the case, to be sure, in any religion, and this is especially so in the case
of Indian religions. Any Indian religion has two sides to it: a clerical, well worked-
over doctrine, and a popular aspect of the religion, which includes many elements
brought over in the mind of the new converts to the religion. But the important
point to remember is that the extant literature of any religion is the technical
literature used in the monasteries. The real face of early Buddhism in all of its
aspects cannot be gotten at only through its literature, but must also be obtained
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through archaeology, art and chronology (Le dogme et la philosophie du
Bouddhbisme, 1930, Chap. VII). Such a mass Buddhism was the Buddhism that
preceeded the canon, “precanonical Buddhism” (Bowddhisme precanonsque). Its
contents were not only a darfana—a systematic school of Indian philosophy, a
consistent world-view—but a faith concerned with spirits and the release of these
spirits from the round of birth and death, having, according to scholars, little in
common with the doctrines of anitya, anatman, and dubkba so often stressed in
the Agama: (see de La Vallée Poussin’s Nirvina, 1925, p. 85, 115, 131). The
spread of Buddhism was dependent upon its moral teaching, the personality of its
founder, its wisdom embodied in memorable sentences and couplets (the
Dbhammapada or Udanavarga), coupled with popular animal tales (the Jazakas)
(see The Way to Nirvina, 1917, Chap. V). Buddhism was also closely related to
ancient Indian nature worship, the worship of certain trees, and the veneration of
snakes.

Buddhism also came to be changed, especially on its popular level, by virtue of
the influence of non-Buddhist religions, through the conversion to Buddhism of
many non-Buddhists who brought their own ideas into the company of older
believers. Popular Buddhist religion absorbed much of the pan-Indian pantheon
of deities. However formal and set its doctrines might have been, most of the
believers of Buddhism were but “demi-civilize” or semi-civilized (Bouddhisme,
1909, p. 349 ff.). Such is also the view of A.B. Keith (Buddhist Philosophy in Indsa
and Ceylon, 1923) and C.A.F. Rhys-Davids (S#kya or Buddhist Origins, 1931,
p. 431 ff.).

11. The Agamas and the Nikdyas.

This above view was strongly opposed by Stcherbatsky (The Conception of
Buddbist Nirvapa, 1927). De La Vallée Poussin would appear to oppose the
popular elements of early Buddhism to the scholarly works of later Buddhism:
such would imply that there is something essentially different between early
Buddhism and Abhidharma Buddhism. Stcherbatsky held that the Buddha was a
product of the philosophical environment of his time, and that he obviously had a
well-defined philosophy with its attendant metaphysic.

But even if the set passages and formulas were removed from the Aamas, de
La Vallée Poussin and Rhys-Davids cannot say that Buddhism is merely a faith
concerned with spirits and immortality. So-called popular Buddhism and “pure”
clerical Buddhism cannot be so clearly distinguished one from the other. Yet the
Agamas do not give a clear picture of early Buddhism, especially in its popular
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aspects: the Agamas are the traditions (dgama) of a scholarly elite, as de La Vallée
Poussin maintains.

The Agamas, literally the “transmitted” (doctrines) were in a sense also
Nikayas (compilations): the transmitted doctrines were collected together, formal-
ized, and their vocabulary became technical terms; these terms came to be
analyzed through vibhangas (long, explanatory definitions) and néruktas (ety-
mologies); these same terms were also organized on the basis of numerical
categories or on the basis of similarities (samzyukta) into matrkas. So the
tendencies that led ultimately to a systematic Abhidharma literature led in this
same process to the systematization of the Agamas (the traditions) into Nikdyas
(formal literary compilations).

In summary, the Agamas are doctrinal compilations from an early stage of
Buddhism, and their recensions (Ns&gyas) are in a sense Abhidharmic compila-
tions and, being largely abhidharmic in tendency, they led ultimately to the growth
of the Abbidharma as a separate literary genre.

12. Abhidharmic Tendencies in Extant /fgama.r: Numerical Categories,
Saryuktas, and Vibbarigas.

Abhidharmic tendencies, tendencies that led eventually to the growth of a
separate literature, can be seen early in some scriptures. The use of numerical
categories is one such tendency.

A. The Sargiti-suttanta (the “recited” sutra, Digha Nikaya no. 33, vol. III, pp.
207-271) lists a variety of items in a list from one to ten (one item, two items,
three items . . .) Digha Nikaya no. 34, the Dasustara-suttanta, lists items in a list
from one to ten, but now analyzes them according to various other categories,
marking then a further development along abhidharmic lines.

This same tendency is seen in the case of the Arnguttara Nikiya (anguttara,
“increasing by an item”), which classifies all of the suztas in its collection on the
basis of numerical categories: thus all s#tas dealing with any group of “four”
items are collected together, followed by all s#ttas dealing with “five” of anything
(up to eleven items). This scheme then forms the basis for this one collection of
texts, or nskdya.

B. Many other s#ttas or agamas were joined to one another on the basis of
their affinity in subject matter. To be sure, this is not sharply distinguishable from
the above numerical classification, but now the items are more meaningfully
arranged. Such texts are called samzyuktas (Pali: samyuttas) or “conjoined” texts.
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Examples of this tendency are the Sal-gyatana vagga (vagga = section or
chapter) in the Majjhima Nikiya, and the Kamma-samyutta vagga in the
Majihima: i, all those texts dealing with the gyatanas were grouped together, as
were all those texts dealing with karma.

This too became the guiding principle in the compilation and editing of the
Samyutta Nikaya and parts of the Khuddaka Nikiya.

C. The concept of an expanded commentary (a vibbariga) is best seen in
individual suttas in the Sarmyutta Nikaya and in the Majihima Nikaya. Many such
texts have the word vibharga in their titles:

Samyutta Nikiya X11.2: the Vibbargam (11, pp. 2-4), which is an expansion of
XIL1 (desana);, XLV.8, the Vibbarigo (V. pp. 8-10), which is a commentary on the
Noble Eightfold Path; and L1.20, the Vibhanga (V, pp. 276-281), which is a
commentary on the s2ddhbs, or supernormal powers, of a Buddha.

The Majjhima Nikiya has Majj. 135, the Chila-kamma-vibhaniga sutta
(c#la = smaller, lesser) (III, pp. 202-206), which treats of Karma, and is followed
by the Mahi-kamma vibhanga-sutta, Majj. 136 (pp. 207-215) which is an
elaboration of certain of the former sutta’s sections; Majj. 137, the Salayatana-
vibhanga-sutta on the six gyatanas (p. 215-222) and all of its following sustas are
vibbangas: Majj. 138, 139, 140 (on the dhatus), 141, 142. Synonymous with the
vibhanga is the word vedalla, which also means “expanded”: as the Cala-vedalla-
sutta, and the Mahi-vedalla-sutta. The Buddha would give a short sermon, and
one of his disciples, such as Katyayana, or the Buddha himself, would elaborate on
it; or the disciples would discuss it among themselves, and in this way it would
reach its present form.

The dgamas (in their Chinese translations) which have the characteristics of
vibhangas can be rather closely identified with these same Suttas extant in Pali:
they are largely the same text (especially Majs. 131 to 142, as above), a fact which
does not hold for the other dgamas.

Thus abhidharmic tendencies are clearly seen in many texts in both Pali and
Chinese, so far advanced in many cases that it is merely a short step to real
Abhidhamma literature, as the Sarmigiti-sutta has led to the Samigiti-paryaya.
There is in fact very little internal change from abhidharmic dgamas to
Abhidhamma works; indeed, greater internal changes have come about in later
Abhidharma works at a susequent period, as we shall see below.

13. Sarvastivadin Agamas.

There are sectarian, Sarvastivadin dgamas, but there must have been some
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chronological distance between the Sarvastivadin ggamas and those ggamas in
their final shape (in the form that we have them today) before the split of the
Sarvastivadins from the rest of the Sangha.2

Thus early dgamas, non-sectarian in content, led to the growth of sectarian,
i.e., Sarvastivadin dgamas, which in turn led to the growth of Sarvastivadin
Abbidbarma. So toknow the Sarvastivadin Abbidbarma, it is important to know
the Sarvastivadin dgamas. This however is almost impossible.

In the Abhidharma literature, when for instance the four types of pratyayas
(conditions) are mentioned (as in Kosz T. 29, p. 36b, and the Nyaya-anusira, T. 29
p- 440a) the reference “as given in the Sutra” is given, and since this particular
stitra can be fully reconstructed (as explained below), this one text can be claimed
for the Sarvastivadins. However this specific siitra is today not found in any of the
extant Pali Canon or in the Chinese translation of the Agamas.

Since the publication, in the latter half of the 18th century, of the scholar-
monk Hodo’s work, the Kusha-ron Kesks, it has come to be generally agreed
upon by scholars that the Madbyama Agama and the Ksudraka Agama, as they
presently exist in Chinese translation, are, if not Sarvastivadin in affiliation and
editorship, at least very close to it. But as we know from the ggamas quoted in
Sarvastivadin Abbidbarma works, there was a difference between the Sar-
vastivadin 4gamas that exist in Chinese and those dgamas that are directly quoted
by the Sarvastivadin Abhidharma literature. How great a distance there was, we
have no idea.

It is clear further that the Sarvastivadin authors of their Abbidbarma
literature were clearly aware that there were sutras which claimed various
sectarian affiliations and that there were differences among them. In the Kosa,
phrases like “siitras of the Mahisasakas” (p. 11.12a; 12.16a), “sitras of the
Kasyapiyas” (p. 23.17a), “siitras of the Sthaviravadins” (p. 19.19b), and siitras of
other groups (4.48a, 5a) occur very often. In one passage in the Koszbhasyam
where the question whether sukba (pleasure) is experienced by the mind, or by
the mind and by the body (the former is a Sautrantika position, the latter,
Sarvastivadin), the Sarvastivadins quote as proof of their position a stra which
the Sautrantikas criticize by saying -that “all sttras hold that pleasure is
experienced by the mind, whereas the siitras of the Sarvastivadins add the word
‘body’ in this passage.”

In another passage, the Nyaya-anusara (T. 29, p. 330a-b) says, “This is not the
teaching of the Buddha, but of the sttras. We see differences in words and
meanings in the scriptures of the different sectarian groups. Because the sttras
have different meanings, the sectarian teachings are different. That is, the
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Sautrantikas recite The Satra of the Seven States of Existence, and (on the basis of
this) posit, in their Abbidharma, the existence of an antara-bbhava (an inter-
mediary existence), and so too posit a gradual manifestation of insight. There is
also a text, The Basic Teachings of All the Schools (Sarva-darsana méia-paryaya?)
which is not read by the Sarvastivadins. The work The Simile of Grasping with
the Fist (the Hasta-dvala?) collects together many scriptural quotations, but there
are those groups, among all groups, who do not read this work. For although it
collects together a number of scriptures which are unanimously read by all the
sects, yet there are differences in their phraseology.”

So it would thus be worthwhile to attempt a reconstruction of the sectarian
satras of the Sarvastivadins.

14. Samathadeva’s Commentary.

How can we know the Sarvastivadin dgamas, and especially those dgamas
quoted by Vasubandhu in the Kofabhasyam? One source is a commentary on the
Kosabhasyam by one Samathadeva an Indian scholar-monk about whom nothing
is known. Only one work bearing his name remains, preserved in the Tibetan
Tanjur (Tohoku no. 4094; Peking no. 5595), entitled the Updyska-nima Abhi-
dbarmakosa-Tika. Although entitled a ¢7&3 (sub-commentary), the Upayska is not
a commentary in the usual sense of that word; in fact, the Updyska is only about
half the length of the Kosabhasyam.

Rather, wherever there is a passage in the Kosabhasyam that quotes from an
agama, that passage is given by Samathadeva by the full quotation of the passage
from out of the s#tra text. Often the whole paragraph is given, or if not, he gives
the title of the ggama and the chapter or section title where the passage is to be
found. Occasionally, if there is no passage to be found in relevant dgamas, related
passages are given from ggamas which illustrate examples of usage. The Upayska
is valuable, not so much for understanding the Kossbhisyam, but for the
reconstruction of sectarian, Sarvastivadin dgamas.

It is premature to suppose that the dgamas quoted in the Upayska are the
same as those seen by Vasubandhu. Still they are close enough to get a good idea of
the influences of the Sarvastivadin ggamas on Sarvastivadin Abhidharma. Yet the
difficulties inherent in the Upayska are still great.

For example, the Kosabhasyam gives “in the ninth siitra of the Dirgha
Agama . . " (19.17b), or “in the third siitra, included in the thirteenth §loka of the
Sravaka-vyakhyana . .." (2.7b), or “in the second sttra in the Vibbariga-
samgraba . . " (10.10b), or sometimes simply “Sravastyam nidinam . . " (“in the
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episode at Sravasti”), or "Evam maya frutam . .." (“Thus have I heard”). But
since many of these works cannot be found in the extant Chinese or Pili editions
of the Canon, comparison is impossible.

Sakurabe (in an article on pp. 155-161 of the Yamaguchi Hakase Kanrek:-
kinen Indogaku Bukkyogaku Ronso) traces a number of Sarvastivadin ggamas,
and found a remarkably close correlation between the ggamas quoted in the
Kosabhasyam (and the Upaytka) and those texts traditionally held to be
Sarvastivadin dgamas in the Chinese Canon.

Several of Sakurabe’s findings are: 1. that the Sarvastivadins had a fifth dgama
(as does the Pili Canon today), for the Upayika gives the sentence “in the
Artha-vargiya sitra of the Ksudraka” (see Kosabbasyam 1.10a), which Ksudraka
(miscellany) is the same name given the fifth nsaya (the Khuddaka Nikaya) of
the Pali Canon,; 2. that the Sarvastivadin Ksudraka Agama has texts that a) are in
the Chinese Tso O-han Ching (the Chinese translation of the Ksudraka Agama),
b) which circulated separately, and c) which do not exist in the Pali Canon; and 3.
that the Dirgha Agama of the Kosabhdasyam and Upayika is totally different from
the Chinese edition of the Dirgha Agama, the Ch’ang O-han Ching. His studies
have shown that whereas the arrangement within the texts is often very close,
texts not in the Pali can exist in both the Kosabhdsyam (and Upayika) and in the
Chinese Canon.

15. Sarvastivadin Abhidbharma Literature.

We can thus see that the early period of this literary genre went through three
major states of development, as given above: 1. the early usage of the word
abhidharma, 2. Abhidharmic elements in the Agamas and Niskayas, which in turn
formed the basis for 3. an independent, elaborated literature, a literature the vast
bulk of which (with the exception of the Kosabhasyam and its commentary, the
Vyakhya) exists today only in Chinese and Tibetan translation.

16. Origin of the Abhidhamma

According to the Pali tradition, at night the Buddha would ascend to
Tavatims$a Heaven, and there he preached the Abhidhamma to his mother, Maya,
and to the Devas residing in that Heaven. In the daytime he would return to the
earth, where he preached this same Abhidhamma to his disciple Sariputta.
Sariputta, through his supernormal powers of memory, memorized the totality of
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this teaching, and in turn recited it to Bhaddaji; Bhaddaji in turn recited it, # toto
and without any error whatsoever, to his disciple, and in this way it was finally
recited to Revata who, in turn, recited it publicly at the Third Council, held in
Pataliputra in 251 B.C. some 235 years after the death of the Buddha.

In the Theravada tradition of Pali Buddhism there are some seven long books
that go to make up the third Pitaka,the Abhidhamma Pitaka. These books are, in
the traditional order in which they are listed:

1. Dhamma-sangani, "Enumeration of the Dhammas”
2. Vibbanga, “The Book of Treatises”

3. Patthéana, “The Book of Origination”

4. Dhatu-katha, “Discussion of the Dhatus”

5. Puggala-paiiiiatti, "Description of Individuals”

6. Yamaka, “The Book of Pairs”

7. Katha-vatthu, “The Book of Controversy.”

Historians, however, place the Dhamma-sarigani and the Vibhanga as the
earliest of these works, followed by the Dhatu-katha, the Puggala-paniziatti, the
Katha-vatthu, the Yamaka and the Patthana. With the end of the composition of
the Patthéna, the Abhidbamma Pitaka is closed, and no subsequent Abhidhamma
work in Pili is included within the Canon.

The Sarvastivadins claimed some six treatises (see below); these six works
went to make up the JAaprasthana, the Jiiaprasthina gave rise to the Mahi-
vibhasa, and this work in turn gave rise to later compilations of doctrine.

There was no closed canon for the Sarvastivadins as far as the Abbidharma
Pitaka was concerned, and the numerous references to “the seven Abhidharma
books of the Sarvastivadins” must be understood in this context.

In the traditional view of the six smaller works that stand in relation to the
JRianaprasthéina, it is held that the Jizanaprasthana is an earlier, more important
work (the body), and that the other six works—shorter in length and dealing with
only one or two topics—are its legs (Skt., pada), implying by this that they were
written subsequent to the Jiianaprasthana in order to comment in greater detail
on topics raised first in the JZanaprasthana. The contemporary scholarly opinion,
however, is that these six works were the precursors of the larger Jzanaprasthana.

These six, the padasastras, are:

la. Sarigiti-paryiya, by éﬁriputra (var. by Mahakausthila) composed approxi-
mately 200 years after the Nirvapa of the Buddha. The contents of this work
closely resemble the Dasuttara-suttanta of the Digha Nikaya; exists in Chinese
translation, T. vol. 26, no. 1536.

Ib. Dbarma-skandha, by Maudgalyayana (var. by Sariputra). This work also



xlviii The Abhidharma

exists in Chinese translation, T. vol. 26, no. 1537.

2a. Vijfianakaya, by Devasarman, composed approximately one hundred years
after the death of the Buddha. Exists in Chinese translation, T. vol. 26, no. 1539.

2b. Dhatukiya, by Vasumitra (var. by Parna). Composed approximately three
hundred years after the death of the Buddha. Preserved in the Chinese Canon, T.
vol. 26, no. 1540.

2c. Prakarana-pada, by Vasumitra, composed some three hundred years after
the death of the Buddha. This work, which closely resembles the Pali Vibhariga-
prakarana, exists in two Chinese translations, T. vol. 26, no. 1541 and no. 1542.

2d. Prajiapti-Sistra, composed by Maudgalyayana. This work exists in one late,
incomplete Chinese translation (T. vol. 26, no. 1538), and in a Tibetan translation.

According to Sakurabe, the bulk of Sarvastivadin Abhidharma literature is
divided into three major periods: 1. the early period, the period of the six
padasistras, before the composition of the Jzanaprasthana; 2. the period of the
Jiianaprasthana, its commentaries (the vibbdsas), to the composition of the
Amyta-rasa; and 3. all works subsequent to the Amyrta-rasa.

Abhidharmic tendencies found within the S#ras were extended and devel-
oped into such texts as the Sargiti-paryiya (la) and the Dharma-skandhba (Ib).

There is a Sangiti-suttanta in the Digha Nikaya, the Sarvastivadin text
entitled the Sarigiti-puryaya is an extension of this s#ra.

The Dhbarma-skandha is not an extension or commentary on a siitra, but it
takes a topic from the siitra literature and reclassifies it. The topic is taken from
one siitra preached by the Buddha at the Jetavana-vihara, and quotations are taken
from other texts to serve as a commentary to its subject matter.

The Dhbarma-skandha is made up of 21 chapters, and all but two of them are
taken verbatim from sutras. Of these two, one is a miscellaneous chapter, and one
is on the indréyas.

The miscellaneous chapter in the Dbarma-skandba lists some 78 different
types of defilements, a list found verbatim nowhere in the siitras. What the editor
of this text obviously did was to bring together any and all descriptions of the
defilements found scattered throughout the Canon, and collect them in this one
work where they now form a total of some 78 defilements.

The chapter on the indriyas in the Dharma-skandha gives 22 different types
of indriyas; again nowhere in the siitras are the number of indriyas given as 22,
but the editor collected all sutra references to the #ndriyas, and these came to 22.

According to Kimura, these §astras were composed as a type of commentary
to the S#tras, and in the words of Lamotte, these works are “tres proches des sitra
cathechetiques,” “close to those sitras which are catechetical in form.”
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According to Kimura, these two works have already left the s#ra form (that
is, they are not attributed to the Buddha) and are now in the form of an
independent Abhidharma $astra. Nevertheless they are not totally outside of sutra
influence, and so they still have the appearance of being an edition (Lamotte:
recension) of a sutra.

Further, these works are not fully abhidharmic in their treatment of their
subject matter; that is, there is no attempt to be inclusive in their range of topics;
rather they are devoted to only one topic. Their sectarian tendencies are still quite
small, and there is no attempt at polemics or defense of their specific doctrines. In
this last respect, the Pali Vibhariga, the Dharma-skandba, and the Sariputra-
Abbidharma are very close to one another. And too, both the Sarigiti-paryaya and
the Dharma-skandha are attributed to direct disciples of the Buddha, to Sariputra
and to Maudgalyayana respectively (with the variants, to Mahakausthila and to
Sariputra, respectively).

The Prajiiapti-Sastra (2d) is included by Lamotte (Histoire, p. 200),
Frauwallner and Ryiijo Yamada in the earliest period of this Abhidharma
literature. Indeed, the fact that it is not fully abhidharmic in its treatment of
subject matter, that its sectarian or polemical tendency is small, and that it is
attributed to a direct disciple of the Buddha (here Maudgalyayana) does apply to
this text as well as to the Sarg#ti-paryaya and the Dbarma-skandha. Nevertheless
this work is not as close as these other two works to their origins, that of the s#t74
form, but appeats to mark a further step away from, or a development from its
s@#tra prototype, and so is placed by Sakurabe in the second stage of the
development of early Abhidharma literature.

Both Frauwallner and Sakurabe place the Sarigiti-paryiya as the earliest
Abhidharma text, and the Dhbarma-skandha as being slightly later in time than
the Sangiti-paryaya. De La Vallée Poussin and Lamotte place these texts however
at approximately the same period of composition.

17. The Second Period of Early Sarvastivadin Literature.

A slightly later period in the development of this Abhidharma literature saw
an advance in terms of the texts’ internal organization and their doctrinal
development. Characteristics of the literature of this period are a) the numerical
classification of items, b) the detailed commentary given to each item of the series,
and c) a greater elaboration in the contents of these works than was seen in the
earlier period of the literature. In this period of literature we have the growth of
Sarvastivadin sectarian concepts and vocabulary, and by now the vocabulary comes
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to be set.

The Sarvastivadin sectarian influence can be seen primarily in their method of
dividing, or classifying the dharmas: the dbarmas are divided into defiled (afrava)
and undefiled (a#masrava) dharmas, or into the mind (citta) and its mental events
(cetastka, castasika). In this period too we have an elaboration of cause and effect
relationships.

The Prakarapa-pada (2c), a work from this period, is noteworthy in three
respects: a) in form it is the first purely §astra work of this literature; b) in
doctrine it is the first purely Sarvastivadin sectarian work; and c) it is the first
work to divide the dbarmas into five major divisions: uncompounded dbarmas
(asamskrta dbarmad) and compounded (samiskrta) dharmas. The compounded
dharmas are made up of four groups: physical matter (rpa), the mind (citta),
mental states (castasika dbharma) and dbharmas or elements that are neither mind
nor matter. (Sakurabe, however, finds evidences of the fivefold division of the
dbarmas in both the Sarigiti-paryaya and the Dbarma-skandha.)

The Prakarana-pada is made up of eight chapters. Several chapters (nos. I, IV,
and V) have had an independent translation into Chinese, which might point to
the fact that they had an independent circulation in India itself.

According to the Prajfia-paramita Upadesa (the Ta-chib-tu lun, traditionally
attributed to Nagarjuna), the Prakarana-padi comes from two different sources,
Vasumitra and the Kasmirian Arhats, each writing four chapters apiece. Each of
the eight chapter deals with a different subject: even though the chapter divisions
in this work are meaningful divisions, each chapter is almost totally unrelated to
the other chapters. The Prakarana-pada is thus perhaps a collection of eight
independent works, brought together by one or two persons who were the final
editors of this work. Frauwallner terms the Prakarana-pada “ein Sammelwerk.”

Chapter Four of the Prakarana-pada is an elaboration of the mental states as
first raised in the Dhatukaiya; however, they are revised and augmented here by
the editor of the Prakarana-paida.

Chapters Six and Eight have traceable origins in the Sang##i-paryaya, but the
Prakarapa-pada has added considerable new material to them. Chapter Seven is
one chapter from the Dbarma-skandha; here, however, the contents undergo a
reclassification.

The remaining chapters, I, II, I, and V, are the Prakarana-pada’s independent
contribution to the development of Sarvastivadin thought, for it is in these
chapters that we find the fivefold division of the dharmas, the tenfold wisdoms, a
new classification of the gyatanas, and an elaboration of some 98 types of mental
laziness.
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18. The Jiianaprasthina.

The Jzénaprasthana is a major compendium of Sarvastivadin thought, and its
bulk is considerably larger than all of the previous works. Its 44 chapters occupy
(in Chinese translation) some 120 pages of the Taisho edition of the Canon.

The Jzanaprasthana (The Foundation of Knowledge) also presents original
contributions to Sarvastivadin doctrinal development: it applies dependent
origination (pratityasamut-pida) to biological life, and it elucidates some six
different types of material causes (beru).

Because of its central position in the development of Sarvastivadin Abhi-
dharma thought, it is termed the mgla-Sastra (Ch. pen-lun) and “the basic
Abhidharma treatise” (gen-pen o-pi ta-mo).

Both the Vibhisi and the Abhidharmakosa state that Katyayaniputra
collected the teachings of the Buddha which had hithertofore been scattered
throughout the Scriptures, and brought them together in one work, the
Jizanaprasthina.

The internal organization of the work leaves much to be desired: within each
topic, all information relevant to this topic is indeed collected together in one spot,
but the overall organization of the text is haphazard.

The Jiianaprasthana exists in two very different Chinese translations. Tradi-
tionally this was thought to be simply two rather differing editions of the same
work, the one work (now termed the Asta-grantha, T. no. 1544) being the basic
text, and the other translation (now termed the Abbidharma-sastra, T. no. 1543)
being a variant of it. Modern Japanese scholars now hold, however, that these two
works represent two different traditions of Sarvastivadin Abhidharma learning,
one tradition being centered in Kdsmir (the Asta-grantha), another being
centered in Gandhara (the Abhidharma-Sastra). This is also seen in the fact that
the Mahavibhasi (ostensibly a commentary on the JAanaprasthana) is also
preserved in two very different Chinese translations.

(Késmir) (Gandhara)

3a Asta-grantha 3a Abbidbarma-Sastra
trans. 383 (in 30 chian) trans. 657-660 (in 20 chéian)
by Sanghadeva and by Hsiian-tsang

Chu Fo-nien
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4a Maba-Vibbisa 4b Vibhasa
by Vasumitra and the by Katyayaniputra
500 arhats, compiled trans. 437439 (in 14 chéian)
400 years after the by Buddhavarman

Parinirvana of the Buddha.
trans. 656-659 (in 200 chsan)
by Hsiian-tsang

19. The Vibhasas

The J#anaprasthina was commented upon (in both Kasmir and Gandhara?)
and its commentaries (vibhisi) were termed simply “The Commentary,” or
Vibhasa. Since these works exist in two Chinese translations, the commentary
from Késmir is termed the Mabavibhasi (The Great Commentary, T. 1545), and
the commentary from Gandhara is termed simply the Vibhdasa (T. 1546).

The Mahavibhasa is a voluminous commentary upon the Asta-grantha. It is
made up of some 43 long chapters and the whole work occupies some 200
fascicules (volumes) in its Chinese translation, or one whole volume, vol. 27, of
the Taisho Tripitaka. Volume 27 is 1,004 pages in length, each page having at
most some 1,392 Chinese characters!

The Gandharan Vibbasa, however, is much shorter in length, occupying only
14 fascicules in its Chinese translation: it has only 16 chapters to its text.

Such a voluminous commentary demonstrates to us the importance of the
Jiianaprasthana to the Sarvastivadins, and secures for the Jianaprasthana a
position as the authoritative text of the Sarvastivadins.

The Mahavibhasa is a detailed analysis of everything in the JZanaprasthana; in
one place, the Mahavibhdisa devotes some 76Y2 pages to commenting on one
passage in the JZanaprasthana of only 100 characters. The work also raises new
issues, issues not raised previously in the JZanaprasthina. Much new doctrine is
introduced, and in addition, the Mahavibhasa quotes differing opinions on topics
from outside orthodox Sarvastivadin ranks. Also many non-Buddhist theories are
quoted at length.

By way of illustration, at the start of the work the Janaprasthana asks the
question, “What is the highest worldly dharma (Jaukika dharma)?” The answer in
the Asta-grantha version of the Jiianaprasthana is in some 70 Chinese characters,
while the Mabavibhisa’s answer to this same question is in more than 8,000
Chinese characters, and takes up some two Chinese fascicules.

In the Mahdvibhasa, in answer to the question, “Why, in the Scriptures, did
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the Blessed One first teach the highest worldly dbarma?”, some 33 different
answers are given, from this question’s doctrinal implications for the concept of
adherence (prapts), to the various types of mindfulness (smytyupasthana), to the
four different types of conditions (pratyaya), and gives, in all, the names of eight
different masters and schools.

The Mahdvibhésa spends many pages on important points and problems but,
in the main, it follows the J#anaprasthana’s (the Asta-gramtha’s) internal
organization.

20. Development of the Literature After the Vibhasas.

Sakurabe places the Abbidbarma-amyta-rasa (The Abhidbarma Taste of the
Deatbless) between the Jizanaprasthana and the Mahavibhasa on the basis of its
doctrines, for it introduces points not found in the Jiz@naprasthana, points which,
however, are found in the Mahavibhaisa: the doctrine of the five types of results
(phala), the theory of atoms (paramans), etc.

This work is a simple summary of all Sarvastivadin doctrine. It is made up of
16 chapters, and so, according to Sakurabe, constitutes the first work in the third
period of Sarvastivadin Abhidharma literature, the period after the composition
of the Jiiagnaprasthana. In its internal organization it appears to be a precursor to

Dharmajina’s Abhidharmabrdaya, which was in turn the direct precursor to the
Abhidharmakosabhisam.

21. The Abbidbarmabrdaya.

The Abhidbarmabrdaya (Heart of the Abhidharma) is a work in seven
integral chapters, the order of which almost perfectly parallels the later order of
the chapters in the AbbidbarmakoSabhasyam.

The chapters of the Abhidharmabrdaya are:

(Kosa chapters)

I Dhatu-nirdesa 1. Dhatu-nirdesa
L. Sarnskira-nirdesa . Indriya-nirdesa
OI.  Loka-nirdesa
M. Karma-nirdesa TV. Karma-nirdesa
IV.  Anusaya-nirdesa V.  AnuSaya-nirdesa
V. Pudgala-mairga-nirdesa V1.  Pudgala-mérga-nirdesa
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VL. Jiana-nirdesa VIL. J#ana-nirdesa
VII.  Samapatti-nirdesa VIIL.  Samapatti-nirdesa
IX. Pudgala-pratisedha

The Abhidharmahbydaya concludes with a supplement (a Miscellanea) and an
appendix (a Discussion), for a total of nine chapters.

The Abbidharmabrdaya was the first work to use karikds, or verses, followed
by their prose commentary (bbdsyam). This was the first real innovation in the
internal organization of an Abhidharmic text. The work is internally coherent
from beginning to end, and it is not merely a summary or an elaboration of a
previous text: it is a well thought-out presentation of doctrine. The author of this
work, Dharmajina (or Dharmasresthi) clearly had a self-conscious awareness of
this work as a whole, complete text.

This sevenfold chapter division of the Abhidharmabrdaya was adopted by
later works, by the Abhidharmabrdaya of Upasanta (Taisho no. 1551), the
Ksudraka-Abbidbarmahydaya (also called the Samyukta-Abbidbarmabrdaya,
Taisho no. 1552) of Dharmatrata, and, with some modifications, by Vasubandhu,
in his Abhidharmakosabhisyam.

22. The Abbidbarmakosabbdsyam.

Even though Vasubandhu's Abbidharmakosabhisyam is the outstanding
Abhidharma text of Far Eastern Buddhism, it is not the purpose of this article to
discuss the question of the authorship of the Kosabhasyam, nor the circumstances
surrounding its composition: these topics will be discussed in a later article. I
should like rather to merely say a few words on the place of the Kosabhasyam in
the general course of development of the Sarvastivadin Abhidharma literature.

Vasubandhu changed the name of the second chapter (from Sarskdra-
nirdesa) to Indriya-nirdesa, and added another chapter, the third chapter, Loka-
nirdesa, for a total of nine chapters. The former supplement and appendix
material was incorporated into the body of the work, and Vasubandhu added a
new appendix chapter, the Pudgala-pratisedba (Refutation of the Soul), to the end
of the work as a ninth chapter.

Later post-Kosz works, and indeed even anti-Kosz works like Sanghabhadra’s
Nyaya-anusira and his Samaya-pradipska, not only kept the kirska-bhasyam style
of composition, but Sarhghabhadra even adopted the Kosa’s (Vasubandhu'’s)
karikas verbatim, adding his own prose commentary, or Bbdsyam. Sathghabhadra
changed the chapter names, and he took the ninth chapter, the Pudgala-
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pratisedha, from the end of the work and put it at the beginning as a first chapter,
there to serve as an introduction to what is the most essential feature of Buddhist
thought, its doctrine of andtman.

Another work, the Abbidharma-dipa (Lamp on the Abhidharma, or the
Abbidharma-vrtti Marmadspa-nima) was composed somewhat later than these
above works. The author of this work (known only in Tibetan as Phyogs-kyi-glan-
po) renamed the first chapter (the Dhdtu-nirdesa) the Skandba-gyatana-dhastu-
nirdesa, and the sixth chapter (the Pudgala-marga-nirdesa) became simply the
Maraga-nirdesa. The author kept the &ériki-bhasyam format, which was by now a
distinctive feature of Sarvastivadin Abhidharma literature.

The karika-bhasyam format has only one exception to it: the Abbidharma-
avatara. This work, whose full name is the Sérasamuccaya-nima Abbidharma-
avatira-tika (Entry into the Abhidbarma, being « Compendium of its Essentials)
is a work roughly contemporary with the composition of the Koss. Tradition
names the author as one Par$va (or Skandati). This work does not have the
karikibbasyam format but is, rather, a short treatise completely in prose;
moreover the work lacks chapter divisions. It classifies all Sarvastivadin doctrine
on the basis of the five skandhas and the three uncompounded dharmas, an
original departure from the division based on uncompounded and compounded
dharmas (see above).

23. Sanskrit Remains of the Abhidharma.

Very little remains of the bulk of Abhidharma literature in its original Sanskrit
or Indic languages, especially when compared with the remains of the various
vinayas and sarras which have been uncovered. Thus the Abhidharma literature of
the schools of Kasmir and Gandhara—the Sarvastividins and the Sautrintikas—
exist primarily in their Chinese and Tibetan translations, and almost not at all in
their original Sanskrit.

A fragment thought to be of the Sarigiti-paryiya was found on 31 July 1930 in
Bamiyan. In the village of Akkan, in the foothills of the Himalayas, there is a
35-meter-high image of the Buddha, and to the east of this image is a cave. It was
from the collapsed roof of this cave that one page of text, written in Guptan
script, was found. This fragment was studied by Professor Sylvain Lévi, and he
discovered that it corresponded to a part of the Sargits-paryaya. The results of his
study were published in the Jowrnal Asiatique (1932), and were translated and
reprinted in two Japanese journals within that same year.
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The passages in question were from that part of the Sarigiti-parydya which is
in close agreement with a Digha Nikiya passage and, indeed, the rediscovered
passage was so fragmentary that it could also be from the Vinaya or from the
Avriguttara Nikaya! But if it is indeed a section of the Sazgits-paryaya, there is then
but one page from the early period of Sarvastivadin Abhidharma literature which
has been preserved for us in its original language.

Furthermore, Bamiyan is 150 kilometers to the west of the city of Kabul, the
present-day capital of Afghanistan. This area was the center—as Gandhara—of
Sarvastivadin studies, a fact perhaps relevant to the identification of this fragment
with the text of the Sarng#s-paryaaya.

24. The Sanskrit Kosabhasyam.

Another piece of Sanskrit Abhidharma literature that has been found is the
full text of the Abhidbarmakosabbasyam.

The AbbidharmakoSabhésyam is made up of two parts, the karska or verse
sections (the Kofz), and the auto-commentary to these verses (the bbdsya) by
Vasubandhu.

" The karika section has traditionally been known. It has in fact a separate
translation into Chinese, which points to its having had an independent
circulation in India.

The prose or commentarial section, the bhdsyam, had long been lost, but in
1935 Rahula Samkrtyayana discovered a palm-leaf manuscript of both the karika
and the bhasyam of the Abbidbarmakosa, that is, the full text of this work, in the
Tibetan monastery of Ngor, a Sakyapa institution located some two days’ ride
south of Shigatse.

This palm-leaf manuscript dates from the 12th or the 13th century. It is an
incomplete text: in the sixth chapter, &drskis nos. 53 to 68 are missing.
Nevertheless, the manuscript has some 600 £arskds, plus 13 from the last chapter.

The karska section of this manuscript find was published in the Jowrnal of the
Bombay Branch of the Royal Assatic Society, by V.V. Gokhale; but it was only
recently (1967) that the prose section, the bhasyam, was published together with
these karskis (see below).

Preceeding the find by Sarhkrtyayana, however, much scholarly work had
already been done on the text of the Abbidharmakosabhasyam.
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25. Translations of the Abhidbharmakosabhasyam.

A team of Japanese and French scholars had worked on the Koss, based on
the kdrikas as they had been preserved in the Sphuta-artha Abhidbarmakosa
Vyéikhya, a Sanskrit commentary on the Kosabbasyam by Yasomitra. In this
Vyakhya the karikas are quoted, as well as large parts of the prose text (the
bhasyam). Working with a Cambridge manuscript of Yasomitra’s Vyakhbya and
with the Tibetan translation of the Vyakhya, Louis de La Vallée Poussin published
a complete French translation of the Chinese text of the Abhbidharma-
kosabbasyam (ie., the Chinese text of Hsuan-tsang’s translation) in six volumes
in Brussels (1923-1931). In chapter six of his translation, de La Vallée Poussin
published ‘the complete text of all the kdrikds as then recently discovered by
Sylvain Lévi in Nepal, a total of some 210 s/okas.

Based on de La Vallée Poussin’s work, Sarhkrtyayana published the Zarikas
with his own Sanskrit commentary (1933).

In 1935 the Japanese scholar Yoshio Nishi published the Kusharon (the
Abbidharmakosabhasyam in Hsiian-tsang’s Chinese translation) in the Kokxyaku-
issatkyo series, and in this work he included the Sanskrit text of the £arskas. (The
Kokuyaku-issaskyo series was an edition of important works from the Far Eastern
Buddhist Canon, translated into Japanese with often valuable introductions and
annotations to the texts). In 1936 Ryiijo Yamada published the karskas of the
first chapter of the Kosabhasyam, the Dhatu-nirdesa, with their Chinese and Tibetan
Tibetan versions (in Japanese translation) in a leading Japanese cultural journal,
Bunka (Culture).

More recently, Narendra Nath Law’s edition of Yasomitra’s commentary
served as the basis for Aiyaswami Sastri’s publishing all the £érskas to the third
chapter, the Loka-nirdesa, and his translation of them into English in the Indian
Historical Quarterly, vol. XXIV (1953).

26. Commentarses on the Abhidharmakosabhésyam.

There are altogether some seven Indian commentaries to the Abbidharma-
kosabhasyam preserved in Tibetan, Chinese, and Uighur translations. The only
one whose complete Sanskrit text has been preserved is Ya$omitra's Vyakhya
(which also exists in Tibetan translation). Manuscripts of the Vyakhaya exist in
libraries in Paris, Cambridge, Leningrad, and Calcutta, and partial editions of this
text are preserved in the libraries of Tokyo University and Kyoto University,
Japan. The Paris manuscript, the best edition of this Vyakhya, is preserved in the
collection of the Societe Asiatique; this text was reproduced by the Japanese
scholars Bun’yu Nanjo and Kenja Sasahara, and deposited in the Otani
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University Library, Kyoto.

In 1912, international efforts were begun to publish this work under the
leadership of Sylvain Lévi. Lévi, Stcherbatsky, and Unrai Ogiwara began. the
publication of this work in Bibliographie Bouddhique, getting as far as the middle
of the second chapter (1918, 1931). De La Vallée Poussin independently published
the text and French translation of the third chapter, the Loka-nirdesa
(1914-1918).

In Japan an association was formed to aid in the publication of the Vyakhya,
an association headed by Ogiwara. This edition of the Vyakhyi was to be based
primarily on the Calcutta manuscript, with reference to the Paris manuscript. It
was then that the whole text of the Vyakbyi was finally published in Roman
script in Tokyo (1932-1936). This work was recently reprinted (1971) in Tokyo,
and is still readily available. In this work Ogiwara compared the text of the
Abhbidharmakosabhisyam with its Chinese and Tibetan translations. The text of
the Kosabhasyam is italicized in the body of YaSomitra’s work, and all of the
works quoted in both Vasubandhu and Yasomitra are checked out in the footnotes.

More recently, Narendra Nath Law has published Yasomitra’s Vyakhya as far
as the fourth chapter, Karma-nirdesa, in Devanagari script, based on the
Cambridge manuscript edition of this text. Law’s work was published in the
Calcutta Oriental Series, no. 31 (1949-1955).

27. The Tibetan Kosabhasyam.

All of the work described above is based almost exclusively on the Sanskrit
editions of the Kosabhisyam and the Vyakhya, and on its Chinese translations.
Nevertheless, the Tibetan translation of the Kosabhdasyam has also received some
attention from Western and Japanese scholars.

Stcherbatsky published the Tibetan text of the first chapter, the Dhatu-
nirdesa, in Bibliographie Bouddhique, XX, Part 1(1918), and, in Part I (1930) of
this same series, continued the publication of the text up to the 46th £arska of the
second chapter.

In Japan, Shunga Teramoto published the Tibetan text of the first chapter in
Kyoto (1936), and the Department of Buddhist Studies (Bukkyogaku kenkyi-
shitsu) of Kyoto University published the Tibetan text of the first chapter of the
KoSsabhasyam along with the Vyakhya of Ya$omitra: they have now gotten as far as
the sixth chapter of the work.
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28. Translations of the KoSabhasyam and the Vyikhya.

At the present time there exists a number of translations of the Kosabhasyam
and of the Vyakhya.

A complete French translation of the Kossbhasyam was carried out by de La
Vallée Poussin. This translation is primarily based on the Chinese translation of
Hsuan-tsang, but frequent reference is made to the Sanskrit text of Vasubandhu
(as preserved in Ya$omitra), the Chinese translation of Paramartha, and the
Tibetan. This work was published from 1921 to 1931 (see above).

Stcherbatsky “translated” the ninth chapter, the Pudgala-pratisedha, from the
Tibetan into English, under the title “The Soul Theory of the Buddhists” (1920).
This translation was first published in the Bulletin de I'’Academie des Russte, but it
has been recently reprinted in India. This work is actually a very loose paraphrase
of the ninth chapter.

Yasomitra's Vyikhya has also undergone a number of partial translations. De
La Vallee Poussin translated the Vyakhya’s commentary on the third chapter of
the Kosabhasyam into French (1914-1919), and the combined efforts of Ogiwara,
Susumu Yamaguchi, Gadjin Nagao, and Issai Funabashi have translated the
Vyakhya into modern Japanese up to the second chapter of the Kosabhdsyam. In
addition, Yamaguchi and Funabashi have published a Japanese translation of the
Vyakhyi commentary on the third chapter, the Loka-nirdesa (1955). In this work,
each sentence of the Sanskrit is compared with its Tibetan translation, Yasomitra’s
commentary is added, and illustrative material from Sthiramati and other Indian
masters is added. Working in this same format, Funabashi translated parts of the
fourth chapter, Karma-nirdesa, in 1956.

More recently, Sakurabe has translated the first and the second chapters of the
Kosabhasyam into Japanese (1969), based on the full Sanskrit text edition of
Pradhan (Patna, 1967).

29. Indexes to the Kosabbasyam

The first index to the Abbidharmakosabhasyam was an index based on the
Chinese translation of this work. This index was called the Kando-Kusharon-
sakutn. This index lists all of the Chinese words of the Kwusharon (the
Kosabbasyam) in the order of their Japanese reading. The text used as the basis
for this index was the Kando-bon, or Kando edition of this text. The word &ando
literally means that the annotation or commentary (-46) to the text was placed at
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the top or crown (kan-) of the page. When a text is termed the Kando edition,
this means that the editing of the work was done by one eminent scholar monk of
the late 19th and the early 20th century, Kyokuga Saeki. Saeki’s edition (i.e;, the
Kando edition) of the Kusharon was the edition of this text used by de La Vallée
Poussin in his French translation, and most of de La Vallée Poussin’s annotation is
taken directly from the work of Saeki.

‘With the publication in 1946 of the Sanskrit Adrikas by V.V. Gokhale (see
above), and especially with the publication, in Devanagari script, of the full text of
the Abbidharmakosa-bbasyam (Sathkrtydyana’s manuscript find) by P. Pradhan in
1967, it now became possible to compile an index to the Sanskrit text of the
Kosabbasyam. This was done in the Kusharon-sakuin, compiled by Professor
Akira Hirakawa of Tokyo University. The English title of this index is “Index to
the Abbidbarmakosa-bhasyam, Part One”, and it was published in Tokyo in 1973.
The lead words in this index are given in Sanskrit, with their Tibetan and Chinese
translations. The Chinese words are given as they appear in Hsiian-tsang’s
translation of the Kosabhdsyam, with the variants of Paramartha given when
needed. In this index, the first and all subsequent occurrences of the Sanskrit lead
words are given (as found in Pradhan’s edition of the text), followed by the use of
each word in a compound, then by its Tibetan and Chinese translation. Part One
of the Kusharon-sakuin is prefaced by a long English essay by Professor
Hirakawa dealing with a number of topics raised by the Kosabhbasyam: the date of
Vasubandhu, the relation of the Koszbhdsyam to the Yogicara tradition of Indian
Mahayana Buddhism, the relation of the Sautrantikas and Mahayina Buddhism,
and a review of the internal structure and the contents of the Kosabbdsyam.

Part Two of this Index was published in 1977 and in this index the lead entries
are given in Chinese, with their Sanskrit equivalents; the occurrence of the
Chinese words in both the translations of Hsiian-tsang and Paramartha are
shown, as well as the location of their Sanskrit originals in Pradhan’s edition of
the text.

Part Three was published in 1978 and is a Tibetan-Sanskrit index to the
Kosabbisyam. The references to the Tibetan Kosabhasyam are taken from the
Peking edition (vol. 115) of the Tibetan Canon, with occasional readings adopted
from the Derge edition of the Canon. Part Three also includes a complete page
concordance from the Pradhan edition of the Kosabhdasyam (published in the
Bauddha Bharati Serses, vols. V, VI, VII, IX), to the Taisho editions of the text (the
translations of Hsiian-tsang and Paramartha), to the Kando edition of Kyokuga
Saeki (see above), and to both the Peking and the Derge edition of the Tibetan
Kosabhasyam.
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Part Three also contains an Addenda section with a supplement to the
Sanskrit of Part One, and a valuable supplement to the corrigenda of Pradhan’s
text; and a 53-page corrigenda to Parts One and Two of this index concludes this
work.
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1. The Theravadin Tradition of Hinayana Buddhism—the religion of Ceylon, Burma, Thailand,
Laos, and Cambodia—recognizes some seven works as comprising the totality of their Abbidbarma
Pitaka: the Sarvastivadins of Kasmir and Gandhara also have an Abbidbarma Pitaka, but the
contents of this corpus are not limited to seven and include-a larger number of works: nor it appeats,
was it ever a closed system like the Theravadins'’.

2. On the split, see the Prefatory Notes of C.A.F. Rhys-Davids, in her Posnts of Controversy.
According to Vasumitra, the original Sangha split into two, the Mahasanghikas and the
Sthaviravadins (Pali: Theravadins), and the Sthaviravadins then split into two: the Haimavata
(the “snow dwellers”, the present-day Theravadins) and the Sarvistivadins. This last split
occurred around 250 B.C.
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I NTRODUCTI O N

’I;le earliest literature of Buddhism is divided into two parts or "baskets”: The
Vinaya, the rules and regulations of the monastic discipline, including a history
and commentary on this discipline; and the Dharma,? later termed S#ra, a
collection of discourses which explain the Dharma, that is to say, everything that
directly or indirectly concerns the path to salvation—a little moral law (powerless
though it is to definitively deliver one from suffering), and above all the Eightfold
Path, the methods of contemplation and of meditation which lead to the definitive
deliverance from suffering, that is to Nirvana. This is the essential thing, for “the
sole taste of the Good Law is the taste of deliverance.”

The S#tra or Dharma cannot be practiced exclusively. One effectively combats
desire and hatred (Jobba, dvesa) only by destroying ignorance (moha); the moral
law presupposes samyagdrsti or correct view with respect to the existence and
retribution of action. Even more so, the elimination of the defilements and their
most minute traces, indispensable to liberation from the round of rebirth,
presupposes penetrating illumination into the nature of things, their accidental
and transitory character. The sutras always contained, we can believe, much
psychology and ontology.> When catechesis developed, numerous discourses of
the Buddha were edited, which contained enumerations, filled with glosses, of
technical terms. These are what the early tradition calls matrkas or indices.* The
Arniguttara’ and Digha 334, where these categories are arranged according to the
increasing number of their terms, have preserved for us an early type of this
literature. [One of the most notable markas is the Sangtisuttanta. The Pili
Canon has made a siitra of this text and places it in the Dfgha. Under the name of
Sangitiparydya, this matrka takes its place among the seven canonical Abhi-
dharma texts of the Sarvastivada.]é

One school, more famous than the others, and which was perhaps the first to
constitute standardized baskets of Vinaya and of S#tra, was the school of the Pali
language, also the first to compile a third basket. The first catechism had been
incorporated into the S#ra. The name Abhidharma was given to the new, more
systematic, catechisms. It was a name which designated a special manner of
presenting the Dharma and the authenticity (if not historical, at least doctrinal) of
these texts came to be affirmed and they were grouped into a “basket” placed on
the same level as the baskets of Vinaya and S#tra. [For a discussion of the
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authenticity of the Abbidbammapitaka, see for example Atthasalini, p.35.] “Let it,
then, be clearly understood,” says Mrs. Rhys Davids, “that our present knowledge
of such philosophy as is revealed in the Buddhist Pali canon would be practically
undiminished if the whole of the Abbidbammapitaka were non-existent . . . The
burden, then, of Abhidhamma is not any positive contribution to the philosophy
of early Buddhism (?), but analytic and logical and methodological elaboration of
what is already given . .. The chief methods of that (=Abhidhamma) training
were: first, the definition and determination of all names or terms entering into
the Buddhist scheme of culture; secondly, the enunciation of all doctrines,
theoretical and practical, as formulas, with coordination of all such as were
logically interrelated; and finally, practice in reducing all possible heterodox
positions to an absurdity . . .”7 Nevertheless, the word Abhidhamma takes on a
higher scope, which we can understand by example. The prohibition against
drinking alcohol is a precept of the Vinaya; but to examine the transgression of
alcohol as a transgression of nature or a transgression of disobedience is to bring
pure theory to play upon the Vinaya, to “refined the Vinaya, and this is what is
called Abhivinaya. In the same way, the Abhidharma did not remain a stranger to
scientific research and philosophy; it concerns itself with questions whose
relationship with the Dharma properly so-called are quite loose. This tendency is
very much accentuated in the latest of the Pali Abhidhamma treatises, the
Kathavatthu, which tradition dates from the Council of Asoka.8 This work is an
account of heresies, and fixes their positions very clearly with respect to a mass of
purely speculative points: in this work one can verify the long work of exegesis of
which the S#2ra had been the object.

The Pali Abhidhamma does not form part of the ancient patrimony common
to all the sects—which is not to say that it is Singhalese! Whereas all the
soundings carried out in the canonical literature of purely Indian Buddhism
reveals to us some Vinayas and sitras that have developed out of the Pali
literature, or which have a close connection with this literature, no one has yet
discovered the presence of any “prototypes” of the Pali Abbidbammas.®

In any case, according to the tradition itself, the Kathavatthu belongs in its
own right to a certain philosophic school, the Vibhajjavadins, “the followers of
distinction.” 1° To the old question, discussed in the satras, “Does all exist?”,!!
these philosophers answered by distinguishing (vibhajya): “The present, and the
past which has not yet brought forth its result exist; the future and the past which
have brought forth their result do not exist. 2

To this school there is opposed—from ancient times, we may believe—the
school of “all exists,” Sarvastivada, (Sarvastivadinas, Sabbatthivadino). This
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school—which also formed a sect, which had a special Vinaya and its own canon,
and which was Sanskritized 13— "carved out” the Dharma. In addition to “casuists,”
vinayadharas, they had “philosophers,” @bbidharmikas. [ Their Devasarman, the
proponent of the existence of the past and the future, was opposed to Mu-lien or
Moggaliputta.] A long work, with regard to which we are little informed, 4 led to
the redaction of numerous works among which are the seven books of the
Abhbidharma, Treatises (Sastra) or Works (prakarana), the Jiianaprasthina and its
six “feet” (pada), the Dharmaskandpa, etc. There were philosophies which came
out of this first level of wisdom literature.'> But the speculative work continued
and, towards the end of the first century of our era (Council of Kaniska),'¢ a
commentary was written on the Jianaprasthina: the Vibhasa, a collective work
which gives its name to all the masters who adopted it. The Vaibhasikas are the
philosophers who refer to the Vibhasa (Watters, i.276). The center of the school
appears to have been Ka$mir, even though there were Sarvastivadins outside of
Kaémir,—Bahirdesakas, “masters from foreign lands”; Pascattyas, “Westerners
[relative to Kasmir]’; Aparantakas, “masters from the western borders”—and
some Kasmiris who were not Vaibhasikas.

The Sarvastivadins and the Vaibhasikas believed that the Abhidharmas were
the word of the Buddha. But there were masters who did not recognize the
authenticity of these books. When they were obliged to observe that there is no
“basket of the Abhidharma’ outside of the Abhidharmas of the Sarvastivadins but
that each one of them knew that the word of the Buddha was embraced within
three “baskets,” they answered that the Buddha taught the Abbidharma in the
Satra itself—which is quite true. They recognized only the authority of the S#zra,
and took the name of Sautrantikas. 7

But we should not be mistaken with respect to their attitude. Even though
formally opposed to some of the theses of the Vibhasa and of the Vaibhasikas, the
Sautrantikas had a modern enough speculation and perhaps a Buddhology. They
did not systematically combat their opponents, who were, without doubt, their
predecessors. They admitted everything from the system of the Vaibhasikas which
they had no formal reason to deny.

Such is, at least—to speak with greater prudence,—the attitude of our author,
Vasubandhu. 18

His work, the Abhidharmakosa, a collection of approximately six hundred
verses, describes itself as “a presentation of the Abhidharma as taught by the
Vaibhagikas of Ka$mir.” This is not to say that Vasubandhu is a Vaibhasika;
neither is he a Sarvastivadin. He has evident sympathies for the Sautrantikas, and
utilizes the opinions of the “early masters”—namely “the Yogacarins, the chief
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among them being Asariga”—but without doubt, in his own mind, the system of
the Vaibhagikas is indispensable: the Vaibhasikas are “the School.” One does not
find anywhere else a body of doctrine as organized or as complete as theirs.
Nevertheless they are sometimes in error, and on important points too.
Vasubandhu completes his collection of technical verses, an impartial presentation
of the Vaibhasika system, with a prose commentary, the Abhidharmakosa-
bhdsyam, wherein his personal opinions, objections, and the opinions of diverse
schools and masters are found presented among numerous theses rejected by the
School. ¥ We know that Vasubandhu was, in his turn, combated and refuted by
orthodox Vaibhasikas.

But it matters little to us whether he is always right! The essential thing, for
us as for the masters who followed him, is that his book and his bhdsyam are truly
a treasure (ko.r’a).

ek

From the point of view of dogmatics the Abbidharmakosa, with the Bbasyam,
is perhaps the most instructive book of early Buddhism (the Hinayana). It renders
a great service in the study of canonical philosophy and in the study of
scholasticism properly so-called.

It would be very wrong to say that we do not know the philosophy of
canonical Buddhism: we know its essentials, its principle teachings, its major
affiliations, and many of its details. But the history of this philosophy, its origins
and development, is less clear: even though we can imagine that Buddhism, like
the Buddha himself, took many steps at its birth, and these in all directions. But it
is fair to say (and encouraging to repeat) that if the history of the canonical
philosophy has not yet been done, the image that scholars such as Rhys Davids-
and Oldenberg have given of this philosophy either remains definitive or calls for
but light retouching. We may believe, however, that we do not fully know any
part, because we so imperfectly know the scholasticism which certainly enriched it
and perhaps deformed it, but which certainly unfolded within it; which moreover
should be, by its methods and its tendencies, completely parallel to the early
speculation from whence the canonical philosophy itself arose. This philosophy is
made up of the earlier strata of a speculation which continues within scholasticism
proper, Pili as well as Sanskrit.

The impression of ignorance is very strong when we attempt to read early
works such as the Dhammasarigani or the Kathavatthu; or when, with some
rigor, we attempt to determine the sense of the satras themselves, word for word
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(avayavirtha). How many terms the exact significance of which escape us! It is
easy and often correct to observe that these terms originally did not have a precise
meaning; that the general orientation of Buddhist thought alone merits our
interest; that, if we were to ignore precisely the four dhyanas and the four
arapyasamapattisa, vitarka and vicira, ripa, the “fruits” and the “candidates for
these fruits,” we nevertheless have a sufficient idea of the major purport of and
the methods leading to holiness within Buddhism; and that it is the candidates for
these fruits who should preoccupy themselves with the details of the Eightfold
Path rather than Western historians. Some think that scholasticism is not
interesting; that, throughout Buddhist history, it remains alien to religion
proper, as with the early doctrine. This is wrong: #i cen na satravirodhatab, “If
you think thus, no, for this is in contradiction with the S#r4!” Buddhism was born
complicated and verbose; its scholastic classifications are often pre-Buddhist; it is
our good fortune to be able to examine them up close, in sources more ancient
than Buddhaghosa; and the Abhidharmakosa bestows this good fortune upon us
in the measure in which we have the courage to be worthy of it.

An example of this is given by the Buddhists themselves. The Abhidharma-
kosa has had a great destiny: “This work . . . had an enormous influence. From
the time of its appearance, it became indespensable to all, friend and foe, we are
told; and there is reason to believe this, for the same fortune followed it
everywhere, first in China with Paramartha, and Hslian-tsang and his disciples,
and then in Japan, where to this day specialized Buddhist studies begin with the
Kosasastra.” 2

The author assures us that we will find in his book a correct summary of the
doctrine of the Vaibhasikas; but, however close may be his dependence on earlier
Abhidharma masters, we may believe that he improves upon what they have said.
When the Kosa has been read, the earlier works of the Sarvastivadins, the
Abbhidbarmas and the Vibhasa, undoubtedly lose part of their practical interest.
Though the Chinese have translated these works, the Tibetan Lotsavas did not
think it proper to put these works into Tibetan (with the sole exception of the
Prajiiapts?'), doubtless because the Abbidharmakosa, in accord with the resolution
of Vasubandhu, constitutes a veritable smma, embracing all problems—ontology,
psychology, cosmology, discipline and the doctrine of action, the theory of
results, mysticism and sanctity—and treating them with sobriety and in clear
language, with all the method of which the Indians are capable. After Vasubandhu,
the Northern Buddhists—whichever school they belonged to, and whether or not
they adhered to the Mahayana—learned the elements of Buddhism from the
Kosa. All schools, in fact, are in agreement with respect to a great number of
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fundamental items, the same admitted by Pali orthodoxy, and the same, we may
add, which are often subjacent to the sttras themselves. These items, which the
Vaibhagikas have elucidated, are nowhere so wisely presented as in the Abhs-
dharmakosa. This sufficiently explains the reputation of the author and the
popularity of the book.

If Vasubandhu is an excellent professor of Buddhism, of Buddhism without
epithet of sect or school, he furthermore renders us a precious service by initiating
us into the systematic philosophy of these schools. He constructs before us the
spacious edifice of Vaibhasika dogma; he shows us its flaws; he explains what the
Sautrantika says, what the Vaibhasika answers, and what he himself thinks. Like
many philosophical treatises, and like the best of them, the Abhidbharmakosa is a
creature of circumstances, written sub specie aeternstatis. We find in it many
proper names, and many allusions to contemporary debates.?2 This is not a dull
book.

We also find in it a great number of quotations which are shortened
elsewhere. Because of this, the Kosabhasyam is a precious testament for the study
of the earlier literature.? Its quotations add to the numerous fragments of the
Sanskrit canon which the sands of Turkestan have given us or which have been
discovered under the modernist prose of the Divysvadina and the sutras of the
Great Vehicle. These bear most often on texts of a doctrinal order, and we become
clear with respect to the doctrinal, if not the historical, relationships of the canons.

Kk

For a long time the importance of the Abhidharma has been recognized by
European scholars, initially by Burnouf. Let us see why the study of this work has
been deferred for such a long period of time.

The work of Vasubandhu is made up of two distinct parts: the Abbidharma-
kosa or the karikas, a collection of approximately six hundred verses; and their
commentary or bbasyam.

And of the vast exegetical literature that fills eight volumes of the Tibetan
canon, the Nepalese scribes have preserved only a single document for us, a
commentary on the Bbasya by Yasomitra, the Abbidharmakosavyakhya, which
bears the name of Sphutartha, “of clear meaning.”

This commentary by Yasomitra is not a complete commentary. It occasionally
quotes the stanzas of Vasubandhu, and it elucidates such and such a passage of the
Bhasyam, indicating the passage in question by the first words of that passage,
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following the general usage of commentators. “The subject itself,” says Burnouf,
“is difficult to follow because of the form of the commentary, which detaches each
word from the text, and develops it or argues with it in a gloss which ordinarily is
very long. It is only very rarely possible to distinguish the text from among those
commentaries in the midst of which it is lost.” Let us add that Yasomitra passes
over in silence everything that appears easy to him or without interest, and he
plunges the reader ex abrupto into discussions of items and “positions” which are
not indicated. In the First Chapter, he explains nearly every word of the text.
Elsewhere he applies himself only to the points with respect to which there is
something important to say.

The commentary of Ya$omitra is thus, as Burnouf says, “an inexhaustible
mine of precious teachings” (Imtroduction, p. 447); we read thousands of
interesting things in it; but it is, by itself, a very ineffective instrument for the
study of the Abbidharmakosa.

This is why this work has been neglected for such a long time. Or, better, why,
even though it solicited the attention of many seekers, no one has yet set his hand
to work on it. A knowledge of Sanskrit is insufficient; one must join a knowledge
of Tibetan and Chinese to this, for until recently it was solely in its Tibetan and
Chinese versions that there existed, integrally, the book of Vasubandhu, Karika
and Bhasyam.

ii. Bibliography of the Kosa.

1. Burnouf, Introduction, 34, 46, 447 (its importance), 563; Wassiliew,
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de U'Inde (Ecole des Hautes-létudes, Syllabus 1892), Hastings’ Encyclopedia, 1.20
(1908); Minayew, Recherches et Matériaux, 1887, trans. 1894.

J. Takakusu, “On the Abhidharma Literature,” JPTS, 1905.
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The Central Conception of Buddbism and the Meaning of the Word “Dharma,”
1923 (the first appendix is a translation of Koss, v, p. 48-65 of the French
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translation; the second is a list of the 75 dbarmas with substantial notes); 2. an
English translation of the Pudgalapratisedbaprakarana or the ninth chapter of the
Kosa, Ac. de Petrograd, 1918.

Sogen Yamakami, Systems of Buddhistic Thought, Calcutta, 1912, Chap. iii,
“Sarvastivadins.” Bibliography of contemporary Japanese articles and works in
Péri, Demiéville, Rosenberg, and notably in Suisai Funabashi, Kusha Tetsugaku,
Tokyo, 1906.

2. The Kosa and its commentaries, Sanskrit, Tibetan, and Chinese sources.

a. Abbidharmakosavyikhya, Bibliotheca Buddhica, Sphutartha Abbidharma-
kogavyikhya, the work of Yagomitra, first Kogasthana, edited by Prof. S. Lévi and
Prof. Th. Stcherbatsky, Ist fasc., Petrograd, 1918; 2nd fasc. by Wogihara,
Stcherbatsky and Oberrililler, (part of the second chapter), Leningrad, 1931.

Text of the third chapter, karskas and wvyakhya, in Bouddbisme, Cos-
mologie . . . L. de La Vallée Poussin [with the collaboration of Dr. P. Cordier],
Brussels, 1914-1919.

b. Tibetan translation of the Abhidbarmakocakarikih and of the Abhi-
dharmakogabhdsya of Vasubandhu, edited by Th. L. Stcherbatsky, st fasc. 1917, 2nd
fasc. 1930.

3. Tibetan sources, Palmyr Cordier, Catalogue de fonds tibetasn de la
Biblioteque Nationale, third part, Paris 1914, p. 394 and 499:

a. AbhidharmakoSakadriki and Bhasya of Vasubandhu, Mdo 63, fol. 1-27, and
fol. 28—Mdo 64, fol. 109.

b. Satranuripa nima abhbidharmakosavrttip of Vinitabhadra, 64, fol. 109-304.

. Sphutartha nama abhidharmakosavyakhya of Yasomitra, 65 and 66. This is
the commentary preserved in Sanskrit.

d. Laksananusarini nima abbidbharmakosatika of Pirgavardhana, a student of
Sthiramati and master of Jinamitra and Silendrabodhi, 67 and 68.

e. Upayiki nama abbidharmakoSatika of Samathadeva, 69 and 60, fol. 1-144.

f. Marmapradspo nama abhidbharmakosavrttih of Dignaga, 70, fol. 144-286.

8. Laksananusarips nama abhidbharmakosatika, an abridged recension of the
“Brhattika,” above item d, 70, fol. 286-316.

h. Sarasamuccayo nama abbidharmaévataratika, anonymous, 70, fol. 315-393.

i. Abhidbarmavataraprakarana, anonymous, 70, fol. 393—-417.

j. Tastvartho nama abhidharmakosabhasyat#ka of Sthiramati, 129 and 130.

4. AbhidharmakoSasastra, of Vasubandhu, trans. by Paramartha in the period
564-567, Taisho volume 29, number 1559, p. 161-309; trans, by Hsiian-tsang,
651-654, Taisho volume 29, number 1558, p. 1-160.

The references in our translation are to the edition of Kyokuga Saeki, the
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Kando Abidatsuma Kusharon (Kyoto, 1891), the pages of which correspond to
those of the Ming edition, a remarkable work which notably contains, in addition
to interesting notes of the editor, copious extracts 1. from the two major Chinese
commentators, 2. from the Vibhdsa, 3. from the commentary of Samghabhadra,
and 4. from the work of K'uei-chi on the Trimsika.

5. Among the Chinese commentaries on the Kosa:

a. Shen-t'ai, the author of a Sh«: the Chéi-she lun shu, originally in twenty
Chinese volumes, today only volumes 1, 2, 4, 5, 6, 7, and 17 are extant; Manjs
Zoku-z0kyo- 1.83.3-4.

b. P'u-kuang, the author of the thirty-volume Ché-she lun Chi; TD 41,
number 1821.

c. Fa-pao, the author of a thirty-volume Ché-she lun Shu; TD 41, number
1822.

Two other disciples of Hsiian-tsang, Huai-su and K'uei-chi, have written
commentaries on the Kossz which are lost. P'u-kuang has also written a short
treatise on the teachings of the Kosa.

d. Yuan-hui wrote a thirty-volume Sh# on the Karskis of the Kosa, a work
with a preface written by Chia-ts'eng and dated before 727; this work, the Ché-she
Jun sung Shu (var. Chil-she lun sung shib), is preserved in TD volume 41, number
1823. This Shu “was commented upon many times in China and very widely
disseminated in Japan; it is from this intermediary text that Mahayanists in
general draw their knowledge of the Koss. But from the point of view of
Indology, it does not offer the same interest as the three preceding com-
mentaries.”

Hsiian-tsang dictated his version of Samghabhadra to Yuan-yu. There are
some fragments of a commentary written by him.

6. Gupamati and the Laksanansara.

Gunamati is known through his commentary on the Vyakhydyukti; many
fragments of this commentary are quoted in the Chos-’byun of Bu-ston,
trans. Obermiller, 1931. It is mentioned four times by Yasomitra in his
AbhidharmakoSavyakhya.

a. Introductory stanzas: Gunamati comments on the Koss, as has Vasumitra;
Yasomitra follows this commentary when it is correct.

b. "Gunamati and his disciple Vasumitra say that the word namas is declined
in the fourth case. But when the word namas is not independent, we have the
accusative. This is why this master (Vasubandhu), in the Vyakhyayukts, says,
‘Saluting the Muni with my head’ . . .” (Kosa, Vyakhya, i p.7).

c. Gunamati holds that the Koss wrongly teaches that “Conditioned things,
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with the exception of the Path, are sasrava (Kosa, i. 4b),” for all of the dharmas,
without exception, can be taken as an object by the dsravas(Vyikhya i, p. 13).

d. On the subject of the continuity of the mental series, “the master Gunamati,
with his disciple the master Vasumitra, through affection for the doctrine of his
own nikaya, instead of confining themselves to explaining the Kofs, refute it”
(KoSai,iii. lla-b, note).

N. Péri (Date, 41) recalls that Burnouf mentioned (Introduction, 5606),
according to Yasomitra, the commentary of Gugamati. He adds: “An author very
rarely quoted. His Laksananusarasistra (Taisho 1641) forms part of the Canon,
where it is classified among the Hinayana works. It summarizes the ideas of the
Kosa,and then presents his own opinions on several points. The Hsz-yé-chi, after
having listed him among the celebrated monks of Nalanda (TD 51, p. 924a2),
tells us that he left the monastery where he had been living in order to move to
Valabhi (p. 936¢2).”

Taisho 1641 is only an extract of the treatise of Gunamati, the chapter which
examines the sixteen aspects of the truths (Koss, vii. 13): “Do we have sixteen
things or sixteen names? The masters of the Vibhdsa say that sixteen names are
posited because there are sixteen things. But the s#tra-upadesa masters say that
there are sixteen names, but only seven things; four things for the first Truth, one
thing for each of the three others. In the beginning the Buddha promulgated the
Upadesasatra. After the disappearance of the Buddha, Ananda, Katyayana, etc.,
recited that which they had heard. In order to explain the meaning of the S##ra, as
disciples do, they composed a sastra explaining the S#tra, which is thus called a
satra-upadesa. Then the Vibbasa extracted an #padesa from that which was to be
found [in this #padesa]; since it only indirectly comes from the S#tra, it is not
called a s#tra-upadesa.”

Gunamati continues as in the Kosa, vii.13a, "According to the first explana-
tion, amstya, impermanent, because it arises dependent on causes (pratyaya-
dbinatvat).” And he comments, “Conditioned things, without force, do not arise in
and of themselves . . .”

The first volume ends, “The thesis of Vasubandhu is similar to the meaning of
the s#atra-wpadesa masters.”

The second begins, “The author says, ‘T am now going to give the explanation
of what I believe. Anitya, impermanent, because, having arising, it has extinction.
Conditioned things, having arising, and extinction, are not permanent. Arising is
existence . . .”

The treatise touches on diverse points of philosophy, the absence of d@man,
etc. In this work we encounter some very interesting notes, for example (Taisho,
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page 168b9), “In the Hinayana, the pretas are superior to animals; in the
Mahayana, the opposite. In fact, the pretas are enveloped in flames . . .”

It is curious that the title of the work of Gupamati, literally Laksaninusa-
rasastra, is exactly identical to that of the book attributed to Pirpavardhana in the
Tanjur. We have Gupamati, a teacher of Sthiramati, and Purpavarudhana, a
student of Sthiramati.?

7. Sthiramati, a student of Gupamati, defended the Kosz against Samgha-
bhadra. "His commentary on the Kosz is mentioned many times by Shen-t'ai,
P’u-kuang, and Fa-pao in their work on the same text. The precise manner in
which they-quote it, in which they note and discuss its opinions, causes us to
believe that Hstian-tsang may have brought it to China, and perhaps they
themselves had also read it” (N. Péri, Date, 41). Sthiramati, the author of the
Tsa-chi, is one of the great masters of the Vijfiaptimatrata system.

There exists (Taisho 1561) a small treatise by Sthiramati (transcription and
translation) entitled Kosatattvarthatika or Abhidbharmakosasistratattvirathatika,
which is doubtless an extract of a voluminous work of the same name and by the
same author preserved in Tibetan (Cordier, 499).

We observed, at the beginning, the commentary on the seven points indicated
in the introductory stanza of the Kosa.

On the wisdom of the Buddha, superior to that of the saints, the author quotes
the Kalpanamanditika stanza (Huber, Satralamkara), KoSa, i.1, vii.30; and recalls
the ignorance that Maudgalyayana had of the place where his mother had been
reborn, Kofa, i.1.

In order to demonstrate the thesis of the Kosz that §raddhendriya can be
impure, ii.9, the author quotes at length the siitra on the request of Brahma to the
Buddha (setting into motion the Wheel of the Law), a siitra briefly indicated by
Vasubhandu.

The work ends with some remarks on the duration of life: The stanza says:
“Among the Kurus life is always 1,000 years in length; half of this to the west and
the east. In this continent, it is not set: at’its end, some ten years; in the beginning,
without measure” (Kosa, iii. 75-77), “There are, in fact, in this world, some beings
who have extra meritorious actions and who make the resolution, ‘May I have a
long life!, without desiring more precisely, ‘May I live one hundred years, ninety
years, eighty years!” Or rather some venerable persons, parents and friends, say,
‘May you live long!’ without saying more precisely how long a time. If one makes
similar vows, it is because the actions done by persons of this continent are
associated with thoughts of desire. The Sutra says, ‘Know, oh Bhiksus that the
length of life was over 80,000 years under Vipasyin, 20,000 years under Kasyapa;
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the length of life is now 100 years; few will go beyond this, and many will have

less.” If the length of life is not set, why does the Blessed One express himself in

this way? . ..” The treatise concludes with the well-known stanza: sucirna-
" brabmacarye’smin . . . (KoSa, vi.G0a).

8. Sarhghabhadra has written two works.

The first (TD 29, number 1562), the title of which is transcribed into Chinese
as Abbidbarmanyayanusarasastra—or perhaps better as Nyayanusiro nima
Abhbidbarmasiastram—is a commentary which reproduces without any changes
the Karskas of the Abbidharmakosa. But this eighty-volume commentary
criticizes the Karékas, which present the Vaibhasika doctrine by noting them with
the word 4sla, which means “in the words of the School”; it refutes the Bbdsyam,
the auto-commentary of Vasubandhu, when this work presents views opposed to
those of the Vaibhasikas,and it corrects them when it attributes to the Vaibhasikas
views which are not theirs.

The title of the second treatise (TD 29, number 1563) is not completely
transcribed: Abhidharmasamaya-hsien-sastra or Abhidbarmasamaya-kuang-Sastra.
J. Takakusu proposes Abhidharmasamayapradipskasistra, which is not bad,;
however pradipa, “lamp,” is always teng, and we have for hsien the equivalents
prakasa and dyotana.

This is a forty-volume extract from the Nydyanusara, from which all polemic
is excluded and which is thus a simple presentation of the system (samaya) of the
Abbidharma. 1t differs from the Nyayanusara by the presence of a rather long
introduction, in seven stanzas and prose, and also by the manner in which it treats
the Karskas of Vasubandhu: these Karikas are either omitted (ii.2-3) or corrected
(i.11, 14) when they express false doctrines or when they cast suspicion on true
doctrines by the addition of the word &#a.26

Sarhghabhadra is an innovator, and K'uei-chi distinguishes the earlier and the
later Sarvastivadins, Siddhs, 45 (theory of atoms), 65 (laksanas of “conditioned
things”), 71 (the viprayukta called ho-ho), 147 (vedana?), and 311 (divergent
Sarvastivadins, on adhsimoksa).

*kk

(Additions to the Bibliography, by Hubert Durt.)

The following titles are editions of texts and works related to the Abbi-
dbarmakosabbisyam, which have appeared in print since the first appearance of
de La Vallée Poussin’s French translation (1923-1931).
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Sanskrit:

Gokhale, V.V, The Text of the Abbidbharmakosakarika of Vasubandbu, Journal
of the Bombay Branch, Royal Asiatic Society, ns., vol. 22, 1946, p. 73-102.

Pradhan, P, Abbidharm-Koshabhasya of Vasubandhu, Tibetan Sanskrit Works
Series, vol. viii, K.P. Jayaswal Research Institute, Patna, 1967; 2nd edition, revised
with introduction and indices, by Dr. Aruna Haldar, 1975.

Shastri, Swami Dwarikadas, Abbidharmakosa & Bhasya of Acharya Vasu-
bandbu with Sphutartha Commentary of Acarya Yasomitra, Part 1 (I and I
KoSasthana), critically edited, Bauddha Bharati, Varanasi, 1970.

Wogihara, Unrai, Sphutartha Abbidbarmakosavyakbya, 2 vols., Tokyo
1933-1936; photomechanical reprint edition, Tokyo, 1971.

Tibetan:
Otani University, The Tibetan Tripstaka, Peking Edition, vol. 115 (number
5590), to Vol. 119 (number 5597), Suzuki Research Foundation, Tokyo, 1962.

Chinese:
Takakusu, J.K. Watanabe, The Tripitaka sn Chinese, vol. 29 (numbers 1558 to
1563), The Taisho Issai-kyd kanko kwai, Tokyo 1926.

Otani University, Index to the Taisho Tripstaka, no. 16, Bidon-bu Il (vol. 29),
Research Association for the Terminology of the Taisho Tripitaka, Tokyo, 1962.

Funabashi, Suisai and Issai Funabashi, Kando Abidatsuma Kusharon Sakuin,
Kyoto, 1956. This index is based on the Chinese version of Kyokuga Saeki—the
Chinese version used by de La Vallée Poussin—, the Kando-bon Kusharon, in
thirty volumes,Kyoto, 1887.

iii. The Date of Vasubandhu. The Former Vasubandhu.

We shall not undertake here a bibliography of Vasubandhu. But his treatise,
the Pratityasamutpidavyakhya (Cordier, iii. 365), calls for the attention of the
reader of the Koss. G. Tucci has published some fragments of this work (JRAS. -
1930, 611-623) where the twelve links in the chain are explained in detail, with
numerous quotations from scriptures. G. Tucci also proposes to publish the
Trisvabbavakarika? and some parts of the commentary to the Madhyantavibhaga.

Concerning the “definition of pratyaksa by Vasubandhw,” vaswbandhava
pratyaksalaksapa, known through the Tataparyatika, 99, and the Vadavidbi
attributed to Vasubandhu, see the articles by G. Tucci, A.B. Keith, R. Iyengar,
JRAS. 1929, 473; Ind. Hist. Quarterly, 1928, 221; 1929, 81; Stcherbatski, Logic,
i.161,382; G. Tucci, Mastreya [natha] et Asanga, 70-71, and finally Pramana-
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samuccaya, chap. i, by R. Iyengar, pp. 31-35. It appears that Dignaga denies the
authorship of the Vadavidhbi to Vasubandhu,in spite of universal opinion, and the
Tiki quotes Kosa 1164, which contradicts the above-mentioned definition of
pratyaksa. There are also numerous passages of the Vyakhyayukti in the Chos-
’byun of Bu-ston (above p.16 ).

Wassiliew, Buddhismus, 235 (1860): “Life of Vasubandhu.”

Kern, Geschiedenis, trans. Huet, ii.450.

S. Lévi, JA., 1890, 2.252; Theatre indien, 1890, i.165, ii.35; “Donations
religieuses des rois de Valabht” (Hzes Etudes, vii, p. 97); “Date de Candragomin,”
BEFEOQ., 1903, 47; Satralamkara, trans. preface, 2-3, 1911.

Biihler, Alter der indischen Kunst-Poesie, p. 97, 1890.

J. Takakusu, “Life of Vasubandhu,” Toung-pao, 1904; “A Study of Para-
martha’s Life of Vasubandhu and the date of Vasubandhu,” JRAS., 1905;
“Sanmkhyakarika,” BEFEO, 1904.

Wogihara, Asarga’s Bodhbisattvabhimi, 14, Strasbourg thesis, Leipzig, 1908.

No#l Péri, “A propos de la date of Vasubandhw,” BEFEO., 1911, 339-392.

Pathak, Bhandarkar, Indian Antiquare, 1911 - 1912 (V. Smith, History, 3rd
edition 328, 4th edition, 346).

B. Shiiwo [Benkyd Shiio], Dr. Takakusu and Mr. Péri on the date of
Vasubandhu (270-350), Tetsugaku Zasshi, Nov.-Dec. 1912.

Winternitz, Jeshichte, ii.256 (1913), iii.693 (1922).

H. Ui, “On the Author of the Mabayinasatralamkara” Z. fir Ind. und
Iranistik, vi. 1928, 216-225.

A group of articles, many of which are summaries of articles written in
Japanese, in Mélanges Lanman (Indian Studies in Honor of Charles Rockwell
Lanman), 1929; J. Takakusu, Date of Vasubandhu, the Great Buddbist Phi-
losopher;, T. Kimura, Date of Vasubandbu Seen from the Abhidharmakosa;, G.
Ono, Date of Vasubandbu Seen from the History of Buddhistic Philosophy, H. Ui,
Maitreya as an Historical Personage. Further, mention of the opinions of B.
Shiiwo, S. Funabashi, E. Mayeda, S. Mochizuki.

“HL.P. Sastri pointed out the historicity of Maitreyanatha from the colophon of
the Abhisamayalarkirakarika, which is a commentary, from the Yogacara point
of view, on the Paficavimsatisihasriki-prajii-piramita-sitra by Maitreyanatha”
Kimura, Origin of Mahayina Buddbism, Calcutta, 1927, p. 170).

The date of Vasubandhu is bound to that of Asanga, his brother. Now some
parts of the Yogasastra, the work of Asarga, were translated into Chinese in
413-421, and in 431. However, the opinion is accepted among Japanese scholars
that the works attributed to Asarniga, writing under the inspiration of the future
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Buddha Maitreya, are in reality the works of a master Maitreya, an gcérya, “an
historical personage.” This thesis permits us to strip Asarga of one part of the
library of which we thought he was the pious redactor, and to place him, along
with his brother Vasubandhu, toward the middle or end of the 5th century,
or—why not?—towards the 6th century. “If a scholar named Maitreya is found to
be the author of those works hitherto attributed to Asanga, then the date of the
latter ought to be shifted later, at least by one generation, if not more. The ground
for an earlier date for Vasubandhu should give way altogether” (Takakusu,
Meélanges Lanman, 85).

H. Ui, in Philosophical Journal of the Imperial Unsversity, Tokyo, number
411, 1921, takes into account the arguments, developed afterwards in his Szudies
of Indian Philosophy,1.359, summarized in Mélanges Linman. These arguments
appear to be weak and, to my mind, non-existent (Nute bouddhique, xvi, Mastreya
et Asanga, Ac. Royale de Belgique, January 1930). I do not think that they gain any
force from the observations of G. Tucci (“On some aspects of the doctrines of
Maitreya-[natha) and Asanga,” Calcutta Lectures, 1930). The tradition of the
Vijilaptimatrata school establishes, as Tucci observes, the lineage Maitreya-
natha—Asariga—Vasubandhu, but Maitreyanatha is not the name of a man, but
rather “He who is protected by Maitreya”; natha is a synonym of buddha, or more
precisely of bhagavat.?® The commentary of the Abhisamayilamkira (p. 73 of the
Tucci edition) gives to Maitreya the title of bbagavat in one place where he
explains how “Asaiga, in spite of his scriptural erudition and his insight
(labdhadbigamo’pi, Kosa, viii.39), did not understand the Prajiiaparamsta and lost
heart. Then the Bhagavat Maitreya, for his sake (tam uddisya) explained the
Prajiiaparamita and composed the treatise which is called the Abhisama-
ydlarkarakarska.” It is with the title of the Maitreyanitha that Santideva
designates the saint who, in the Gandavyiha, explains to the pilgrim Sudhana the
virtues of “the Bodhi mind” (Bodhicaryivatira, .14, Rajendralal Mitra, Buddhist
Nepalese Literature, 92). If the School holds as sacred, as grya desana, the treatises
of Asanga, it is because the Bhagavat Maitreya has revealed them. That the
Tibeto-Chinese tradition varies in its attributions, sometimes naming as author a
revealing deity, sometimes an inspired master, does not pose any difficulty.

Kok

The biography of Vasubandhu (by Paramartha) is not without its difficulties.
The Kosz excited the criticism of Sarhghabhadra who, in his large Nyayanusara,
brings up innumerable heresies of a Sautrantika character which mar the work of
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Vasubandhu. We are told that Vasubandhu refused to enter into controversy: “Iam
now already old. You may do as you please” (Takakusu’s version). But we are also
assured that Vasubandhu was then converted to the Mahayana by his brother
Asanga, that he decided to cut out his tongue in order to punish it for not
confessing the Mahaydna earlier, and, more wisely, that he wrote numerous
treatises wherein the doctrines of the Mahayana were brilliantly elaborated.

Yasomitra, the commentator on the Kosz, says that the expression parva-
caryas, “former masters,” of the Koss, designates “Asafiga, etc.” (dsangapra-
bbrtayas). N. Péri thinks that YaSomitra means to designate the school of the
Purvacaryas by their most illustrious name, and that the text does not imply that
Asariga is in fact pgrva relative to Vasubandhu (see my Cosmologie bouddbique,
p- ix).

The Kosa was only translated in 563, whereas the work of Dharmatrita, an
imperfect draft of the Koss, was translated in 397-418, 426431, and 433-442.
Takakusu observes, “If the Kosz had existed, why did so many translators linger
over the book of Dharmatrata? (Mélanges Lanman). And it is difficult to give a
pertinent answer to this question.?

But it appears almost impossible to believe that Paramartha the biographer of
Vasubandhu and first translator of the Kosa, arriving in China in 548, erred when
he made the author of the Koz the contemporary and the brother of Asaiga. It is
a hopeless hypothesis to identify the brother and the convert of Asariga with the
former, or earlier, Vasubandhu.

One should admit the existence and the “Abhidharmic” activity of an earlier
Vasubandhu. The problem, which I have taken up in the preface to Cosmologie
bouddhique (above, p.6), has been taken up again by Taiken Kimura, “Examen
lumineau de I'Abhidharma” (contents in Eastern Buddhbism, iii, p.85), fifth part:
“On the sources of the Koss.” We can see a summary of his conclusions in
Mélanges Lanman. Subsequently, see Note Bouddhbique xvii, Acad. de Belgique:
“Vasubandhu l'ancien.”

Yasomitra, in three places (Kosz, i.13, iii.27, iv.2-3), recognizes in a master
refuted by Vasubandhu the author of the Kosz (and a disciple of Manoratha
according to Hsuan-tsang), a “Sthavira Vasubandhu, the teacher of Manoratha,” %
an “earlier master Vasubandhu,” vrddhicaryavasubandhbu. P'u-kuang (Kimura,
Mélanges Lanman,91) confirms Ya$omitra, and designates the master in question
under the name of “the earlier Vasubandhu, a dissident Sarvastivadin master.”

On the other hand, the gloss of the initial five stanzas of the treatise of
Dharmatrata, the re-edition of the Abbidbarmasara of Dharmaéri,3! attributes an
edition of the same book in 6,000 verses to Vasubandhu. These stanzas and this
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gloss are not very clear. Kimura has studied them (Mélanges Lanman); 1 have
amended his interpretation (Note bouddhique xvii).

iv. The Seven Canonical Treatises of the Abhidharma.

The Sarvastivadins recognize the authority of seven Abhidharma treatises,
“the word of the Buddha.” Among them, the Abhidharmikas, “who only read the
Abhidharma with its six feet,”3? are distinct from the Vaibhasikas “who read the
Abbidharma.”

The Abbidbarma “with its six feet”?? is the great treatise of Katyayaniputra,
entitled the J#Zanaprasthana, upon which the Vibhasa is a long commentary, and
six treatises the order and authorship of which vary somewhat according to our
sources. Following the order of Abhidharmakosavyikhrya, there are: the Prakara-
napada of Vasumitra, Vijiianakaya of Devasarman, Dbarmaskandha of Sariputra
(or of Maudgalyayana, according to Chinese sources), Prajiaptisastra of Maudgal-
yayana, Dhbatukdya of Purna (or of Vasumitra, Chinese sources), and Sarigiti-
paryaya of Mahakausthila (or of Sariputra, Chinese sources).

One should note that the Tibetans list the Dbarmaskandba first, and the
Jiiagnaprasthana only as sixth: “The Tibetans seem to regard the Dbarmaskandha
as the most important of all.” This is also the opinion of Ching-mai (664 A.D.),
the author of the Chinese colophon (Takakusu, 75, 115).

Takakusu, in “On the Abbidharma Literature” (JPTS, 1905), brings together a
number of details on these seven books which Burnouf was the first to list; he
gives the contents of the chapters of each of them. The remarks which follow are
an addition to this fine work.

a. Jiianaprasthana.>*

1. According to Hsiian-tsang, Katyayaniputra composed this $astra in the
monastery of Tamasavana 300 years after the Parinirvaga (the fourth century).3

However, the Vibhasa (TD 26, p. 21c29), commenting on the Jizgnaprasthina
(TD 26, p. 918) says, “When the Bhadanta composed the Jfzinaprasthina, he lived
in the East, and this is why he cites as an example the five rivers that are known
in the East.” (Kos, iii.57).

2. We know through the quotations of Yadomitra that the chapters bore the
name of skandhbaka (Indriyaskandhaka, Samdidhiskandhaka), and that the work
which he is referring to was written in Sanskrit. i

However, the first translation has for its title “Sastra in eight chien-tu”;
Paramirtha has “Sastra in eight chien-tu.” We reminded of kbanda, but
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Paramartha explains that ch’ien-tu is equivalent to ka-lan-ta, which is evidently
grantha. S. Lévi thinks that ch’ien-tu is the Prakrit gantho. Takakusu concludes,
“All we can say is that the text brought by Sarhghadeva seems to have been in a
dialect akin to Pali . . . But this supposition rests solely on the phonetic value of
Chinese ideographs.”3¢

3. The Jizanaprasthana, a very poorly composed work, begins with the study of
the laukikagradbarmas.’?

"What are the laukikigradharmas? The mind and mental states which are
immediately followed by entry into semyaktvanyima (see Kosa, vi.26). There are
those who say the five moral faculties (#ndriyas, faith, etc.) which are immediately
followed by entry into samyaktvanyima are called the lankikigradharmas.” The
text continues, “Why are this mind and these mental states so called . . . ?”

The Vibhasa, TD 27, p. 7cl,3® reproduces the two definitions of the
Jiianaprasthana and explains: “Who are the persons who say that the lawkikagra-
dharmas are the five faculties? The former Abhidharmikas. Why do they express
themselves in this way? In order to refute another school: they do not intend to
say that the lwkikigradharmas consist solely of the five faculties. But the
Vibhajyavadins hold that the five faculties are exclusively pure (andsrava) (see
Kos,ii9) . . . In order to refute this doctrine, the former Abhidharmikas say that
the Jokottaradharmas consist of the five faculties. Now these dharmas are
produced in the person of a prthagjana: thus it is proven that the five faculties can
be impure.”

The interest of this commentary lies in the fact that it distinguishes the
“former Abhidharmikas” from Katyayaniputra and from the Jizanaprasthana.

4. One of the last stanzas of the last chapter is the f/oks on the meaning of
which, according to Vasumitra (Sectes, Masuda, p.57), the Viatsiputriyas disputed
among themselves: whence the separation of the four schools, Dharmottariyas,
etc.

5. But if the Jiianaprasthana is the work of Katyayaniputra, how can the
Sarvastivadins consider this treatise as the word of the Buddha?

The Vibhasi answers this question: 3

“Question: Who has composed this treatise, that is, the JZinaprasthina?

“Answer: The Buddha Bhagavat. For the nature of the dharmas to be known
is very profound and very subtle: apart from the omniscient Buddha Bhagavat,
who would be able to understand them and to teach them?

“[Question]: If this is the case, who in this treatise, asks the questions, and
who answers?

“[Answer]: There are many opinions on this: 1. the Sthavira $ariputra asks
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the questions and the Bhagavat answers; 2. the five hundred arhats ask the
questions and the Bhagavat answers; 3. the gods ask the questions and the
Bhagavat answers; 4. some fictive (nérmita) bhiksus ask the questions and the
Bhagavat answers. This is the law (dbarmata, fa-erb) of the Buddhas, that
they should teach to the world the nature of the dbarmas to be known. But is
there no one who asks the questions? Then the Bhagavat creates some bhiksus of
correct appearance and aspect, agreeable to behold, shaven headed, dressed in
robes; he causes these beings to. ask the questions and he answers them . . .

“Question: If this is the case, why does tradition attribute the writing down of
this treatise to the Aryan Katyayaniputra?

“Answer: Because this Aryan has upheld, and published this treatise in such a
manner that it became widely propagated; this is why it is said to be his. But the
treatise was spoken by the Bhagavat. Nevertheless, according to another opinion,
this treatise is the work of the Aryan Katyayaniputra.

“Question: Have you not said above that no one, with the exception of the
Buddha, is capable of understanding and of teaching the nature of the dbarmas?
How was the Aryan able to compose this treatise?

“Answer: Because the Aryan himself also possesses a subtle, profound, ardent,
and skillful intelligence; knows well the unique and the common characteristics of
the dbarmas; penetrates the meaning of texts from the beginning to the end
(parvaparakots); knows well the Three Baskets; has abandoned the defilements of
the Three Dhatus; is in possession of the three vidyas; is endowed with the six
abhijiias and the eight vimoksas; has obtained the pratisamuvids; has obtained
pranidhbijiiana, formerly, under five hundred Buddhas of the past, he practiced the
religious life; he made the resolution: (In the future, after the Nirvana of
Sakyamuni, I shall compose the Abhidharma.) This is why it is said that this
Treatise is his work. In the mass of disciples of all the Tathagatas Samyaksarn-
buddhas, it is the law (dharmatd) that there shall be two great masters
(Sixtrdcifya:) who uphold (dhatar, Kosa, viii.38,39) the Saddharma: in the
lifetime of the Tathagata as the Aryan Sariputra, and after his Nirvana as the
Aryan Katyayaniputra. Consequently this Aryan, by the power of his resolution,
has seen what was useful to the Dharma and composed this Treatise.

“Question: If this is the case, how do you say that it is the Buddha who spoke
the Abhidharma?

“Answer: The Bhagavat, when he was in this world, explained and taught the
Abhidharma in different places by means of diverse theoretical presentations (lit.
vida-patha). Either after his Nirvana or when the Bhagavat was still in this
world, the Aryan disciples, by means of their prapidhijiiana, compiled and
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brought together [these teachings], arranging them into sections. Thus
Katyayaniputra also, after the departure of the Bhagavat, by means of his
pranidbajitana compiled, brought together, and composed the Ji#inaprasthina. .
Among the theoretical teachings of the Bhagavat, he established the gates of a
book (vakyadvara); he arranged stanza summaries, and he composed diverse
chapters to which he gave the name of Skandhaka. He brought together the
diverse teachings dealing with disparate subjects and composed a Miscellaneous
Skandhbaka out of them,; the teachings relative to the samzyojanas, to the jianas, to
karman, to the mahbabhbiitas, to the indriyas, to samdédhi and to the drstis constitute
the Samyojanaskandhaka, etc. In this same way all the Udanagathas were spoken
by the Buddha: the Buddha Bhagavat spoke them, in diverse places for the benefit
of different persons, in accord with circumstances. After the Buddha left the world
the Bhadanta Dharmatrata, who knew them from tradition, compiled them
together and gave [to the groups] the name of varga. He brought together the
gathas relative to impermanence and made the An#tya-varga out of them, and so
forth.

“The Abhidharma was originally the word of the Buddha; it is also a
compilation of the Aryan Katyayaniputra.

“Whether the Buddha spoke [the Abhidharma}, or whether the disciple spoke
it does not contradict Dharmati, for all the Buddhas want the bhiksus to uphold
the Abhidharma. Thus this Aryan, whether he knew the Abhidharma from
tradition, or whether he sees and examines it by the light of his pranidhijfiina,
composed this treatise in order that the Good Law should remain a long time in
the world . . .”

b. The Prakarana of Vasumitra.

This is also called the Prakarapagrantha, or the Prakarapapidasistra: it is an
important work, but little systematized (for many things have been brought
together in the chapter of “The One Thousand Questions”); frequently quoted in
the Kosa (for example, 1.7, 9, ii41, 51,54 . . ).

On one important point it differs from classical Vaibhagikavada: it ignores the
akuSalamahibhimikas (iii.32). Sometimes it expresses itself in terms which one
must interpret with some violence to make them correct (ii46, 52, ii4, 41). It
differs from the JAanaprasthina, v.10.

Ignorance of the akusalamahibbimska category seems to prove that the
Prakarana is eatlier than the J7ianaprasthana.

Sometimes the authors of the Vibhdsa (p. 231c3) are unsure:

“Why does this treatise (the JAianaprasthina) say prthagjanatva and not
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prehagjanadbarma, whereas the Prakaranapada says prethagjanadharma and not
prthagjanatva? . . . This Treatise having said prthagjanatva, the Prakarapapida
does not repeat it; this Treatise not having said prthagjanadharma, the Prakarana-
pada says prthagjanadbarma. This indicates that this treatise was composed after
that one. There are some persons who say: that Treatise having said prthagjana-
dharma, this Treatise does not repeat it . . . ; this indicates that that Treatise has
been composed after this one.”

The Prakarana does not enumerate the #ndréiyas in the same order as the
Stitra, the Jianaprasthina, or early Pali scholasticism (Kosa, 1.48).

c. The Vijiianakaya.

This is a work that some Chinese sources (quoted in Takakusu) place one
hundred years after the Parinirvana; attributed to Devasarman or to lba-skyid
(Devaksema?). Concerning its author, who has the title of arhat in Hsiian-tsang,
see Wassiliew in Taranitha, 296, Hiouen-thsang [=Hsuan-tsang], Vie, 123,
Watters, i.373.

The interest of this book, though small from the point of view of doctrine, is
notable from the point of view of history. The first chapter, ‘Maudgalyayanaskan-
dbaka, and the second, Pudgalaskandhaka, are related to two great contro-
versies, the existence of the past and the future, and the existence of the pudgala.®®

Devasarman refutes the doctrine of Mu-lien or Maudgalyayana: this latter
denies the existence of the past and future, exactly as does Tissa Moggaliputta in
the Pali language ecclesiastical histories. ’

Here we have, from the Sarvastivadin side, the controversy which gave rise to
the council of A$oka. According to the legend that Buddhaghosa has spread to
Ceylon and to London, the king was assured that the Buddha was “a follower of
distinction” (vsbhajyavadin)—that is to say, probably, not totally accepting “the
existence of all” (sarvistfvida); he then charges Tissa Moggaliputta, that is to say,
I believe, our Mu-lien, to preside over a council where only the opponents of the
existence of the past and the future were admitted. 4!

There is not a very close relationship between the “Maudgalyayanaskandhaka
and the work of Tissa (Kathavatthu, i.6 and following). We should not be
surprised at this, since the two works represent and bring about the triumph of
two opposing doctrines.

On the contrary, the “Pudgalaskandhaka  presents, together with Kathivat-
thu, i.1, some close analogies to this text even down to an identity of phrases.

Devasarman speaks of two masters—a follower of pudgala (pudgalavadin),*
who admits a vital principle, a type of soul or self (pudgala), and a follower of
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emptiness ({Znyatavidin), that is to say a negator of the soul (@muan), an
orthodox Buddhist who does not recognize any permanent principle.

1. The thesis of the pudgalavadin is formulated in terms which are partially
identical to those that the puggalavadin of the Kathavatthu employs.*

2. The arguments are in part the same:

a) Argument taken from the passing from one realm of rebirth to another
(compare Kathavatthu, i1, 158-161).

b) Argument taken from the passing from one degree of holiness into another
(#bid., i1, 221).

) Connection between the doer of the action and the “partaker of its results”
(ibid., i.1, 200).

d) Is suffering “done by oneself” or “done by another”? (4., i.1, 212).

e) Is the pudgala conditioned (sarmskrta) or unconditioned? (ib#d., 1.1, 127).

f) The pudgala is not perceived by any of the six consciousnesses; the
consciousnesses arise from well-known causes, without the intervention of a
pudgala (Kathavatthu, passim).

3. The method of argumentation is the same in the Sanskrit source and in the
Pali source. The negator of the pudgala puts the follower of the pudgala in
contradiction to the sitras, that is to say in contradiction with himself—for the
follower of pudgala recognizes that the Buddha has well said all that he has said.

“The pudgalavidin says: There is a self (@man), a living being (sattva), a
living principle (77va), a being that arises (jantx), a being that nourishes itself
(posa), a person (purusa), a pudgala.*4 Because there is a pudgala, he does actions
which should bear an agreeable result (sukhavedaniya), a disagreeable result, or a
result neither disagreeable nor agreeable. Having done these three types of
actions, he experiences, accordingly, sensations which are agreeable, disagreeable,
neither disagreeable nor agreeable.

“The $anyatavidin asks him: Yes or no, it is the same person who does the
action and who experiences the sensation?

“The pudgalavidin answers: No.

“Recognize the contradiction into which you fall! 4 If there is a pudgala, and
if, because there is a pudgala, he does actions and experiences their proper
retribution, then one should say that it is the same person who does the action and
who experiences the sensation: hence your answer is illogical. If you now deny
that it is the same person who does the action and who experiences the sensation,
then one should not say that there is a self, a living being ez cetera. To say this is
illogical.

“If the pudgalavidin answers: It is the same person who does the action and
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who experiences the sensation’, then he should be asked: Yes or no, is what the
Bhagavat says in the S#ra well said, well defined, well declared, namely, ‘Oh
Brahmin, to say that it is the same person who does the action and who
experiences the sensation, is to fall into the extreme opinion of permanence’?”

“The pudgalavadin answers: Yes, this is well said.

“Recognize the contradiction into which you fall . . .”

The relation between the Pali and the Sanskrit Abhidharma treatises is close.
The comparison between the Prakarapa and the Dhatukiya with the Dham-
masangans brings out, as does that of the Vi#anakaya with the Kathavatthu,
numerous evidences of the unity of this scholasticism. The controversy of the
pwdgala is, without doubt, one of the kathivatthus, one of the oldest subjects of
discussion. Presented in Pili and in Sanskrit according to the same principles,
with, often, the same arguments and striking coincidences of phraseology—
clearer in Deva$arman, but more archaic, it appears to me, in Tissa—it cannot fail
to clarify to a certain degree the history of the gravest conflict to agitate early
Buddhism. We may be surprised that Devasarman'’s pudgalavidin does not make
anything of the sitra on the bearer of the burden, a sitra which is one of the
principal authorities of Vasubandhu's pudgalavadin (Kosa, ix).

As for the Kathavatthu, it is not imprudent to think that this book is made up
of bits and pieces. Certain parts are old, other parts are suspect.

d. The Dbarmaskandhba.

Takakusa asks if the compilation of this name is the work of Sariputra
(Yasomitra) or of Maudgalyayana (Chinese title); but this is quite a useless
concern.

This is a collection of siitras, promulgated in Jetavana, addressed to the
bhiksus, preceded by two stanzas: “Homage to the Buddha . . . The Abhidharma
is like the ocean, a great mountain, the great earth, the great sky. I wish to make
an effort to present in summary the riches of Dharma which are found in it.”

The author, in fact, comments most frequently on the siitras which he quotes
by quoting other siitras: “Among these four, what is stealing? The Bhagavat
says ..."

Without any doubt, the author was a scholarly man and well informed
concerning the most subtle doctrines of the Sarvastivada: “The Bhagavat, in
Jetavana, said to the bhiksus: ‘There are four rimanyaphalas, results of the
religious life. What are these four? The result of srotadpanna . . . What is the
result of srotaapanna? It is twofold, conditioned and unconditioned (sa7zskrta,
asamskrta). Conditioned, that is to say the acquisition of this result and that which
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is acquired through this acquisition, the precepts of the Saiksa . . . all the dbarmas
of the Saiksa. Unconditioned, that is to say the cutting off of the three bonds . . .”
(compare Kosa, vi. 51, 76).

e. The PrajiiapriSastra.

a. The Tibetan Prajiiaptisastra is made up of three parts: Lokaprajiiipts,
Karanaprajiiaprs, and Karmaprajiiapts.

The first two are described and analyzed in Cosmologie bouddhique,
Pp- 295-350.

The third is in the same style. The text is divided into chapters preceded by a
summary. Here is the beginning:

“Summary: Intention, volition, past, good, object, sphere of desire, stanza,
resume of actions.

“1. Thus have I heard. The Bhagavat resided in Jetavana in the park of
Anithapindada; he said to the bhikgus, “I teach the retribution of intentional
actions, done and certain, retribution in this life . . .” Thus spoke the Bhagavat.

“2. There are two actions: volition action (cezand karman), and action after
having willed (cetayitva karman). What is the first? It is called: cetand,
abbisaricetand, cintand, cetayitatva, cittabbisamskara, manasa karmam; this is
called volitional action . . .

“3. Volitional action is past, future, present. What is past volitional action?
That which is jata, utpanna, abbinirvrtta . . . abbyatsta, ksipa, niruddba, vipars-
nata, atitasarmgrbita, atitidbvasamgrbita . . .

“4. Volitional action is good, bad, or neutral . . .

“5. Is the object of volitional action good?

“6. Volitional action is of the three Dhatus. What is of the sphere of desire and
of kama?

“7. A stanza in honor of the Buddha who teaches the different types of action.

“8. One action: all actions done (literally: ekahetuna karmanan: samgrahab
karmets). Two actions; volition and action after having been willed. Three actions:
bodily, vocal, mental. Four actions: of Kamadhatu, of Rapadhatu, of [\rﬁpyadhém,
and not belonging to the Dhatus. Five Actions: definite (=either good or bad) and
neutral actions which are abandoned through Meditation, those not to be
abandoned (abeya) . . . And so forth up to twelve.”

Almost all of the theories presented in Koss, iv, are treated, with long
quotations from the sitras.

Many details deserve to be mentioned. For example, “Lying arisen from
ignorance (Kosa, iv. 68).” Asked by a hunter if he had seen the deer, one thinks,
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“It is not fitting that the hunter should kill the deer,” and he answers that he has
not seen it (compare the story of Ksantivadin, Chavannes, Cing cents contes, i.
161). Asked by the king’s army if he has seen the bandits . . . Asked by the
bandits if he has seen the king’s troops . . . And, above all, in the case of frivolous
speech arisen from desire, “or further, through attachment to examining the word
of the Buddha.”

Chapter xi is interesting from another point of view. In relation to the
definition of death from exhaustion of life or merit (paragraph copied by
Vasubandhu, ii. 107), the story of Kasyapa the Nude (Sanzyutta, ii. 19-22) is cited,
with some long developments: “A short time after he left the Bhagavat, he was
killed by a bull. At the moment of his death, his organs became very clear; the
color of his face became very pure; the color of his skin became very brilliant.” Of
note also is the fact that Kadyapa was received as an wpasaka: “Master, I go to the
Bhagavat: Master; I go to the Sugata; Master, I take refuge in the Bhagavat, I take
refuge in the Dharma and in the Safigha. May the Bhagavat recognize (dhbareru)
me as an #pdsaka having renounced killing . . .” (compare Sanyutta, ii.22 and
Digha, i.178).

Then: “The acquisition of karman is of four types. They are enumerated as in
the Sangitiparyiya” Then follow three paragraphs on giving: “Four gifts: it
happens that the giver is pure and the recipient is impure . . . and so forth as in
the Sangitiparyaya. Eight gifts: the dsadya gift (Kosa, iv.117), and so forth as in
Sangitiparyiya. Eight gifts: it happens that a person of little faith gives little, to
immoral persons, for a short period of time . . .”

b. The Chinese Prajiiaptifastra is incomplete. This edition, from its first part,
gives only the title, “In the great Abbidharmasistra, the Lokaprasiiapts, or first
part.” And a gloss says that the Indian original is missing. There follows
immediately the title of the second part: Karanaprasiiapti.

The text begins as follows: “In the fastra, the question is posed: For what
reason does the Cakravartin have the jewel of a woman . . . ?” In comparing the
Tibetan Kirapaprajiiapts, we see that the Chinese text omits the First Chapter on
the /aksapas and on the Bodhisattva; and that the Second Chapter omits the
enumeration of the jewels and discussions on the wheel, the elephant, the horse
and the jewel.

The third chapter, in Chinese as in Tibetan, is made up of stanzas on the
Buddha, a king like the Cakravartin, and the jewel of the Buddha: the Dharma is
a wheel; the rddhipadas are an elephant. The Tibetan tells us that these stanzas
are the Saslagathas. This refers to an edition that departs from the Sutanipata,
where the single stanza 554 has two padas corresponding to the Tibetan: “Saila, I
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am king, sublime king of the Dharma. In the circle of the earth, I set in motion the
Wheel of the Dharma; like a Cakravartin king, consider the Tathagata as
compassionate, full of pity, a Muni beneficial to the world.”

The Chinese text has fourteen chapters; the last, which is meteorological
(rain, etc.), corresponds closely, like the others, to the Tibetan text. This latter has
four supplementary chapters: the four gatss, the five yonss, to which womb do
beings of the different realms of rebirth belong, etc. It is likely that Vasubandhu
had read this chapter, for his version has, like the Tibetan Prajfiapti, the story of
the preti who eats her ten children every day, the story of Saila, of Kapotamalini,
etc. (Kosa, iii9; Vibhasa, TD 27, p626c).

Takakusu has ingeniously supposed that the Lokaprajiiapts, omitted either by
mistake or on purpose in the Chinese Prajiiaptisistra, of which it should be the
first “gate,” is found in fact in the fastra (Taisho 1644) entitled Li-shih: “Nanjio
translates Lokasthiti (?)-abbidbarmasistra. But /i signifies constructing, establish-
ing, and is practically equivalent to shih-she or prajiapti” Thus Takakusu
translates Lokaprajiiapty-abbidharmasistra.

Taisho 1644 exhibits the characteristics of a satra. Some editions precede the
title with the words, "Spoken by the Buddha.”

The text begins: “As the Buddha Bhagavat, the Arhat, said, ‘Thus have I
heard’ The Buddha resided in Sravasti, in the monastery of the upasika
Mrgaramatar Visakha, with many bhiksus, all arhats . . . with the exception of
Ananda. Then the earth shook. And Piirna Maitrayaniputra asks ...” The
chapters begin normally, “Then the Buddha said,” “The Buddha said to the bhiksu
Pirga,” “The Buddha said to the bhiksus,” and end, “This is what the Buddha said;
thus have I heard.”

The contents of the chapters, established by Takakusu, show that, even though
it treats of subjects that the Tibetan Lokaprajiiapts treats, Taisho 1644 has nothing
in common with this Lokaprajfiapti. In this latter there is nothing that
corresponds to the chapter on the yaksas and notably to the conversion of
“Satagira” and “Hemavata” (the stanzas of the Hemavatasutta of the Suttanipata,
Uragavagga, Taisho, p. 177). The Lokaprajiiapts has only a summary indication of
the heavenly gardens, concerning which Taisho 1644 has some long develop-
ments. But in both works there is the battle of the suras and the asuras, the
movements of the sun and the moon, the length of life, the hells, the three small
and the three great calamities. Their order, however, differs.

The title of the chapters of Taisho 1644 do not give, sometimes, a precise idea
of the contents of the book.

For example, in the First Chapter, we have 1. the two causes of the shaking of
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the earth (movement of wind, water; and the magical power of the saint who
“considers the earth as small, the water as great™). 2. After two stanzas on the
shaking of the earth, the Buddha says to Piirpa, “There are some winds
named Vairambhas . . .” (Koss, vi.12). In this circle of wind, there is the water
and the earth whose thickness and height are fixed as in the Kosz (iii45). 3. The
Buddha explains the great hell called “Black Obscurity” which is found between
the universes (and which is not mentioned in the Kosz), and the ten cold hells
(Kofa, iii.59a-c, second note) . . . A little later, Ananda manifests his admiration
for the Buddha and his power. Udayin reprimands him and is, in his turn,
reprimanded by the Master. This is an edition of the celebrated Suttanta
(Angustara, 1228), which differs from the Pali by the prophesy, “Aquatic beings
are many, terrestial beings are few . . . Samayavimukia arhats (Kosa, vi506), are
many, asamayavimukta arhats are few, and are difficult to encounter in this world:
and I declare that Ananda will become an asamayavimukta Arhat.”

f. The Dhatukaya.

1. At the beginning of this work, one finds the enumeration and the definition
of the dharmas of the Sarvastivadins: 10 mahabhimsikas, 10 klesamahabhimsikas,
10 parittaklesas, 5 kleSas, 5 drstis, 5 dbarmas . . .

The kusalamahibhiimikas are missing, as are the akusalas.

The five klesas make a strange list: kamaraga, rapariga, aripyaraga, pratigha
and vicikitsa.

More curious is the list of the five dbarmas: vitarka, vicara, vijfiana
(understood as the six consciousnesses, eye, etc.), @hrikya and anapatripya.

We can imagine that this book is from the early Sarvastivada. 2. The second
part treats of samprayoga, association, and sangraba, inclusion.

“Vedana, which forms part of the mababhimikas, is associated with how
many of the six vedanendriyas (pleasure, etc.)? With how many is it not
associated? . . .” and so forth until: “Affection arisen from mental contact is
associated with how many of the vedamendriyas? With how many is it not
associated?

“That which is associated with vedana is included (sa72grbita) in what? In the
mind and mental states, eight dbatus, two ayatanas, three skandhbas. What is it
that is left over? Vedana, ripa, asamiskrta, the w’pmyukmmm.rkdm}; that is to say,
eleven dhbatus . . "

These are precisely the type of questions that the Dhbatukathapakarana
examines: sukbindriyam . . . kebici sampayuttam katihi vippayuttam . . .? These
are the same questions: Vedandkkahandhena ye dbhamma samipayutta te dbamma
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katihi kbandhebi katibayatanehi katihi dbatihi samgahita? te dbamma tibi
khandhbehi dvibayatanehi atthabi dhasahi samgahita (Section xii).

3. We can thus affirm the close relationship between the Dhatukiya and the
Dhatukathapakarana. The first, in its second part, is only a Sarvastivadin
recension (theory of the mahabhamikas, of the viprayuktasamiskaras . . .) of an
earlier volume of scholastic exercises on the dbarmas.

@. The Sang#sparyiya

The Sangitiparydya is a recension of the Sargitisuttanta which forms part of
the Dighanskaya.

Same nidina: The Buddha at Pava; the death of the Nirgrantha; Sariputra
invites the monks to chant together the Dharma and the Vinaya so that, after the
Nirvana of the Tathagata, his sons will not dispute them. Then follow chapters on
the single dbarmas, the pairs of dharmas . . . the tenfold dbarmas. Finally the
eulogy of éﬁtiputra: sadbu sadbu, by the Bhagavat, “You have well collected and
recited with the bhiksus the Ekottaradharmaparyiya taught by the Tathagata . . .

The close relationship of the Pali and the Sanskrit texts do not exclude some
variants, It is thus that, among the eight-fold dbarmas, the Abbidharma omits the
eight mithyatvas (number one of the Pali list) and adds the eight vimoksas
(omitted in the Pali list, but which figure in the Dasa-sttara). The order also
differs. On the one hand margarga, pudgala, dana, kausidyavastu, arabhayavastu,
punyorpatts, parsad, lokadharma, vimoksa, abhibhvayatana; and on the other hand
micchatta, sammatta, puggala, kusitavasthu, arabbbavatthu, dana, danwppatts,
parisa, lokadbamma, abhibbiyatana. Note that pupyotpatti is better than
danupparts 4

Yasomitra and Bu-ston attribute the Sarigz;tiparjfdya' to Mahikausthila; the
Chinese sources attribute it to Sariputra. Should we believe that in one recension,
that known by Yasomitra, Mahakausthila had the role that fit the Pali and the
Chinese texts assigned to Sariputra?

Takakusu says that the Sarigitiparyaya, in volumes 15 and 18, quotes the
Dharmaskandhasistra. I have not encountered these quotations. The Prajiiapti-
Sastra refers its reader to the Sarig#iparyiya.

v. Some Masters of the Vibhasa.

The Vibhasi frequently quotes the divergent opinions of masters and
different schools. This presentation is often followed by the opinion of P’ing or of
the P’ing-chia: “The Ping-chia says that the first opinion is the best one.”
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Elsewhere, as the commentators remark, “there is no P’ing-chia” (Kosa, iii. 14, 20,
41, Siddhs, 552, 690).

A good specimen of the methods of the Vibbdsa: “If there is a pure prajiia
outside of the sixteen @kdras” (Kosa, vii. 12, Vibhasa, p. 529), why does the
Vijfianakaya not say this . . .? If not, why do the Prakarana and the Samigitiparyaya,
and even this treatise, the Vibbdsa, say that . . .2 And how does one explain such a
sutra? One should say that there is no pure praj#a outside of the sixteen zkaras. In
this case, one understands the Vijfianakaya, but how does one explain the
Prakarana . . .? There are five reasons which justify this text . . .”

Among the masters of the Vibbasa, of special note are Parsva, frequently
quoted, and who, along with many anonymous commentators, comments on the
Brabmajala (Vibh. 98, p. 508, but see also Vibh. 175, p. 881, on the Suddhavasikas
and 177, p. 889, on the number of the keksanas); Pargasa (Kosa iii. 28, Vibh. 23, p.
118b: Samadasta (?), iii. 45, Vibh. 118c); Samghavasu (Vibh. 19, p. 97a, 106, p.
547a; 142, p. 732a) who recognizes only six #ndriyas in the absolute sense, the

jvita and the eight, eye, etc., because these six are the root of being, sastvamdila
(KoS$a, ii. 5); and, with respect to this, Kusavarman, who only admits one #ndrsya,
the manas, a doctrine which leans towards the Vijnanavada.

a. Vasumitra. 48

1. Vasumitra is one of the great masters of the Vibhasa, and one of the leaders
of the Sarvastivadin school. His theory on “the existence of all” is, Vasubandhu
says, preferable to that of the three other masters, Dharmatrata, Ghosaka, and
Buddhadeva (Kof$a, v. 26).

One searches in vain in the two Abhidharmas (of the collection of seven)
attributed to Vasumitra, the Prakaranapida and the Dhatukéya, for an allusion to
this theory. Taranatha says, moreover, that the author of the Prakarapa has
nothing in common with the Vasumitra of the Vibhasa (p. 68).

2. The Aryan Vasumitra Bodhisattva gives his name to a treatise (Taishd
1549). According to the preface, this was the Vasumitra who, after Maitreya, will
be the Simhatathagata; the Vasumitra to whom the fathers refused entrance to the
Council because he was not an arhat, and who later became the president of the
Council (Hiuan-tsang, Watters, .271). Watters does not think that he is the great
master of the Vibhasa, indeed, the thirteenth chapter of Taisho 1549, entitled
“Sarvasti-akbanda,” does not contain any references to the system of svasthinya-
thatva of the Bhadanta Vasumitra. This is all that I dare say about this very
complicated chapter.
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The theory of the time periods is encountered in the second volume (p. 780b),
where the following text is discussed: “The past and the future are impermanent,
and even more so, the present.” Why does the Bhagavat say “And even more so,
the present”? Six explanations follow (among which the fifth: “In former times
the length of life was 80,000 years; it will again become 80,000 years”); then: “The
Bhadanta says, ‘The present appears for a short period of time; the past and the
future do not remain permanently, but they come and go reciprocally. This is what
conforms to the sfitra.””

The paragraph devoted to avidya (p. 722) does not formulate the opinion of
the author. There is only “It is said,” notably the opinion of the Mahisasakas. Is
this ajfigna, the five nivaranas, ayonisomanaskara, viparyasa, etc.? (See Kosa,
iii.28). It appears, from the silence of Kyokuga Saeki, the editor of the Koss, that
the Vibhasa does not treat this point.

The problem of alcohol is treated on p. 786 (Kosa, iv.34, Vibbasa, jp. 645).

The discussion on /ibha and bhavana (Kosa, vii.63), in which Vasumitra takes
part (according to the Vyakhya,) should be referred to Taisho 1549, for Vasumitra
is not named in Vibhasa, p. 554b. The same remark applies to the erroneous
opinion of Vasumitra on the falling away from the nirvedbabhagiyas, Kosa, vi21.

The sloka on the eight aniyatas (Kosa, ii.27) is not found in Taisho 1549.

For the discussion, “Does it happen that the dharma which is hetupratyaya of
a dharma is not hetupratyaya of this dbarma?”, see Taisho 1549, p. 791a, and
compare the Janaprasthana in Kosa, ii.52.

On living longer than a kalpa, see p. 782b; manodanda, schism, p. 785,
classical doctrines.

3. Vasubandhu (ii44) quotes the Parsprccha,®® and has also written a
Paficavastuka (Vyikhyi). The Pariprechi teaches a doctrine which is clearly
Sautrantika (that nirodhasamdpatti is accompanied by a subtle mind). Also, K'uei-
chi (Siddhi, 211) says that this Vasumitra is a divergent Sautrantika master.

As for the Paficavastuka,® we possess a commentary, the Paficavastukavi-
bhasa, from the hand of Dharmatrata (Taisho 1555). The five vastus are the
vastus explained in Kos, i1.55-56 (svabhavavastu, dlambanavastu . . .).

This work does not appear to contain Sautrantika opinions;>! it is divided into
three chapters, Rapavibhiga, 'Cittavibhiga, and Casttavibhaga.

Vasubandhu adopts the demonstration of “seeing by the two eyes” through
the argument of seeing the two moons (Kosa, 143, Paficavastukavibbasa, p. 991c),
and he probably adopts the theory (i38) that the five vé#idnas are both of
retribution and out-flowing and that the sixth is also ksamwska (Paficavastuka,

p- 933c¢).



Poussin 31

The demonstration of the existence of sukha (Kosa, vi.3) is very similar to the
demonstration established in the Paficavastuka, p. 994c.

K'uei-chi, in his treatise on the sects (Sarvastivadin thesis, 28), mentions the
opinion of the Paficavastwka on the nature of the svalaksana which is the object of
the viffianas (Kosa, i.10).

b. Ghosaka and the Abbidbarmamytasistra.

After the Council and the death of Kaniska, a Tho-gar or Tukhara was invited
with Vasumitra to the country of A§maparanta—to the west of Ka$mir and close
to Tukhara (Taranatha, 61)—by its ruler; he was the proponent of a theory that
“all exists,” and is frequently quoted in the Vibhdsa, he was also the author of the
Abhidharmamamsytasistra (Taisho 1553).

This treatise is a truly exquisite, small book, very readable (in spite of the early
date of its translation, 220-2G5), very complete (for example, Chap. vi, on the
doctrine of the laksapas and sub-laksanas, Kosa, ii. 45), but concise; however, we
find some well-chosen details (for example, the enumeration of the fields of
merit: father, mother, an old person, a sick person . . .).

The list of the vipraysktas, p. 970, is related to that of the Prakarana (Kosa, ii.
35-3Ga): prapti, jats, sthiti, anmstyata, asamjiisamapatts, nirodhasamapatts,
ASarfii-gyatana, nanddesaprapti (2), vastuprapti (2), Gyatanaprapts (?), the three
kayas, prehagianatva.

The Kosa (ii44) reproduces the essentials of a discussion between Ghosaka
and the Sautrantika Vasumitra, the author of the Pariprccha (see above p. 30), on
the existence of the mind in the absorption of nirodha. The Vibhasa, it appears,
ignores the author of the Pariprccha.

Among the opinions of Ghosaka mentioned in the Vibhasi and mentioned
again in the Kosz, the most notable is that “visibles are seen by prajiia associated
with the visual consciousness,” an opinion that departs from orthodoxy (Vibhasa,
p. 61c, Kosa, 42).

Elsewhere Ghosaka is very orthodox,>2 or his divergences, which are minimal,
indicate a progress; for example, Kosz, vi. 19, 20, 78. The references iv.4, 79 and
v.66 merit examination.

Vibhasa, p. 397b, is interesting: "Ghosaka says: The five séandhas which form
part of one’s own series, of the series of another, which belong to living beings
and which do not belong to living beings, are “Suffering and the Truth of
Suffering. The ascetic, upon understanding (ebbisamaya), sees only that the five
skandhas of his own series are suffering; he does not see that the others are
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suffering. Why is this? Because one understands suffering under the aspect of
torment : now the skandhas of another’s series . . . do not torment his own
series.”

¢. Buddhadeva.

S. Lévi asks (JA. 1896, 2, 450, compare Barnett, JRAS. 1913, 945) if the
Buddhadeva of the Vibhasai should be identified with the Aryan Buddhadeva, a
Sarvastivadin, the Lion of Mathura. The Sarvastivadin Budhila mentions this
same Lion who appears to be related to the Mahasamghikas and who is perhaps
the Fo-t'i-lo of Hstian-tsang,> the author of the Chi-chin-lun (Tattvasamuc-
cayasistra) used by the Mahasarhghikas (?) (Lévi, sbid.; Watters, i.82).

We will find in Konow (Kharoshthi Inscriptions, 44-49) the most recent
remarks on these difficult inscriptions. There is nothing wrong with Buddhadeva
being very much earlier than the Vibhasa. The Sarvastivadins owe their name to
the theory that “all exists,” which Buddhadeva was probably one of the first to
have explained.

In addition to his theory that “all exists” (Ko, v.26), Buddhadeva is unique in
maintaining that derived matter (bhautika) is only a mode (avastha) of primary
matter (mahbabhdtas) (1.64), and that the mental states (ca#ttas, sensation, ideas,
volition) are only modes of the mind (c#tta, vijfiana) (ii.23, ix; Siddbi, 395,
Vibbasa, p. 661c, p. 730b), a doctrine which connects Buddhadeva to Dharmatrata
and to the Darstantikas-Sautrantikas. 4

d. Dharmatrata.

There are at least two Dharmatritas:

1. The Bodhisattva who compiled the Udanavarga. The Vibhasa, followed by
the Koss, quotes it to show that a work can be the “word of the Buddha” even
though edited by a master. According to the preface to Taishd 212 (A.D. 399), this
Dharmatrata was the maternal uncle of Vasumitra (Chavannes, Cing cents contes,
iii. 297).

2. The master quoted in the Vibhaisa, the proponent of a theory of “all exists”
(Kosa, v.26) which appeared to the Vaibhasikas to be too close to the systems of
the heterodox.

3. This master of the Vibhdsa is also the author of an Abhidharmasaira which
bears his name . (Taisho 1552), a commentary and a new edition of the
Abhbidharmasara of Dharmasri (Taisho 1550). In fact, the Dharmatrata of the
Vibbasa (p. 383b) denies the r#pa which forms part of the dbarmayatana, that is
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to say, avijfiatirdpa; the same negation, somewhat more involved, but clear
nevertheless, appears in the Sérz (chapter on action, p. 888, see below).

4. There is nothing to prevent this same Dharmatrata from being
the commentator on the Paficavastuka of Vasumitra, Taisho 1555, the
Paficavastukavibhisa.>

e. The Bhadanta Dharmatrata.

The Vibhasa, it appears, ignores Kumaralata and Srilata, who were the heads
of the Sautrantika school (Siddbs, 221, told to us by K'uei-chi). The Sautrantika
school, or, more exactly, the school which should take the name of Sautrantika, is
represented in the Vibhasa by the Darstantikas and by two masters: Dharmatrata,
a divergent Sarvistivadin, and the master whom the Vibhdsa simply calls
“Bhadanta,” whom the Vyikhya of the Kosa calls “the Sautrantika Bhadanta”
(Kofa, viii9), who is at the “head of the list of Sautrantikas” (viii.40), and who
adheres to or leans toward the Sautrantika system (i.20).6

Hsiian-tsang, P'u-kuang, and Bhagavadvisesa recognize on occasion, in the
“Bhadanta” of the Vibhaisa, the Sthavira or Bhadanta Dharmatrata (Koss, 1.20,
iv4). Yasomitra declares that Bhagavadvisesa is wrong: “Bhadanta is the
philosopher that the Vibhasa calls simply by the name of Bhadanta, a philosopher
who adheres to the Sautrantika system or leans toward this system; whereas
Dharmatrita, whom the Vibbasa calls by his name, is a Sarvastivadin, the author
of one of the four theories of the Sarvastivada (Kosz, i.20).” On the other hand,
“the first version of the Vibhasa gives the name of this master [Bhadanta] in
transcription and precedes this, like those of the other masters, with the title of
venerable” (note of N. Péri, in Cosmologie bouddhique, 276).

Dharmatrata expresses some opinions on important points which clearly
depart from the system of the Vibhaisa and from the orthodox Sarvastivadin
system; the same may be said of Buddhadeva.

1. The Bhadanta does not admit that the eye sees: it is the visual consciousness
that sees (i.42); he has a particular theory on the non-contact of atoms (Wassiliew,
279), which Vasubandhu accepts and which Samghabhadra discusses (i.43);5 he
admits three casttas (ii.23, Add.), a position which distinguishes him from the
Darstantikas; like the Sarvastivadins, he denies that r@pa is samanantarapratyaya
(ii.62); he admits the prolonged existence of antarabhava, against the Sarvasti-
vadins (iii.14); he has a particular opinion on pratstyasamutpida and samutpanna
(iii.28); he denies avijrzapti, which is clearly anti-Sarvastivadin (iv.4); on the four
modes of kxsala, he has a very orthodox doctrine (iv.8); he holds to the “mortal”
sin of intelligent animals (iv.97): he gives an explanation of the word vimoksa
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(viii.33); he mixes the dhyinas and the Suddhavisikas (Vibhasa, p. 881c); he treats
the last thought of the arhat (p. 954a); on sccheda and fasvata (p. 1003c); on the
meaning of alpa, sulabba, anavadya, and on the praise of his disciples by the
Buddha (p. 909a, and p. 900b, where he differs from Vasumitra).®

The Bhadanta is very clear on vicara-vitarka® (Vibhasa, p. 744b, and p. 269,
Kofa, ii.33 and viii.23): the author of the JZ@naprasthina wants to refute what the
Darstantika says. The latter says: “There is vitarka-vicaara from Kamadhatu up to
Bhavagra. Why is this? Because the Siitra says that grossness of mind is vitarka
and that subtlety of mind is v#céra: now grossness and subtlety of mind exist up to
Bhavagra.” The Bhadanta says: “The masters of the Abhidbarma say that vitarka-
vicdra are grossness and subtlety of mind. Now grossness and subtlety are relative
things and exist up to Bhavagra. However, these masters only admit vs#arks and
vicdra in Kamadhatu and in Brahmaloka. This is poorly said, this is not well said.”
The masters of the Abbidharma say, “What we say is well said, not poorly said. In
fact . ..

2. Vasubandhu (Kosa, vii.31) attributes to the Bhadanta Dharmatrata (see the
correction ad vii.31) an opinion on the power of the Bhagavat which is an opinion
of the Bhadanta according to Vibhasa, p. 155c¢.

In the Viébhasi (p. 61c) Dharmatrata says that visible matter is seen by the
visual consciousness (caksurviffiana): an opinion that the Kosz attributes to a
Vijhianavadin (i.42), and which differs from that of the Bhadanta (Vibbasa, p.
62b) who says that the eye sees by reason of light and the 7anas knows by reason
of the act of attention.

3. Vibhasa, p. 661cl6: the JAanaprasthana wants to refute what the other
masters say. In this school there are two masters, the first Buddhadeva and the
second Dharmatrata.

Buddhadeva says that r#pa is only the four mababhbidtas, that the caittas are
citta. “Derived ' ripa (wpadayaripa) is only mababbiitavisesa; the caittas are only
cittavifesa. Siitras quoted in support of this theory: 1. “What is in the eye is
solid . . .” (Kofa, 1.35); 2. “Samddhi is cittatkagrya ...” (viii.2). How does
Buddhadeva prove the existence of dbatus, dyatanas, skandhas? . . . The Abhi-
dharmacaryas say, “The quoted siitras do not have this meaning . . .”

Dharmatrata admits the existence of derived r#pa apart from primary r4pa,
and of the casttas apart from citta. But he holds that derived tangibles and the r7pa
which forms part of the dbarmayatana do not exist. He thus attempts to prove
the existence of the dbatus, ayatanas, skandbas, as does the Abhidharma system.
But the derived tangibles exist separately, as do the other derived r@pas; but if the
ripa of the dbarmayatana does not exist, avijfiapti does not exist (Kos, i35, iv.3).

»
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4. Vibhasa, p. 383b: The Abbidharma says, “What is ripaskandba? Ten
rapayatanas and the ripa included in the dbarmayatana (that is to say the
avijitapts).” What system does it want to refute? It wants to refute the
Dirstantikas, for they deny any r#pa in the dbarmayatana. And Dharmatrita also
says, “Everything that is r#pa is either support or the object of véj#ana. How could
there be r#pa which is neither one or the other?” It is in order to refute these
opinions that the above-mentioned definition of r#paskandha is given. But if the
répa which is included within the dharmayasana is real, how can one explain what
Dharmatrita says? It is not necessary to explain it, for this is not in the Tripstaka.
Or, if one should explain it, one can say . . . that the r#pz included within the
dbarmayatana, arising from the mahabhsitas which are the object of touch, can be
considered as the object of touch consciousness. Thus the declaration of
Dharmatrita is without error.

5. Vibhésa, p. 730b: Among the twenty-two #ndriyas or “organs” (Kos, i48),
how many are separate things, and how many are only names? The Abhi-
dharmikas say that for twenty-two names there are seventeen things, for the two
sexual fndriyas (parts of the organ of touch) and the three pure indriyas
(combinations of faith, etc.) are not separate things (Kosa,ii.2, 9).

Dharmatrata only admits fourteen things: the first five indriyas, the jwiten-
driya, the wupeksendriya, and the samadhindriya are not things. In fact the
Jivitendréya, the vital organ, is one of the viprayuktasaniskaras (Kosa, ii45) and
these are not real.® There are no sensations apart from the agreeable and the
disagreeable: thus the sensation of indifference (#peksendriya) is not a thing.
There is no samadhi, concentration, apart from the mind.

Buddhadeva says that only a single indréya is real, namely the mana-indriya,
the mental organ: “The sarmiskrtas, he says, are of two types: mahabbdtas and
cittas . .." ’

The index of proper names contains information, nearly complete, on the
references to the Bhadanta in the Vibhasa.

vi. Some Schools of the Vibhaisa.5!
a. Diarstantikas and Sautrantikas.

The history of this school, though long, is not yet clear. The notes of K'uei-chi
(Siddhbi, 221-224; Masuda, “Sects,” Asia Major, 1i.67; Lévi, Drstantaparkti, p. 97)
show that Hsiian-tsang was not well informed with respect to them. Takakusu
(Abbidbarma Literature, 131) says that the Vibhdsa speaks of the Sautrintikas:
rarely, in any case, for I have only found a single reference to the Sautrantikas; we
can say that the Vibhasa only knows the Darstantikas.
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We have reason to establish a relationship between this name and the book of
Kumiralata, the Drstantaparikti. We may ask if the Darstantikas are characterized
by the use of “comparisons,” as the Tibetans say (Wassiliew, 274, according to
whom Sautrantika = Darstantika); however, the sense of the word drszanta is not
proven with certainty. J. Przyluski thinks the Dystanta is opposed to scripture.
This way of looking at it is confirmed, I believe, by the Vibhdsa (p. 782b18). It is
said in traditional Drsténta:5' “He who gives alms to a person who has left
nsrodhasamapasts is endowed with an action which bears a result in this life. Why
is this? There is no reason to explain this text. Why is this? Because this is neither
in the S#tra, the Vinaya, nor the Abbidharma, but only in the traditional Dyystanta.
That which is said in the traditional Dystanta may be true or not true. If, however,
one desires an explanation of this, one should say that this alms-giver obtains a
result in this life or obtains great results. The text mentions only the first
alternative, because it is pleasing to people of the world.”52

We can speak of a Darstantika-Sautrintika school: in looking at it more
closely, the Vibhasa assigns to its Darstantikas almost all of the theses that the
Kosa assigns to the Sautrantikas.

Here are the more important disagreements between the Sarvastivadins and
the Darstantikas-Sautrantikas.

1. The Abhidharmas of the Sarvastivadins are not authoritative (Kosz, 1.2, ii.1,
vii1l).

2. The asamskrtas do not have any real existence (ii.55).

3. The viprayuktas (ii.35-36) do not have any real existence: negation of the
praptis, of the jivitendriya, etc.

4. The past and the future do not have any real existence (v.25-26).

5. The existence of the past permits the Sarvastivadins to explain the play of
causality; the praptis serve the same function. Negating the past, the praptis, etc.,
the Darstantika-Sautrantika school admits a subtle mind, either of the b#as or of
vasana (perfuming), and thus takes into account the changes of the series (ii.36,
50, iv.79, ix. . . .). ‘

6. Extinction does not have a cause; things do not have any duration (sthit):
the &sana or moment, is of a size that tends to zero (iv.2-3) (See Rocznik, vol.
viii).

7. Notable divergence with respect to action: negation of the avijfEapti (iv.3),
of bodily action (iv.3), of the necessary character of retribution of an énantarya
transgression (Vibhasa, p. 359b20).

8. On the caittas and the bhautikas: opinions which depart from the
Sarvastivadin system (ii.23).
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9. Explanation of the three rasis (Kofa, iii44), which exist from hell to
Bhavagra; beings having the dbarmas of Nirvapa; beings not having them;
indeterminate beings (Vibhasa, p. 930b15; compare the Siddhbi and its gotras).

10. The body of the Arhats is pure, being produced through “wisdom” (i4,
Sarhghabhadra, p. 331b).

11. Simultaneity of the Buddha (iii.95-96).

The references which follow, complete in the index of proper names
(Darstantika-Sautrantika), are classified according to the material in the Kosa.

1. The Darstantika rejects certain sttras: how does he pretend to the name of
Sautrantika? (Sarhghabhadra, p. 332a).

The vijfianas, including the manovijfiana, have a special object (Kofa, ix,
Vibhasa, p. 449a16).

If the eye sees the visible (Koss, 1.42, Vibbasa, p. 61b19).

2. The Sthavira (=Srilita) and all the other Darstantika masters deny akdsa
(Samghabhadra, p. 347b).

Negation of prapti, of apratisamkbyanirodba (Vibbasa, p. 479a19, p. 796b6,
p- 931b23).

The /aksanas of “conditioned things"—Darstantikas, Vibhajyavadins, Sarn-
tanasabhagikas (Vibhasa, p. 198al5 and foll.).

Pratyayata is not real (Vibbasa, p. 680b27).

There is no vipakahetu outside of the cetana, no vipakaphala outside of the
vedand (Vibhasa, p. 96a26).

Rapa is not “a similar cause” of r#pa—the opinion of the Darstantika
according to the gloss of Kyokuga Saeki (Kosa, ii.52), but, according to the
Vibhasa (p. 87¢20), the opinion of the Bahirdesakas.

“Among the Sautrantikas, the Bhadanta Dirstantika holds to the separate
existence of vedana-samyiia-cetana, Buddhadeva adds sparsa and manasikara: the
other casttas are only citta; the master Srilata holds that the asanskrtas and the
viprayuktas have nominal existence” (Wassiliew, 281, 309, corrected).

Subtle mind in nirodhasamapatti and in asamjiisamapasti (so too the
Vibhajyavadins) (Ko, ii.44, viii.33, Vibbasa, p. 774al4, p. 772c21). -

Negation of the reality of dreams (Vibbasa, p. 193b5).

The casttas arise in succession, according to the Darstantikas and the same
Bhadanta (Vibhasa, p. 493¢26, p. 745a7); the mind cannot be accompanied by
J#iéna or ajfiana (p. 547).

Vitarka and vicira in the Three Dhatus (KoJa, ii.33, viii.23, Vhibasa, p. 269b9,
p. 744b9).

3. Antardbhava and nirmita (Vibbasa, p. 700al5).
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Sparsa is not a thing in itself (Vibbasa, p. 149a25).

4. Arising depends on hetupratyaya but not extinction; the Darstantikas as
against the Abhidharmakas (Kosa, iv.2-3; Vibhasa,p. 105a27).

Negation of the dbarmayatanaripa (=avijfiapts); Dharmatrata and the Dar-
stantikas (Vibhdsa, p. 383b16).

On the four and eight types of actions from the point of view of their
determination, Darstantikas, or Sautrantikas according to Vyakhyi (Kosa,
iv.50-51; Vibhasa, p. 593b10): all actions can be “reversed,” action in antardbhava
(Kofa, iii.14), dnantaraya, action in Bhavagra, action in asamjitisamaéparti
(Vibhasa, p. 359b20, p. 773¢29).

Whether abbidhys, vyapada, and mithyadysti are actions (opinion of the
Darstantikas, Kosz, iv.65, 78; of the Vibhajyavadinikaya, Vibhasa, p. 587a9).

5. All the klefas are "bad” (Darstantikas, Vibhasa, p. 259cll); contra, Kofa,
v.20-21).

Anusayana (Vibhasa, p. 110a21; Kosa, v.16).

In sarivrtijiiana, the prehagjana does not cut off the klefas (Darstantikas and
the Bhadanta, Vibhasa, p. 264b19, p. 741c20).

The object of attachment and the pudgala are unreal, Darstantikas (compare
the cittamatravida);, the object of attachment and the pudgala are real, Vatsipu-
triyas (Vibbasa, p. 288b15 and following).

Reincarnation solely by reason of desire and hatred (V#bhasa, p. 309all)—in
fact, by reason of any klesa.

On the time periods (V#bhasa, p. 919b12).

6-7. Definition of the Truths (Koss, vi.2; opinion of the Abhidharmikas,
Darstantikas, Vibhajyavadins, Ghosaka, Par§va . . . Vibhdsa, p. 397b4).

On ksanti and jiiana (Kosa, vii.1, 20, 22; Darstantikas, the Bhadanta, Vibhdsa,
p. 489b16).

Purity of the body of the Arhat (Koss, i4, iv.4; Dirstantikas, according to
Sarhghabhadra, p. 331b25).

8. Doctrine of dhyana (the Bhadanta, Darstantika-Sautrantika, Koss, viii9).

The samantakas are “good” (Darstantikas, Koss, viii.22, Vibhasa, p 832a).

Mixed dhyana (KoSa, vi42, 58, vii.23) explained by perfuming (Darstantikas
and Yogacarins, Vibbdasa, p. 879c26; compare Siddhi).

Falling away from asamjitisamapasti (Darstantikas, Vibhasa, p. 773c29.

Nirmita is not real (Darstantikas and the Bhadanta, Vibbasa, p. 700a15).

b. Vibhajyavadins.
They are clearly defined as “those who distinguish” and admit the existence of
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a certain kind of past and a certain kind of future (Ko, v.22, P'u-kuang quotes
Kofa, v.9, and Vinitadeva, Trasté sur les Sectes).

However, the information that we possess on the Vibhajyavadins is confused:
the Vibhajyavadins are the Mahiasathghikas, the Ekavyavahirikas, the Lokot-
taravadins, or the Kaukkutikas (K'uei-chi, S#ddbs, 109).

1. Vasumitra, in his Treatise on the Sects, does not mention them. Vinitadeva,
presenting his theories concerning the history of the Sarvastivadins, makes them
the seventh Sarvastivadin school. Bhavya (the Sthavira theory) makes them a
division of the Sarvastivadins, and (the Mahasarhghika theory) the third original
school. According to Bhiksvagra, they are the fourth Mahasarghika school.

2. The note by Kyokuga Saeki (edition of the Koss, xix, fol. 14a-b).%

K'uei-chi, commentating on the Siddhi [iv.l, 35, p. 179 of the French
translation], says, “Those who were called Vibhajyavadins are now called
Prajfiaptivadins.” [This should be understood: Paramartha, in his version of the
Treatise of Vasumitra, has written “Vibhajyavadin,” whereas] Vasumitra [in the
version of Hsiian-tsang] says, “In the second century, a school called the
Prajfiaptivada came out of the Mahasarhghikas.” In connection with this, the
commentator Fa-pao says, “According to these two translations, the Vibhaj-
yavadins make up only one school [with the Prajfiaptivadins™]. 6> In the Vibhasa,
p. 116¢5, the Mahasarhghikas, etc., are called Vibhajyavadins [that is to say: the
Vibhasa attributes to the Vibhajyavadins an opinion that we know to be the
opinion of the Mahasarmghikas, see Koss, iii.28]. Consequently the Arzhapradipa,
p- 48, says, “The Vibhajyavadins are either some divergent Mahayana masters, or
all the schools of the Hinayana are called Vibhajyavadins: they are not a definite
school. Consequently, in the Mabayanasamgraha (Taisho 1593), the Vibhaj-
yavadins are explained as MahiSasakas; in the Vibhdsa, as Sarhmitiyas.” 6

3. In many texts, the meaning of the word Vibhajyavadin is clearly defined.

a. Bhavya: We call [the Sarvastivadins] by the name of Vibhajyavadin when
they distinguish (vibhaj) by saying, “ Among these things, some exist, namely the
former action whose result has not occurred; some do not exist, namely the
former action whose result has been consumed, and future things.”

b. Kosa, v. 25-26: Those who admit the existence of the present and a part of
the past (namely the action which has not produced its result) and the non-
existence of the future and a part of the past (namely the action which has
produced its result), are held to be Vibhajyavadins; they do not belong to the
Sarvastivadin school.

c. P'u-kuang, p. 310b23 (on Kosa, v.25-26): They say that there is no opinion
which is completely correct; that some part exists, and some part does not exist
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[or: in part true, in part false]: one should thus distinguish. Thus they are called
Vibhajyavadins.

d. The Kasyapiyas (Vasumitra, thesis 1 and 2) hold a clearly Vibhajyavadin
position: “The action whose result has matured does not exist; the action whose
result has not matured exists.” Now Buddhaghosa (Kathavatthu, i.8) attributes to
the Kassapikas, a branch of the Sarvastivadins, the opinion that one part of the
past and future exists: this is the second Vibhajyavadin thesis of the summary of
Vinitadeva. Now the Theravadin, which should be Vibhajyavadin like the Buddha,
denies and refutes this.

4. Elsewhere: One calls Vibhajyavadins those who, distinguishing, admit that
the skandhas are real, and that the gyatanas and the dhatus have nominal
existence.

5. Vibhasa, p. 571c24 and elsewhere, opposes the Vibhajyavadin and the
Yuktavadin.

6. Vinitadeva attributes to the Vibhajyavadins the following thesis:

a. The pudgala exists “absolutely”; b. the past does not exist, with the
exception of the cause the result of which has not ripened; the future does not
exist, with the exception of the result; the present rigs m4 mthun pa (?) does not
exist; ¢. dbarma does not become an “immediate cause”; d. r#Zpa does not have a
“parallel cause,” as the Darstantikas claim (Kosz, ii.52).

7. More notable is the note of Hsiian-tsang (Siddbs, 179) which associates the
Vibhajyavadins and the Sthaviras with belief in bhavangavijiiana.

And also: pure mind, S#ddhi, 109-111; persistence of a subtle mind in
nirodhasamaépatts (with the Darstantikas), 207; see also 770.

8. References to Kosa-Vibbasa:

a. Sound is of retribution (with the Vitsiputriyas) (Koss, i.37-38a, Vibhasa p.
612c13, Siddhi, 190).

The body of arising (janmakiya) of the Buddha is “pure” (with the
Mahasarighikas) (Vibhasa, p. 871c2, Siddhi, 769-770).

b. graddh?l, etc., are pure (Kosa, ii.9, Vibhasa, p. 7c3).

Life is cattanuvartin (Kosa, ii.50, Vibhasa, p. 770c6—refuted by Vasumitra).

Consequently, there is a subtle mind in asamjisamapatti, and in niro-
dbasamapatti (Kosa, viii.33, Vibhasa, p. 772c21, p. 774al4).

¢. Negation of antarabhava (Kosa, iii.10, Vibbasa, p. 356c15, p. 700a15. From
whence the complicated explanation of the amtariparinirvayin, Kosa, iiil2,
Vibhasa, p. 357b9).

Pratityasamutpida is asarskyta, like the Path (Kosa, iii.28, Vibhasa, p. 116¢5,
p. 479—like the Mahasarighikas and the Mahisasakas).
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d. Greed, anger, false views are “action” (Vibhésa, p. 58729, Kosa, iv.65:
Darstantikas).
) Definition of “good by nature” (as j#Zina), “through association” (as viffina),

“in origin” (as action of the body . . .) (Kois, iv.8, ix, Vibhasa, p. 741al5).

The mind of the Bhagavat is always absorbed (Kosa, iv.12, Vibhasa,
p- 410b26).

e. The thirst for non-existence is abandoned through bbhgvana (Kosa, v.10-11,
Vibbasa, p. 138¢3).

On the viparyasas (KoSa v.9, Vibhasa, p. 536¢9).

f. Definition of the Truths (Koss, vi.2, Vibhasa, p. 397b4).

Comprehension of the Truths at once (Kosa, vi.27, Vibhdsa, p. 532a).

The Arhat does not fall (Kosz, vi.58, Vibhasa, p. 312b9).

Forty one bodhipaksikas (Kosa, vi.66, Vibhasé, p. 499a.4).

g Ripa in Aripyadhito (Kosa, viii3, Vibhasa, p. 432a22).

Only the First Dhyana has arigas (Vibhasa, p. 813c28).

The Aryan of the fourth dr#pya obtains the quality of an Arhat without the
aid of the Path (Vibhasa, p. 929b14). (This is thesis 12 of the Mahi$asakas in the
treatise of Vasumitra).

c. Yogacarins

Or yoga-dcaryas, as the Chinese reads; we also have yogacaracitta (Vyikhya
1149, ad Ko$a, ii.23).

1. People who practice yoga or the contemplation of yogzns; 7 (see Kosa, iv.4,
note, and the Vibhasa, passim) they seek mirodhasatya (p. 534al9), practice
Sanyatisamadhsi, p. 540cll), are disgusted with vedana (Rupadhatu) and samjia
(Aripyadhitu) (p. 775b3; also p. 35b25; p. 529b4; p. 832a22). The Ratnarasisitra
(Siksdsamuccaya, 55) examines the obligations of the vasydvrtyakara bbiksu, the
intendent and the minister of the monastery, with respect to the Granyaka, to the
pindacarika, to the contemplative or yogdcirin bhbiksu, to the student or
bahusrutye’bhiyukta, to the preacher, dbarmakathika.

2. Devoted to yoga, to breathing exercises, to dhyana, etc., the yogdcirin
becomes, as the Chinese say, a “master of yoga,” a yogdcarya: they had theories on
prandyama, on Sanyatasamadhi . . . The Kosz, iv.18-19, mentions a thesis of this
school of meditators on r#pa which arises through the power of absorption.

3. [This school of meditators became a philosophical school, the Yogacara
school, when, under the influence of Maitreya-Asanga, it became attached to the
older formula of the Dasabhiimaka: *The threefold world is only mind.” One can
indeed see the relationship between the theories of ecstasy and idealism, and we
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can see how the practice of the “mindless absorption” can lead to the affirmation
of a subtle mind . . . Asariga utilizes Darstantika-Sautrantika speculations.]

Below are the references in the Kofz to the Yogacarins:

Explaining mixed dhyina (Kosfa, vi42) by perfuming, (Vibhdsa, p. 879c26, as
do the Darstantikas). :

Related to the Sautrantikas (Koss, ii.34, Vyakhya: “the opinion of the
Sautrantikas or the Yogacarins.”).

The Yogacaracitta admits that an agglomeration can be formed from a single
mahabhdita, as a piece of dry earth; from two, the same, but wet . . . (Kofs, ii.22,
Vyakhya, 1.49).

In the yogacaradarsana, there is a manodhatu which is distinct from the six
vijiianas (Vyakhya, 140, ad 1.17; compare the Tamraparniyas).

(The Vijfianavadin denies that the eye sees, Kosa, 1.42).

The Yogacaracitta defines adhimukti (Kosa, i1.24, Vyakhya, ii.51).

According to the Yogacarins, the mindless absorptions are endowed with
mind from the fact of the dlayavijiiana (Vyikhya ad ii.44). Yasomitra speaks here
of the school of Asanga; the same in Kosg, iii.2; Vyikhya, ad v.8 (the 128 klesas of
the Yogacarins).

(The “ancient masters” of the Kosz, ii.44, should be the Darstantikas).

Elsewhere, the Vyakhya explains the “ancient masters” of the Bbdsya as being
“the Yogacarins” or “the Yogacirins, Asanga, etc.” (Vyakhya ad iii.15, iv.75, vi4).

vii. The Sarsputrabhidbarma.

This book, Taisho 1548, is divided into four parts: saprasnaka, aprasnaka,
samprayukta-samgraba (three titles which correspond to the first four sections of
the Abhidharma according to the Dharmaguptas-Haimavata [J. Przyluski, Concile,
179, 353—4] and reminds us of the Dha@ukaya-Vibharga-Dhatukatha, above p. 27,
and “succession” (karma or nidana?).

This is, properly speaking, a sastra, without any appearance of a siitra, with its
beginning phrase, “Thus have I heard . . .” It was compiled by Sariputra, either
during the lifetime of the master (according to the Ta-chib-tu-lun) or after his
Nirvana, to put an end to heresy, for some have “counterfeited the Dharma”
(dbarmapratiripaka).

However this may be, it is a very extensive and old treatise, much in the style
of the Pali Vibhanga.

The Ta-chih-tu lun establishes some relations between the Abhidharma of
Sariputra and the Vatsiputriyas.® But I have not encountered, in the work of
Sariputra, any mention of the pudgala in the Vatsiputriya sense of the word.
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Kyokuga Saeki (Kosz, viii3) mentions the fact that the Siriputrabbidbarma
admits the existence of r#pa and Aripyadhatu. See in fact p. 552a, at the end of
the chapter on the skandhas. This rapa is avijfiapti. The book admits the
avijfiapti, which is a Sarvastivadin invention.

But it is not orthodox Sarvastivadin. It believes that anusaya is disassociated
from the mind (p. 690; Kosz, v.2). It does not contain anything on the existence of
the past and the future,”® nor on “unconditioned” space. It explains prahana-
dhasu, “which should be abandoned” (576¢; Kos, vi.78). Its system of pratyayas,
very developed (p. 679b), and its list of the dhdatus (p. 575) have nothing
Sarvastivadin about them.

We can get an idea of the style of the Sariputrabhidharma by comparing its
description of rapaskandha (p. 543) with the Kosa, i. 20 and Vibharga, 1 and
following; its definition of dbarmadhatu (p. 535) with Vibbarnga, 89; and its
definition of nirodhasatva (p. 553) with Vibhanya, 103.

1. Dbarmadhaitu.

The dharmadhbatu is first defined as identical to the dbarmayatana; then, as
made up of vedandskandba, samjiiiskandba, samskaraskandba, invisible and
impalpable (anidariana, apratigha) ripa, and the asanskrtas (compare Vibbariga,
86). A third definition enumerates, after vedana and samiyj#ia, the series of
samskaras associated with the mind (beginning with cefani and ending with
klesanusaya); the series of the sanmskaras disassociated from the mind (viprayukia,
see p. 547b): jati, jars, marana . . . wirodhasamapasti; finally: pratisamkhyaniro-

akircanyiyatana, nasvasamjiianasaniyiidyatana,’ that is to say the list of the
asamskrtas: “this is what is called the dbarmadbatn.”

On the one hand, the viprayuktas are not those of the Sarvastivadins;
although there is some doubt with respect to the equivalents of the translators
(Dharmagupta and Dharmayasas, 414 AD.), the nimakaya . . . are missing.

On the other hand, the asanskrtas of Sariputra recall those of the Maha-
sarhghikas and the Mahi$asakas (Siddbs, p. 78).

2. Nirodhasatya.

To the question: “What is dubkbanirodha aryasatya?”, our text answers in
canonical terms: Y0 tassa yeva tanihiya asesaviraganirodho cigo patinissagqo mutti
andlayo (Vibbariga 103), and adds: “already cut off, not to arise anew: this is what
is called dwhkhanirodha aryasatya.”

The question is repeated: “What is dubkbanirodha aryasatya? Pratisarmkhya-
wirodha is called dubkhanirodba dryasatya. This dubkbanirodhba dryasatya is in
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truth like that, not like that, no different, not a different thing. As the Tathagata
has well spoken the truths of the Aryans, it is dryasatya.”

But, “what is pratisamkbyanirodba?” The question is repeated three times: “If
a dharma is destroyed when one obtains the Aryan Path, the destruction of this
dbarma is called pratisamkbyanirodha” . . . “The four Sramanyaphalas are called
pratisamkbyinirodba.”

“What is srotaapannaphala? If the three klesas to be cut off by Seeing are cut
off; if satkayadysti, vicikitsi and Stlavrata are exhausted, this is called srozaapanna-
phala” 7 éariputra takes up the question again, “What is srotagpannaphala? The
three £lesas to be cut off by Seeing being cut off, satkayadysti-vicikitsa-Silavrata
being exhausted: if one obtains a7rta, this is what is called srotagpannaphala.”

It appears that what we are encountering here is a terminology alien to the
Abhbidharma and to the Sarvastivada.

viii. The Abhidharmaséira.”

1. Before Vasubandhu, many masters undertook to summarize the doctrines of
the Abhidharma. We possess notably three works: 1. The Abhidbarmaséra of
Dharmasti in ten chapters, made up of &arikas (probably in @ryan stroph) and a
commentary; 2. a second edition of this same Sira by Upadanta, to which the
Chinese give the name of Abhidharmasara-ching [=sttra): the same karikas with
a more developed commentary; and 3. a third edition of the Sirs, the Tsa
[=Miscellaneous] Abhidharma-ching, by Dharmatrata, which is in fact a new
work, containing a new chapter and many new kdrskds.”

2. The preface to the Vibhasa (Taisho 1546)76 by Tao-yen places the work of
Dharmasri before the Jiignaprasthina: “After the nirodha of the Buddha, the
bhiksu Dharmasri composed the four volumes of the Abhidharmasira. Then
Katyayaniputra composed the Abhidharma in eight books . . .”

3. The work of Dharmasri contains ten chapters: Dbatu, Saniskira, Anusaya,
Arya, Jiiana, Samdidhi, Siisra, Tsa and Sastravarga or Vidavarga.

Between the ninth and the tenth chapters of Dharmasri, Dharmatrata places
a new chapter, the Pravicayavarga, which indeed appears to constitute an

independent work.
There is a stanza of introduction: “even though many dharmas have been
spoken of, their meaning remains confused . . .” and four concluding stanzas:

“The author has composed this book based on the book of Dharmaéri, not
through pride or in order to acquire a reputation . . .”.

It begins with the dbharmacakra, the Wheel of the Dharma: “The Muni said
that the darfanamarga is called dbarmacakra, either because it goes into the mind
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of others . . . (Kosa, vi.54).

There then comes the brahmacakra (vi.54, vii31), the upasaka (iv.69 ), the
four parts of §ila (iv.29), the pratimoksa . . . Later (p. 959b), cosmology: the
periods of loss, etc. (iii.99), destruction by fire, etc. (iii.102); and then there follows
the theory of the three “fallings away” (p. 960c; Kosa, vi.59) and the definition of
the Bodhisattva (iv.108).

Suddenly (p. 961c): “How many types of Sarvastivada are there?” Presenta-
tion of the four doctrines (Kosa, v.25-26) without mentioning the name of the
four masters. The second and the fourth are bad because they confuse the time
periods. The first (difference in bhiva, translated fen): “One should know that
this is the paripama-sarvistivida.”

There is a diversity of opinion as to whether the Truths are seen at the same
time (Kofa, vi27), Sarvastivadins and Vitsiputrivas on the one hand, Dharma-
gupta on the other; antarabhava (iii.34); then the Sarvastivadin proof. And at the
end of the paragraph, the discussion “whether the Buddha is part of the Samgha.”
Finally, the concluding stanzas.

4. The Sarskiravarga treats of the simultaneous arising of the citta-casttas
and of atoms (Kosz, ii.22), of the four laksanas of “conditioned things” (ii45), of
the betus and the pratyayas (ii48, 61).

The Sitravarga is a collection of notes on the three Dhatus and a calculation of
the places that they contain: sixteen in Ripadhatu, but, according to some,
seventeen (Koss, iii.2): the sattvavisas (iii.0), the vijRianasthitis (iii.5-6); the three
vartman of pratityasamutpada (iii.20, 25), the twelve limbs; the mabdibhdtas, the
Truths, the fruits of the Aryans, etc.

The Tsa-varga defines the mind-mental states as sampraynkta, sisraya, etc.
(ii.34); it enumerates the viprayuksas: dsamjiiika, two non-conscious absorptions,
Sabhagatd, namakidyidayas, jivitendriya, dbarmaprapti, prehagjanatva, four
laksanas (compare ii.35-36); it concludes with half a karika on the four bhavas
(iii.13) and a karika on “disgust” amd “detachment” (vi.79).

The Sastravaraga (or Vidavarga) is made up of ten questions in verse,
followed by answers in prose, relative to semvara (iv.13), to the results, etc.
Dharmatrata adds sixteen questions.

5. In order to appreciate the character of the treatises of Dharmaséri, Upadinta,
and Dharmatrita, and Vasubandhu’s debt with respect to Dharmatrita, which
appears to be notable, we may see how two dbarmaparyayas, the chapter of the
three obstacles (dvaranas) and that of avijfiapts, are treated by the different
masters.

a. Obstacles, Kosa, iv.95-102, Vibhasa, p. 599.
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Dharmasri, p. 815: “The Bhagavat says that there are three Gvarapas: karman,
klesa, and vipaka. What is their definition?

“Anantarya actions which are without remedy, developed defilements, bad
action experienced in the painful realms of rebirth, are the dvaranas.

“These three form an obstacle to the Dharma; they hinder the grasping of the
Aryan dharmas; they are thus called ‘obstacles.” Which is the worst action?

“The action which divides the Sarhgha is said to be the worst.

“This action is the worst. One guilty of this remains a ka/pa in Avici hell.
Which is the best action?

“The cetand or ‘volition’ of Bhavagra is the greatest.

“Nasvasamyiianasamjiidgyatana is Bhavagra. The volition which belongs to the
realms of this sphere is the greatest and finest: its result is a life of some 80,000
kalpas in length.”

Upasanta, p. 843b—c, has the same two stanzas, but a less meager commentary:

“That which hinders the Path of the Aryans and the means (#pdya) to this
path is said to be an obstacle. The obstacles to action are the five gnantaryas,
namely, the killing of one’s father, etc . . . He who commits such an action is
immediately and necessarily reborn in Avici: thus the action is anatarya. The
killing of one’s father and mother destroys goodness, hence it is Avici hell. Those
guilty of the other three are led to injure a field of merit. The obstacles of the
defilements are ‘agitated’ and ‘sharp’ defilements: the first is habitual defilement;
the second is the overriding defilement. This refers to the ‘present’ defilements,
not to the defilements that one ‘possesses’ (that one has as potential), for all
beings ‘possess’ all the defilements . . .”

There is a variant to the second stanza: “Lying which divides the Samgha . . . ;
volition in Bhavagra, among good actions, has the greatest result,” which is better.
The commentary notes the differences in the two schisms (cakrabbeda,
karmabhbeda).

Dharmatrita is longer (p. 898b-899c) and very close to Vasubandhu:

According to the first stanza of Dharmasri: 1. the gvarapa of klesa is the
worst; the dvarana of action, mediocre; and the gvarana of retribution, the least; 2.
the division of the Sarhgha, by nature, is non-concord; this is a viprayskta
samiskara of the anivrta-avydikrta class; 3. the division is a thing of the Sarhgha;
the transgression is of him who divides the Samgha; he experiences, in Avici, a
retribution of kalpa; 4. the bhiksus are divided in their opinion of who is the
Master, of what is the Path: this is the division of the Sarhgha which was united,
and he who breaks it is ‘one who possesses views' (drstécarita); 5. in three
continents, a minimum of eight persons is required for karmabheda; in
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Jambudvipa, a minimum of nine persons is required for cakrabhbeda; 6. cakrabbeda
is impossible in six time periods: when a boundary is not delimited; at first;
following; when the Muni has passed into Nirvana; when the running sore has
not been produced; when the pair of chief disciples has not been established (six
padas); 7. lying which divides the Sarhgha is the worst of actions; the volition of
Bhavagra is said to bear the greatest result.

b. Avijfiapti, Kosa, iv.2, 3.

Dharmasri (p. 812c):

“Bodily action is vijfiapti and avijiiapti. The vijiapti of the body is the
movement of the body, good, bad, or neutral: good when it arises from a good
mind . . . For avijfiapts: when one does an action in a firm manner, the mind can
change, but the seed remains. If, for example, a person undertakes the precepts,
his mind can then be bad or neutral: nevertheless the precepts continue . . .
Action of the manas is solely avifiapti . . . because this action is not visible . . .
vifflapti is good, bad, or neutral; the same for the avijfapti which belongs to the
manas. The other vifflaptis are never neutral.”

Upaéanta (p. 840) adds a bit. The hunter is regarded as free from bodily
avijiiapti. Mental action is called avifiapti because it does not inform others. Some
say that it is called v#7apti because it is discourse (jalpa?).

Dharmatrata (p. 888b) replaces the terms vijfiapti and avijiapti with “doing”
and “not doing” (karana, akarana) (Kosa,iv.14):

“Bodily action is of two types: karapasvabbiva, or akaranasvabbava. ‘Doing’
(karana): movement of the body, exercise’® of the body is the ‘doing of the body.’
‘Not doing’ (akarapa, wu-tso): when the movement of the body has ended, the
nature (good or bad) of this movement, of this action which is the movement,
continues to arise, simultaneous with minds of a different nature, even as the good
precepts produced by their undertaking (kusalasamadinasila) continue to arise
even when bad or neutral minds are present. Like the immoral person (daubsilya-
purusa): even when good or neutral minds are present, his immorality continues
to arise.”

“. .. Action of the manas is cetana, volition, by nature . . .

“‘Not doing’ (akarana) is also called nirati (? Vyur. 21, 114), virati; upeksa,
akriya (pu-tso). Because it does not do, it is called ‘not doing.” If one says that this
is not an action (karman), this is wrong, because it does. Good does not do evil,
evil does not do good: this is also an action. As the #peksa part of Bodhi is not
upeksa by reason of what is called #peksa; but the practice of the Path, the
arresting of things, is called #peksa. The same here. Furthermore, in doing the
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cause one does the result: . . 'not doing’ is not r4pa, but the doing of it (which is

the cause of the 'not doing’ or avijiapts) is ripa; ‘not doing’ is thus called r@pa. In
this same way then, ‘'not doing’ is action.”
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1. Originally printed as a Foreword to de La Vallée Poussin’s Cosmologie bouddhique: 1913, and
published 1919 in the four-part Memoires of I'Acadmie royale de Belgique (Luzac, London). This
contained the restoration of the kgrkas of the third chapter of the Koz, the Tibetan &arskas, the
Bhasya, and the text of the Vyakhya; in the appendix, a summary of the Lokaprajiiapti and the
Karanpaprafiiapts.

2. Cullavagga, xi.1.8. [For a more exact presentation, J. Przyluski, Concile de Rajagrba, p. 311, 345,
349).

3, Oldenberg, Buddha . . ., 6th edition, p. 202; Fr. trans. Foucher, 2nd edition, p. 177. [Psychology,
yes; but ontology is doubtful].

4. In the Dévya, a Sarvastivadin work, where we encounter the expressions s#trasya vinayasya mat-
rkayah: “"The monks ask with respect to the S@r4, the Vinaya, and the Matrka” (p. 18, 15), and
siitram matrka ca, equivalent to agamacatustayam (p. 333,7), Kern (Manual, p. 3) thinks that the
term matrkd is employed “as synonymous with abhidharma.” It cannot in any case designate the
Abhidbarmas of the Sarvastivadins of which we are speaking below (p. 3) which are treatises; it
fits the Abbidbammas a little less poorly, but without being satisfying. Does it designate some
lists “omitting all the explanations and other details” (Childers, 243), lists of items which form
part of the ggama and which are not specifically Abbidharma? The Sautrantikas, who deny the
existence of an Abhidharma Pitaka distinct from the S#tra, certainly had such an “index,” exactly
like the Sarvastivadins of that period, and earlier than the Abbidharmas to which the expressions
of the Divya refer. Does it designate some presentations, in the manner of the sitras, like those
that constituted the madtskds of the Vibhanga? In this book, which is the property of the
Abbidharma, it is often a type of commentary in the form of glosses.

5. See the article of Rhys Davids in Hastings' Encyclopedia of Religion and Ethics.

6. Developpement de I'Abhidharma, Dogme et philosophie,p. 122; J. Przyluski, Concile, third
chapter and 179, 353; Agoka, 322; Funérailles, 49; Lévi, Sesze Arhats, 20, 39.

7. In Hastings' Encyclopedia, 1.19-20; Winternitz, Geschichte, 134. Scholastic definitions of the
Abbidbarma: Atta:filini, 48-50 and following; S@ralamkara, X1.3.

8. It knows, however, that the author of the Kathivatthu foresaw and refuted in advance the
heresies to come; see Asthakatha, pp. 6-7. The remark is by Minayeff, and the observations by H.
Oldenberg (Buddh. Studsen, p. 633, 676) do not demonstrate that the Kathivatthu has not been
amplified in the course of time.

9. This is incorrect. The Sarmgitiparydya is only the Samgitisuttanta. The second part of the
Dhatukaya has a close relationship with the Dbaukathiprakarana. A careful study will show
other points of contact, and one can see that the Sarvastivadins simply enriched by their
inventions (theory of the viprayuktas, of the mahabhamikas, etc.) the earlier material of the
Abhidhamma.

10. The account of Buddhaghosa, Kathavatthu-Atthakatha, p. 6, holds that because of this, at least
the Vibhajjavadins are the orthodox party.

11. This is one of the aspects of the problem of kirfyivada.

12. This definition of the two schools is borrowed from the Abbidharmakosa, v.9; see
Kathavasthu, 1.8 (which does not entirely confirm our interpretation). The controversy of time
and the pudgala in the Vijfianakaya, Etudes Assatiques, 1925.

13. Geography of the Sarvastivadin sect, J. Przyluski, Agoka. I know that Sinologists, notably
Takakusu, are not settled on the language in which the first of the Abhidbarmas of the
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Sarvastivadins, the Jiianaprathana, was written: “In what language, however, the original text was
composed we have no means of ascertaining. All we can say is that the text brought by
Samghadeva and Dhammapiya [Dharmapriya] from Kagmira [383 A.D.] seems to have been in
a dialect akin to Pali, whereas the text used by Hiuen-tsang [657 A.D.], as in other cases, seems to
have been in Sanskrit. But this supposition rests solely on the phonetic value of Chinese
ideographs employed in these translations, and is not corroborated by any other evidence . . . It
seems to me mare than probable that the J#anaprasthana at least was written in some dialect:
one thinks naturally of the dialect of Kagmira, but we really have no certainty that the
Jiianaprasthana was not composed in Kosala (JPTS; 1905, p. 84, 86).”

We possess a fragmentary quotation from the Sarvastivadin Pratimoksa which proves that
some earlier forms, Pali or dialect, remained in use: “When, in the Posadha ceremony, the
Vinayadhara asks, ‘Are you pure?’ (bhiksuposadhe hi kacci ttha parisuddha its vinayadharena-
nusravite), if any bhiksu does not confess his transgression . . .” (AbhidharmakoSavyikhya ad iv.
72; compare the introduction of the Pasmokkha and the remarks of Rhys Davids, Dialogues, 11,
p. 257). (See L. Finot, "Pratimoksastitra des Sarvastivadins,” JA, 1913, 2.177-9).

But we possess a fragment of the J#anaprasthana, quoted in the Abhidharmakosavyakhya (ad
149): katamad buddhavacanam tathigatasya yi vag vacanam: vyavabaro gir niruktir vakpatho
vdgghoso vakkarma vagvijiiaptih [/ buddhavacananm: kuSalam: vaktavyam athavyikrtan: vak-
tavyam [ syit kuSalaris syad avyikrtam [/ katarat kusalam /| kusalacittasya tathagatasya vacam
bhdsamanasya ya [vagvijiiaptih /[ katarad avyakytam /[ . . . pirvavas [/ punas tatraivinantaram
uktam | buddhavacanam ka esa dbarmap | namakiyapadakiayavyaiijanakiyanan yanupi
vavacand anupirvasthapand anupirvasamayoga iti |

14. Invention:l of the praptis, of sabhagata, of the existence of the past and the future, of diverse
types of cause, of apratisamkbyanirodha, not to mention the nirvedhabhagiyas, etc.

15. The Abhidharmakoiavyikhyi speaks of satpadabbidbarma-masrapathina Abhidharmikas,
Abhidharmikas “who read only the six-legged Abbidharma,” which we understand to mean “who
do not read the Vibhasa.” These are Sarvastivadins; but all Sarvastivadins are not “followers of
the Vibhasa" (Vaibhagikas). We know, for example, that there were four ways of understanding
“all exists,” those of the Sarvastividins Dharmatrata, Ghosaka, Vasumitra, and Buddhadeva: the
Vaibhagikas of Ka$mir condemn the first, the second and the fourth; and the first for the serious
reason that it is confused with the non-Buddhist teaching of the Sarhkhyas.

16. Better, “after the reign of Kaniska,” Inde sous les Mauryas . . ., p. 328.
17. See this Introduction, Darstantikas, and Index, Sautrantikas.

18. I omit here the rather long note where the bibliography on the “dating” of Vasubandhu is
summarized, and where the texts proving the existence of an “earlier Vasubandhu” were brought
together; see below.

19. All the opinions, or almost all the opinions, marked in the Kosa or in the Bhasyam by the
adverb kdla (“certain,” it is said,” grags s0), are erroneous opinions of the Vaibhasikas. A correct
translation would be: “The School says, wrongly, that . . .”

20. N. Péri, "A propos de la date de Vasubandhu,” BEFEO, 1911, p. 374. The Tibetan Siddhantas
also take a great deal from the Koss. Note that it was translated into Chinese only in 563, and the
Tibetan version, by Jinamitra and Srikiitaraksita, during the period of Ral-pa-can (816-838).

21. This does not exist i extenso in Chinese (JPTS, 1905, p. 77). This is the treatise the first two
parts of which are analyzed in the Appendix of Cosmologie bouddhique.

22. The Vyakhya, the commentary on the Bhdsyam by Yasomitra, adds many details.
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23. It is from this point of view that Oldenberg recommends the study of the Abbidharmakosa, in
Buddbistische Studsen, ZDMG; LII; p. 644 (1898).

24. According to P. Demiéville, BEFEO, 1924, p. 463.

25. With reference to Gunamati, see H. Ui, Studies in Indian Philosophy (=Indo-tetsugaku
Kenky], 5th volume, pp. 136-140.
26. Missing in the two treatises of Sarhghabhadra, the Aryan quoted in Vyakhya i31, which is a
criticism of Kosa i, karéka 11.

In the two treatises of Sarhghabhadra, the first chapter is entitled Malavastunirdesa, the
second Vifesanirdesa, the third Pratityasamutpidanirdesa. As is proper, the Pudgalapratisedha-
prakarapa, an appendix to the Kofz, is ignored.

27. It has been preceded by Susumu Yamaguchi [September 1931].

28. See Kosa i.1. Obermiller, in the preface to his translation of the Uttaratantra (Asia Major,
1931), digresses from the thesis of Ui.

29. Perhaps because the work of Dharmatrata enjoyed, for a long time, a great reputation;
because, in the eyes of the Sarvastivadins, the Kosz passed, with good reason, for heretical and
tendentious.

30. Quoted iii.59, on the explanation of the word #¢sada.

31. See below.

32. Satpadibhidharmamatrapathinas, a good reading for the Kosz, v.22, note 80.

33. An account of the council in Ta-chsh-tu-lun. Przyluski, Concile de Rajagrha, p. 72.

34, Translated in 383 by Gotama Sarhghadeva of Kasmir, and by Hsiian-tsang.

35. Watters, i.294; S. Lévi, Catalogue geographique des Yaksas, 55; J. Przyluski, Agoka, 263.

36. On the language in which the JZanaprasthana was written, see Takakusu, p. 82, 84, 86. See
above p. 3.

37! On the laukikagradharmas, Kosa, vi. 19¢, and "Parayana quoted in the Ji#Zénaprasthina,”
Mélanges Linosséer (where we see that the Jianaprasthana poorly presents the problem of the
nsrvedhabhagiyas).

38. Same text, Small Vibhasa, p. Sb.
39. Compare Kosa. i.3, and Documents d'Abhidbarma; Vibbasa, p. 236b.

40. The controversy of time and of the pudgala in the Vijfianakaya, in Etudes Asiatiques, 1925,
1.343-376; Inde sous les Mauryas, 1930, 138; Note in Bouddhique, ii. AC. Belgique, Nov. 1922.

The fourth volume of the Japanese translation reached me in September, 1931. It contains the
Vijitanakaya. The translator, Bun'yu Watanabe, in a short preface, treats of the philosophic
import of the book, of its compilation, and its relation with the Abhidhammas.

41. One must be more precise with respect to the remarks made by Barth (ii.355): in truth the
editors of the Dipavamisa are alone in knowing a Tissa Moggaliputta “who must have presided
over the council of Ashoka and composed the Kathavasthu.” But the Sarvastivadin tradition
knows of a Mu-lien to whom it attributes, in the controversy of the past and the future, the
position that the Dipavamisa assigns to Tissa. There is certainly much legend in Singhalese
hagiography.

42. The enigmatic Gopala of Hsiian-tsang? Our sources are in agreement in attributing to the
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Sammitiyas, and to the Vatsiputriyas, the doctrine of the pudgala. See Madhyamakavrtti, pp.
275-276. )

43. Kathavatthu: saccikatthaparamagthena puggalo upalabbbati. The Sanskrit formula is not
restored with any certainty. We have tattvarthatab (satyarthatah?) paramarthatah pudgala
wpalabbyate siksikriyate sampratividyate (?) samvidyate. The edition of Devasarman, more
developed than that of Tissa, appears to be later.

44, Sanskrit sources like the expression purusapudgala; for example, the Sanskrit edition of
Majjhima, iii.239 (chadhaturo ayam puriso) has saddhbatur ayam purusapudgalab. See Madhya-
makavrtts, pp. 129, 180, etc

45. The expression that I translate as "Recognize the contradiction into which you fall!”, j# ¢'ing
tuo fu, corresponds to a Sanskrit original gianihi nigraham. Tuo fu is in fact translated by nigraha
sthana in a word list (Tetsugaku Datfisho, Tokyo, 1912) abstracted by Rosenberg (“Introduction to
the study of Buddhism,” i, Vocabulary, Tokyo, 1916). Thus we have here the exact equivalent of
the formula gjanahi niggaham of the Kathavasthu and the Milinda.

46. The doctrine of the Bhagavat is a path between two extremes. It avoids the extreme theory of
permanence by saying that he who eats the fruits of the action is not the same person who carried
out the action (sa karoti so'nubhavats?): it avoids the theory of annihilation by denying that he
who eats the fruit is anyone other than he who carried out the action. Compare Samyutta, ii. p. 23.

47. The edition of the Dirgha has only four octades: vimoksa, abhsbha, lokadharma and samyag-
marga (which recalls the Pali samattas).

48. On the different Vasumitras, see Watters, .274-5; the Introduction to the Traste sur les Sectes,
Masuda, Asta Major, ii. p. 7; Taranatha, 174.
49. Who (Vibhasa, p. 152a) declares that all citta-castta disappears in néirodbasamaipasts?

50. Perhaps Taishd 1556, anonymous: Sarvastividasamaya-pasicavastuka, notable for its enumera-
tion of the viprayuktas; 997 c: prapts, asamjisamapatti, nirodbasamapatts, asamjika, jivitendriya,
sabhagata, desaprapts (?), dyatanaprapti, jiti jars, sthits, anityata, nama-pada-vyaiijanakayas.

51. It quotes the Abhidharma-acaryas. It admits the mahabhdimskas, p. 994b3, and also avijfiapts,
p- 992¢, which it explains, along with the sazzvaras, exactly as the Kosz does. But the formula,
“There are two gates to amyza, the contemplation of the loathsome and the regulation of the
breath,” is to be noted, p. 989b.

52. On the andgamin, Vibhasa, p. 879b; on the meaning of bhava, p. 960b; on the absorptions
which follow a good mind of Kamadhitu, p. 961c.

53. One gloss says that the word signifies “Bodhi-taking,” which would give Bodhilata.

54. The Darstantikas deny the casttas; the Sautrantikas admit the casttas, but differ on their
number.

55. See above, p. 30.
56. Sautrantiki Bbadantadayab; sautrintikadars: lambi

57. According to Wassiliew, 279, Samhgharaksita differs a little. We do not know this master, nor
the Bhiimisena of p. 280.

58. The opinion on seeing through the visual consciousness, on the number of the casttas, on the
non-existence of avijfiapts, are clearly non-Vaibhagika. Moreover, the Vibhasa carefully notes the
opinions of the Bhadanta.
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59. See also Vibhasa, p. 219. .
60. However Dharmatrata, in Abhsdharmasara, p. 885, explains the causes of the viprayukias.

61. See the references to the Mahasarhghikas, the Vitsiputriyas, the Mahisasakas, and the
Dharmaguptas in the index.

62. Ch’uan-y#; Ch’uan translates dgama or avavida.

63. Vasubandhu, Kofs, iv. 56, as well as Sarhghabhadra, p. 572 (which is surprising enough), do
not take into account the second alternative and follow the doctrine of the ch'uen-yé.

G4. A note translated imprecisely in Kosz, v. 9d, note.
65. The truth is that Paramirtha wrote one word for another.

66. This is obscure; the Samgraba quotes the Agama of the Mahisasakas and ignores the
Vibhajyavadins; the Vibhdsa, it appears, ignores the Samrhitiyas.

67. This is the meaning of yogdcara in the Saundarananda, and in the Mahdvastu.

68. Or vasyiprtya, Avadinasataka, ii.235.

69. “Some say: ‘When the Buddha was in this world, éﬁriputta, with an end to explaining the
words of the Buddha, compiled the Abbidharma. Later, the monk Vatsiputriya recited [this work].
Up to the present day, this is what is called the Abbéidharma of §§riputra,’ " J. Przyluski, Concile,
p-73.

The only book of the Abhéidharma which teaches the doctrine of the pudgala appears to be
Taisho vol. 32, no. 1649, the Sammitiya-nikaya-sastra, Kosa, ix.

70. “The past is that which has arisen and is destroyed; the future is that which has not arisen, not
appeared,” p. 543b.

71. For the last terms, compare the variant p. 526c: the Sanskrit reading is doubtful:
akas@yatanafiiana . . . and gkasayatanapratyayalfiiana].

72. Compare the doctrine of the Dbammasargani, Kosa v.4, note.
73. Taisho volume 28, numbers 1550, 1551, 1552, Abhidharmabydaya; see above p. 16.
74. We have the Sanskrit text of one of the karikis, Kosa, v, note 14.

75. For example, the ninth chapter: Dharmatrata takes up twenty kdrskas of Dharmasri and
interpolates six new karskds; he continues with twenty-two new karskis.

76. Taisho 1546; mentioned by Takakusu, p. 128.

77. The third doctrine, difference in avastha, (trans. fen-fen).

78. We have fang-psen, which should translate vyzyina (see Demieville, Milinda) more often than
upaya.

79. See above p. 33.






CHAPTER ONE

The Dhatus

Oﬂl. Homage to the Buddha.

1. He has, in an absolute manner, destroyed all blindness; He
has drawn out the world from the mire of transmigration: I
fender homage to Him, to this teacher of truth, before
composing the treatise called the Abbidbarmakosa.

Desiring to compose a treatise, with the intention of making
known the greatness of his master, the author undertakes to render
him homage and to first present his qualities.

“He” refers to the Buddha, the Blessed One.

“He has destroyed all blindness,” that is to say, by him or through
him blindness with respect to all things is destroyed.

“Blindness” is ignorance, for ignorance hinders the seeing of things
as they truly are.

By this, the Buddha, the Blessed One! is sufficiently designated, for
he alone, through the possession of the antidote to ignorance (v. 60),
has definitely destroyed all ignorance with respect to all knowable
things, so that it cannot rearise.

But the Pratyekabuddhas and the Srivakas have also destroyed all
blindness, for they are freed from all ignorance defiled by the
defilements.

But they do not know the qualities proper to the Buddha (vii.28),2
objects very distant in space or time (vii.55),3 nor the infinite complex
of things;* therefore, they have not destroyed blindness in an absolute
manner, for the ignorance freed from the defilements is active in
them.>

Having thus praised the Blessed One from the point of view of
qualities useful to himself, the author praises him from the point of
view of qualities useful to others: “He has drawn out the world from
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the mire of transmigration.” Transmigration is a mire, because the
world is bound up in it, and because it is difficult to traverse. The
Blessed One, having pity on the world which finds itself drowned
without recourse in this mire, has pulled it out, as much as possible,$ by
extending to each one the hands of the teaching of the Good Law.”

“I render homage,” by prostrating myself even to my head “to this
teacher of truth:”8 teacher of truth,” because he teaches in conformity
with that which is, without error. By thus qualifying the Blessed One,
the author indicates the manner in which the Blessed One is useful to
others. It is by the true teaching that the Blessed One, the teacher, has
pulled the world out of the mire of transmigration, not by his
supernatural powers, nor by the granting of favors.®

After having rendered homage to this teacher of truth, what will
the author do? "I shall compose a treatise.” A treatise is that which
instructs disciples. Which treatise?

The Abbidharmakosa.

seskk

What is Abbidharma?
2a. Abhidharma is pure prajiia with its following.

Prajiia which will be defined below (ii.24, vii.1) is the discernment
of the dbarmas.1

Pure prajiia is undefiled prajiia.!*

The “following” of prajiia is its escort, namely the five pure
skandhbas (1.7a) which coexists with prajfia.12

Such is the absolute meaning. '3 of Abhidharma.

2b. It is also prajiia, and the Treatise which brings about the
obtaining of pure prajiia.

In common usage, the word Abhidharma also designates all prajiia
which brings about the obtaining of Abhidharma in the absolute sense
of the word; defiled praj7ia whether it is innate or natural, or whether
the result of an effort, the result of hearing, reflection, absorption
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(Srusacintabhavand-mayi, ii.71c), receives, along with its following, by
convention, the name of Abhidharma.

One also gives the name of Abhidharma to the Treatise,!* for the
Treatise also brings about the obtaining of pure prajfia: it is thus a
factor in Abhidharma in the absolute sense of the word.

Dharma is that which bears (dhdrana) self-(or unique) charac-
teristics.

The Abhidharma is called abhi-dharma because it envisions (abhi-
mukba) the dharma which is the object of supreme knowledge, or the
supreme dharma, Nirvana, or rather it is so-called because it envisions
the characteristics of the dbarmas, both their self-characteristics and
their common (or general) characteristics.

skeksk

Why is the present work called the Abhidharmakosa?

2c-d. The present work is called the Abhidharmakosa because
the Abhidharma enters into it through its meaning; or because
the Abhidharma constitutes its foundation.

The Treatise that bears the name of Abhidharma enters by its
meaning into this work, which is thus the Abbidbarmakosa, “the
sheath of the Abhidharma.” Or rather as the Abhidharma is the point
of support of this work, one can say that this work is drawn from out
of the Abhidharma, as from a sheath; it is thus called the Abh:-
dharmakosa, ‘the work which has the Abhidharma for a sheath.”

Why was the Abhidharma taught? By whom was the Abhidharma
originally taught? The answer to these two questions will tell us why
the author piously undertakes the writing of the Abbidharmakosa.

3. Apart from the discernment of the dbarmas, there is no
means to extinguish the defilments, and it is by reason of the
defilements that the world wanders in the ocean of existence.
So it is with a view to this discernment that the Abhidharma
has been, they say, spoken [by the Master]. 15
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Apart from the discernment of dbarmas, there does not exist any
means for the extinguishing of the defilements (v.1), and these are the
defilements which cause the world to wander in the great ocean of
transmigration. This is why, say the Vaibhasikas, ¢ with a view to the
discernment of the dbharmas, the master, the Buddha, the Blessed One,
spoke the Abhidharma. For, without the teaching of the Abhidharma,
a disciple would be incapable of discerning the dbarmas.

However, the Vaibhasikas explain, the Blessed One spoke the
Abhidharma in fragments. And in the same way that the Sthavira
Dharmatrata made a collection of the Udanas scattered throughout the
Scriptures,—the Udanavarga,'’—in this same way the Aryan Kat-
yayaniputra and the other Saints established the Abhidharma [by
collecting it into the seven Abhidharmas].!®

sk

What are the dharmas of which the Abhidharma teaches the
discerning?

4a. The dharmas are impure, “in a relationship with the
defilements,” or pure,”with no relationship to the defilements.”

This is the complete teachings of all the dbarmas.
What are the impure dbarmas?

4b-c. Conditioned dbarmas, with the exception of the Path, are
impure.

With the exception of the Path, all conditioned dbarmas are
defiled. Why is this?

4d. They are impure because the defilements adhere to them. !

(For the sarmskrtadharmas see 1.7a, ii.45c-d. For the defilements, the
asravas, see v.40.)

Without doubt certain defilements, for example false views, can
have the Path or the unconditioned dbarmas, for their object. This
does not make the Path or these dbharmas impure, or in a (necessary)
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relationship with the defilements, because the defilements do not
adhere to them. This point will be explained later in the Fifth Chapter.

What are the pure dharmas?

Sa-b. The undefiled truth of the Path and the three uncondi-
tioned things are pure.2°

What are the three unconditioned things? 2!
5Sc. Space and the two types of extinctions. 22

The two extinctions are pratisamkbyanirodha, extinction due
to knowledge, and apratisamkbyanirodba, extinction not due to
knowledge.

The three unconditioned things and the truth of the Path are pure
dharmas because the defilements do not adhere to them.

Sc. Space is “that which does not hinder.”

Space has for its nature not hindering matter which, in fact, takes
place freely in space; and also of not being hindered by matter, for
space is not displaced by matter.2

Ga. Pratisamkbyanirodba is disjunction.?*

(Conscious) disjunction (visamyoga, ii.57d) from the impure
dharmas is pratisamkbyanirodha (ii.55) [or Nirvana). Pratisamkhbyina
or pratisammkhya signifies a certain pure prajiia, the comprehension of
the Truths. The “extinction” of which one takes possession by this
prajiia is called pratisamkbyanirodba, we could say pratisambkbya-
[prapya]-nirodha, “the extinction obtained through pratisamkbya,”
but the middle word (i.e., prapya) is elided, as in the expression “ox-
cart,” and not “cart hitched to oxen” (goratha = go-[yukta]-ratha).

Kokk

Is there but one single pratisamkhyanirodha from all of the impure
dharmas?
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No.
Why is this?

6b. Each [disjunction occurs] separately.

Each disjunction taken seperately is pratisamnkbyanirodba. The
objects of “disjunction” are as numerous as the objects of “junction.”?
If it were otherwise, if pratisarikhyanirodha were single, then a person
who has experienced the extinction of the defilement which is
abandoned by seeing the Truth of Suffering, would have obtained at
the same time the extinction of the defilements which are abandoned
by the Seeing of the other Truths, and by Meditation. It would be
useless for him to cultivate the part of the Path which is opposed to
these defilements. (Vibhasa, TD 27, p. 164¢16).

This does not mean that all extinction is alike, that there is not an
extinction corresponding to another extinction. This means that
extinction does not have a “cause corresponding to its effect
(sabhagahetu),” and that it is not a “cause corresponding to its effect”
(i.52).26

6¢c-d. A different type of extinction, which consists of the
absolute hindering of arising, is called apratisamkhyanirodha.

Apratisamkhyanirodba is an extinction which is different from
“disjunction;” it consists of the absolute hindering of the arising of
future dharmas. It is so called because it is obtained, not by the
comprehension of the Truths, but by the insufficiency of the causes of
arising.?’

For example, when the organ of sight and the mental organ are
occupied with a certain visible matter, other visible things, sounds,
odors, tastes and tangibles pass from the present into the past. It
follows that the five sense consciousness, the visual consciousness, etc.,
which have had for their object other visible matter, sounds, odors,
tastes and tangibles, cannot arise, for the sense consciousnesses are not
capable of grasping their object when the object is past. There is thus
an absolute hindering of the arising of the said consciousnesses, by
reason of the insufficiency of the cause of arising.
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Here we have a four-fold alternative (Vibhasa, TD 27,p. 164¢16):
1. solely pratisamkhbyinirodha of the impure dbarmas, past,
present, and destined to arise;
2. solely apratisamkhyanirodhba of pure, conditioned dharmas, not
destined to arise;
3. pratisamkbyinirodba and apratisamkbyanirodba of impure
dharmas, not destined to arise; and
4. neither pratisamkhyanirodha nor apratisamkbyanirodba of pure
dharmas, past, present or destined to arise.?8

kK

We have said that the impure dbarmas are the conditioned
dharmas, minus the Path. What are the conditioned dbarmas?

7a-b. Conditioned things are the fivefold skandbas, matter,
etc.?

These are the aggregate of matter, the aggregate of the sensations,
the aggregate of ideas, the aggregate of mental formations, and the
aggregate of consciousness.

Samkrta, conditioned, is explained etymologically as “that which
has been created (724) by causes in union and combination.” There is
no dharma which is engendered by a single cause (ii.64).

Even though the expression samskrta signifies “that which has
been created . . ,” it also applies to future dbarmas and to present
dharmas, as well as to past dbharmas; in fact, a dbharma does not change
its nature by changing its time period. In the same way, one calls milk
in the udder dugdha, “that which has been drawn,” and kindling
tndbana, or “wood to be burned.”

7c-d. Conditioned things are the paths; they are the founda-
tions of discourse; they are “possessed of leaving;” they are
“possessed of causes.”

1. Conditioned things are paths—that is to say, the time periods,
the past, present and future—because they have for their nature
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having gone, of going, of shall be going. In the same way, one says that
a path led somewhere, that it goes, or that it will go to the town.

Or rather conditioned things are called paths (adhvan) because
they are devoured (adyante) by impermanence (ii.45c).

2. Discourse (katha), means words, or speech (vakya); discourse
has names or words (ndman, ii.36) *° for its foundation.

Should one take literally the definition given by the stanza, and say
that conditioned things are words?

No. By “foundations of discourse” one should understand “the
foundations of discourse, that is, words, together with that which the
words signify.” If we understand “foundations of discourse” to be only
words, we would be at variance with the Prakarapapida® which says;
“The kathavastus, the foundations of discourse, are embraced within
the eighteen dhatus.” (Vibhasa, TD 27, p. 74a20).32

3. Nipsara signifies “leaving” (sara = nibsarapa) which is the
Nirvana of all conditioned things. As one should depart from
conditioned things, one qualifies them as “endowed with leaving.”33

4. Conditioned things are dependent on causes; they are thus
qualified as savastuka, that is, “having causes.” >

The Vaibhasikas believe that, in the expression savastuka, vastu
signifies cause (betu).3’

Such are the diverse synonyms of “conditioned things.”

8a-b. When they are impure, they are wpadanaskandhas.?¢ '

Impure conditioned things constitute the five wpdidinaskandhbas.
Everything that is wpddanaskandha is skandha;, pure conditioned
things are included within the séandhas, but are not included within
the wpadanaskandbas (Vibhasa, TD 27, p. 387a9).

The upddinas are defilements (klesas, v.38).

The wpadanaskandhas are so called (1) because they proceed from
the defilements, as one says “grass fire” or “straw fire;” (2) or rather
because they are governed by the defilements, as one says “the king’s
man;” (3) or rather because they give rise to the defilements, as one
says “flower-bearing tree” or “fruit-bearing tree.”

8c. They are called “of battle.”3’
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The defilements are of battle because they injure oneself and
others. Impure conditioned things are qualified “of battle,” “in a
relationship with battle,” because the defilements of battle adhere to
them; equally, as we have seen, they are qualified as “impure,”
“possessing impurity, ’because the defilements adhere to them.

8c-d. They are also suffering, arising, the world, the locus of
false opinions, existence.

1. Suffering, because they are odious to the Saints (vi.2).

2. Arising, because suffering arises from them (vi.2).

3. World, because they are in the process of decomposition. 3

4. Locus of opinions, because the five opinions abide in them and
adhere to them (v.7) (Prakarana, p. 33b7).

5. Existence, because it exists.

seekck

We have seen that there are five skandbas (1.7, 20). Let us first
study ripaskandhba (19-14b).

9a-b. R#pa, or matter, is the five sense organs, five objects, and
avijiiapts.©

The five organs are the organs of sight, hearing, smell, taste and
touch.

The five objects of the five organs are visible matter, sounds, odors,
tastes and tangibles.

And aviiapti (i.11); such is rapaskandha.

ook

We have enumerated five things, visible matter, sound, etc.

9c-d. The points of support of the consciousnesses of these
things, namely the subtle material elements, are the five
organs, the organ of sight, etc.4!
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The five which are the point of support of the consciousnesses of
visible matter, sounds, odor, taste and tangibles, and which consist of
the suprasensible subtle material elements, are, in this order, the
organs of sight, hearing, smell, taste, and touch.

The Blessed One said in fact, “The eye, Oh Bhiksus, an internal
dyatana, a subtle matter derived from the primary elements . . .”4

Or rather, (the point of support of the consciousnesses of these
organs, are) the points of support of the visual consciousness, or eye
consciousness, etc.> This interpretation is in conformity with the
Prakarapa (p. 692c12) which says: “What is the organ of sight? It is
the subtle matter which is the support of the consciousness of sight.”

sk

Let us now examine the five objects beginning with visible matter,
ripayatana. ‘

10a. Visible matter is twofold.44

1. Visible matter is color and shape. Color is fourfold: blue, red,
yellow, white; other colors proceed from out of these four colors. Shape
(samiesthana, iv.3c) is eightfold: long, short, square, round, high, low,
even, uneven. ¥

10a. Or twentyfold.

2. Or there are some twenty types: the four primary colors, the
eight shapes, and eight more colors: cloud, smoke, dust, mist, shade,
hot light, light, darkness. Some make a color of the firmament [which
appears like a wall of lapiz-lazuli]; this would give us the number
twenty-one. :

“Even” signifies “of even shape;” “uneven” is the opposite; mist is
the vapor which rises from the ground and from water; “hot light” is
the light of the sun; “light” is the light of the moon, the stars, fire,
grasses and gems; “shade”—arisen from an obstacle to light—is where
forms still remain visible; “darkness” is the opposite.

The other terms do not call for any explanation.
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3. Visible matter can be color without being shape:“6 blue, red,
yellow, white, shade, hot light, light, darkness.

There can be shapes without there being color: that part of the
long, of the short, etc., which constitutes bodily action (kZyavijiapts,t
iv.2).

There can be color and shape at one and the same time: all the
other categories of visible matter.

Some other Masters maintain that only hot light and light are
exclusively color; for blue, red, etc., present themselves to the sight
under the aspect of long, short, etc.

4. But, say the Sautrantikas, how could a single thing be (vidyate)
twofold, [color and shape together? For, in the system of the
Vaibhasikas, color and shape are distinct things, dravya, iv.3.]

Because color and shape are perceived in a single substance. The
root véid has here the sense of “to know,” and not the sense of “to
exist.”

But, reply the Sautrantikas, you should admit that bodily action is at
one and the same time color and shape.

10b. Sound is eightfold. 48

1. It is fourfold: having for its cause present primary elements
forming part of the organs, having for its cause other primary
elements (upasttanupastamahabhitabetuka, 134c-d), belonging to liv-
ing beings, and not belonging to living beings.4’ Each of these four
categories is agreeable or disagreeable.

First category: sound caused by the hand or by the voice.

Second category: sound of the wind, of the trees, of water.

Third category: sound of vocal action (iv.3d). Fourth category:
every other sound.

2. According to other masters, one sound can belong to the first
two categories at one and the same time, for example, a sound
produced by the coming together of a hand and a drum. But the School
(Vibhasa, TD 27, p. 663c12) does not admit that one atom [of matter]
has for its cause only two tetrades of the primary elements; thus one
cannot admit that one atom [of sound] is produced by the four primary
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elements of a hand and the four primary elements of a drum.
10b-c. Taste is of six types.>°
Sweet, sour, salty, pungent, bitter, and astringent.

10c. Odor is fourfold.>5!

For good odors and bad odors are either excessive or non-excessive.
But, according to the Prakarapa (p. 692c22), odor is threefold:
good, bad, and equal or indifferent.

10d. The tangible is of eleven types.>?

1. Eleven things are tangible things: the four primary elements,
softness, hardness, weight, lightness, cold, hunger, and thirst.

2. The elements will be explained below (i.12). “Softness” is
smoothness; “hardness” is roughness; “weight” is that by which bodies
are susceptible of being weighed (i.36); “lightness” is the opposite;
“cold” is what produces a desire for heat; “hunger” is what produces a
desire for food; “thirst” is what produces a desire for drinking. In fact
the tangible which produces hunger and thirst is designated by the
word hunger: the cause is designated by the name of the effect. In the
same way that it is said “The appearance of the Buddha is (the cause
of) happiness; the teaching of the religion is happiness; happiness, the
harmony of the community; happiness, the austerities of monks who
are in agreement.” 3

3. Both hunger and thirst are lacking in Riipadhatu,4 but the other
tangibles are found there.

It is true that the clothes of the gods of Rupadhatu, individually,
have no weight; but, brought all together, they have weight.

It is true that bothersome cold is lacking in Rapadhatu but
beneficent or pleasing cold is found there: such is the opinion of the
Vaibhasikas. [It is the absorption that the gods enjoy, not the cold.]

It is possible’> for one visual consciousness to arise from a single
thing, from a single category of visible matter: when a characteristic of
this thing (blue, etc.) is separately distinguished. In other cases, one
consciousness is produced by many things: when such a distinction is
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lacking; for example, when one sees the multiple colors and shapes
that an army or a pile of jewels present at a distance and bunched
together. The same remark is applicable to the auditory consciousness,
the olfactory consciousnesses, etc.

But one touch consciousness arises from only five things at most,
namely the four primary elements and one another of the other
tangibles, soft, hard, etc. Such is the opinion of certain masters.

But, according to another opinion, one touch consciousness can
arise from eleven tangibles at one and the same time.

[Objection]. According to what you say, each of the five sense
consciousnesses bears on a totality, for example the visual conscious-
ness bears on blue, red, etc.; consequently the sense consciousnesses
have “general characteristics for their object” and not, as Scripture
teaches us, “specific characteristic” (svalaksana).

[The Vaibhasikas (Vibhdsa, TD 27, p. 65¢c12) answer that the
Scripture] means by specific characteristic not the specific characteristic
of things, but the specific characteristic of an gyatana (ii.62c).%¢

When the organs of touch and of taste attain their object at the
same time (i43c-d), which consciousness is the first to arise?

The one whose object is the strongest. But if the strength of the
two objects is equal, the consciousness of taste arise first, because the
desire for food dominates.

sk

We have explained the objects of the five organs of sense
consciousness, and how these objects are preceived. Let us now
examine the avifiapti, which is the eleventh category of r@paskandha.

11. There is a serial continuity also in a person whose mind is
distracted, or who is without mind, pure or impure, in
dependence on the primary elements: this is called the
avijilapti.>’

“One whose mind is distracted” is one who has a mind different
from the mind that provoked the #véjfiaptsi,—for example, a bad mind
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when the avijfiapti has been provoked by a good mind.

“One without mind” is one who has entered into one of the
absorptions of non-consciousness called asarmijiitsamapatti [and niro-
dbasamaparti] (ii42).

“Also in a person . . :” the word “also” indicates that avijfEapti also
exists in a person with a non-distracted mind, and in a person whose
mind is not in the two absorptions.

“A serial continuity” is a flux.

“Pure or impure” means good or bad.

“In dependence on the primary elements:” this in order to
distinguish the av#jiiapts series from the prapes series (ii.36). Avijiiapti
depends on the primary elements, because they are its generating
cause, etc. (ii.65; Vibhasa, TD 27, p. 663a26).

“This is called the avifiapts’ in order to indicate the reason for the
name avijfiapts.

This serial continuity, while being by its nature matter and
action,—like viffiapts, bodily and vocal action,—nevertheless does
nothing by way of informing another as véjapti does.

“Is called,” in order to show that the author here expresses the
opinion of the Vaibhasikas, and not his own.

In short, avijfiapti is a ripa, good or bad, arisen from vijapti or
from absorption.

sk

What are the primary elements?

12a-b. The primary elements are the elementary substance
“earth,” and the elementary substances "water,” “fire” and
“wind.” %8

These four are the four dhatus, so called because they bear their
own unique characteristics, as well as derived or secondary matter.

They are called “great” (=primary) because they are the point of
support for all derived matter. Or it is because they assemble on a large
scale in the mass of the earth, the water, the fire and the wind, where
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their modes of activity are manifested together (Vibhasa, TD 27, p.
681al7, p. 663all).>

What activity establishes the existence of these dbdzus, and what is
their nature?

12c. They are proven to exist by the actions of support, etc.

The elements of earth, water, fire, wind, are, in this order, proven
to exist by the actions of support, cohesion, ripening and expansion.
Expansion signifies growth and deplacement. These are their actions.

12d. They are solidity, humidity, heat and motion. %

As for their natures, the earth element is solidity, the water
element is humidity, the fire element is heat, and the wind element is
motion. 6! Motion is what causes the series of states which constitutes a
thing to reproduce itself in different places; %2 in the same way that one
speaks of the motion of a flame (iv.2c-d).

The Prakarana®’ and the Satra® say: “What is the wind element?
It is lightness;” the Prakarana also says: “Lightness is a derived r4pa.”
Consequently, the dharma which has motion for its nature is the wind
element:  its nature (lightness) is manifested by its act of motion.

What is the difference between the earth element, and earth, etc?

13a. In common usage, what is designated by the word “earth”
is color and shape.

That is, when one sees earth, one sees its color and its shape. As is
the case for the earth,

13b. The same for water and fire.

In common usage, that which one designates (by the word water or
fire) is color and shape.

13c. Wind is either the wind element,
But the wind element is simply called “wind” in the world.

13d. Or else [color and shape]. %
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What is called “wind” in the world is also the wind element; in
fact, one speaks of “black wind,” or “circular wind.”

skksk

Why do all these dharmas, from visibles to avijfiapti, receive the
name r@pa? Why do they together constitute the ré@paskandha?

i. The Blessed One said: “Because it is incessantly broken, Oh
Bhiksus, one terms it r@pa upidanaskandha. By what it is broken? It is
broken by contact with the hand.”¢”

“To be broken” signifies “to be damaged,” as stated in the
Arthavargiya stanza of the Ksudrakigama (=Atthakavagga, .2):%8 “If
the pleasures are lacking in a person who ardently searches out these
pleasures, such a person is broken, as a person pierced by an arrow is
broken.” (Compare Mbh xiii.193, 48).

But how is 7#pa damaged?

By deteriorating, by being transformed.

ii. According to other masters, the quality that makes physical
matter r4pa, namely rdpana, is not cutting off, deterioration, but
rather impenetrability, impact or resistance,% the obstacle that a r7pa
opposes to its place being occupied by another r7pa (see i43c-d).”°

[iii. Objections.]

1. If this is so, the 7#pa that constitutes an atom, a “monad,” will
not be r4pa, for a monad, not susceptible to deterioration or resistance,
is free from répana.

Without doubt, a monad is devoid of 7Zpana; but a monad never
exists in an isolated state;”! in the state of agglomeration, being an
agglomerate, it is liable to deterioration and to resistance (Vibhasa, TD
27, p- 390al).

2. Rapas of the past and the future are not r%pa, for one cannot say
that they are now in a state of resistance.

Without doubt, but they have been, and they shall be in this state.
Whether past or future, they are of the same nature as the dbarma
which is now in a state of resistance. In the same way #ndhana is not
only (presently) kindled wood, but also (future) fuel.
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3. Avsjiiapts is not rapa, for it is devoid of resistance.

Without doubt, but one can justify the quality of r#pa attributed to
aviffiapts:

a. Vijiiapts, bodily or vocal action, from whence proceeds avijiiapts,
is ripa; thus avijflapts is ripa, as the shadow moves when the tree
moves.

No. For avijiiapti is not subject to modifications; further, in order
that the comparison be exact, the aviftapti should perish when the
vijflapts perishes, as is the case for the shadow and the tree.

b. Second explanation. Avijizapti is rapa, for the primary elements,
which constitute its point of support, are r#pa.’?

[Objection.] According to this principle, the five sense conscious-
nesses would be 7#pa, for their point of support (the organ of sight,
etc.) is rdpa.

This response is not valid. AvsgAapti exists dependent upon the
primary elements, as a shadow exists dependent on a tree, as the
brilliance of a jewel exists dependent upon the jewel. The visual
consciousness is not dependent upon an organ which is solely the cause
of its arising.

[Answer.] That the shadow, or the brilliance of a jewel exists
dependent upon the tree, or on the jewel, is a hypothesis that does not
conform to the principles of the Vaibhasikas (Vibhasa, TD 27, p.
63c22). The Vaibhasikas hold that each one of the atoms of color
which constitute shade and brilliance, exists dependent upon a tetrad
of primary elements. And even supposing that: “The shadow is
dependent upon the tree, since the shadow is dependent on the
primary elements which are proper to it, and these are dependent
upon the tree,”—the comparison to the shadow and avijiapti is
inadmissible. The Vaibhasikas admit that avijiapti does not perish
when the primary elements which serve as its point of support perish
(iv. 4c-d). Consequently your refutation (“This response is not valid.
Avijiiapti . . ") is worthless.

But, we would say, one can refute the objection: “According to this
principle, the five sense consciousnesses would be r@pa.”

In fact, the support of visual consciousness is twofold: 1. the organ
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of sight, which is in a state of “impact” (i.29b), which is 74pa; and 2.
the mental organ (manas, i44c-d) which is not r@pa.

Now the same does not hold for avijiapti whose point of support
is exclusively r#pa. Thus, from the fact that avijfiapts is called ripa
because its point of support is r%pa, one cannot conclude that visual
consciousness should be called r%pa. Therefore, the second explanation
is the right one.

*okk

The organs and objects which have been defined as r@paskandhba,

14a-b. These same organs and objects are regarded as ten
Gyatanas, ten dhatus.”

Considered as @yatana, origin of the mind and of the mental states
(1.20), they are ten ayatanas: caksurdyatana, ripdayatana, . . . kayiya-
tana, sprastavydyatana.

Considered as dhatu, a. mine (i.20), they are ten dhatus: caksur-
dbatu, rapadhétu . . . kiyaidhatu, sprastavyadhaty.

skeksk

We have explained r@paskandha and how it is distributed into
@yatanas and dhatus. We must now explain the skandhas.

14c. Sensation is painful impression, etc.7

Vedandskandha is the threefold mode of feeling or experiencing
sensation which is painful, pleasant, neither-painful-nor-pleasant. One
should distinguish six classes of sensations: those which arise from the
contact of the five material organs, the organ of sight, etc., with their
object; and those which arise from contact with the mental organ (ii.7
and following).

14c-d. Ideas consist of the grasping of characteristics.”

The grasping of the diverse natures—perceiving that this is blue,
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yellow, long, short, male,'female, friend, enemy, agreeable, disagree-
able, etc.—is samyjiiaskandha (see i.16a). One can distinguish six types
of samj#ia, according to organ, as for sensation.

15a-b. Samkaraskandba are the samskaras different from the
other four skandhbas.’®

The sarmskaras are everything that is conditioned (samskrta,i7a);
but the name is reserved for those conditioned things which are not
included in either the skandbas of ripa, vedana, or samjiia, explained
above, or in the skandha of vijiiana explained below (i.16).

It is true that the Blessed One said in a Sitra, “The samsks-
raskandba is the six classes of volition;”77 but this definition excludes
from samskaraskandha 1.) all the viprayuktasamskaras (ii.35), and 2.)
the samprayuktasamskaras (ii.23b, 34), with the exception of volition
itself. But the Sutra expresses itself thus by reason of the capital
importance of volition, which, being action by its nature,’® is by
definition the factor which creates future existence. Also the Blessed
One said, “The wpadinaskandhba called samskara is so called because it
conditions conditioned things,” 79 that is to say, because it creates and
determines the five skandbas of future existence. 8

If we take the definition of the Sutra literally, we would then arrive
at the conclusion that the mental dbarmas, with the exception of
volition, and all of the dharmas of the viprayukta class (ii.35), do not
form part of any skandha. They would thus not form part of the
Truths of Suffering and Arising: one would not either know them, nor
abandon them. Now the Blessed One said, “If there is a single dbarma
which is not known and penetrated, I declare that one cannot put an
end to suffering” (vi.33). And again "If there is a single dbarma which
is not abandoned . . .” (Samyukta TD 2, p. 55b7, b23). Thus the
collection of mental states and vipraymktas is included within the -
samskaraskandba.

15b-d. These three skandhas, with avijfiapti and unconditioned
things, are the dbarmayatana, the dbharmadhatn.

Vedanaskandha, samjfiaskandhba, samskaraskandba, plus avijiiapts
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(11) and the three unconditioned things (i.5b), are seven things
which are called dbarmayatana or dbharmadhatu.

16a. Consciousness is the impression relative to each object.8!

Vijfianaskandha is the impression relative to each object, the “raw
grasping”® of each object.®3 Vijflanaskandha is six classes of con-
sciousness, visual, auditory, olfactory, taste, touch, and mental
consciousness.

Considered as @yatana (1.20a),

16b. It is the mental organ.
Considered as dhatx (1.20a),
16c¢. It is seven dbatus.
What are the seven?
16d. The six consciousnesses and the 7anas.

That is to say: the dhatu of the eye or visual consciousness
(caksurvijiianadhatu), the dhbatu of the ear or auditory consciousness
(srotravijiianadharu), the dhatu of the nose or olfactory consciousness
(ghranavifiianadbatu), the dhatu of tongue or taste consciousness
(7thvavijiianadhatu), the dhatu of body or touch consciousness
(kayavijfianadhatu), the dbatu of mind or mental consciousness
(manovijianadbadtn), and the dbatw of the mind (manodhaty).

We have seen that there are five skandhas, twelve Gyatanas, and
eighteen dhatus.

1. Rapaskandha is ten dyatanas, ten dhatus, and avijfiapts.

2. The dbarmayatana, or dharmadhitu is vedana, samjiia and
samskaraskandha; avijfiaptsi, and the unconditioned things.

3. Vijiianaskandha is the mana-dyatana; it is seven dhatus, namely
the six classes of consciousness (vijianakaya = viffianadhatu) and the
mental organ.

Could a manas or manodhatu be distinct from the six classes of
consciousness, distinct from the sense consciousness and from the
mental consciousness? }

There is no manas distinct from the consciousness. 84
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17a-b. Of these six consciousness, the one which continually
passes away, is the manas.®

All consciousness which has just perished receives the name of
manodhaty; in the same way, a man is both son and father, the same
vegetable element is both fruit and seed.

[Objection.] If the six consciousnesses which make up six dbatus
constitute the 7anas, and if the manas is not a thing other than the six
consciousnesses, then there would be either seventeen dhbatus,—by
excluding the manas which is co-functional with the six conscious-
nesses,—or else twelve dhatus, by excluding the six consciousnesses
which are co-functional with the 7anas,—supposing of course that you
want to enumerate distinct things and not mere designations.

This is true; but

17¢-d. One counts eighteen dhatus with a view to assigning a
point of support to the sixth consciousness.

The first five consciousnesses have.for their point of support the
five material organs, organ of sight, etc. (see i44c-d); but the sixth
consciousness, the mental consciousness, does not have such a point of
support. Consequently, with a view to attributing a point of support to
this consciousness, one calls manas or manodhitu, or again mana-
ayatana and mana-indriya, that which serves it as its point of support,
that is to say, any one of the six consciousnesses which depend on these
six points of support, and six objects.

[Objection.] If the consciousness or mind is called 7anas when,
having perished, it is the point of support of another consciousness,
the last mind of an Arhat will not be a 7anas, for it is not followed by
a mind of which it would be the immediately antecedent cause and
point of support (i.44c-d).

This last mind has indeed the nature of 7anas, the nature of being
a point of support. If it is not followed by a new mind, namely the
consciousness-of-conception of a new existence (punarbbava), this is
not related to its nature; rather, this results from the absence of other
causes, actions and defilements, necessary to the production of a new
thought.
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Hokok

All conditioned dbarmas are included within the totality of the
skandhbas (i.7); all of the impure dharmas are included within the
totality of the upidanaskandhas (i.8); and all the dharmas are included
within the totality of the dyatanas and the dbatus (i.14). But, more
briefly,

18a-b. All the dharmas are included in one skandha, one
Gyatana, and one dhatu.86

In rapaskandha, mana-dyatana and dharmadhatu.
18c. A dharma is included in its own nature. ®’
Not in another nature. Why is this?
18d. For it is distinct from the nature of others.

A dharma is not included (samigraha) in that from which it is
distinct. For example, the organ of sight is included within the
ripaskandhba, being ripa by its nature; within the caksuriyatana and
within the caksurdhatu, for it is the caksurdyatana and caksurdhatw,
within the Truth of Suffering and Arising, for it is suffering and
arising; but it is not included within the other skandbas, ayatanas, etc.,
for it is distinct by its nature from that which is not itself.

Without doubt the assemblies are won over by alms-giving and
other samgrabhavastus:® there is therefore sargraha of one thing by a
thing different from it.

But the samigraha is occasional and as a consequence, not real, but
conventional.

But, there are two organs of sight, of hearing, and of smell;
consequently one should count twenty-one dhatus.

19a-c. The organs of sight, of hearing, and of smell, although
twofold, form only, in pairs, one dhatu, for their nature, their
sphere of activity, and their consciousnesses are common.

The two organs of sight have a community of nature, for they
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are—both of them—the organ of sight; community of sphere, for they
both have visible matter for their sphere; and community of con-
sciousness, for they are both the point of support of the visual
consciousness. Consequently the two organs of sight form a single
dhatu.

The same holds for the organs of hearing and smell.

19d. It is for beauty’s sake that they are twofold.

Although they form only one dhatu, these organs are produced in
pairs, with a view to the beauty of the body. With but a single eye, a
single ear, or a single nostril, one would be very ugly (ii.la; .43, 30).%

sekek

What is the meaning of the terms skandba, Gyatana, and dhétu?

20a-b. Skandha signifies “heap,” dyatana signifies “gate of

entry,” “gate of arising,” and dhatu signifies “lineage.”

i. In the Sutra, skandha signifies “heap:” “Whatever r4pa there is,
past, present, or future, internal or external, gross or subtle, inferior or
excellent, far or near, if one puts together all this 7#pa, that which is
past, etc., one has that which is called r#paskandhba.”

[According to the Vaibhasikas,] (1) past r#pa is r#pa destroyed by
impermanence,”' future r#pa is r#pa which has not arisen, and present
r4pa is riapa which has arisen and which has not been destroyed; (2)
rédpa is internal when it forms part of the series called “me” (i.39); all
other rpa is external; or rather the terms internal and external are
understood from the point of view of @yatana: the organ of sight is
internal because it forms part of my series or of the series of another;
(3) rapa is gross when it offers resistance; or rather these two
designations are relative and not absolute.

Should one say that, in this second hypothesis, the gross and the
subtle are not proven, since the same 7%pa is gross or subtle according
to whether one compares it to a 74pa more subtle or gross?

This objection is invalid, for terms of comparison do not vary:
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when a r4pa is gross in relation to another r%pa, it is not subtle in
relation to this same other r4pa: like father and son.

(4) Inferior rapa is defiled riapa; excellent rizpa is non-defiled ripa;
(5) past and future r#pa are distant; present r#pa is near.?

The same for the other skandhas, with this difference: gross
consciousness is that which has for its point of support the five organs;
subtle consciousness is the mental consciousness; or rather conscious-
ness is gross or subtle according to whether it belongs to a stage which
is inferior or superior.

According to the Bhadanta,® (1) gross r4pa is that which is
perceived by the five organs; all other r#pa is subtle; (2) “inferior”
signifies “unpleasant,” “excellent” signifies “pleasant;” (3) distant r#pa
is that which is found in an invisible place; near r%pa is that which is
found in a visible place.

[The explanation of the Vaibhasikas is bad, for] past #pa, etc., has
already been designated by its name. The same for sensation; it is far
or near according to whether its point of support is visible or invisible;
it is gross or subtle according to whether it is corporeal or mental (ii.7).

il. gyatana signifies “gate of entry or of arising of the mind and of
the mental states” (c#ttacastta, ii.23). Etymologically, ayatana is that
which extends (tanvanti) the entry (4ya) of the mind and of the
mental states. %4

iil. Dharu signifies gotra, race, lineage.® In the same way that the
place, the mountain, where there are many “families” of gems,—iron,
copper, silver, gold,—is said “to have numerous dbatus,” in this same
way in the human complex or series, there are eighteen types of
“families” which are called the eighteen dhatus.

Gotra is thus a mine.? Of what is the organ of the eye the mine?
Of what are the other dhatus the mine?

The dhdtus are the mine of their own species: the eye, being a
“cause similar to its effect” (sabbagabetu, ii.52) of the later moments of
the existence of the eye, is the mine, the dhatx of the eye.

But then unconditioned things, which are eternal, cannot be
considered as dhatu?

Let us say that they are the mine of the mind and mental states.
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According to another opinion, dhatu signifies species. The specific
nature of the eighteen dhatus is what is understood by the eighteen
dbatus.

iv. [Objections.”’] 1. If skandha signifies “heap,” the skandhas have
only a nominal existence, not a real existence, for collections are not a
thing: for example a pile of wheat, or the pudgala. 9

9 No, [reply the Vaibhasikas,] for an atom is a skandha.

As an atom in this hypothesis cannot have the quality of being a
heap, do not say that skandba signifies “heap.”

2. According to another opinion (Vibhdsa TD 27, p. 407¢9),
skandha signifies “that which bears the burden, namely its effect.” 100

- Or else skandha signifies “part, section,” 1°! as one says in the world, “I
will lend you three skandhas, if you promise to return them to me.” 102
~ These two explanations are not in conformity with the Sitra. 103
The Sutra, in fact, attributes the sense of heap to skandha and no other
sense: “Whatever r4pa there is, past, present, or future, . . . if one puts
together all this rdpa . . "

3. [The Vaibhasikas say: The Sitra teaches that] all r%pa,—past
ripa, future ripa, etc..—is, individually, called skandha, the same way
that it teaches that hair, etc., is earth-element (below, note 120); thus
each “real” (atomic) element of past r#pa, future ripa, etc., receives the
name of skandha. Thus the skandhbas have real existence and not
merely nominal existence.

This interpretation is 1nadm1ssnble for the Sutra says “. . . if one
puts together all this 74pa,...one has that which is called
ridpaskandha.”

4, [The Sautrantikas:] If this is the case, then the material
@yatanas,—the organs and objects of the five sense consciousnesses,—
have only a nominal existence, for the quality of being a “gate of
arising of the mind or mental states” does not belong to atoms taken
one by one, which are solely real, but to collections of atoms which
constitute an organ of sight, a visible object, etc.

[Answer:] No, since each of these atoms individually possesses the
quality of being “a gate of the arising of the mind,” of being the cause
of consciousness (compare i44a-b.iii). If you do not accept this
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doctrine, you will refuse to the organ, in its totality, the quality of being
a cause of consciousness, for it does not produce a consciousness by
itself, without the cooperation of an object.

5. On the other hand, the Vibhdsa (TD 27, p. 384al18) expresses
itself thus: “When the Abhidharmikas!* take into consideration the
fact that the term skandha is only the denomination of a heap, they say
that an atom is part of a dbhatu, an Gyatana, and a skandha;, when they
do not take this fact into consideration, they say that an atom is a
dhatu, an Gyatana,a skandha.” 1% In fact, one metaphorically designates
the part by the whole; for example, “The robe is burned,” for “One
part of the robe is burned.”

skeskesk

Why did the Blessed One give skandhas, ayatanas and dhaitus as
the triple designation of the dbarmas?

20c-d. The teachings of the skandhbas, etc., because error,
faculty, joy are threefold. 196

1. Error is threefold: the first catagory of persons go astray by
considering mental phenomena as together constituting a self; the
second are similarly mistaken with respect to the material elements;
and the third similarly err with respect to both the mental and the
material elements.

2. The moral faculties (ii.3c-d), the faculty of speculative conscious-
ness (prajiiendriya, ii.24d), are of three catagories, sharp, mediocre,
dull.

3. Joy is threefold: the first category of persons apply themselves to
that which is said in brief; the second to that which is said normally;
the third to that which is said at great length.

The teaching of the skandhas addresses itself to the first category
of hearers, to those who are mistaken with respect to mental
phenomena, who are of sharp faculties, and who are fond of a brief
teaching; the teaching of the dyatanas addresses itself to the second
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category, and the teaching of the dhatus addresses itself to the third
category. 197

skekk

Sensation and ideas each constitute a seperate skandha: all the
other mental dbarmas (ii.24) are placed within the sarnzskiraskandhba
(115). Why is this?

21. The two mental states, sensation and ideas, are defined as
distinct skandhbas because they are the causes of the roots of
dispute, because they are the causes of transmigration, and also
by reason of the causes which justify the order of skandbas.
(1.22b) 108

1. There are two roots of dispute:!® attachment to pleasure, and

attachment to opinions. Sensation and ideas are, respectfully, the
* principal causes of these two roots. In fact, if one becomes attached to

pleasures, it is because one relishes the sensation; if one becomes
attached to opinions, it is by reason of erroneous or false ideas
(viparitasarmjiia, v.9)

2. Sensation and ideas are the causes of transmigration: those who
are greedy for sensation and whose ideas are erroneous transmigrate.

3. The reasons which justify the order of the skandhas will be
explained below (i.22b-d).

skekok

Why do unconditioned things, which form part of the dbharma-
yatana and the dbharmadhbatu (i.15d), not form part of the skandbas?

22a-b Unconditioned things are not named with respect to the
skandbas, because they do not correspond to the concept. 11

1. Unconditioned things cannot be placed within any of the five
skandbas, for they are not matter, nor sensation . . .
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2. One cannot make a sixth skandha of the unconditioned: it does
not correspond to the concept of skandha, since skandha signifies
“heap,” “capable of being put together.” One cannot say of the
unconditioned what the Satra says of matter: “If one puts together all
this unconditioned, that which is past . . ., one has that which one
calls the a asamiskrtaskandba,” for the distinctions of past, etc., do not
exist with respect to unconditioned things.

3. Furthermore, the expression #padinaskandha (i.8a) designates
the totality of that which is the cause of defilements; the expression
skandha designates the totality of that which is the cause of defilement
(impure conditioned things) as well as the cause of purification (pure
conditioned things: the Path). Thus unconditioned things, which are
neither the cause of defilement, nor the cause of purification, cannot be
placed either among the wpadanaskandhas nor among the skandbas.

4. According to one opinion, the same way that the end of a jug is
not a jug, in this same way unconditioned things, which are the end or
cessation of the skandhas, are not skandbas (Vibhasa, TD 27, p.
385b18). And so according to this reasoning unconditioned things will
be neither @yatanas nor dhatus.

skeksk

We have defined the skandhbas. We should now explain the order in
which the skandbas are enumerated.

22b-d. The order of the skandhas is justified by their grossness,
their defilement, the characteristic of the jug, etc., and also from
the point of view of their spheres of influence.!!!

1. Matter, being subject to resistance (i.29b), is the grossest of the
skandhas. Among the non-material skandhas, sensation is the grossest,
by reason of the grossness of its functioning: in fact, one localizes
sensation in the hand, in the foot, etc. Ideas are grosser than the last
two skandhas. The samskéiraskandha is grosser that the skandha of
consciousness. The skandhbas are thus arranged in order of their
diminishing grossness.
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2. In the course of external transmigration, men and women are
mutually infatuated by their bodies (r#pas) because they are attached to
the pleasures of sensation (vedana). This attachment proceeds from
erroneous ideas (samjfiviparydsa), which are due to the defilements
which are sanskaras. And it is the mind (citta) which is defiled by the
defilements. The skandhas are thus arranged according to the process
of their defilement.

3. Matter is the pot, sensation is the food, ideas are the seasoning,
the sarmskaras are the cook, and the mind is the consumer. We have a
third reason for the order of the skandhas.

4. Finally, in considering the skandbas on the one hand, and the
dbatus or spheres of existence (ii.14) on the other, one sees that
Kamadhatu is characterized by matter, namely by the five objects of
sense enjoyment (kamaguna: Dharmaskandha, 5.15, Vibbasa, TD 27,
p- 376all: compare Kathdvatthu, viii.3). Rupadhatu, that is to say the
Four Dhyanas, is characterized by sensation (organs of pleasure,
satisfaction, and indifference, viii.12). The first three stages of Aripya-
dhatu are characterized by ideas: ideas of infinite space, etc. (viii4).
The fourth stage of Ariipyadhatu, or the summit of existence, is
characterized by volition, the sazzskira par excellence, which there
creates an existence of twenty-four thousand cosmic ages (iii.81c).
Finally, these diverse stages are the “abodes of consciousness” (vijfia-
nasathiti, iii.6): it is in these places that the mind resides. The first four
skandhas constitute the field; the fifth constitutes the seed.

There are thus five skandhbas, no more, no less. One sees how the
- reasons which justify the order of the skandbas also justify the doctrine
that makes sensation and ideas seperate skandhbas: they are grosser
than the other samiskiras, they are the cause of the process of
defilement; they are the food and the seasoning; and they reign over
the two spheres of existence.

sk

One should now explain the order in which the six @yatanas or
dhatus which are the six organs of consciousness, the organ of sight,
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etc., are enumerated: an order the function of which is to arrange the
objects (visaya) and the consciousnesses which correspond to these
otgans (r@padhaitu, caksurvijfianadhbatu . . .)

23a. The first five are the first because their object is present.

Five, beginning with the organ of sight, are called the first, because
they bear only on present, simultaneous objects. Conversely, the object
of the mental organ can be either (1) simultaneous to this organ; (2)
earlier or past; (3) later or future; (4) tritemporal, that is to say
simultaneous, earlier and later; or (5) beyond time.

23b. The first four are the first because their object is solely
derived or secondary matter.

The organs of sight, of hearing, of smell and of taste do not attain
to the primary elements (i.12), but solely to matter which derives from
the primary elements (bbautika, ii.50a, 65).

The object of touch is not constant (i.35a-b, 10d): sometimes
primary elements, sometimes derived matter, sometimes both at the
same time.

23c. These four are arranged according to the range and speed
of their activity.

Their activity is at a distance, at a greater distance, very rapid.

The organ of sight and the organ of hearing bear on a distant
object (i43c-d). They are thus named first.

The organ of sight bears on objects at a greater distance than does
the organ of hearing: for one can see a river of which one cannot make
out the sound. The organ of sight is thus named before the organ of
hearing.

Neither odor nor taste are perceived at a distance. But the activity
of smell is more rapid than that of taste. The organ of smell perceives
the odor of food before the organ of taste perceives its taste.

23d. Or rather the organs are arranged according to their
position.
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The point of support or the place of the organ of sight, that is to
say, the eye, is the highest; below that, the place of the organ of
hearing; below that, the place of the organ of smell; below that, the
place of the organ of taste. As for the place of the organ of touch, that
is to say the body, it is, for the most part, lower than the tongue. As for
the mental organ, it is not matter (i44a-b).

sk

Among the ten gyatanas included within répaskandha, only one
receives the name of r#pa-agyatana. And although all the Gyatanas are
dharmas, only one is called dharma-ayatana. Why?

24. A single dyatana is called ripa-ayatana with a view to
distinguishing it from the others, and by reason of its excel-
lence. A single gyatana is called dbharma-dgyatana with a view to
distinguishing it from the others, and because it includes many
of the dharmas as well as the best dharma.112

The ten material Gyatanas (i.14a-b) are, each one separately,
gyatana: five are subjects, and five are the objects of a specific
consciousness. They are not, in their totality, a single Gyatana, a single
source of consciousness, so that they could be called a r#pa-gyatana.
Nine are individualized by specific names: caksurayitana, Srotrayatana,
Sabdayatana . . . The @yatana which does not bear any of these nine
names, and which is matter, is sufficiently designated by the expression
rdpa-ayatana, without there being any need to give it another name.
name.

But the nine other @yatanas are also both @yatana and ripa: why is
the name of r#pa-ayatana given in preference to the object of the
organ of sight?

By reason of its excellence. It is r@pa, in fact, (1) by reason of
pratigha: being subject to resistance, it is “deteriorated” through
contact with the hand, etc.; (2) by reason of desanidarsana (i.13, p. 70):
one can indicate it as being here, as being there; and (3) by reason of
common usage: that which one understands in the world by r4pa, is
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visible matter, color and shape.

The dharmayatana (i.15b-d) is sufficiently distinguished from the
other gyatanas by the name of dbharmayatana. Same explanation as
above. It includes numerous dbarmas, sensations, ideas, etc.; it includes
the best dbarma, that is to say, Nirvana. This is why the general name,
dbarmayatana, is attributed to it par excellence.

According to another opinion,'!® visible matter is called r@pa-
yatana because it includes twenty varieties (blue, etc.), and because it is
the sphere of three types of eyes, a fleshy eye, the divine eye, and the
wisdom eye (manisa-, divya-, and prajiidcaksus; tivuttaka, 61).

skoksk

The Sutras name other skandbas, other ayatanas, and other dhatus.
Are these included within the skandbas, Gyatanas, and dhatus described
above?

25. The eighty thousand dbarmaskandhbas that the Muni
promulgated, depending on whether one regards them as
“voice” or as “name,” are included within the r#@paskandba or
the samskaraskandha.1'4

For the teachers who say “The word of the Buddha is, by its nature,
voice,” these skandbas are included within the r@paskandba; for those
who consider the word of the Buddha as “name,” these skandhas are
included within the sanskaraskandba (ii.36, 47a-b).

seskesk

What is the dimension of a dbarmaskandba?

26a. According to some, a dbarmaskandha is of the dimension
of the Treatise. 115

That is to say, of the dimension of an Abhidharma Treatise known
by the name of Dharmaskandha, which is six thousand stanzas long. 116
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26b. The exposition of the skandbas, etc., constitutes so many
dharmaskandbas. 1V

- According to another opinion, the exposition of the skandbas,
ayatanas, dbatus, pratiyasamut pada, the Truths, the foods, the dhyanas,
the apramanas, the aripyas, the vimoksas, the abhibhvayatanas, the
krtsnayatanas, the bodhipaksikas, the abbijfias, the pratisamvids,
pranidhijiiana, or arand, etc., are each one of them separately so many
dharmaskandbas.

26¢-d. In fact, each dharmaskandha has been preached in order
to heal a certain category of believer.

Beings, with respect to their dispositions (ii.26), number eighty
thousand: some are dominated by affection, others by hatred, others by
error, others by pride, etc. Eighty thousand dbarmaskandbas have been
preached by the Blessed One in order to cure them.

kkek

In the same way that the dbarmaskandbas are included within
ripaskandha or sarmskéraskandha,

27. In this same way the other skandhas, Gyatanas and dhbatus
should be suitably arranged within the skandbas, Gyatanas and
dhatus as described above, by taking into account the charac-
teristics that have been attributed to them.

The other skandhas, Gyatanas and dhatus which are mentioned in
other Sitras should be arranged within the five skandbas, twelve
@yatanas and eighteen dhdtus, by taking into consideration the unique
characteristics which have been attributed to them in these works.

There are five pure skandhbas, Stla (iv.13), samadhi (vi.68), prajiia
(i.25), vimukti (vi.76c), and vimuktijiianadarsana: the first forms part
of the rapaskandba, the others of the samskiraskandha (Samyutta,
199, Digha, 1ii.279, Dbarmasamgraba, 23).

The first eight krtsmayatanas (viii.35), being by their nature
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absence of desire, form part of the dharmayatana. If one considers
them along with their following, they are by their nature five
skandhas, and they are included within the mana-gyatana and the
dbarmayatana.

The same holds for the abhibhvayatanas (viii.34).

The last two krtsnayatanas and the four érapyayatanas (viii.2c) are,
by their nature, four skandhas, with the exclusion of r%pa. They are
included within the mana-ayatana and the dbarmayatana.

The five “gates of entry into deliverance” (vimuktyayatana) '8 are,
by their nature, speculative knowledge (praj#a); they are thus included
within the dbarmayatana. If one considers their following, they are
included within the $szbdayatana, the mana-dyatana, and the
dharmaéyatana.

Two other Gyatanas are left: 1. the Asamjnisattvas (ii41b-d), which
are included within the ten gyatanas, with the exception of smell and
taste; and 2. the Naivasarhjhanasarhjfiayatanopagas, which are in-
cluded within the mana-gyatana and the dbarmayatana.

In this same way the sixty-two dhatus enumerated in the Babudha-
tuka should be arranged within the eighteen dbatus by taking their
nature into consideration. 119

ko

Among the six dhatus or elements mentioned in the Sitra, 20—
earth element, water element, fire element, wind element, space
element, and consciousness element—the last two have not been
defined. Is the space element the same thing as all space, the first of
the unconditioned things (i.5c)? Is all consciousness (véffiana, i.16) the
consciousness element?

28a-b. Cavities are called the space element; it is, one says, light
and darkness.

[The cavity of the door, the window, etc., is the external space
element; the cavity of the mouth, the nose, etc,, is the internal space
element.] 12!
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According to the School (&#), the void of the space element is
light or darkness—that is to say, a certain type of color, of matter
(i.9b), for that which one perceives in a cavity is light or darkness.
Being by its nature light or darkness, the void will be day or night. 122

The void is called aghasamantaka rapa (Vibhasa, TD 27, p. 388b5).

Agha, some say, is etymologically explained as atyartham ghatat:
“because it is extremely capable of striking or of being struck.” 2 One
should thus understand agha as solid, agglomerated matter. The void is
thus a type of matter close (sémantaka) to agha.

According to another opinion, [our own), agha signifies “free from
striking” (a-pratighdtat). A void is agha because other matter does not
strike it; it is at the same time close to other matter; it is thus both
agha and samantaka.

28c. The consciousness element is an impure consciousness.

[Impure consciousness, that is to say, the mind which does not
form part of the Path.] Why is it not called pure?
Because these six dbatus are

28d. The support of arising.

The six dhatus are given in the Sitra (note 120) as support, as the
raison d’etre of arising, that is to say, of the “mind at conception”, and
of all existence until the “mind at death”.

The pure dharmas are opposed to arising, to existence. Thus the
five sense consciousnesses, which are always impure, and the mental

consciousness when it is impure, give us the consciousness element
(Vibhasa, TD 27, p. 389a8).

Hskok

Of these six dhatus, the first four are included within the tangible,
the fifth is included within visible matter, and the sixth within the
seven 4hdtus enumerated above 1.16c.

sk
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Among the eighteen dhatus, how many are visible, “capable of
being pointed out?”

29a-b. Only rapadhatu is visible.

One can indicate its place, here, there. The other dhatus are
invisible.

29b-c. The ten dhatus which are exclusively material are
capable of being struck. 124

The ten dhatus which are included within the r#@paskandba are
capable of being struck. 1?5

1. Striking, or collision, is of three types: dvarapapratighdta,
visayapratighdta, and dlambanapratighdta (Vibhasa, TD 27, p. 391c6).

a. Avarapapratighita, being struck by reason of resistance: the
quality that belongs to a body of making an obstacle to the arising of
another body in the place where it itself is found; impenetrability.
When a hand strikes a hand or a rock, when a rock strikes a rock or a
hand, it is counterstruck or repelled.

b. Visayapratighata, the striking of the organ with that which is its
sphere of action. According to the Prajiiapti: 126 “There is an eye, an
organ of sight, which is struck by water and not by dryness, namely the
eye of a fish; there is an eye which is struck by dryness and not by
water, namely, the eyes of humans in general, (with the exception of
fishermen); there is an eye which is struck by water and by dryness,
namely, the eye of a crocodile, a crab, a frog, or fishermen; there is an
eye which is neither struck by water nor by dryness, namely the eyes
which are not of the preceeding categories (for example, the eyes of
beings who perish in the womb). There is an eye struck by night,
namely the eye of a bat, an owl, etc.; there is an eye which is struck by
daylight, namely the eye of humans in general, (with the exception of
thieves, etc.); there is an eye which is struck by the night and by
daylight, namely the eye of a dog, a jackal, a horse, a leopard, a cat, etc.;
there is an eye which is not struck by either night or daylight, namely
the eyes which are not of the preceeding categories.” 127

c. Alambanapratighata, the striking of the mind and mental states
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with their object. (ii.62c).

What is the difference between a sphere, visaya, and an object,
dlambana?

Visaya is the place where the organ exercises its activity, seeing,
hearing, etc.; dlambana is what is grasped by the mind and the mental
states. Thus, whereas the mind and mental states have both visayz and
dlambana, the eye, the ear, etc., have only visaya.

Why term “striking” or “evolving” the activity of the organ or the
mind with respects to its visaya or dlambana?

Because the organ does not proceed, is not active, beyond the
visaya: thus it is struck by the visaya (for one says in common usage
that one is struck by a wall beyond which one cannot “proceed”). Or
rather, “to strike” signifies “to encounter:” this is the process or activity
of the organ with respect to its own sphere.

2. When we say that ten dhdtus are capable of being struck, or
sapratigha, “characterized by pratighata,” we are speaking of avarana-
pratighdta: these bodies are mutually impenetrable, capable of collision.

3. Are the dharmas which are sapratigha through “striking the
sphere of action,” also sapratigha through “impenetrability?”

Four alternatives: 1. the seven cittadhitus (i.16c) and one part of
the dbarmadhbditu, namely the samprayuktas (ii23), are sapratigha
solely through “striking the sphere of action;” 2. the five spheres,
visible matter, etc. (1.9) are sapratigha solely through “impenetra-
bility;” 3. the five organs, eye, etc. (i.9) are sapratigha from the above
two points of view; 4. one part of the dharmadhitu, namely the
viprayuktas (ii.35), are not sapratigha through “striking the sphere of
action,” but are sapratigha through “striking the object.”

Let us now answer the second term of the question: the dharmas
which are sapratigha through “striking the object”are also sapratigha
through “striking the sphere of action”: but there are dharmas which
are sapratigha through “striking the sphere of action” without being at
the same time sapratigha through “striking the object,” namely the
five organs.

4. The Bhadanta Kumaralabha says: “Sapratigha is that in which
and with regard to which the consciousness can be hindered from
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arising by a foreign body; apratigha is the opposite.” 128

sk

Among the eighteen dhdtus, how many are good, how many are
bad, and how many are morally neutral (svydkrta, iv.8, 9, 45)?

29c. Eight dhatus are morally neutral.

What are the eight? These are the ten dbatus which are character-
ized as sapratigha (1.29b-c),

29d. Minus visible matter and sound. 129

“Minus visible matter and sound,” that is to say, eight dhatus: the
five material organs, odor, taste and the tangible, are neutral, not being
defined as good or bad; or rather, according to another opinion, not
being defined from the point of view of retribution (vipaika).

30a. The others are of three types.

The other dhatus can be, according to the case, good, bad, or
neutral.

1. The seven dhatus (cittadhatavap,i.16c). are good when they are
associated with the three good roots (iv.8), bad when they are
associated with bad roots, and neutral in all other cases. 130

2. The dharmadhatu (i.15c-d) includes (1) the good roots, the
dbarmas associated with these roots, the dbarmas that issue from these
roots, and pratisamkhyanirodha or Nirvana; (2) the bad roots, the
dharmas associated with these roots, the dbarmas that issue from these
roots; and (3) neutral dbarmas, for example space.

3. Rapadhatu and Sabdadhatu, the visible matter and the audible,
are good or bad when they constitute a bodily or vocal action (iv.26, 3d)
that issued from a good or bad mind. They are neutral in all other
cases.

sk

Among the eighteen dhatus, how many exist in each sphere of
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existence, Kamadhatu, Rapadhatu, and Arapyadhatu (iii.1-3)?
30a-b. All exist in Kimadhatu. 13!

All the dbatus are associated with, or bound to Kamadhatu, not
disassociated from Kamadhatu (Vibhasa, TD 27, p. 746cl).

30b. Fourteen exist in Rapadhatu.
There are fourteen dhatus in Rapadhatu.

30c-d. With the exception of odor, taste, the consciousness of
odor, and the consciousness of taste. 132

1. Odor and taste are lacking there, for they are “morsel-food”
(iii.39) and no one is born into Rupadhatu who is not detached from
this food. Since odor and taste are lacking, the consciousness of odor
and taste are lacking also.

Objection: Tangible things should be lacking also, for it is also
tangible food by the “mouthful.”

No, for tangible things are not exclusively food. Tangibles which
are not food do exist in Rupadhatu.

Objection: One can reason in the same way with respect to odor
and taste.

No. The tangible has a useful function apart from food: it serves as
the point of support of the organs; it serves as a support in general;
and it serves as clothing. Odor and taste have no function outside of
eating: they are of no use to beings detached from food.

ii. Srilabha gives a different explanation: When a person in
Kamadhatu enters into absorption or dhyana, he sees visible matter;
he hears sounds; his body is comforted by a certain tangible which
accompanies physical well-being produced by the dhyina (vii9b). One
can conclude from this fact that, in the celestial abodes of Rapadhatu
which bear the name of dhyana (upapattidhyana, iii.2, viii.1), there are
visible, audible and tangible things, but not taste and odor.

iii. We think that, if odor and taste are lacking in Riapadhatu, the
organs of smell and taste should also be lacking, for they do not serve
any purpose. (Thus there are only twelve dhatus in Rupadhatu.)
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1. [Answer of a master who speaks for the Vaibhasikas, vasbha-
stkadestya.] The organs of smell and taste are useful in Ripadhitu, for,
without them, beauty and elocution would be missing.

The nose, support of the subtle matter that constitutes the organ of
smell, suffices for beauty (i.44); the tongue, the place of the organ of
taste, suffices for elocution.

[The Vaibhasikadesiya.] The members,—nose and tongue,—which
support the organ, cannot be deprived of this organ. There is no nose
or tongue where the subtle matter that constitutes the organ of smell
or the organ of taste is missing, in the same way that the sexual
member is always endowed with a special organ of touch which is
called the sexual organ (i.44a, ii.2c-d).

One can well conceive that the sexual member is lacking when the
sexual organ is lacking, for, stripped of this organ, it serves no
function; but the nose and the tongue are useful independent of the
organs of smell and taste. Thus the nose and tongue exist in
Rupadhatu, although the organs which correspond to them are
lacking. Thus there are only twelve dhatus in Rapadhatu.

2. [Answer of the Vaibhasikas:] But an organ can arise without
having any use, for example the organs of beings destined to perish in
the womb.

Agreed! The arising of an organ can be without usefulness: but it is
never without a cause. What is the cause of the arising of an organ, if
not a certain act commanded by a desire relative to this organ? Now
whoever is without attachment to the object, odor, is also without
attachment to the organ, the organ of smell. Thus there is no reason
for the organs of smell and taste to appear among beings who are
reborn in Rapadhatu, since these beings are detached from odors and
tastes. Otherwise, why is the sexual organ lacking in Rapadhatu?

Reply of the Vaibhasikas. The sexual organ is a cause of ugliness
(ii.12).

Is it not beautiful among beings who possess the marks of the
Mahapurusas? Moreover, it is not by reason of its utility that the sexual
organ arises, but rather by reason of its cause. Given its cause, it will
arise, even if it is ugly.
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3. [Argument from authority.] According to the Vaibhasikas, to
maintain that the organs of smell and taste are lacking in Riipadhati is
to contradict the Siitra. The Stitra!?? teaches that beings of Ripadhatu
possess, complete, all the organs: they are never one-eyed, or only
one-eared (iii.98a).

This text teaches that beings of Rupadhatu possess, complete, the
organs that exist in Ripadhatu. If the Vaibhasikas do not understand it
thus, they must then attribute the sexual organ to those beings.

[4. Reply and conclusion of the Vaibhasikas.]

Although odor and taste are lacking there, the organs of smell and
taste exist in Rupadhatu.

In fact, a person who is detached from odors keeps his attachement
with respect to the organ of smell which is part of his person. Thirst
(=desire) enters into action with regard to these six organs of
consciousness, not by reason of the object of these six organs, but by
reason of the person himself. Thus the arising of the organs of smell
and taste has a cause, even if one were detached from odors and tastes.
But the same does not hold for the sexual organ. Attachment relative
to this organ has for its principle attachment to the tactile conscious-
ness of sexual union. Now beings who will be reborn in Rapadhatu are
detached from this consciousness; thus they have not accomplished
actions commanded by a desire relative to the sexual organ; thus this
organ is lacking in Ripadhatu. 134

31a-b. In Ariipyadhatu, there is a2 mental organ, an object of the
mental consciousness, and the mental consciousness.

Beings detached from matter arise in Arapyadhatu, thus the ten
dhatus which are material, namely the five organs and their objects,
and the five consciousnesses which have for their point of support and
for their objects a material dhatu (viii.3c), are lacking in Artipyadhatu.

Hekek

How many dhatus are impure? How many are pure?

31c-d. The three dhatus which have just been named can be
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pure or impure.

They are pure when they form part of the Truth of the Path or of
unconditioned things; in the opposite case they are impure (i4).

31d. The others are impure.

The other dhatus, fifteen in number, are solely impure. 135

skokk

How many dhatus are associated with vitarka and with vicara, free
from vitarka and associated with vicira, or free from both vitarka and
vicira? 136

32a-b. Five consciousnesses always include vitarka and vicara.

They are always associated with vitarka and with vicara, for they
are gross, being turned towards externals. The word A7, “always,”
indicates restriction; they are exclusively dharmas which include
vitarka and vicara.

32c. The last three dhatus are of three types.

These dbatus are the mental organ, the object of mental con-
sciousness, and the mental consciousness.

1. In Kamadhatu and in the First Dhyana (viii7, 11), (1) the
manodhitu, (2) manovijfianadbatu, and (3) that part of the dharma-
dhaytu which is associated with the mind (ii.23), with the exception of
vitarka and vicara themselves, are associated with vitarka and vicara.

2. In the intermediary dhyana (dhyanantara, viii.22d), these same
are free from vitarka, but associated with vicara.

3. In the higher stages up to and including the last stage, these
same are free from both vitarka and vicara (viii.23c-d).

4. The part of the dbarmadhatu which is disassociated from the
mind (ii.35) and the vicdra of the intermediary dhyana are free from
both vitarka and vicira.

5. As for vitarka, it is always accompanied by vicara; it is always
free from vitarka, since two simultaneous vstarkas are impossible. But
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the vicara of Kamadhatu and the First Dhyana are not placed within
any of the three categories: in fact, it is always associated with vitarka,
and it is never accompanied by vicira, two simultaneous viciras being
impossible.

We therefore say that, in the stages which include vs#tarka and
vicara (viii.7), there are four categories: 1. The dbarmas associated
with the mind, with the exception of vitarka and vicira, are accom-
panied by vitarka and vicira. 2. Vitarka is free from vitarka, but
accompanied by vicira. 3. The dbarmas disassociated from the mind
are free from vatarka and vicara. 4. Vicara is free from vicira, and is
accompanied by vitarka.

32d. The other dhatus are free from the one and the other.I

The other dhatus are the ten material dbatus. Not being associated
with the mind, they are free from both vitarka and vicira.

kkk

But, if the five sense consciousnesses are always accompanied by
vitarka and vicira, how are they defined as free from vikalpa?

33a-b. They are free from vikalpa to the extent that they are
free from nirdpanavikalpa and from anusmarapavikalpa.'s’

According to the Vaibhasikas, 138 vikalpa is of three types: vikalpa
in and of itself or by definition, v#éa/pa consisting of examination, and
vikalpa consisting of remembering. % The five sense consciousnesses
include the first type of vskalpa but not the other two. 4 This is why
one says that they are free from vékalpa, in the same way that when a
horse has only one foot, one says that it does not have any feet.
“Vikalpa by definition” is vitarka, which we shall study in the chapter
on the mental states (ii.33). As for the other two vikalpas:

33c-d. They are dispersed mental prajiia, mental memory
whatever it may be.

Mental prajiia, that is, the discernment of the dharmas associated
with the mental consciousness, but dispersed, that is to say, not
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concentrated, not in the state of absorption (viii.1), is either vikalpa of
examination or by definition. All mental memory, concentrated or not
concentrated, is vikalpa of remembering, 14!

seskesk

How many dhdtus “have an object,” that is to say, are the subject of
consciousness?

34a-b. The seven dhatus which are mind have an object. 142

Only the dhatus of visual, auditory, olfactory, taste, touch, and
mental consciousness have an object, because they always grasp their
spheres.

34b. And also one part of the dbarmadhatu.

That part which consists of the dbarmas associated with the mind
(ii.23). The other dbatus, namely the ten material dbatus and the part
of the dharmadhbatu which is not associated with the mind (ii.35), do
not have an object.

sk

How many dhatus are non-appropriated? How many are
appropriated?

34c. Nine are non-appropriated.

What are these nine? The seven that have been mentioned which
have an object, together with one-half of the eighth.

34c. The eight that have been mentioned, and sound.

These nine are never appropriated: the seven dhatus of mind
(1.16¢), the dharmadhatu (i.15c), and sound are never appropriated.

34d. The other nine are of two types.

They are sometimes appropriated, sometimes non-appropriated.
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1. The five organs of sense consciousness (caksurdhbatu, etc.), of the
present time, are appropriated. They are not appropriated in the
future and in the past.

Four objects,—visible matter, odor, taste, and tangible things,—are
appropriated when they are present, when they are an integral part of
the organs. Every other visible matter, every other odor, every other
taste, and every other tangible is not appropriated: for example, the
physical matter,—color and shape—, of hair, body hair, nails and
teeth,—with the exception of their roots, which are bound to the body
or to the organ of touch; color and shape of excrement, urine, saliva,
mucus, blood, etc.; the color and shape of earth, water, fire, etc.

2. What is the meaning of the expression “appropriated?” That
which the mind and the mental states grasp and appropriate to
themselves in the quality of a support is called “appropriated.” Organic
matter, that is to say matter which constitutes the five organs of
consciousness, as well as matter not separable from organic matter, is
“appropriated,” is “made one’s own,” by the mind: this results from
the fact that, in the case of well-being or illness, there is a reciprocal
reaction between the mind and this matter. Matter that the Abhi-
dharma calls “appropriated,” is called in common language, sacetand or
sensitive matter. 43

skeskesk

How many dhatus are primary matter, or the great, primary
elements? How many are secondary matter, matter derived from the
primary elements? 144

35a. The tangible is of two types.

Tangibles are (1) the four primary elements, solidity, fluidity, heat,
and motion (i.12); and (2) sevenfold secondary matter, the soft, the
hard, etc. (i.10d).

35b. The other nine material dhbatus are solely secondary
matter.
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The other material dhatus, the five organs and the objects of the
first four organs, are solely secondary matter.

35c. As is the part of the dbarmadhatu which is material. 145

The same for avijiiapts (i.11), which forms part of the dbarma-
dhatu (1.15¢-d).

The dhatus of mind (i.16c) are neither primary matter nor
secondary matter; the same for the dharmadhaitu, with the exception
of avijfiapts.

i. According to the Bhadanta Buddhadeva, the ten gyatanas, that is,
the five organs of consciousness and their objects, are solely primary
matter. 146

An inadmissible opinion. The Sutra teaches, in a limited manner,
that there are four primary elements, and it defines them in a limited
manner as being solidity, fludity, etc., (i.12d). Now solidity, fluidity, etc.,
are tangibles and solely tangibles: solidity is not preceived by the organ
of sight. Furthermore, each organ attains to the secondary matter
which is appropriate to it: color is not preceived by the organ of
touch. 147

Further, that the tangible is primary matter and secondary matter,
and that the nine other materials @yatanas are solely secondary matter,
results from the same words of the Sitra: “Oh Bhiksus, the eye, the
internal source of consciousness (i.39), a subtle matter derived from
the primary elements, material sources, invisible, capable of being
struck,” and so on with respect to the four other material organs which
are described in the same terms. With respect to the first four objects:
“The visible matter is an external sources of consciousness, deriving
from the primary elements, material, visible, capable of being struck.”
The same with respect to odor and taste. But, with respect to the
tangible: “Tangibles are an external source of consciousness, the four
primary elements and matter deriving from the four primary
elements . . "

ii. One can maintain that the five organs are primary matter, for
the Sttra (Sa7zyukta, 11.1) says: “Everything that is in the eye, a ball of
flesh, is solid, resistant . . .” .
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Reply. Here the Sitra refers to the ball of flesh which is not
separable from the organ of sight, and not to the organ itself.

So be it. But, according to the Garbhavakrintisitra (note 120) “a
person is the six dhatus,” the primary element of earth, the primary
element of water, the primary element of fire, the primary element of
wind, the space element and the vé##iina element. Thus, in the
embryonic state, the body is made up of primary matter, not secondary
matter.

No. For in this first phrase, “a person is the six dbhatus,” the Sutra
means to describe the essence of a person, 8 and it does not pretend to
give an exhaustive definition. In fact, the Satra then says that a person
is the six points of support of the mental dharma called contact (ii.24),
that is to say, the six organs. !4 Further, to take this definition literally:
“a person is the six dhatus,” one would infer the non-existence of the
mental states (castta, ii.24, 34), for the mental states are not included
within vijzanadbatu, which is the mind.

Would one maintain that the mental states are the mind, and as a
consequence are included within vijzanadhatu?

One cannot, for the Sutra says “Sensation and ideas are dharmas
which are mental states, dbarmas associated with the mind, having the
mind for their point of support;” and the Sutra speaks of a “mind
possessing desire;” thus desire, which is a mental state, is not the mind
(viilld).

It is thus proven that our definition (i.35a-c) is correct. !0

Hokok
How many dhdatus are agglomerations? How many are not
agglomerations?
35d. The ten material dhdtus are agglomerations. 1>!

The five organs of sense consciousness, and their objects, are
agglomerations of atoms (ii.22).

sk
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Among the eighteen dhatus, how many cut, and how many are cut;
how many burn, and how many are burned; and how many weigh, and
how many are weighed?

36e. Four external dbatus cut, are cut;

Visible matter, smell, taste and tangible cut, when they bear the
name of axe, etc.; they are cut, when they bear the name of wood, etc.

What is the dbharma that is called “to cut?”

To cut is to produce the sectioning of the procress of an
agglomeration the nature of which is to continue itself in an
uninterrupted series. The axe cuts a piece of wood which is a series,
and makes of it two series which exist and which develop separately.

The organs cannot be cut off. For example, when all of the parts of
the organ of touch or the body are cut off, they are not, for all this,
multiple: the members which have been cut, that is to say, seperated
from the trunk, do not possess touch.

The organs themselves do not cut, by reason of their translucidity,
like the sparkle of a jewel.

36b. The same are burned and weighed.

The same holds for being burned and weigh as for cutting off and
being cut off. Four external dhdtus alone are burned. They weigh, for
example, when they constitute a scales. Not the organs, by reason of
their translucidity, like the sparkle of a jewel.

Sound does not cut off, is not cut off, is not burned, and does not
weigh, for it does not exist in a series.

36¢c-d. There is no agreement with respect to that which is
burned and weighed. !>2

There is no agreement with respect to what burns and what is
weighed. According to some, the same four external dhatus burn and
are weighed. According to others, only the primary element of fire
burns, when it manifests its own manner of being in the flame; only
weight, which is one type of secondary matter (i.10d), is weighed:
lightweight things, light, etc.,, where nevertheless r%ps manifests its
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own manner of being, are not weighed.

Kk

Among the eighteen dhatus, how many are fruition, accumulation,
or outflowing? How many are conjoined with material substances?
And how many are momentary?

37a. Five internal dhatus are of fruition and accumulation.

i. Definitions.

1. Vipdkaja, “of fruition,” or literally, “arisen from fruition” instead
of “arisen from the cause of fruition” (vipakahetuja, ii.54), by ommis-
sion of the middle word, the same way that one says “ox-cart” for
“ox-drawn cart.”

Or else, in the expression vipikaja, “arisen from vipgka,” the word
vipaka designates not the fruition, but the ripened action, the action
arriving at the time period when it gives forth its fruit.1>® That which
arises from ripened action, namely the fruit of retribution, is called
“arisen from vipgka.” The fruit is furthermore also called vipika,
because it is cooked (=done). 134

Or else the expression vipakaja, “arisen from fruition,” signifies
“arisen from the causes of fruition,” but one should not say that the
word “cause” is omitted. In fact, a cause is often designated by the
name of its effect, the same way that an effect is often designated by
the name of its cause: “The present six organs are past action”
(Ekottara, p. 9a7; Samyutta, ii.63, iv.132; below ii.28).

2. Awupacaytka, “of accumulation,” that is to say “that which is
accumulated nearby” through certain foods (iii.39), certain actions
(bathing, etc.), certain sleep, or certain absorptions (iv.6c). According
to one opinion, '3 chastity is also a cause of accumulation; but in reality,
chastity causes there to be no diminution; it is not a cause of
accumulation.

Matter “of accumulation” protects the matter “of retribution” as a
wall does, by surrounding it.

3. Naisyandika, “of outflowing,” that is to say, nisyandaphala
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(i.57), “that which is produced by a cause similar to its effect.”

ii. Five organs or internal dhatus, with the exclusion of the mental
organ, are of fruition and accumulation. They are not outflowing, for
they are outflowing only when they are fruition and accumulation. 16

iii. Sound is accumulation, for the voice is in a weak state when the
body is emaciated. 5" It is also outflowing. It is not a cause of fruition,
for the voice proceeds from a desire for action (chanda, ii.24).158

37b. Sound is not of retribution.

Objection. The Prajiiaptisistra says, “This mark of the Maha-
purusa (iii.98) which is called ‘the voice of Brahma’ results from the
perfect practice of abstaining from harmful language (iv.76c).” 1 Thus
sound is fruition.

Etiology of sound. First opinion. One should distinguish three
moments: (1) action; (2) primary elements arising from this action
which are of retribution; and (3) sound, which arises from the primary
elements.

Second opinion. One should distinguish five moments: (1) action;
(2) primary elements of retribution; (3) primary elements of accumu-
lation; (4) primary elements of outflowing; and (5) sound. Thus sound
is not retribution, because it does not immediately proceed from action.

Objection. To reason thus, bodily sensation (ii.7), not being
produced immediately through action but being immediately produced
through the primary elements arisen from action (iii.32), will not be
retribution.

Reply. But sensation is not provoked by a desire to experience such
a sensation, whereas sound is provoked by a desire to speak. If it were
provoked by desire, it would not be retribution.

37c-d. The eight dhatus free from resistance are of outflowing
and also of fruition.

iv. The eight dhatus not capable of resistance (i.29b), namely the
seven dhatus of mind and the dharmadhitu, are outflowing and
retribution; they are outflowing when they are produced by similar
causes (sabhagahetu, ii.52) or universal causes (sarvatragabetu, ii.54),
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retribution when they are produced by retributive causes (vipakahetu,
ii.54c). They are not accumulation, because the non-material dhatus
have nothing in common with agglomeration.

38a. The others are of three types.

v. The other dhatus, that is, the four not mentioned above,—visible
matter, smell, taste, and tangibles,—are of three types: retribution,
when they are not separable from organic matter (i.34); accumulation
and outflowing.

Hekok

38a. A single dhatu “is real.”

The unconditioned, being permanent, is a “real thing.” The
unconditioned forms part of the dbarmadbatu (i.15); the dharmadhbaitu
is thus the single dharu which “contains a real thing.”

dekok

38b. The last three dhatus are momentary.

The last three dhatus are the mental organ, the object of mental
consciousness, and the mental consciousness.

In the dbharmas of the moment called dubkhe dbarmajiianaksants,
which is the first moment in the Path of Seeing the Truths (vi.25) and
as a consequence the first moment which is pure, these three dhdtus
are “not produced by a cause similar to its effect” (sabhdgahetu, ii.52),
for, in the series which constitutes the person under consideration, a
pure dharma has not yet appeared which would be a “cause similar to
its effect” of dubkbe dharmajiianaksinti. This is why these three
dhatus are called momentary, because, for a moment, they do not
proceed from this type of cause.

In the group under consideration, the mind to which the &santi is
associated is manodhitu and manovijfianadhatu, the dbharmas which
coexist with this mind are dharmadhatu: pure discipline (iv.13c);
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sensations, ideas, volition and other mental states; plus the praptis
(i1.36) and the samiskrtalaksanas (ii.46).

Hkok

There is a problem to be examined. Does he who obtains
possession of the organ of sight where he had previously been lacking
it, also obtain possession of the visual consciousness? And does he who
obtains possession of the visual consciousness where he was previously
lacking it, also obtain possession of the organ of sight?

38c-d. He can obtain the organ of sight and the visual
consciousness either separately or together. 160

1. A person lacking the organ of sight takes possession of it
without at the same time taking possession of the visual consciousness:
(a) a being of Kamadhatu whose organs progressively appear (ii.14),
for, before the organ of sight appears within him, he is already in
possession of his past and future visual consciousness (in the inter-
mediary state, iii.14; on “possession,” ii.36b); and (b) a being who dies
in Arapyadhatu and who is reborn in the heavens of the three higher
Dhyinas, where the visual consciousness is lacking although the organ
of sight exists there (viii.13a-c).

2. A person devoid of the visual consciousness takes possession of
it without at the same time taking possession of the organ of sight: (a)
a being born in a heaven of the three higher Dhyanas can manifest a
visual consciousness of the sphere of the First Dhyana (viii.13): he
does not take possession of the organ of sight which he possesses
already; and (b) a being who falls from one of the three higher
Dhyanas and who is reborn in a lower sphere.

3. A person devoid of the two takes possession of the two: a being
who falls from Arapyadhatu and who is reborn either in Kamadhatu
or in the First Dhyana (world of Brahma).

We have up to now understood the term that the stanza employs,
“to obtain” (/@bha) in the sense of pratilambha, taking possession; but
one can also understand it in the sense of prapts, possession (ii.36b).
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The question is thus posed: Is one who is endowed with the visual
organ also endowed with visual consciousness? Four cases are possible:

(a) a being born in a heaven of the three higher Dhyanas
necessarily possesses the visual organ, but possesses only the visual
consciousness if he manifests a visual consciousness of the sphere of
the First Dhyana;

(b) a being in Kamadhatu who has not taken possession of the
visual organ in the course of his embryonic life or who becomes blind:
he remains in possession of the visual consciousness acquired in the
course of his intermediary existence (iii.14) or at conception;

(c) a being in Kamadhatu who has taken possession of the organ
of sight and who has not lost it, a being born in the heaven of the First
Dhyina, a being born in a heaven of the three higher Dhyana who
manifests a visual consciousness of the sphere of the First Dhyanas:
these three categories of beings are endowed with both the organ and
the consciousness;

(d) all other beings,—beings of Ariipyadhatu,—are devoid of both
the organ of sight and visual consciousness.

The taking possession of and possession, simultaneous or not, of
the organ of sight and visible matter, of the visual consciousness and
visible matter, of the organ of hearing and sound, etc., shall be defined,
as fitting, in each case.

Kk

How many are external?
39a. Twelve are personal
What are these twelve?
39b. With the exception of visible matter, etc. 16!
Twelve dhatus are personal, the six organs and the six conscious-

nesses; six dhatus are external, the six objects of consciousness, visible
matter, etc.
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But how can one speak of personal dhatus, or of external dhatus,
since there is no @#man?

The mind is the object of the idea of self, the mind is what persons
falsely grasp for their self. This mind receives, metaphorically, the
name of a@tman. Compare, for example, these two line of Scripture:
“The sage obtains heaven, by means of a well subdued &man,” and “It
is good to subdue the mind; the subdued mind brings happiness.” 162
Now the organs and the consciousnesses are close to the mind to
which one gives the name of @man: they are in fact the point of
support of them; then one qualifies them as “internal,” or “personal,”
whereas the visible and the other objects of the consciousness are held
to be “external.”

But can one say that the six consciousnesses are the point of
support of the mind?

They are the point of support of the mind only when, having
perished, they acquire the quality of mental organ (i.17). Thus they are
not personal.

This objection is worthless. When the consciousnesses, having
perished, becomes the point of support of the mind, it is indeed these
consciousnesses themselves which become the point of support; thus,
before becoming a point of support, they are not foreign to the quality
of point of support. They are thus personal by reason of their future
quality of point of support. If it were otherwise, the mental organ
would be solely past; it would be neither present nor future. Now it is
well understood that the eighteen dhatus belong to the three time
periods. Moreover, if the present or future consciousness does not have
the characteristic of manodhatu, it is absurd to attribute this character-
istic to it once it is past. For a dbarma does not change its characterstics
in the course of time (v.25; Vibhasa, TD 27, p. 109a18, p. 200b2).

*kk

Among the eighteen dhatus, how many are sabbaga, “active” or “in
mutual assistance?” How many are fatsabhdga, “analogous to
sabhaga?”
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39b-c. The dhatu called dbarmas is sabbéga. 1%

An object of consciousness is qualified as s#bbiga when the
consciousness which constitutes its proper sphere arises or is destined
to arise with respect to it.

Now there is no dharma with respect to which an unlimited
mental consciousness has not arisen or is destined to arise. All the
Saints in fact necessarily produce the thought “All dharma are
impersonal” (vii.13a). It is true that this thought bears neither on
itself, nor on the dharmas which are coexistent with it (sahabhi,
ii.50b); but this thought and the dbarmas which are coexistent with it
are the object of a second moment of a thought of universal
impersonality; all the dbarmas are thus included within the object of
these two moments of thought (vii.18c-d). Therefore the dbarma-
dhatu, the proper object of the mental consciousness, is, in its totality,
sabhaga, active as an object.

39¢c-d. The other dhatus are also tatsabhaga.

The word “also” shows that they are both sebhdga and tazsabhaga.
When are they tatsabhiga?

39d. When they do not do their proper work.

This implies the definition: they are sabhaga when they do their
proper work.

1. The organ of sight which has seen, does now see or shall see
visible matter, is termed sebhdga. The same with respect to the other
organs, by indicating for each its own object and its own operation
(karitra, 1i.58).

2. According to the Vaibhasikas of Kasmir, the organ of sight is
tatsabhaga in four cases: the organ of sight which has perished, which
is now perishing, which will perish without having seen, and the organ
of sight destined to arise (anutpattidbarman, v.24). According to the
Westerners, the organ of sight not destined to arise constitutes two
categories depending on whether it is accompanied by visual con-
sciousness or Not.

The same with respect to the other organs of sense consciousness.
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The mental organ is fatsabhdga only when it is not destined to
arise; in fact, when it arises, it always has an object. 164

3. Visible matter, which has been seen, which is now seen, or
which will be seen by the organ of sight, is sabbaga.

It is tatsabbiga when it has perished, is now perishing or shall
perish without having seen, or when it is not destined to arise.

The same with respect to the other objects of sense consciousness
by indicating for each organ the function which corresponds to it.

4. The organ of sight which is sabhaga or tatsabbaga is such for
everyone, for the person to whom this organ belongs, and for other
persons. The same for the other organs. But a certain visible thing is
sabhaga for the person who sees it. In fact, the visible matter that a
person sees can be seen by many, for example, the moon, a stage
performance, or a contest, whereas two persons do not see by means of
the same organ. Consequently, since one organ of sight is not general,
it is though relationship with one person that it will be qualified as
sabhaga or tatsabhaga; the organ of sight is sabbaga when he sees a
visible thing, even though he has not seen, does not now see, or will
not see another visible thing. On the contrary, the visible thing is
general: one would qualify it as sabhdga and tatsabhaga by putting
oneself in the point of view of numerous persons: it is sabbdga in
relation to those who see it, zatsabbaga in relation to those who do not
see it.

The same holds for sounds, smells, tastes, and the tangible things
as for visible matter. 16>

Granted, one would say, with respect to sound which, like visible
matter, is perceived at a distance and can be perceived by many persons
(143c-d). But smells, tastes and tangibles are not perceived at a
distance, and are perceived only when they enter into a close
relationship with the organ: thus the smell that one person perceives
is not perceived by another. Thus these objects are not general, and we
should compare them to the organs with respect to the qualification of
sabbaga, or tatsabbaga: when they are sabhdga to one person, they are
sabhaga to everyone.

We would answer: We regard these objects as general, because they
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can be so. It can be the case that smell—the same atomic group of a
smell—which produces a consciousness of smell in one person, is also
perceived by another. Now this does not hold for the organs.
Consequently smells, tastes and tangibles should be compared to
visible matter and sounds.

5. The six consciousnesses are sabhaga or tatsabhaga depending on
whether they are destined to arise, or are not destined to arise, like the
mental organ. '

6. What is the meaning of the expressions sebhaiga and tatsabhiga?

Bhaga signifies the mutual services that the organs, their objects
and their consciousnesses, render one another in their quality of point
of support of the consciousness, of objects of consciousness, of
consciousness supporting itself on the organ. Or else bhdga signifies
possession of the activity or function; the function of the organ is to
see, etc.; the function of the object is to be the subject of the
consciousness (visaya or alambana), of being seen, etc.; the function of
consciousness is to be the subject of consciousness, to be “the
discerner.”

The dharmas which possess (sa-) bhaga are termed sabhaga, that is
to say, the organs, objects and consciousnesses which are endowed with
their proper function, or else the organs, objects and consciousness
which render one another mutual service. Or else the dharmas which
have “contact” for their effect, that is, the encounter of the eye, visible
matter, the visual consciousness, etc., (iii.22), are sabhaga. '

That which is not sabhdga, but is nevertheless analogous to
sabhaga, is called tatsabhaga, that is to say “"analogous (sabhdga) to that
(tat),” that is, “analogous to sabhdga.” 6

skkesk

How many dhbatus can be abandoned (b4, v.28, vi.1) by Seeing the
Truths, in other words, by the Path of Seeing or through Seeing
(darfana, vi.25b)? How many can be abandoned by Meditation or
repeated consideration of the Truths, in other words, by the Path of
Meditation or by Meditation? How many dhatus are not to be
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abandoned, or cannot be abandoned?
40a. Ten and five are abandoned through Meditation.

i. The ten material dhatus, organs and objects, and the five sense
consciousnesses, are abandoned through Meditation.

40b. The last three are of three types. 168

From the point of view of abandoning them, the last three
dhatus,—the mental organ, the mental object, and the mental con-
sciousness,—include three types of dharmas:

(a) Eighty-eight anusayas (v.4), with their coexistent dbarmas—
whether these coexistents be of the samprayukta class (ii.24) or of the
viprayukta class (ii40, ie., laksanas and anulaksapas)—are abandoned
by Seeing, with the praptis (ii.36) of the said anusayas and the said
coexistents, with their following (enupraptis and laksapas) of the said
praptis.

(b) The other impure dharmas are abandoned by Meditation: 1.
ten anusayas (v.5) with the coexistents, praptis, etc.; 2. the good-
impure (kuSalasisrava) and undefiled-neutral (ansvrtavyakrta, i1.66)
samskaras; 3. the impure avijiiapti with its following (iv.13).

(c) The pure dharmas, that is, unconditioned things and the
dharmas which form part of the Path, are not to be abandoned.

ii. Objection. [The Vatsiputriyas believe that,] not only the eighty-
eight anusayas, but also some othet dharmas are abandoned by Seeing.
(1)The quality of Prthagjana '¢° is a dbarma which is undefiled-neutral,
and yet you place it among the dharmas abandoned by Meditation; (2)
bad bodily or vocal action, retributed by a bad realm of rebirth, is
“visible matter,” and yet you also place it within the second category.
Now the quality of Prthagjana and the action which causes a bad realm
of rebirth are in contradiction with the Path of Seeing the Truths.
Thus, according to us, both are abandoned through Seeing,

In order to refute the thesis [of the Vatsiputriyas,] the author says
in summary:

40c. Neither the “undefiled,” nor matter, are abandoned by
Seeing the Truths. 17
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1. Nothing that is defiled, that is bad, nor defiled-neutral
(névrtavyékrta, ii.66), and nothing that is material, can be abandoned
by the Seeing of the Truths.

Now the quality of Prthagjana is not defiled: it can belong to a
person who has cut off the good roots (iv.79), but it can also belong to
a person who is “detached.”

Bodily action and vocal action are r#pa.

The quality of Prthagjana and bodily or vocal action are not
contradictory to the Truths,—for the former 1. is not defiled by the
defilements, and 2. is not a consciousness, a dharma which has an
object. Thus neither are abandoned by the Seeing of the Truths.

Further, if the quality of Prthagjana were abandoned by Seeing, it
would follow that it would exist in the first state of the Path of
Seeing—which is incorrect. !7!

40d. Nor that which has arisen from the non-sixth.

2. "Sixth” signifies the mental organ. “Arisen from the non-sixth”
is what has arisen from an organ different from the sixth organ, that is
to say, what has arisen from the five organs, the organ of sight, etc.
This then referes to the visual consciousness, etc. These are also not
abandoned by Seeing.

sk

Among the eighteen dhatus, how many are “view,” how many are
not “view?”

41a. The organ of sight and part of the dbarmadhbatu are view.
How many [parts are there to the dbarmadhatu]?
41b. Eight parts.

What are these eight parts of the dbarmadhatu?
(1-5) The five false views, of which the first is belief in a self and
mine; they will be defined in the Chapter on the Defilements (v.7). (6)
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A

Worldly correct views, that is to say, prajia (ii.24) associated with the
mental consciousness, good but impure. (7-8) And the view of the
Saiksas and the Asaiksas, that is to say, pure view which is proper to
the Arhat (vi.50).

These eight dharmas, which form part of the dharmadhitu, are
“views.”

Comparison. In the manner in which visible matter is seen at night
and in the daytime, on a cloudy day and on a clear day, in this same way
the dharmas are seen (1) by defiled worldly views,—five false
opinions; (2) by non-defiled worldly view or worldly correct views; (3)
by Saiksi views; and (4) by non-Asaiksi views.

sksksk

Why are correct worldly views understood solely as prajfia
associated with the mental consciousness?

41c-d. The prajiia which arises with the five sense conscious-
nesses, is not “view” because it is not judgment after
deliberation. 172

“View” is judgment that preceeds from the consideration of an
object (#padhyana, viii.1l). Now the prajiia which arises with the five
sense consciousnesses does not present this characteristic. Thus it is
not “view.” For the same reason, it happens that prajii, even though
mental, defiled or non-defiled, is not “view” when it is purely intuitive
(vii.1).

sekek

But, one would say, the organ of sight does not possess “judgment
which proceeds from a consideration of the object.” How do you then
say that it is “view?”

“View” is understood here as the seeing of visible matter.

42a. It is the organ of sight which sees visible matter.
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i. A Vijfianavadin is a master who attributes sight, not to the organ
of sight, but to visual consciousness. He says: If an organ sees, then the
organ of a person occupied with hearing or touch consciousness, would
see (1.6¢c-d).

42b. When it is sabbaga.

We do not say that all organs of sight see. The organ of sight sees
when it is sabbdga (i.39), that is to say, when it is conjoined with visual
consciousness.

42c. It is not the consciousness of which this organ is the point
of support.

But then, that which sees is indeed the consciousness which is
supported by the organ of sight.

42d. For obscured visible matter is not seen. Such is the opinion
of the Vaibhasikas. 173

No, for visible matter, obscured by a wall or any other screen, is not
seen. Now the consciousness is non-material, not capable of being
repulsed (apratigha, i.29b). Thus, if the visual consciousness were to
see, it would see even the visible matter obscured by a screen.

[The Vijiianavadin replies.] The visual consciousness does not
arise with respect to obscured visible matter; not arising with respect
to them, it does not see them.

But why does it not arise with respect to these visible things? For
us, the Vaibhasikas, who attribute seeing to the organ and who admit
that the organ, being sapratigha or capable of being arrested, does not
exercise its activity with respect to obscured visible matter, we could
easily explain how the visual consciousness does not arise with respect
to obscured visible matter: the consciousness, in fact, exercises its
activity on the same object that its point of support does. But if you
believe that the consciousness sees, how would you explain the fact
that it does not arise with respect to obscured visible matter?

2. The author takes into consideration the opinion of the Vijfiana-
vadin and responds to the last reply of the Vaibhasika.
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Do you maintain that an organ of sight sees its object by entering
into a close relationship with its object, in the manner in which the
organ of touch feels a tangible object (i43c-d)? In this hypethesis I
would understand that the organ of sight, being capable of being
arrested, does not see obscured visible matter. But you maintain that
the organ of sight sees at a distance: you do not then have the right to
say that, being capable of being arrested, it does not see obscured
visible matter. Moreover, one sees obscured visible matter through a
glass, a cloud, a crystal and water: how would you explain this fact? I
would say then that the visual consciousness sees, it arises with respect
to obscured visible matter when the screen does not form an obstacle
to light; it does not arise in the contrary case.!74

3. The Vaibhasikas make an appeal to Scripture. The Sutra says,
“Having seen visible matter through the organ of sight.” 17> Thus the
organ sees, not the visual consciousness.

We would reply that the Satra intends to say, “Having seen visible
matter by means of the organ of sight as point of support.” In fact, the
same Sutra says, “Having discerned the dbarmas through the mental
organ”: now this organ, being past (i.17), does not discern; it is
through the mental consciousness that one discerns; therefore, if the
text says “through the mental organ,” it means “by supporting itself on
the mental organ, the point of support of mental consciousness.” The
same for sight and the organ of sight.

One can also admit that the Satra attributes to the point of
support, to the organ, the action which belongs to that which grasps
this point of support, that is to say, to the consciousness. It is said in
the world “the benches cry out,” whereas the benches are actually the
persons seated on the benches.

This way of speaking is common to Scripture. We read that
“agreeable and disagreeable visible matter is discerned by the organ of
sight.” Now you do not maintain that the organ of sight discerns. You
attribute discernment to the consciousness of which organ of sight is
the point of support. ‘

The Sutra (Samyukta, TD 2, p. 64a10) also says “The organ of
sight, Oh Brahmin, is the gate of the sight of visible matter.” This text
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proves that the visual consciousness sees by this gate which is the
organ of sight. You would not maintain that “gate” signifies “sight,”
for it would be absurd to say “The organ of sight is the sight of the
sight of visible matter.”

4. [Objection of the Vaibhasikas.] If the visual consciousness sees,
what it is that discerns (148a)?

What is the difference between the two functions of seeing and
discerning which would account for a single dbarma not seeing and
discerning at one and the same time? Is it not admitted that a certain
type of prajiia (darsandtmika, vii.1) sees and comprehends? 176 In this
same way a certain consciousness, the visual consciousness, sees and
discerns. There is here only a single function designated by two names.

5. [Certain followers of the thesis “The visual consciousness sees,”
namely the Vatsiputriyas, object:] If the organ of sight sees, what is
then the separately existing action of seeing that you attribute to this
organ, the agent of this action?

The objection cannot be made. In the same way that you would
have it that the consciousness discerns, without admitting any differ-
ence between the agent and the action, in that same way we hold that
an organ sees.

6. According to another opinion, [that of the Dharmaguptakas,] it
is the visual consciousness which sees; but, as the organ of sight is the
point of support of this consciousness, one says that it sees, the same
way one says that the bell rings, because it is the point of support of
the sound.

But, according to this principle, one should also say that the organ
of sight discerns, for it is the point of support of the visual
consciousness.

No. For in the world one agrees to give the name of “seeing” to the
visual consciousness; in fact, when this consciousness is produced, one
says “The color is seen;” one does not say that the color is discerned.
And the Vibhasa (ID 27, p. 489c19) confirms: “One terms ‘seen’ that
which is attained by the organ of sight, that which falls within its line
of vision and is perceived by the visual consciousness.” One says then
in the world that the organ of sight sees, because it is the point of
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support of the visual consciousness which sees; one does not say that it
discerns, because the function attributed to the visual consciousness is
seeing and not discernment. On the other hand, when one says that
consciousness discerns, one does not mean that it discerns to the extent
that it would be the point of support of a certain discernment, as one
understands that the organ of sight sees because it is the point of
support of the visual consciousness. One means that the consciousness
discerns by itself, that it is in and of itself discernment, in the same way
that one says that the sun creates the day. 7’

7. Opinion of the Sautrantikas. What an empty discussion! The
Sutra teaches: "By reason of the organ of sight and of visible matter
there arises the visual consciousness”: there is not there either an
organ that sees, or visible matter that is seen; there is not there any
action of seeing, nor any agent that sees; this is only a play of cause and
effect. In the light of practice, one speaks, metaphorically, of this
process: “The eye sees, and the consciousness discerns.” But one should
not cling to these metaphors. The Blessed One has said that one
should not take them in the manner of popular speech, that one should
not seriously grasp an expression in use in the world.178

8. According to the system of the Vaibhasikas of Kasmir, the organ
of sight sees, the organ of hearing hears, the organ of smell smells, the
organ of taste tastes, the organ of touch touches, and the mental organ
discerns.

kokok

Is visible matter seen by one eye or by both eyes?

43a-b. Visible matter is seen by the two eyes also, as the clarity
of sight demonstrates.!”®

[There is no fixed rule: one sees by one eye; one also sees by two
eyes.]

The Abhidharmikas say: “Seen also by the two eyes; the two eyes
being open, sight is clearer.” Furthermore, ¥ when one eye is covered
and the other half closed, one perceives two moons; but not when one
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completely closes or half closes that which was open, or when one
opens or completely closes that which has been half closed.

One should not conclude that the visual consciousness is twofold
from the fact that its point of support is twofold, for the consciousness
is not material like 7%pa; not having a mass it is not situated in a place.

sekok

We have said that the organ of sight sees, that the organs of
hearing, smell, taste, and touch each perceive their objects; and that the
mental organ discerns. Do these organs attain their object, [do they
enter into a close physical relationship with their object]?

43c. The organ of sight, the organ of hearing, and the mental
organ know their object without attaining it. 8!

i.1. The organ of sight sees visible matter at a distance: it does not
see the eye-salve placed on the eye; the organ of hearing hears distant
sounds.

The mental organ, being non-material, does not enter into a close
physical relationship with its object.

2. If the organs of sight and hearing must necessarily enter into a
close relationship with their object, then ascetics in dhyina would not
attain divine sight or divine hearing, in the same way that they do not
attain a divine sense of smell (vii.42).

[Objection.] If the organ of sight sees an object with which it is not
in a close relationship, why does it not see visible matter which is too
distant or obscured? 182

[Reply.] Why does a magnet not attract all iron? Moreover, the
same difficulty remains even if you suppose that the organ enters into a
close relationship with the object: why does the organ of sight not see
the eye salve, the brush, and all the objects with which it is in close
relationship? Or else, let us say that the same rule applies to the organ
of sight and to the organs of smell and taste: the organ of smell senses
only the smell with which it is in close relationship, but it does not
sense the odor which constitutes the organ itself; in the same way, the
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organ of sight sees only certain distant visible matter, but it does not
see all distant visible matter.

According to certain masters, from the fact that one hears noise
from the interior of the ear, one can conclude that the organ of hearing
hears the sound with which it is in close relationship, as it also hears
distant sound. 183

3. The other three organs, smell, taste, touch, perceive an object
with which they are in close relationship. For smell, this results from
the fact that in-breathing is necessary to the perception of the smell. 184

43d. For the other three organs, the opposite.

ii. What should one understand by the expression “to attain” (to
enter into a close relationship)? What does one mean when one says
that the nose “attains” its object, knows its object “after having
attained it?”

To attain is “to arise in néramtaratva,” in a state of non-
separation.'®> The object, which renews itself from moment to
moment (iv.2c-d), is found to be arisen in nérantaratva with the organ
and vice versa.

[What does nirantaratva mean? According to the Bhadanta,
immediate juxtaposition, absence of interval; according to the Vaibha-
sikas, immediate vicinity, absence of an interposed body]. 186

iii. The question is therefore posed whether the atoms do or do not
touch one another.

1. The Vaibhasikas of Kasmir (Vibhasa TD 27, p. 683a24) say
that atoms do not touch one another; (1) if atoms touch one another in
their totality, things, that is to say, the different atoms, would “mix
with one another,” that is, they would only occupy one place; and (2) if
atoms touched each other in one spot, they would thus have parts: and
atoms do not have any parts. 187

But, if there is no contact among the atoms, how is sound
produced?

For the very reason that there is no contact, sound is possible: if
atoms were to touch one another, a hand in collision with a hand
would dissolve into it, a rock in collision with another rock would
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dissolve into it, as gum dissolves into gum. And sound would not be
produced.

But if atoms do not touch one another, why does an agglomeration

" of atoms not fall to pieces when it is struck?

Because the wind element holds it together. A certain wind
element has dispersion for its function, for example the wind of the
period of the destruction of the world; a certain wind element has
concentration for its function, for example the wind at the period of
creation (iii.91, 100). 18

2. [The Vaibhasikas continue the presentation of their doctrine].

One says that three organs attain their object, because their object
is in a state of non-seperation from them. What does non-seperation
consist of?

It consists of the fact that there is nothing which is in the interval
between the two. This is also what is meant by “to attain.”

Furthermore, as agglomerations have parts, there is no difficulty
in agglomerations touching one another. And, from this point of view
the definitions of the Vibhasa (TD 27, p. 684all; see also p. 380a19) are
justified: “Does a thing-in-contact arise having for its cause a thing-in-
contact, or does it arise having for its cause a thing-outside-of-contact?”
Same question with respect to a thing-outside-of-contact.

“One cannot reply in an absolute manner. Sometimes a thing-
outside-of-contact arises from a thing-in-contact, as when a thing-in-
contact falls to pieces. Sometimes a thing-in-contact arises from a
thing-outside-of-contact, as when a thing-outside-of-contact comes
together. Sometimes a thing-in-contact arises from a thing-outside-of-
contact, as when agglomerations come together. And sometimes a
thing-outside-of-contact arises from a thing-outside-of-contact, for
example the particles of dust suspended in the void of a window.”

The Bhadanta Vasumitra says: “If atoms touched one another, they
would therefore endure two moments.” 18

iv. Opinions of Vasubandhu. 1. The Bhadanta says: “There is not,
in reality, any contact. One says, metaphorically, that atoms touch one
another when they are juxtaposed without interval” (Quoted in
Vibhasa, TD 27, p. 684a2; see note 189, end).
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This opinion is the correct one. ™ In fact, if atoms were to allow an
interval between themselves, since this interval would be empty, what
would hinder the progress of atoms into this interval? For it is
admitted that atoms are impenetrable. 19!

2. Agglomerations are not anything other than atoms. They are
the same atoms which, in a state of aggregation, are a “thing-in-
contact,” in the same way that they are r#pa (i.13). It is thus absurd to
deny that atoms touch one another, and yet to admit that agglomera-
tions touch one another.

3. If you admit spatial division to the atom, then an atom certainly
has parts, whether it enters into contact or not. If you deny it, why
would the atom, even if it enters into contact, have parts? 12

skkek

Should we think that the organs solely grasp an object of their
dimension,—if one believes that one sees suddenly extended objects, a
mountain for example, it is through illusion, it is because one rapidly
sees parts of a mountain: it is evidently thus when one sees the circle of
fire delineated by an ember;—or else do the organs indifferently grasp
an object of their dimension and of a different dimension?

44a-b. The three organs of which the organ of smell is the first,
grasp an object of their dimension. 19

A given number of atoms of an organ, attaining the same number
of atoms of an object, produce consciousness. This also holds for smell,
taste, and touch.

But there is no rule for seeing and hearing. Sometimes the object is
smaller than the organ, as when one sees the end of a hair; sometimes
equal to the organ, as when one sees a grape; and sometimes larger
than the organ, when, the eye being hardly open, one sees a mountain.
The same for sound; one hears the buzzing of a mosquito, the noise of
thunder, etc.

The question does not arise for the mental organ which is
non-material.
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*kK

(Here are some problems relating to the organs.)

i. How are atoms of the different organs arranged?

The atoms of the organ of sight are arranged on the pupil like the
flower of the cumin, that is to say, on the surface; they are covered
again by a membrane, of translucent color, which prevents them from
dispersing. According to another opinion, they are arranged in depth,
like a pill; being translucent, like crystal, they do not obscure one
another. %4

The atoms of the organ of hearing are arranged in the interior of
the bhdrja, that type of birch leaf which is found within the ear.

The atoms of the organ of smell are arranged within the interior of
the nostril.

These first three organs from a garland. %

The atoms of the organ of taste are arranged on the upper surface
of the tongue in the form of a half-moon. In the middle of the tongue a
space the dimension of the end of a hair is not occupied by the atoms
of the organ. Such is the opinion expressed in Scripture. 19

The atoms of the organ of touch have the shape of the body.

The atoms of the female organ are like a drum. The atoms of the
male organ are like a thumb.

*kk

ii. The atoms of the organ of sight can be sabhaiga (i.39) in their
totality; tatsabhaga in their totality; some sabhaga, others tatsabhaga.
The same for the organs of hearing, smell and taste. But, it does not
occur that the atoms of the organ of touch are all sabhiga; even when
the body is enveloped in the flames of Pratapana hell (iii.59), an
infinite number of atoms are tatsabhaga; for, says the School, the body
would fall to pieces if all the atoms of touch were to work at the same
time.

iii. It does not occur that consciousness is produced by one atom of
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organ, or by one atom of object. In fact the five categories of
consciousness have . agglomerations for their support and their
object.

It results from this that atoms are not perceived; they are thus
“imperceptible”. (Compare i.20a-b, iv.4).

sk

The object of the first five consciousnesses is simultaneous with
them; the object of the sixth consciousness is either earlier than it,
simultaneous with it, or later than it; in other words, it is past, present,
or future (i.23). Does the same hold for the point of support of the
consciousness?

No, it does not.

Why is this?

44c. Relative to consciousness, the point of support of the sixth
consciousness is past.

The sole point of support of the mental consciousness is the
mental organ, this is, the consciousness which has just perished (i.17).

44d. The point of support of the first five is also simultaneous.

The point of support of the five consciousnesses is also simultane-
ous with them: that is, it is both earlier than, and simultaneous to the
consciousness. In fact, the point of support of these consciousnesses is
twofold: 1. the sense organ, organ of sight, etc., which is simultaneous
with consciousness; and 2. the mental organ, which is past at the
moment when the consciousness arises.

The five consciousnesses thus have two points of support.

One poses the question: Is that which is the point of support of the
visual consciousness at the same time the “immediately antecedent and
parallel cause” (samanantarapratyaya, ii.62) of this consciousness?
Four cases: 1. the organ of sight, which is solely a point of support; 2.
the totality of mental states, sensation, etc. (ii.24) which have just
perished: they are solely the immediately antecedent cause; 3. the
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consciousness which has just perished, or mental organ, which is at
one and the same time a point of support and an immediately
antecedent cause; and 4. the other dbarmas are neither one nor the
other.

The same for the consciousness of hearing, smell, taste and touch.

With respect to mental consciousness, one replies by speaking of
the first term of the question: that which is the point of support of
mental consciousness is always the parallel and immediately ante-
cedent cause of this consciousness, but items that have perished are not
its point of support.

Hekek

Visual consciousness depends on the organ of sight and on visible
matter. Why is the organ considered as the point of support of
consciousness, to the exclusion of the object?

45a-b. The point of support of a consciousness is its organ, for
consciousness changes according to the modality of the
organ. 97

When the organ of sight is the object of attention (employment of
eye salve, etc.); when it is injured by dust, etc.; when it is alert; when it
is sluggish and weak, consciousness reproduces modality: it is accom-
panied by pleasure or by pain, it is alert or weak. The object, on the
contrary, has no influence on the modality of consciousness. Con-
sequently, it is the organ, and not the object, which is the point of
support of consciousness (ii.2a-b).

Hskok

Consciousness knows the object. Why is it designated by the
name of its organ “eye consciousness” . . . “manas consciousness” . . .
“dharma consciousness?”

45c¢-d. For this reason, and also because it is “its own,” it is the
organ which gives its name to the consciousness.
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The consciousness takes the name of an organ because the organ is
its point of support.

Because the organ is “its own:” the organ of a certain person is the
point of support of the visual consciousness of this person alone.
Visible matter, on the contrary, is general, for a certain visible thing is
perceived by both the visual consciousness and the mental conscious-
ness, by one person and by another person. The same observation
holds for the organs of hearing, smell, taste, and touch, and for their
objects, sounds, smells, tastes, and tangibles.

Wee conclude that the consciousness is named according to its organ
because the organ is its point of support, and because the organ is its
own thing. But the same does not hold for its object. One says in the
world “sound of the drum,” and not “sound of the stick;” “sprout of the
wheat,” and not “sprout of the field.”

skkk

A being is born in a certain stage of the world, in Kamadhatu, in
the First Dhyana, etc.; he is of this stage, and his body is also of this
stage, and he sees, by the organ of sight, visible matter. Do the body,
the organ of sight, visible matter and consciousness belong to the same
stage or to different stages?

All can belong to different stages.

i. When a being born in Kamadhatu sees, by means of an organ of
sight of his stage, visible matter of his stage, then body, organ, visible
matter and consciousness are in the same stage.

When this being sees visible matter of his stage, by means of an
organ of sight of the First Dhyana, then the body and visible matter
are of Kamadhatu, but his organ and consciousness are of the First
Dhyana,; if he sees visible matter of the First Dhyana by means of the
same organ, then only the body is in Kamadhatu; the other three are of
the First Dhyana.

When this being sees visible matter of Kamadhatu by means of an
organ of sight of the Second Dhyana, then the body and visible matter
are in Kamadhatu, the organ is in the Second Dhyana, and conscious-
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ness is in the First Dhyana; if he sees, by the same organ, visible
matter of the Second Dhyana, then the body is in Kamadhatu, the
organ and visible matter are in the Second Dhyana, and consciousness
is in the First Dhyana. (viii.13a-c).

One would explain in the same way these cases where a being born
in Kamadhatu sees, by the organ of sight of the Third or Fourth
Dhyana, visible matter of these same stages or of a lower stage.

ii. When a being in the First Dhyana sees visible matter of his
stage by means of an organ of sight of his stage, then body, organ,
visible matter and consciousness are of the same stage; if he sees
visible matter of a lower stage by the same organ, then the body, organ,
and consciousness are of his stage, the First Dhyana.

When this being sees visible matter of his stage by means of an
organ of sight of the Second Dhyana, then three are of his stage (First
Dhyana), but the organ is in the Second Dhyana; if he sees, by the
same organ, visible matter of Kamadhatu, then the body and con-
sciousness are of his stage (First Dhyana), visible matter is in a lower
stage, and the organ is in the Second Dhyana; if he sees visible matter
of the Second Dhyana by the same organ, then the body and
consciousness are of his stage (First Dhyana), but the organ and the
visible matter are in the Second Dhyana.

One would explain in the same way these cases where a being in
the First Dhyana sees, by means of an organ of sight of the Third or
the Fourth Dhyana, visible matter of these stages or of a lower stage.

iii. According to these same principles, we can explain those cases
where a being in the Second, Third or Fourth Dhyana, sees, by means
of an organ of sight of his stage or of a different stage, visible matter of
his stage or of a different stage.

The rule is the following:

46a. The organ of sight is not inferior to the body.

The body, the organ of sight, and visible matter can belong to five
stages: Kamadhatu, and the Four Dhyanas.

The consciousness of sight is of two stages only: Kamadhatu and
the First Dhyana (viii.13a-c).
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Thus stated, the organs of sight which a certain being uses can be
of the stage to which the body of this being belongs, that is, of the
stage where this being has arisen; it can be of a higher stage; but it can
never be lower.

Visible matter and consciousness, through relationship to the
organ, is either of the same stage or lower, but never of a higher stage.

46b. Visible matter is not higher than the organ.

Visible matter of a higher stage cannot be seen by an organ of sight
of a lower stage.

46¢. Nor consciousness.

A visual consciousness of a higher stage cannot arise from an
organ of a lower stage.

46d. Visible matter, in relation to consciousness, and visible
matter as well as consciousness, through relation to the body, is
of all types.

Visible matter, through relationship with the visual consciousness,
is either equal, or higher, or lower.

Visible matter and the visual consciousness, through relationship
to the body, are as visible matter is through relationship to the
consciousness, this is to say, equal, higher, or lower.

47a. The same holds for the organ of hearing.

The organ of hearing is not lower than the body, sound is not
higher than the organ of hearing, nor is auditory consciousness; sound,
through relationship to this latter, and sound and consciousness
through relationship to the body, can be of all types.

47a-b. Three organs belong to their own stage.

With respect to the organs of smell, taste, and touch, the body,
organ, object and consciousness belong exclusively to the stage where
the being is born.

After having formulated this general rule, the author mentions one
exception.
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47c-d. The consciousness of touch is of its own stage or of a
lower stage.

The body, the organ of touch and tangibles are always of the stage
where the being is born. But the consciousness of touch (1) is of this
stage, in the case of a being born in Kamadhatu or in the First Dhyana;
or (2) is of a lower stage (First Dhyana) in the case of a being born in
the Second Dhyana or above.

47d. There is no restriction with respect to the mental organ.

Sometimes the mental organ is of the same stage as the body, the
dbharmadhbatu and the mental consciousness; sometimes it is lower or
higher. If a body belongs to the first five stages—Kamadhatu and the
Four Dhyanas—, then the mental organ, the dharmadhitu, and the
mental consciousness can be, in absorption or at conception, of any
stage, all the stages not being moreover the same in each case. This
will be explained in the Eighth Chapter which treats of the absorp-
tions (viii.19c-d). We shall not speak here of this for the sake of
brevity, the profit being small and the pains great.

Hekeok

There are eighteen dbatus and six consciousness. Which dbatu is
discerned by which consciousness?

48a. Five external dhatus are discerned by two types of
€onsciousness.

Visible matter, sounds, odors, tastes and tangibles are known
respectively, by the consciousness of sight, hearing, smell, taste, and
touch. They are all discerned by the mental consciousness. Each of
these external dhatus is thus discerned by two consciousness.

The thirteen other dbatus, not being of the sphere of the sense
consciousness, are discerned by a single mental consciousness.

Hkk
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How many of the dhatus are eternal?
No dhatu is totally eternal. But

48b. Unconditioned things are eternal. 198

Unconditioned things (i.5b) form part of the dbarmadhatu (i.15c).
Thus one part of the dbarmadhatu is eternal.

sekesk

How many of the dhatus are tndriyas, that is to say, predominate
(iL1)?

48¢-d. The twelve internal dbatus and one part of the dbarma-
dhatu ate indriyas.'”

A Sutra?% enumerates twenty-two #ndriyas: 1. organ of sight, 2.
organ of hearing, 3. organ of smell, 4. organ of taste, 5. organ of touch,
6. mental organ, 7. male organ, 8. female organ, 9. vital organ, 10.
faculty of sensation of pleasure, or sensation of pleasure, 11. faculty of
sensation of displeasure, or sensation of displeasure, 12. faculty of
sensation of satisfaction, or sensation of satisfaction (saumanasyen-
driya), 13. faculty of sensation of dissatisfaction, or sensation of
dissatisfaction, 14. faculty of sensation of indifference, or sensation of
indifference, 15. faculty of faith, 18. faculty of energy, 17. faculty of
memory, 18. faculty of absorption, 19. faculty of discernment of
dharmas, or faculty of prajiia, 20. andjfiatamajiiasyamindriya, 21.
dffiendriya, and 22. grigtavindriya.

The Abhidhirmikas (Prakaranapada, fol. 31b) do not count the
group that forms the six organs of consciousness (the dgyatanas), ie.,
the organs of sight, hearing, smell, taste, touch, and the mental organ.
They do not place the mental organ after the organ of touch, but after
the vital organ, for the reason that the mental organ, the same as the
organs of sensation (10-14), also have an @lambana (i.29b-d) and not
solely a visaya as do the organs of sense consciousness (1-5).20!

Among the twenty-two indriyas, eleven—namely the vital organ
(9), the five faculties of sensation (10-14), the five moral faculties
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(15-19)—and one part of the last three, form part of the
dbarmadharu. 202

The twelve internal dhatus are (1) the five organs of sense
consciousness which form five dbatus and five indriyas (1-5); (2) the
mental organ (i.16c¢), that is to say, the sixth #ndriya, which make up
seven dhatus; and (3) one part of the last three #ndriyas.

The five remaining dhdtus and one part of the dbarmadhatu are
not #ndriyas.
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1. The authors of the Vinayavibbasa say: (1) there is a Buddha who is not a Bhagavat, namely the
Pratyekabuddha, because he is svayambh4, that is because he has obtained Bodhi by himself,
because he has not fulfilled the task of danaparamita, etc. (vii.34); (2) there is a Bhagavat who is
not a Buddha, namely the Bodhisattva in his last existence; (3) there is a Buddha Bhagavat; and
(4) there are persons who are neither Buddha, nor Bhagavat (Vyakhya, 3.12). One can also say
that the Sravakas, or Disciples, are Buddhas (Aryadeva, 270), for they have acquired Bodhi
(vi67).

2. Sariputra did not know the five pure skandbas (the precepts, etc.) of the Tathagata.

3. Maudgalyayana did not see that his mother was reborn in Maricilokadhatu.
§iriputra did not discover the roots-of-good of a candidate for the state of Bhiksu (see vii.30);
but the Buddha declares:
moksabijam aham hy asya susaksmam upaksaye /
dbatupasanavivare nilinam sva kaficanan: |/
Compare Huber, Sa@tralanikara, p. 286.
4. As the stanza says:
sarvakaram kiranam ekasya maysiracandrakasyaps nisarvajiiasr jReyan: sarvafiiajiiina-
balans bs tat.

5. The Pratyekabuddhas and the Sravakas have also abandoned (prabina) non-defiled ignorance
(aklistam ajfianam), in exactly the same way as they have abandoned the organ of sight, etc., that
is, by abandoning all desire (chandariga) with respect to it. But this non-defiled ignorance
remains active within them (samudacarats) even though it is abandoned, exactly like the organ of
sight.

Such is not the case for the Buddha: this is why the author says that he has destroyed (bata)
obscurity in such a manner that it will not arise again.

6. "As much as possible,” yathdbhavyam. This holds for oneself, as when one says, “He gives food
for the Brahmins to eat.”

7. We have the plural because the persons to be saved are numerous.
8. Expression of Aryadeva, Sataka, 265.

9. First explanation: through the power of yddbi (vii48), like Visnu; through the power of giving,
like Mahesvara. Second explanation: through rddhbi, through giving, and through its prabhiva
(vii.34).

It is true that the Buddhas perform miracles (rddhipratiharya) in order to draw believers to
themselves (avarjanamadsra), but it is through the miracle of the teaching (anufisani) that they
save the world by destroying its defilements (vii.47a-b).

10. The dharmas are mixed, like flowers; one discerns them and places them in bouquets: these
are pure, those are impure, etc.

In this operation, a certain dbharma associated with the mind (castta, castasika, ii.23), which is
called praffia, plays a primary role. As a consequence prajia is defined as “discernment of the
dharmas.”

11. mala, stain, is a synonym for @srava, vice. We translate andsrava by “pure.” The dsravas are
defined v.35. See below i4.

12. The name “Abhidharma” signifies not only the pure consciousness which discerns the nature
of things, but also all of the pure elements of the psychological moment in which this
consciousness is produced: sensation, etc. (i.14c). One of these elements is material (r#pa) and is
called “pure discipline” (andsrava samvara, iv.13c).
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13. Vyakhya: paramartha eva piramarthikah | paramarthe v bhavah paramarthikah /
paramdrthena va divyati caratiti paramarthskab

14. The Treatise is (1) an Abhidharma Sastra or an Abbidbarma Pitaka. In either case, some think
that it should not be understood as “The Treatise, with its attendant works, receives the name of
Abhidharma,” for a book does not have any attendants; some believe that its attendants are made
up of the laksanas (ii. 45c-d); (2) or the Janaprasthana, considered as the body of the
Abhidharma and having for its feet (and “attendants”) the six books, Praksranapada,
Vijstanakaya, Dharmakaya, Prajfiaptisastra, Dbatukaya, and Samghiparyaya (Burnouf, Introduc-
tion, p. 448).

15. The first two lines are quoted, with the reading yad upasantaye, in a commentary (the
Amqtakanika) on the Namasargits, 130; the third is quoted in the Vyakhya.

16. The word kila shows that Vasubandhu presents here an opinion, the opinion of the
Vaibhasikas, that he does not accept. The Abhidharma treatises are not the word of the Master
for the Sautrintikas and for Vasubandhu. The problem of the authenticity of the Abhidharma
treatises is studied in the Introduction.

17. The Tibetan version of the Udanavarga (Mdo XXVI) has been translated by W. Rockhill
(London, 1883) and published by H. Beck (Berlin, 1911). A good part of the original has been
discovered in Turkestan, JRAS, 1912, pp. 355-377; J. As. 1912, 1311, showing the correspondence
with the Pali sources). S. Lévi, J. As. 1912, 11.215-222.

18. J. Takakusu, “On the Abhidharma Literature of the Sarvastivadins,” JPTS, 1905, p. 75.

19. The conditioned dharmas, with the exception of those which form part of the Path, are
termed sdsrava, “in a relationship with the defilements.”

How and why are they “in a relationship with the defilements?”

1. One cannot say that they are “associated” (samprayuksa) with the defilements, for only the
mind andmental states which are defiled (£/s¢4) are associated with the defilements (i.23).

2. One cannot say that they coexist (sabotpida) with the defilements. In this hypothesis (1)
neither the external (bdhya,i39a) dharmas, (2) nor the five upadinaskandhas (i8) of a person
within whom the defilements are not presently active would be “in a relationship with the
defilements.”

3. One cannot say that they are the support (4sraya) of the defilements, for only the six organs
of consciousness are the support of the defilements.

4. One cannot say that they are the object (@ambana) of the defilements: in this hypothesis,
Nirvaga (=nérodbasatya) would be “in a relationship with the defilements,” for one can have false
views with respect to Nirvana; in this hypothesis too, a higher sphere would be “in a relationship
with the defilements” through the fact of the defilements of a lower sphere which grasps them as
its object (opinions condemned v.18).

The author thus explains that a dharma is termed “in a relationship with the defilements”
because the defilements adhere to it (anuserate), that is, grow in them (pustin: labbante) or take
their dwelling and support in them (pratistha), as a foot can stand on the earth but not on red hot
fire. The defilements (anusaya) develop (samitayante) taking their growth in or support from the
dharmas which are “in a relationship with the defilements.”

According to another opinion, in the same way that one says “This food suits me” (mama
anusete), meaning “This food is convenient to me, is favorable to me (anugunibhavati),” in this
same way the defilements “come to these dharmas,” “are favorable to these dbharmas.” One thus
terms the dbarmas to which the defilements are favorable, namely conditioned things with the
exception of the Path, to be “in a relationship with the defilements,” in fact, conditioned things
are created by action aroused by the defilements; the defilements are thus favorable to them.
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(Vyakhya)See v.1, 18, 29, 39, 40.
The various schools are not in agreement on the question: Is the body of the Buddha “in a
relationship with the defilements?” See i.31d.

20. The Truth of the Path is the totality of the dbarmas which constitute Seeing and Meditation
on the Truths (vi.25d,, vii3b).
On the asamiskytas, 1.48b, ii.55¢-d, and the Introduction.

21. Certain philosophers, namely the Vatsiputriyas, say that there is only one asaziskrta, namely
Nirvana. The Vaifesikas admit many asaziskrtas: the paramanus, etc. (Vyiakbya). Some admit
three asamskrtas; others consider the S@myata which is tathatdlaksani as an asamskrta
(Madhyamaka, vii.33, p. 176). Wassilief, p. 282. Kathavatthu, ii.9, vi.3.

22. On the two nsrodbas, 1.6, ii.55c; on the five nsrodbas, i.20a-b.

23. On the difference between space (3kdis) and a void (akasadbatu), see 128; on the non-
existence of an asamskrta called “space” (a Sautrantika theory), see ii.55c-d. Kathavatthu, vi.6-7.
The opinion of the Madhyamikas on space and other unconditioned things, an opinion
identical to that of the Sautrantikas, is presented by Aryadeva, Sataka, ix.3 (Madhyamaka-vetti,
505; Catubsatika, 202, As. Soc. of Bengal, iii, p. 483, 1914): “Where there is no matter (r%pa),
there is nothing which opposes the arising of material dbarmas: the absence of matter receives
the name #kdss, because things shine brightly there (bhrsam asyantah kasante bbaviab). The
Vaibhasikas suppose, in the Abbidharmasastra, that gkisa is a reality (vastu), not seeing that
Scripture must give a name to an unreal thing, to a pure negative (avastusato’kimcanasya) . . "

24. Compare the discussion Kathavatthu, xix.3.

The Sarvastivadins consider that “disjunction from a defilement,” “the suppression of future
defilement or suffering” (visamzyoga or nirodha) is a thing in and of itself, a real dbarma, an entity
(dravya). "Disjunction” is not produced by causes, and so is eternal. Through pratisamkhya
(comprehension of the Truths) one obtains the acquisition (prapt, ii.36b) of disjunction.

25. The Blessed One compared an impure (sdsrava) object to a post, that is to say, an object which
the defilements, desire, hatred, etc. can adhere to; the defilements of bonds, sanzyojana, are a rope;
the pudgala is the animal. (Compare Samyutta, iv.282). A sdsrava object is a samyogavastu, the
safifiofantya.

26. Dharmadinna was questioned by her former spouse the householder Viéakha: kinzsabhaga
arya nirodhah? She answered: asabhaga ayusman visakba. (Madhyamagama, TD 1, p. 78816,
Vibbasa, TD 27, p. 162bll). Compare Majihima, 1.304: nibbanassa pan'ayye kim patighago . . .

27. Vibhasa, TD 27, p. 164b13. The Kathavatthuy, ii9, attributes to the Mahirhsasakas (Wassilief,
p- 282) and the Andhakas the distinction between pagisamkbi- and appatisamkbanirodba.
Sarhkara discusses the two mirodhas ad ii2, 22 (see Kern Album, iii) but he confuses
apratisamkbyansrodha and anstyatanirodha (LZOa b).

28. This classification rests on two principles: 1. There can be pratisamkhbyanirodha, (disjunction,
detachment) from impure dbarmas, of any time period whether they have been, are now or are
not now destined to arise. 2. There is apratisamkhyinirodba of all dbarmas, pure or impure,
which are not destined to arise: future dbarmas exist: they will arise if the causes of arising cause
them to pass fiom the future into the present; they will not arise if one obtains their
apratisamkhyansrodba. For example, at a certain moment, a Saint obtains not being able to arise
in an animal womb: he obtains apratisamkhyanirodha of the animal womb, which for him is
henceforth “not destined to arise” (anutpattidharman).

The Blessed One said of the Srotadpanna, “He has surpressed (néruddha) the hells, the animal
wombs, existences as a preta” (Comp. Samyuita, v.356, kbinansrayo kbinatiracchanayonsko . . . )
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Apratisaribyinirodba is a dharma in and of itself which makes absolutely impossible, in one who
possesses (prapts) it, the arising of a certain dharma. This absolute non-arising does not result
from an insufficiency of causes, for, if the causes should present themselves someday, the dharma
would arise: thus it is the possession of apratisammkhbyanirodha which makes the sufficient
coming together of causes, and arising, definitely impossible.

See ii.55¢-d and v.24.

29. The term skandha is explained i.20.

30. According to the Sutra: tripimani bhiksavah kathavastiiny acaturthiny apaficaméns yiny
asrityaryah katham kathayantah kathayanti / katamani tripi / atitam kathavastu andgatam
kathavastu pratywpannam kathavastu.

Compare Arnguttara, i.197.

31. TD 26, p. 728a24: “The three paths, the three kathavastus are embraced within eighteen
dhatus, twelve dyatanas, and five skandhas; they are known by the nine knowledges, with the
exception of nérodhajiiana; they are discerned by six consciousnesses; and they are affected by all
the anusayas.”

32. Why is not the unconditioned a “foundation of discourse?” Because it is not the cause of
discourse (ii.55); because there is no history of an unconditioned thing, in the same way that one
can say “Dipamkara was such ... ; Maitreya will be ... ; King Kapphina (?) is such.”
(Vyakhya)

33. According to the Prakarana, TD 26, p. 716b23, which can be reconstructed: samshsara
dharmab katame? sarve samskrta dbarmap, one should “leave,” not only the impure dbarmas, but
also the Path. The Vyadkhyi quotes the text on abandoning the raft, Majjbima, 1135,
Vajracchedika, para. 6: kolopaman: dbarmaparyayam ajanadbbir dharma api prabatavyab prag
evadharma 115 (Compare Bodhicaryavatira, ix.33; Katha, ii.14).

34. According to the Prakarana, TD 26, p. 716a3: savastukap sapratyayi dbarmap katame?
samskrta dbarmab. See ii.55 end.

35. Vastu signifies hetu according to the etymology: vasanty asmin prik karyani pascat tata
utpatteh.

The Vyakhya quotes here a fragment of the Bbdsyam ad ii.55 on the five meanings of the
word vastu in Scripture (Vibhasa TD 27, p. 980b12) For Vasubandhu savastuka signifies “real”:
conditioned things are real; unconditioned things are unreal.

36. The Vibhasa, TD 27, p. 386c12 and foll,, presents fourteen explanations of the term
#padinaskandha. Vasubandhu quotes the first three.
On kbandha and upidanakkbandha, Visuddhimagga, xiv, apud Warren, p. 155.

37. On rana, sarapa, aranag (vii.35c), see Muséon, 1914, p. 35; Walleser, Dse Streitlosigkest des
Subbdti (Heidelberg, 1917).

38. asmin eva robita vyaya atre kalevare lokam: prajfiapayiams lokasamudayan, ca (Angustara
ii48: robstassadevaputta). The Blessed One further said: lubyate pralubyate tasmal lokah
(Sarsyutta, iv.52). Astasabasnika-, p. 256; Mahavymtpatti, 154.16 (Wogihara, Bodbisattvabhsims,
Leipzig 1908, p. 38). The root is Jujé, not loks.

39. Vyakhya:. According to the text: bhavah katamab / paficopadanaskandhab.

Hsiian-tsang translates, “They are the threefold existence.”

Vasubandhu's source appears to be the Prakarapa, TD 26, p. 715a9: “Which dharmas are
bbava? Impure dharmas. Which dharmas are not bhava? Pure dbarmas.”

40. Compare the Prakaranapida, Chapter I, transiated in the Introduction.
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41. The five organis (fndriya) are suprasensible (atindriya), transparent (accha), distinct from the
object of the organs, distinct from visible things, from tangible things, etc. It is through reasoning
or deduction that we cognize their existence. They have for their support (adhisthina) what
popular language calls the eye, etc. (i44a-b).

On pasadacakkhu, cakkhupasada, see Db igans, 616, 628.
42. See the Sitra quoted i.35. Compare Vibhatiga, 122, Psychology, 173.
43. The first interpretation according to the Vibhdsa, TD 27, p. 369b21.

44. Vibbasa, TD 27, p. 64a5: Mahavyutpatti, 101; compare Dbhammasatigans, 617.

45. The Sautrantikas deny that shape is anything other than color.
46. Vijitanakdaya, TD 26, p. 583al4, Vibhasa, TD 27, p. 390b24.
47. Dbhammasarigans, 636.

48. Dhammasangans, 624.

49. Sartvakhya = sattvam dcaste, any dbarma which denotes a living being is called sattvakhya.
'When one understands the sound which constitute vocal action (vagvsiapts, iv.3d), one knows
“This is a living being.” Any sound different from speech is asattvakhya.

50. According to the Dharmaskandha, TD 26, p. 500b24, it is of fourteen types. Compare
Dhammasangani, 629.

51. Dhammasarigans, 625.
52. Vibhasa, TD 27, p. 661c14 and foll., Dhammasarigans, 648. See i.35.

53. Dhammapada, 194; Udanavarga, xxx.23. The appearance of the Buddhas is a cause of
happiness, not happiness itself.

54. See 1.30b.
55. According to Vibhasa, TD 27, p. 64all.

56. The manovijfiana, or mental consciousness, grasps the totality of the objects of the sense
consciousnesses, visual consciousness (caksurvifiiana), etc.; this is why one considers that it has
samanyalaksana for its sphere; in other words, it is not specialized with respect to its object.

If, in the same way, one says that the visual consciousnesses bears on blue, yellow, red and
white, we should say that it has the samanyalaksana for its sphere, because the characteristics of
the “visible” r@payatana are its object; the same for the auditory consciousness, the olfactory
consciousness, etc. Now this is in opposition to Scripture.

Answer: When Scripture teaches that each one of the five sense consciousnesses has a
svalaksana for its sphere, this refers to the unique or self (sva) characteristics (laksana) of the
Gyatanas, namely the quality of being r#payatana, that is, the quality of being visible, the “quality
of being cognizable by the visual consciousness,” or the quality of being fsbdayatana, the “quality
of being cognizable by the auditory consciousness,” etc. Scripture does not refer to the unique
characteristic of things, namely the “quality of having a blue aspect” or the “quality of being
cognizable by a visual consciousness having a blue aspect,” etc. It is not from the point of view of
the unique characteristics of these objects that the five consciousnesses are said “to have
svalaksapa for their sphere,* or in other words, are called “specialized with respect to their
object.”

57. Avijfiapti will be described in detail iv.3d etc. This can be translated as “non-information” or
“non-informative.” This is an action which does not cause anything to be known to another, and
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in this it resembles mental action; but it is matter (r%pa), in that it resembles bodily and vocal
action. We shall see that the Sautrintikas and Vasubandhu do not admit the existence of a specific
dbarma called the avijftapts.

Sarhghabhadra thinks that the definition of avsjfiapts, as formulated by Vasubandhu, does not
conform to the Vaibhasika doctrine. His objections (in the Nydyanusira) are reproduced, and
refuted, by Yasomitra (Vyakhya, 31.16 -34.5). In the Samayapradipika, he substitutes a new kariki
for one by Vasubandhu, which Yasomitra quotes:

krte'ps visabhage'ps citte cittatyaye ca yat [ vyakrtapratighan: rapan: s by avijiiapti

isyate [/
58. Sarhghabhadra explains: Why are the mahdbhdtas termed dhatu? Because they are the place
of origin of all the rdpadharmas; the mahibhstas themselves have their origins in the
mahabhfitas. Now, in the world, a place of origin receive the name of dhatu: it is thus that gold
mines, etc., are called dhatus of gold, etc. Or rather they are called dhatu because they are the place
of origin of the variety of sufferings. Example as above. Some say that they are called dhar
because they bear the unique characteristics of both the mahabhsitas and derived répa (TD 29, p.
335¢13-17).

The dhatus also bear the name of mahabhita. Why bhita? Why mahabhiita?

At the moment when the diverse types of derived r@pa (blue, etc.) arise, each one of them
comes forth under different aspects: this is why they are called bhgza.

According to other masters it is by reason of the predominating (adhbsipats) power of the
action of living beings, in the course of eternal sansara, that they always exist: this is why they are
called bhaita. Or rather, the appearance (#tpada) of the dharmas is what is called bhava . . .

59. The etymological explanation of bb#tans is bhstan: tanvants.

60. Water (in the popular sense of the word) supports vessels: thus the earth element manifests
its own, proper activityj it is warm, it moves, etc.
See ii.22; Dhammasangani, 962-966; Compendium, Appendix, p. 268.

6L. Prakarana, TD 26, p. 757a23. The Mabavyutpatti (101) has khakkbatatva, dravatva, usnatva,
and laghusamudiranatva.

62. defintarotpidanasvabhavi . . . irang, compare the source quoted in the Compendium:
desantaruppastibetubhavena.

63. The Sanskrit and the Tibetan have the plural. Hsiian-tsang: the Prakarapapada; Paramartha:
the Fen-pieh tao-li lun. Prakarana, TD 26, p. 699¢5, vayudhatuh katamah? laghusamudiranatvam.
64. The Siitra in question (Samyuktagama, TD 2, p. 712c, Vibhasa, TD 27, p. 388a18) is perhaps
the Garbhavakrintisfitra (Maffhima, 111239, below note 120). In the redaction known through
the Siksasamuccaya (p. 244), there is (1) for earth kakkhatatva kharagata (compare Mahdvastu,
1339, Dévyavadina, 518.2; Dh sangani, 648; Harsacarita, JRAS. 1899, p. 494); (2) for water:
apas abgata aptva sneba snebagat hatva dravatva; (3) for fire: tejas tejogata usmagata; (4) for
wind: vdyx viyugata laghutva samudirapatva.

65. This is to say: light (Jaghu) is derived répa; lightness (laghutva), which by its nature is
movement (frana) is the wind element; the wind element is thus laghusamudiranatva: that which
produces lightness and motion.

66. Quoted in Vyakhya, viii.3s.
See viii.36b (vayukrtsnayatana). Two opinions in Vibhdsa, TD 27, p. 441a, p. 689b3 as to
whether the wind is visible or not.

67. It appears that the Tibetan and Chinese sources call for the translation: “What is it that is
broken? By contact with the hand . . .”
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Samyutta, 1ii86: ruppatiti kbo bhikkhave tasma riapam ti vuccati | kena ruppati [
sitena . . . sinimsapasampassena ruppati. (See the interpretation of Shwe Zan Aung in the
Compendsium: “rdpa means that which changes its form under the physical conditions of
cold ...”).

The Mahdavyutpatts has: riapapad rapam. (111.3, 245.1137, 1153, 1154).

There are two roots: (1) 7#p, which gives npa, form, color, beauty, répya, gold, etc; and (2)
rup, rumpere, in Vedic Sanskrit: rupyats, ropana, etc; in Pali: ruppati (=kuppata ghattiyati piliyat
domanassito hoti); in Classical Sanskrit lup, lumpats.

68. The Sarvastivadins understand: “Useful Chapters;” the Pili signifies “The Octades.” (S. Lévi,
J. As. 1915, 1412, 1916, ii.34).

Mabaniddesa, p. 5. Kern, Verspreide Geschriften, ii261 (La Haye 1913) illustrates the
meaning of rup by Jataka iii, 368, Cariyapitaka, 3.6, etc.

69. Pratighdta signifies svadese parasyotpatti pratibandha. See above p. 90.

Elsewhere, the thing which is sapratigha, “impenetrable,” is defined: yad desam svrnots, that
which “covers” a place, that which is extended.

One shall see (i.43) the type of pratighata refered to in the Dbhammasargans, 618-619.

70. There is a third definition of r#pana, Madbhyamakavytti, 456.9: tatredam shamutrets nirapanid
riapam = “This is called 7pa because one can indicate it as being here or there,” and Vyakhyi ad
.24 papyadisamsparsasr bidhanilaksanad rapapat / idam ihamutreti desanidarianarapanac ca.
Compare Mahdavyutpatts, 245.1139, desansriapana.

We have thus: r#pa, that which is impenetrable, that which occupies a place; thus “physical
matter.”

Sarhghabhadra also has another explanation: r#pa is so called because it indicates previous
action as “This man has cultivated an action, anger, which has produced his bad appearance.”

71. See i43c-d and ii.22.

72. This formula has passed into the Mahavyutpatts, 109.2. The Japanese editor refers to Vibhasa,
TD 27, p. 390al.

The Vyakhya mentions that this second explanation is due to the Vrddhicirya, or “former
master,” Vasubandhu.

On the Vasubandhu the teacher of Manoratha, in turn the teacher of Vasubandhu the author
of the Kosa, see Bhasyam iii.27 and iv.3a, and the sources discussed in the Avant Propos to
Cosmologse Bouddhigque, p. viii (London,1918).

73. Sarhghabhadra, in the Samayapradipika, reads: ta evokta. Vasubandhu employs the expression
ista, "is regarded by the Vaibhasikas,” because, for him, the séandhas do not really exist (i.20).

74. Vedananubbava, ii.7, 8, 24; iii.32; Samyutta, i1.96; Db, sanigans, 3; Theorie des douze
causes, p. 23.

4

75. Nimstta, characteristic, is understood as vastuno’vasthivisesa, the diverse conditions or
manners of being of the thing. Udgrahanpa stgmfxes pariccheda, determinatlon or dxscemment

The Vifianakaya, TD 26, p. 559b27, quoted in the Ny indupirvapak, ksepa (Mdo,
111, fol. 108b) and in the Madhyamakavrtts (p. 74), says that the visual consaousness knows blue
(nilam janats), but does not know “This is blue” (o tu nilam iti). See the note ad i.33a-b. It is
through sam;j#a that one gives a name to the visual impression, and to the external cause of the
visual impression.

Objection: The consciousness (viffiana) and ideas (samjfia) are always associated (ii.24); thus
the visual consciousness will know the characteristics (ném#tta) of the object. Answer: The samjfia
which accompanies sense consciousness is weak and indistinct. Only the mental consciousness is
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accompanied by an efficacious sarmjfia, and only it is savikalpaka (i.32-33).
Compare Saryutta iii86; Asthasdalini, 291; Milinda, 61.

76. On the sarskaras, Theorse des douze causes, p. 9-12.

77. Compare Samzyutta, iii.00: katame ca bhikkh kbari / chayime cetanakiyi | répasam-
cetand . . . dbammasaticetand; Vibhanga, p. 144; Sumangalavilasini, p. 64.

78. Volition is action (iv.1), the cause of #papatts, and by opposition to thirst, the cause of
abhinsrvrtts (vi3).

79. This is to say: “because it conditions that which should be conditioned,” as one says: “Cook the
porridge that should be cooked.”

80. a. Samyutta iii.67: samkbatam abhisamkbarontiti bhikkhave tasma samkbariti 15 /| kit
ca sarkbat bhisarikbaronti | rapam: rapattiya samkbatam abbisamkbaronti | vedanam
vedanattdya . . .

b. Sarizyutta v.449: jatisarvvattanike'ps samkbare abbisamkhbaronti / jardsamvattanike’pi . . . /
maranasamvatianske’ps . . . [ te jatisamvattantke’ps khare abhisamkbaritva . . . j@tipapatam
pf papatanti | . . .

. abhisamskaranalaksanib samskarab (Madbyamakavrtti 343.9); cittabhisamskiramanas-
karaksana cetana (ibid. 137.7, Mahavastu, i. 26 and 391).

81. See ii.34.

82. The Vyakhya explains upalabdhsi by the gloss vastumatragrabana, and adds vedanadayas tw
cattasska viSesagrahanarapah (The text of the Biblotheca Buddhica has wrongly: castasikavisesa-):
“The consciousness (vijfidna) or mind (cstta) apprehends (grabana) only the thing itself
(vastumatra); the ‘mental states’ (castasika) or dbarmas associated with the consciousness (ii.24),
that is to say, sensation, etc. (vedand samj#i . . .), apprehend particular characteristics, special
conditions.” For example, the consciousness of touch (kdyavijfiana) apprehends unevenness,
softness, etc. (i.10d); it is associated with an agreeable sensation (vedand) which apprehends a
certain characteristic of unevenness or softness, the characteristic of being the cause of an
agreeable sensation (swkhavedaniyatd). The visual consciousness apprehends color (blue, etc.)
and shape; it is associated with a certain “mental state” called sa7/#4, an idea, which apprehends
a certain characteristic of color and shape under consideration: “This is a man, this is a woman,
etc.” (i.14c-d).

This doctrine has been adopted by the School of Nagarjuna. Madhyamakavrtts, p. 65 cittam
arthamatragribs castta visesavasthagrihipah sukhidayap; and by the School of Dignaga,
Nyayabindutika, p. 12, Tibetan version, p. 25.

The Japanese editor of the Kosz here quotes the Kgks (=the Chs of P'u-kuang, TD 41, p.
26a14) and the Vibhdsi which mentions four opinions on this problem.

See ii.34b-d.

83. According to Sarhghabhadra: “Even though numerous material objects are present, visual
consciousness solely grasps visible matter, not sound; it grasps the blue, etc., but does not say that
it is blue, etc., or that it is agreeable, disagreeable, male, female, etc., a stump, etc. . . . 7 (TD 29, p.
342al5).

84. The consciousnesses (vfjfiana) succeed one another; they can be visual . . . mental. The
consciousness which disappears is the immediately antecedent cause (ii.62a), the support (@raya)
of the consciousness which immediately follows. Under this aspect it receives the name of manas,
mana-dyatana, manodhatu, and mana-indriya (ii.1). It is to the consciousness which follows what
the organ of sight is to the visual consciousness.
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85. See i.39a-b.

According to the Vyikhbya, the Yogacarins admit a manodhatu, a manas or mental organ,
distinct from the six consciousnesses. The Tamraparniyas, the masters of Taprobane, imagine
(kalpayants) a material organ, the heart (brdayavastu), a support of the mental consciousness.
This heart also exists in Ariipyadhatu, the non-material sphere: these masters admit in fact the
existence of matter in this sphere (viii.3c); they explain the prefix 4 in the sense of “a little,” as in
apinigala, “a little red.”

The Patthana (quoted in Compendium of Phslosophy, p. 276) assigns a material (ripa)
support to the mental consciousness, without giving the name of “heart” to this support, whereas
it terms “eye” the support of the visual consciousness. But the later Abhidhamma (Visuddhi-
magga, Abhidhammasangaha) considers the heart as the organ of thought.

The teaching of the Vibhariga, p. 88, is less clear: “From the visual, auditory consciousness . . .
tactile consciousness which has just perished there arises the mind, the 724nas, the mental organ
(ménasa = manas), the heart (=the mind), the manas, the manas organ . . " (Atthasaling, 343).

86. Avijiiapts forms part of ripaskandha and dbarmadhits.

87. The problem of inclusion (sangraha) is examined in the Dhatukathipakarapa, Kathavasthu,
vii.l, Dhatukaya, and Prakarana (see below i.20, note 105).

88. Digha, iii.232; Dharmasargraha, 19; Mahavyutpatts, 35, etc.

89. Great ugliness results from the fact of having only one eye, one ear, or one nostril. But many
animals, camels, cats, owls, etc., are not beautiful for having two eyes! They are not beautiful in
comparison with other species, but, among their species, individuals having only one eye, etc., are
ugly.

Sarhghabhadra explains fobbartham in the sense of ddhspatyartham, “with a view to its
predominating factor” (see ii.1). He who possesses predominance is beautiful, and shines in the
world. Individuals who only possess one eye do not possess “predominance,” the capacity for clear
vision; for sight is not as clear with one eye as with two eyes . . . (i43).

90. Samyukta, TD 2, p. 14c4: yat kimcid rapam artinigatapratystpannam ddbyimskam va
bahyam va audarikam va stksman: va btnam va pranitam va davam va antikam va tad ekadhyam
abhbisamksipya ayam sucyate rapaskandhap.

Compare Vibhaniga, p. 1.

The edition of the Vyakhya has atkadhyam, but the Mahavyutpatti 245, 243 has ekadhyam
abbisamksipya. Wogihara mentions ekadhye in Divya, 35.24, 40.22.

91. Anityatiniruddha: destroyed by impermanence which is one of the characteristics of
conditioned things (ii.45c-d).

There are five types of nirodha: (1) laksapanirodha (ii45c-d) which is posed here, (2)
samapattinsrodha (ii41c), (3) upapattinirodha (=dsamffiika, ii41b), (4) pratisamkhyansirodha
(i.6a-b), and (5) apratisamkhyinirodba (i.6c-d).

If the texts were to say, “In the past, r%pa is destroyed,” one could understand that this refers
to nérodhas two to five. Now nsirodhas two and three are the destruction of future mind and
mental states; nérodha four is the destruction of an impure mind and mental states; and nsrodha
five is the destruction of future dharmas not destined to arise (anutpattidbarman).

92. f\ryadeva, Sataka, 258, shows that this definition contradicts the thesis of the existence of the
future.

93, Hsiian-tsang translates: The Bhadanta Dharmatrata. But the Vyakhya says: The Bhadanta is a
Sautrantika Sthavira, or a Sautrintika Sthavira of this name. Bhagavadvisesa thinks that this
refers to the Sthavira Dharmatrata.
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We object to this: Dharmatrata is a follower of the teaching of the existence of the past and
future, thus a Sarvastivadin, and we are concerned here with a Sautrantika, this is, a Darstantika.
But the Bhandanta Dharmatrita has a Sarvistivadin theory presented later (v.25). The
“Bhadanta” is a philosopher that the Vibhdsa quotes under the simple name of Bhadanta, a
philosopher who adhers to the Sautrantika system (sawtrintika-darfanivalambin), whereas the
Vibhasa calls the Bhadanta Dharmatrita by his name. Thus we have here a certain Sautrantika
Sthavira Bhiksu, who differs from Dharmatrata.

The Japanese editor refers to Vibhdsa TD 27, p. 383b16, where it is said that Dharmatrata
does not admit that the dbarmayatana is rdpa (see iv4a-b).

94. Vibhasa, TD 27, p. 379a12, presents twenty opinions on the meaning of the term dyatana.
The definition of the Kofz is reproduced in the Mahavyutpatts, p. 552.

95. Vibbasa, TD p. 367¢21, has eleven etymologies. We have here the first one.

96. Dhatu signifies “mine” in the expression suvarpagotra, Asanga, Siralamkara, iii9 and note of
the translater.

97. The Vaibhisikas believe that the skandbas, the Gyasanas and the dhasus really exist; the
Sautrantikas hold that the dbatus are real, the skandhbas and the Gyatanas only “nominally” so;
Vasubandhu holds the skandbas to be “nominal,” whereas the dyatanas and the dhatus are real.

98. The doctrine of the pudgala is discussed in a supplement, Chapter IX, of the Kosa, translated
by Stcherbatsky, Académie de Petrograd, 1920.

99. Sarhghabhadra: “This objection does not hold. Skandha does not signify ‘mass,’ but ‘that which
is susceptible of being collected together in a mass’ . . .” (TD 29, p. 343¢25).

100. In the way that, in the world, skandha signifies shoulder, némarapa are the two shoulders
which bear the saddyatana (iii.21).

101. That part which is 7#pa, that part which is sensation . . .

102. Paramartha: “I shall return to you three skandhas.” Tibetan: dbul bar bya ba’s phuri po gsum
dag tu dbul bar bya'o.

103. Utssatra: Mahabhasya, i. p. 12; Kielhorn, JRAS, 1908, p. 501.

104. The Abhidharmikas are not always clearly distinguished from the Vaibhasikas. See
Introduction.

105. Compare Prakaranapada, Chapter VI (TD 26, p. 731c19): The caksurdhatu is embraced
within one dhatu, one dyatana, and one skandha; it is known (jiieya) by seven jiianas (see Kosa,
vii) with the exception of paracittajfiana, nirodbajiina, and margajfiana: it is discerned by one
viffidna; it exists in Kamadhatu and Riipadhatu; it is affected by the anusayas to be abandoned
through Meditation (see Kosa, v.).

Dhatukathapakarana (PTS ed. 1892) p. 6: cakkbudhatu ckena khandhena ekendyatanena
ekiya dhatuya samgahita.

106. According to Vibhasa, TD 27, p. 366c26.

107. Teaching of the skandhbas to persons of sharp faculties (prajiiendriya). Example: yad bhikso
na tvam sa te dbarmah prahatavyah [aRiatan: bhagavan | katham asya bhskso sarksiptenok-
tartham ajandsi /répam: bhadania nahan: sa me dbarmah prahatavyah/

The three types of hearers—udghatitajiia, avipaficitajita, and padarsparama—correspond to
the three types of faculties (Puggalapafifiatts, p. 41; Satralariskara, trans. p. 145).
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108. Dharmaskandha, TD 26, p. 501a7; Vibbasa, TD 27, p. 385a29.
109. Six vivadamdlas in Digha, 1ii.246, etc.

110. Vibhasa, TD 27, p. 385b15.

111. According to Vibhasa, TD 27, p. 384bl-6.

112. The Vibhasa, TD 27, p. 399c4-7, enumerates eleven reason which justify the terms
rdpayatana and dharmayatana.

113. This is the opinion of Dharmatrata (see his Samyukta Abhidbarmabrdaya, TD 28, p.
873a28-b2). i.17.

114. (1) According to the Sautrantikas, the word of the Buddha (buddhavacana) is vagvijiiapti
(iv.3d); according to another school (nikdyantariya) it is naman. The Vyakhya quotes, on this
point, the Jiianaprasthana (See Cosmologie bouddhique, p. vii, note).

(2) In another canon, the Siitra says that there are eighty-four thousand dbarmaskandhas.
The Satra has Ananda saying, “I have learned from the Buddha more than eighty-four thousand
dharmaskandhbas: satirekani me'Sitir dbarmaskandbasabasrans bhagavato'ntikat sammukbam
udgrhitani (See Burnouf, Introduction, p. 34; Sumangalavilasini, p. 24; Theragatha, 1024;
Prajiiaparamiti in the Akutobbaya of Nagatjuna, i.8; Avadanasataka, ii.155).

115. Vibhasa, TD 27, p. 385c18: the Dharmaskandhasastra contains six thousand ga@has.
See Takakusu's analysis, JPTS, 1905, p. 112.

116. Eighty thousand dharmaskandbas have perished; a single dharmaskandba has been
preserved (Vyakhya).

117. This is the explanation of Buddhaghosa, Sumarigalavilisins, i.24.

118. The Vyakhyi quotesa Siitra, a more developed form of Digha, iii.241 and Anguttara, iii.21.
ktyayatana = kter Gyadvaram.

119. These are opposed to the sixty-two drstis (Vibhasa, TD 27, p. 376¢6 and foll). The
Bahudhbatuka (Madhyama, TD 1, p. 723c13 , Dbharmaskandha, Chapter XX) is closely related to
Majbima, iii.61 (41 dbatus). Compare Asar'lga, Satralamkara, iii.2.

120. This refers to the Siitra which explains the constituent elements of a person: saddhatur ayam:
bhskso purusah. Vasubandhu quotes it (i.35) under the name of Garbbavakrintisgtra
(Vinayasarynktakavastu, Sec. 11, TD 24, p. 253a21; and in the Ratnakdta, Chap. 14, TD 11, p.
326b). In the Majjhima, this Sutra is called the Dbatuvibhangasutta (iii.239); it constitutes one of
the sources of the Pitaputrasamagama extracts of which are preserved in the Siksadsamuccaya, p.
244, Bodhicaryavatira, ix.88, Madhyamakavatira, p. 269.

See note 62, and note 143 and Prakarapapada quoted in the note ad ii.23c-d.

On the six dhatus, Ariguttara, i.176, Vibhanga, p. 82-85, Abhidharmabrdaya, viii.7.

121. Dharmaskandha, Chapter XX, Vibhdsa, TD 27, p. 388a29. Same definition in Vibbariga, p.
84: katama ajibattikﬁ akasadhatu? yam afjhattam paccattam Gkaso akdsagatan: agham aghagatam
vivaro vivaragatam . . . kanpacchiddanm: nisacchiddarm:

nas
122. P’ u-kuang says (TD 41, p. 32c28): "One says that gkdsadhats is light and darkness in order to
show that it is a type of color (varna) and a real thing. The author does not believe that
Gkisadhatu is a real thing, and this is why he adds the word Ada.” For Vasubandhu and the
Sautrantikas, akasadhaty is solely the absence of a resistent body (sapratighadravyabhavamatra).
See ii.55¢-d.
Vibbasa, TD 27, p. 388b19: What difference is there between @&isa and akasadhatu? The first
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is non-material (ar#pin), invisible (anidariana), non-resistent (apratigha), pure (andsrava),
unconditioned (asamskrta); the second is material . . .

123. One edition of the Vyakhyi teads agha: agham kila citastham: rapam iti citastham
samghatastham [atyartham: banti hanyate cety agham /[ . . . atyarthasabdasya dkaradesah krto
hanteS ca ghadesab. But the Burnouf MSS reads agham . . . akirddesah; we have, ad iii.72, agha
= citasthariipa; Mahavyutpatti, 245.162.

124. See above p. 70 and following.

125. The dharmadhdtu is apart from cause: it includes #vijfiapti which is material and non-
stsceptible to being struck.

126. See Kdiranaprajiiaprisastra, analyzed in Cosmologie bouddhique, p. 339.
127. Compare Saryusta, iv.201: puthujjano cakkbusmin bafifiati manapamanapehs rapebi.

128. This means that the consciousness which arises having blue for its object (vi52ya) and the eye
for its support (dsraya), can be hindered from arising through the interposition of a foreign body
between the eye and the blue object: the eye and the blue are thus sapratigha. But neither the
manodharu, which functions as the organ of the mental consciousness (manovijiiana), nor the
dbarmadhatu, which is the object proper of the mental consciousness (for example sensation), are
not sapratigha: nothing can hinder, by making an “obstacle” or a “screen” (dvarana), the mental
consciousness from arising from the mental organ (manodhatu) with respect to the dbarmadhatu.

129. See ii.9a; Vibhasa, TD 27, p. 263c12, p. 740b8.

/=

130. The MahiSasakas believe that the first four consciousnesses are always neutral; the
consciousness of touch and the mental consciousness are of the three types.

131. The dharmas which do not belong to any sphere of existence, which are transcendent to
existence (adhaupatita, adbdtvapta, aparsyipanna) are unconditioned things.

132. The examination of this problem is taken up again ii.12.
Compare Kathavatthu, viii.].

133. Compare Digha, i.34, 186.

134. Vibhasa, TD 27, p. 746a4: “Do the male and female organs exist in Rupadhatu? Neither of
the sexual organs exist there. First opinion: it is because one desires to abandon these organs that
one cultivates the dbyanas and is reborn in Rupadhatu. If beings in Riipadhdtu were to possess
these organs, they would not desire to be reborn in this sphere. Second opinion: these organs are
created by gross food (iii.39); the Sitra (iii.98c) says in fact that human beings at the beginning of
the cosmic age do not possess these organs, that they all have the same form; later, when they eat
of the juice of the earth, the two organs arise, and the difference of male and female appear; in the
absence of gross food, the two organs will be missing. Third opinion: the two organs have a use in
Kimadhitu, but they do not have a use in Riipadhatu: thus they are missing in Rapadhétu . . .
On the gods of Kamadhatu, see iii.70.

135. The Mahasamghikas and the Sautrantikas maintain that the body of the Buddha is pure
(andsrava) (see iv.4a-b, discussion of avsiapts) (Compare Kathavatthu, iv.3, xiv.4). Vibhasa, TD
27, p. 229al7, p. 391c27: “Certain masters, the Mahasarhghikas, maintain that the body of the
Buddha is pure. They say, ‘Scripture says that the Tathagata remains above the world, that he is
not mundane, that he is not defiled; thus we know that the body of the Buddha is pure.’ In order
to refute this opinion, we show that the body of the Buddha is impure. To say that it is pure is to
contradict the Satra.”

The body of the Buddha is not pure (andsrava), because it can be the occasion of the
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defilement of another. Vibhdsa, TD 27, p. 871cll: The body of the Buddha is the result of
ignorance and thirst; it is thus not pure. The Siitra says that ten complete dyatanas (organ of
sight . . . ,visibles . . .), and two partial dyatanas (managyatana dharmas) are impure . . . If the
body of the Buddha were pure, women would not have affection for him; he would not produce,
among others, any desire, hatred, confusion, or pride . . .

Compare Vyakhya, p. 14; above p. 58.

136. Same question in Vibhaga, 97, 435. Vitarka and vicira are defined ii.28, 33.

137. These are called avikalapaka by reason of the text: caksurvijiianasamangs nilam: viiinati no tu
nilam iti (See above note 75).

138. Kila: this is an opinion of the Vaibhasikas without support in the Sttras.
The opinion of Vasubandhu is explained later, ii.33. For him as for the Sautrantikas, vitarka
and vicira are citta, manovijiiana.

139. Vibhasa, TD 27, p. 219b7: svabbavavikalpa is vitarka-vicira; anusmarapavikalpa is the

memory associated with mental consciousness; nérépanavskalpa is non-absorbed prajiia of the

sphere of the mental consciousness. In Kamadhatu, the five consciousnesses have only the first

type of vskalpa: they.include memory, but not snusmarapavikalpa, for they are not capable of

recognition; they include praj#a, but not nirdpanavskalpa, for they are not capable of examination.
Nyayanusara (TD 29, p. 350bll): The nature of svabbivavikalpa is vitarka.

140. Sarnghabhadra: Prajfia and memory are associated with the five sense consciousnesses, but
their functions are reduced therein (TD 29, p. 350b17).

141. Prajiia which is mental (mdnasi), that is to say manasi bhava, proceeds either from the
hearing of Scripture or from reflection (frutacintamayi), or is innate (upapattipratilambhska); is
dispersed (wyagra), that is, non-concentrated prajfiz, having different objects (agra), or “dis-
crowned” (vigatapradhana) by the fact that it successively grasps after different object.

Why give the name of abhsnirdpanavikalpa to this prajfia?

Because it applies to a certain object in respect to its name (némapeksayi) and examines
(abbinsripand): “this is r@pa, vedana, anitya, dubkha,” etc. However, concentrated (samahita)
prajiia, proceeding from absorption (bbavanamayi), is applied to an object without taking into
consideration its name. Thus it is not ebhinsrapanivikalpa.

All mental memory (sm125), that is to say, the mental memory, is or is not concentrated. For,
according to the School, the mental memory uniquely has for its object the thing previously
experienced and does not take into consideration its name, according to the definition: “What is
memory? Expression of the mind (cetaso’bbilapab).” The mode of existence of memory
connected to the five consciousnesses is not an expression (sbhilapa) of a thing previously
experienced. It is thus not anusmaranavikalpa (Vyakhya). See ii.24.

142. On the meaning of @dambana, i.29b.
Compare Vibbariga, p. 95.

143. The Abhidhamma (Vibbariga, p. 96, Dhammasariganns, 653, 1211, 1534) understands
upidinna in the same sense. The modern commentators of the Abhidhamma translate spidinna
as “issue of grasping;” they do not see the upadi = upadayaripa, bhautika, and so create a great
confusion.

Moreover the Vibbanga does not classify the dhatus as does the Abhidharma. (See also
Suttavibbaniga, p. 113; Mahavyutparts, 101.56; Divyivadana, p. 54; Bodhicarydvatara, viii97, 101).
And there is some fluctuation even in Sanskrit sources. For example, Majjhsma iii.240, reproduced
in the Pitaputrasamagama (see above p. 54, n. 1), gives the hair . . . excrements as affbattam
paccattam kakkhalam wpidinnam. Now hair is not upadsnna. A description of corporeal matter
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(adhyamika, see Majjhima, iii90) has been confused with a description of organic matter
(updtta)

Upatta matter, plus the manas, is called @fraya (see ii.5). This is the subtle bodies of the
non-Buddhists.

144. Bhidta, mahdabhbdita; upadiya ripa, bhautika; see .22, 23-24, ii.12, 50a, 65. bhautika = bbita
bhava = derived from the bhitas.

145. Compare Vibhariga, p. 96.

146. Vibhasa, TD 27, p. 661cl4. There are two masters in this school, Buddhadeva and
Dharmatrata. Buddhadeva says: “Répa is solely the primary elements; the mental states (castta)
are solely mind (citza).” He says that spadayarapa, secondary matter, is a species of the primary
elements (mababhitaviSesa), and that the mental states are a species of mind . . .” (Compare
Kathavatthu, vii3). Vibbasa, TD 27, p. 383c24. The Sutra says: “Répa is the four primary
elements and that which derives from the four primary elements.” Which opinion does the Siitra
intend to refute? It intends to refute the opinion of Buddhadeva. The Buddha sees that, in the
future, there will be a master, Buddhadeva, who will say: “Thete is no derived, distinct r%pa apart
from the primary elements.” In order to refute this opinion, the Buddha says: “R#pa is the four
primary elements . . .” Vibhdsa, TD 27, p. 730b26: “All conditioned things are either mababhiita
or ctta; there is no wpiadayardpa apart from the mahibbditas, and there is no caitta (mental
states) apart from the cstta (the mind).

On the mind and mental states, see below p. 101 and ii.23c.

Buddhadeva is perhaps the master named on the lion inscription of Mathura.

147. Thus (1) the organs are not primary matter, not being “solid,” etc; (2) tangible things
include primary matter, since a solid is perceived by touch; and (3) secondary matter perceived by
the other organs is not perceived by touch.

148. See ii.5. The first four dhatus (earth . . . wind) are “radical substances,” because the organs
arise from these dhatus; the vifiianadhatu or manodhdatu is a “root,” because it gives rise to

manahsparsiyatana. Or rather the first four dbatus are roots because they give rise to secondary
matter; the vijfianadhitu is a root because it gives rise to mental states (castta, castasika).

149. Thus the first five “supports of contact,” the five organs of sense consciousness, are
“secondary matter:” otherwise, they would be included in the definition: “A person is made up of
the six dbatus.”

150. According to the Abhidhamma (Dhbammasanigani, GAT), derived ripa is not tangible.
Sarnghabhadra (TD 29, p. 352cl) refutes this opinion which he attributes to the Sthavira. On this
subject see the Introduction for a discussion of the authenticity of the Siitras.

151. Vibhasa, TD 27, p. 391c6.

151. Vibhasa, TD 27, p. 689¢5 and foll.

153. This is the etymology vipacyata iti vipakab; the vipaka is what has become ripe.
154. This is the etymology vipaka = vipakts.

155. It appears that this is the opinion of Dharmatrata i45 (TD 28, number 1552).

156. Let us consider one moment or state of existence of this subtle matter which is the organ of
sight. One part of this matter is retribution of a former action; another part proceeds from food:
all this matter is the outflowing result of a previous moment or state in the existence of the eye.
But this previous moment or state is not, in and of itself, capable of generating the present
moment: in fact, at death, the organ of sight ceases producing itself through outflowing. Thus by
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definition the organ of sight is not an outflowing. But consider, on the contrary, the flesh that
constitutes the body: it persists after death; it is thus an outflowing, the result, in each of the
moments of its existence, of the previous moment.

The Kathavatthu, xii4, xvi8, does not hold that matter is retribution.

157. Nine reason are enumerated in Vibhasa, TD 27, p. 612c. Vasubandhu quotes the third.
158. The Vatsiputriyas and the Vibhajyavadins maintain that sound is retribution.

159. Compare Digha, iii.173, quoted by the Mahasarhghikas in the Kathavatthu, xii3: saddo
vipako.

160. See Vibhasa, TD 27, p. 823a20, p. 449a16, and Dharmatrita, TD 29, p. 396c20. These
passages are discussed by Fa-pao in his Shs, TD 41, p. 502a18 and following.

161. Vibhasa, TD 27, p. 714a7 and foll. The difference between internal (@dhyamska) dbarmas
and external (b@hya) dharmas is threefold: 1. difference from the point of view of the series
(samitina): the dbarmas that are to be found in the person himself (sva@mabhbiva) are internal;
those that are to be found within another, and also those which are not integral to living beings
(asattviakhya, i.10b), are external, 2. difference from the point of view of the @yatanas: the
dyatanas which are the support (d@sraya) of the mind and mental states are internal; those which
are objects (ilambana) are external; 3. difference from the point of view of living beings: the
dharmas integral to living beings are internal; the others are external.

162. See Udanavarga, xxiii; Madhyamakavytts, p. 354; Dhammapada, 160.
163. Prakarapa, TD 26, p. 699a3-28.

164. Vibhasa (TD 27, p. 368a21): The organ that has seen, now sees or shall see 7#pa, and its
tatsabhaga (that is to say the organ which resembles this organ) is the caksurdhatu. The organ
which has seen is past caksurdhatu; the organ which now sees is present caksurdhatu; and the
organ that shall see is future caksurdbatu. As for tatsabhaga, the masters of this land say that it is
of four types: the past, present, and future tatsabbaga eye is the caksurdhatu which has perished,
is now perishing, or shall perish without having seen the r#pa; one should add, as a fourth, the
caksurdhatu which absolutely will not arise.

Foreign (bahirdesaka) masters say that it is of five types: past, present, future, as above.
Further, future caksurdhatu which absolutely will not arise, is of two types, accordingly as it is, ot
is not, associated with the consciousness.

165. Vibhasa, TD 27, p. 368b13. Three opinions. Can one see r@pa by means of the eye of
another? Who maintains such an opinion? If one cannot see by means of the eye of another, how
can the eye of a certain being be called sabhiga through relationship with other beings? Because
the activity of the eye is definite: this activity consists of seeing. When the eye, after having been
active, has perished, it is called sabbaga: neither for the person himself, nor for another, does this
name sabhiga change. In this same way . . .

166. By explaning bhaga in the passive, bhajyata iti bhagah.

167. The eye that perishes without having seen is similar to the eye that sees, etc.

The Madhyamikas (Vr#t, p. 32 and the note that should be corrected) make the best of this
theory: “In reality, the sabhaga eye does not see visible things, because it is an organ, exactly like
tatsabbaga:” na paramarthatab sabbagarm: caksub paSyati rapans, caksurinidriyatvat,
tadyathatatsabhigam.

168. Vibhasa, TD 27, p. 265¢b. The same problem is examined in the Vibbariga, pp. 12, 16, 97,
and the Dhammasargans, 1002, 1007, 1008.
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169. On the quality of prthagjana, ii.40c, vi.26a, 28c-d. In Vibhasa, TD 27, p. 231c13-23, divergent
explanations of Vasumitra, the Bhadanta, and Ghosaka.

170. See ii.13, iv.lla-b.

171. We shall see that the first stage is @mantaryamdrga, “the path which destroys the
defilements;” the second stage is vimuktimarga, “the path of deliverence,” the path in which the
defilements are destroyed (vi.28).

172. Dbi in place of prajia, for prosodical reasons (ii.57d).

173. See Nyayabindutikasppans, p. 26, Bodhicaryivatarapaiijika, p. 520; Atthasaling, p. 400,
Warren (Visuddhimagga), p. 207; Buddhist Psychology, p. 351, note; Spence Hardy, Manual, p.
419. Kathavasthu, sviii.9, where the thesis “the eye sees” is attributed to the Mahasarhghikas.
Compare Samayabheda, Wassilief, p. 262. Wassilief summarizes the discussion of the Koz, p. 308
(Read: "das Auge nicht das Mass des Sichtbaren séeh?,” and not “ist”).

Vibhasa, TD 27, p. 489b14: According to another opinion, all the sazzskrtas are, by their
nature, view (drs?4). View means the manifested characteristic of its manner of being
(patupracara). All the samiskrtas possess this characteristic. Some others say that the conscious-
ness of the supression of the defilements and of non-production (ksayanutpidajfiana, vii.l) is
view. Vibhasi, TD 27. p. 6lc and foll: Dharmatrata says that the visual consciousness
(caksurvijfiana) sees visible things. Ghosaka says that the praffia associated with visual
consciousness sees visible things. The Darstantikas say that the “complex” (sdmagri) sees visible
things. The Vatsiputriyas say that one eye alone sees visible things . . . If the visual consciousness
sees visible things, then consciousness would have view for its characteristic; now this is not the
case: thus this opinion is false. If the prajia associated with visual consciousness sees visible
things, then the prajiia associated with the consciousness of hearing would understand sounds;
now prafita does not have hearing for its characteristic: thus this opinion is false. If the “complex”
sees visible things, then one would always see visible things, for the “complex” is always present.
If one eye, not the two eyes, sees visible things, then parts of the body would not feel tangibles at
one and the same time: in the same way that the two arms, however distant they may be from
each other, can simultaneously feel tangible things and produce a single tactile consciousness, in
this way what obstacle is there to the two eyes, however distant they may be from each other,
simultaneously seeing and producing a single visual consciousness?

174. This is the thesis of the Bhadanta (Vibhasa, TD 27, p. 63b23, c12).

175. caksusa rapani drstva . . . quoted iii32d. Samzyukta, TD 1, p. 87¢26, p. 88a; Vibhanga, p. 381;
Madhyamakavrtti, p. 137, Dhammasarigans, 597. This is the argument of the Mihasarhghikas,
Kathavatthu, xviii9.

176. Compare the formula: tasyasvam jinata evam pasyatab.

177. Vyakhya: vijfianam, tu simnidbyamatrenti nisrayabhiavayogeneti darfayati / yatha siryo
divasakara iti/yatha samnidhyamatrena siryo dsvasam karotity ucyate tatha vifiianam vifanatity
ucyate | kasmat [loke tatha siddhatvas.

178. Or rather: “One should not reject expressxons in worldly use for the reason that they do not
correspond to realities.” janapadaniruktim nabhinsveseta samjiiam, ca lokasya natidhaver.
(Madhyama TD 1, p. 703a2, Samyukta, 13.12). Compare Majihima, iii.230: janapadaniruttin
nabhinsveseyya samasiitam: natidhaveyya; Samyutta, iv.230: yam ca saman: fiatam: ca atidhivants,

yam ca loke saccasamimatan: tam ca atidhavanti. Itivuttaka, 49.

179. According to the Janaprasthana, TD 26, p. 919¢27; Vibhasa, TD 27, p. 62bl.
Against the Vatsiputriyas. See above note 173, at the end.
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180. Argument of Vasubandhu, Paficavastuka, i.10.

181. Compare Aithasalins, 629.

Vibbasa, TD 27, p. 63b14 and foll: One says that the object is attained (prapta) in a twofold
sense: either because it is "grasped as object” or “perceived;” or because there is a juxtaposition
(nsrantaratva) of the object and the organ. In the first sense, the six organs attain the object. In
the second sense, only three organs—the organs of smell, taste and touch,—attain the object; but
on the contrary, three organs, the organs of sight and hearing and the mental organ, perceive
without attaining.

The organ of sight preceives visible things by reason of light; when a visible thing is close to
the organ, it hinders the light: the organ does not see. The organ of hearing perceives sound by
reason of space or the void; when a sound is close to the organ, it does not hinder the void: the
organ hears . . . The organ of smell perceives by reason of the wind; the organ of taste, by reason
of water; the organ of touch, by reason of the earth; and the mental organ, by reason of the act of
attention (manaskaira).

Fa-pao (see TD 41, p. 508a19 and foll.) observes that the r#pa of the moon does not leave the
moon in order to juxtapose itself on the eye.

Compare Aryadeva, Sataka, 288.

182. An objection of the Vaisesikas.

183. This doctrine is refuted by Sarnghabhadra (TD 29, p. 370b12 and foll.); Shen-t'ai attributes it
to the Sammitiyas; Fa-pao, to certain masters of the Vibhdsa (TD 41, p. 508b17).

184. Sarmnghabhadra discusses this thesis (TD 29, p. 370b23 and foll.).

-185. Here and below (the definition of Bhadanta, p. 106), our Tibetan version translates nérantara
by 'dab chags pa. But the Tibetan Siddhantas analyzed by Wassilief (p. 307) oppose the nirantara
of the Bhadanta (bar med pa) to the nirantara of the other masters (‘dab chags pa).

According to the Bodhicaryavatara, p. 516, the organ and its object cannot be either separated
(savyavadhaina, santara) or contiguous (nirantara).

186. Sarhghabhadra (TD 29, p. 371c7): What is the meaning of “to attain?” When an object arises
in proximity to an organ, this latter grasps it. Thus one can say that smell, taste, and touch grasp
the objects that they attain; in the same way one says that the organ of sight does not see eyelids,
eye-lashes and the other visible matter that it attains. The eyelid does not touch the organ of
sight: one says nevertheless that the organ attains it. From the fact that the eyelid arises in
proximity to the organ, one says that this latter attains it. As the organ of sight does not see the
visible matter thus attained, one says that the organ of sight grasps without attaining, not by
attaining; moreover it does not grasp a very distant object. In this same way, even though smell
grasps the object that it attains, it does not grasp what is very close.

187. Compare the Vimisfaka of Vasubandhu, 12-14; Bodhscaryavatara, p. 503; Prasastapida, p. 43,
etc.

188. According to Vibhdsa, TD 27, p. 683c24: Do the atoms touch one another? They do not
touch one another; if they touch one another, they touch one another in either their totality or
partially. If they touch one another in their totality, they form but one single thing; if they
partially touch one another they would thus have parts. And atoms do not have parts.

How is it that agglomerations, striking against one another, do not fall to pieces? They do not
fall to pieces because vayudhatu holds them together.

But does not vaysdhats fall to pieces? Sometimes it falls to pieces, for example at the end of
the cosmic period. Sometimes it holds together, for example at the beginning of the cosmic
period.
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If atoms do not touch one another, how can striking produce sound? Sound is produced for
this very reason. For, if the atoms were to touch one another, how could there be the production
of sound? If atoms touch one another, the hand and the body that it strikes would mix with one
another, and there would be not free space, and how could sound arise? Vasumitra says: “Atoms
do not touch one another: if they touch one another, they would thus last for a second moment.”
The Bhadanta says: There is no real contact; it is through acquiescense to popular truth that one
say that there is contact when atoms arise in a union without interval (nfrantara).

Does the thing in contact arise having for its case a thing in contact . . .

189. They should have arisen (first moment) in order to touch one another (second moment).

190. Vasubandhu believes that the Bhadanta understands “juxtaposition without interval” in the
sense that atoms do not allow any intermediate space bewteen them. Sarhghabhadra is of a
different opinion.

191. For Vasubandhu, atoms are immediately juxtaposed; nevertheless they do not mix one with
another, for being impenetrable, they remain distinct in spite of their contiguity. See p. 70.

Here are the essentials of Sarhghadra’s explanations.

Nyayanusara, (TD 29, p. 372b12): The Bhadanta nevertheless says: “Atoms do not touch one
another; but one says, by metaphor, that they touch one another, because they are juxtaposed
without interval” (nérantara). The Sautrantika (that is, Vasubandhu), indicating that that is the
best theory, says: “This doctrine is the best; otherwise, the atoms would present some
intermediate space (santara) between them; since these intermediate spaces are empty, what
would hinder the atoms from going (one towards the other)? One admits that they are
impenetrable (sapratigha).” This theory of the Bhadanta can neither be approved nor criticized;
one should solely examine how there can be any absence of an intermediate space without there
being contact: since this is not explicit, this theory is difficult to understand. If one says that atoms
absolutely are without any intermediate space between them, and yet are not mixed one with
another, they must have parts: a false opinion. Otherwise, if nérantara signifies “without interval”
(amantara), how is it that the atoms do not touch one another? Consequently, the word nirantara
signifies “close.” The prefix nis signifies “certitude.” As there is certainly an interval, the atoms
are nirantara, "possessing intervals:” the same way as nsérdabats, “he burns.” Or rather the prefix
nis signifies “absence.” The atoms are called “without interposition” (nérantara), because there is
not any répa of contact (sprsta) of the dimension of a atom between them. When the atoms of
the primary elements arise close to one another, without “interposition,” they are said, by
metaphor, to touch one another. We approve the understanding of the Bhadanta thusly . . .

192. Sarhghabhadra (TD 29, p. 372c5) reproduces this paragraph (The Sautrantika says: ‘If you
admit . . .), and following: “This is not correct. “To have parts’ and ‘to be spatially divided’ are two
expressions of the same idea. When one says that ‘an atom does not have any parts,” one says in
fact that it is foreign to all spatial division. How can you be in doubt with respect to this point and
still say: 'If you admit spatial division . . . ?* Since the atoms are foreign to this division, how can
they touch one another? We have explained that contact can only be total or partial; thus the
atom, foreign to any spatial division, cannot enter into contact. How can you thus say ‘If you deny
spatial division, there will be no difficulty in the atoms touching one another.” Thus the atoms are
called nsrantara, ‘not separated,” because there is not any r#pa of contact of the dimension of an
atom between them.”
See ii.22 and the Introduction.

193. According to Vibbasa TD 27, p. 63c12.
194. The first opinion is that of the Sarvistivadins.
195. malévad avasthita = mandalena samapanktyavasthita.
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196. The text has ksla. As a general rule, Vasubandhu uses the word £#a when the opinion in
question is a wrong opinion of the Vaibhasikas; but here the Vyakhbya says: agamasdcandarthab
kilasabdab.

197. According to Vibhasa TD p. 369¢10 and foll.

198. Unconditioned things are eternal because they do not go from one time period to another
time period (advasamcaribhavata, v.25). Asamskrta, nitya, dbrava, (iv.9) and dravya (i.38) are
synonyms.

199. According to another reading (kecit pathants): dbarmardham . . .
See Dhammasanigans, 661.

200. The Vyakhya quotes the conversation of the Brahmin Jatisrona with the Blessed One:
sndriyapindriyani bho Gautama ucyante [kati bho Gautama indriyani [kiyata cendriyanan:
samgraho bhavati . . .
201. The order of the #ndriyas is justified ii.6. We have the order of our Sitra in Vibhanga, p. 122,
Kathévatthu, trans. p. 16, Visuddhimagga, xvi; and also in the Indriyaskandbaka (TD 26, p.
991b24), sixth book of the J#anaprasthana (Takakusu, “Abhidharma Literature,” JPTS, 1905, p.
93).

The small treatise of Anuruddha (Compendium, p. 175) follows the same order as the
Prakarapapada.

The Mahavyutpasti (108) places the vital organ at the end.

202. The last three indriyas are made up of (1-3) three sense faculties; (4-8) the five moral
faculties; and (9) the mental organ (ii4); 1-8 are dbarmadhaitu.









CHAPTER TWO

The Indriyas

On'l. Homage to the Buddha.

We have enumerated the organs or ndriyas with regard to the
dhatus (148). What is the meaning of the word #ndriya?

The root #ds signifies paramaisvarya or supreme authority (Dha-
tupatha, 1.64). Whatever exercises supreme power or authority is called
an indriya. Thus, in general, indriya signifies adhipati or ruler.!

What is the object of the predominating influence of each indriya?

la. According to the School, five are predominate with regard to
things;?2

i. Each of the five indriyas of which the organ of sight is the
first—the five organs of sense consciousness—is a predominating
influence (1) with regard to the beauty of the person; (2) with regard
to the protection of the person; (3) with regard to the production of a
consciousness and the mental states associated with this consciousness;
and (4) with regard to their special mode of activity (Vibhasa, TD 27,
p- 730a29).

The organs of seeing and hearing are predominating influences (1)
with regard to beauty, for the body in which they are missing is not
beautiful (i19); (2) with regard to protection, for by seeing and
hearing, a person avoids that which would destroy him; (3) with
regard to the production of the seeing and hearing consciousnesses,
and of the mental states associated with them; and (4) with regard to
their special activities, i.e., seeing visible things and hearing sounds.

The organs of smell, taste, and sensation are predominating
influences (1) with regard to beauty, as above; (2) with regard to
protection, through the consumption of solid foods (kevadikarahara,
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iii.39); (3) with regard to the production of their three conscious-
nesses; and (4) with regard to their special activities, i.e., perceiving
smells, tasting tastes, and touching tangibles.

Ib. Four predominate with regard to two things;

ii. Four #ndréyas, namely the two sexual organs, the vital organ, and
the mental organ are each a predominating influence with regard to
two things (Vibhasa, TD 27, p. 731b12; see also b23, b5).

1. The sexual organs are the predominating influence (1) with
regard to the distribution of living beings: it is by reason of these two
that living beings form the categories of male and female; and (2) with
regard to the differentiation of living beings: by reason of these two
organs, there are, among the sexes, differences of physical form, voice,
and manner of being.3

Some other masters* do not admit this explanation. In fact there
are sexual differences among the gods of Rupadhatu who, however, do
not possess sexual organs (i.30), and their distribution into sexes
results from these differences. Thus, if the sexual organs are the
predominating influences from two points of view, they are the
predominating influences with regard to defilement and purification:
in fact, the three types of eunuchs and bisexual beings are alien (1)
to the dhbarmas of defilement, lack of discipline (iv.13b), mortal
transgression (iv.103), the cutting off of the roots of good (iv.80); and
(2) to the dharmas of purification, discipline (iv.13b), acquisition of the
fruits (vi.51), and detachment (vaéragya, vi45c) (see ii.19c-d).

2. The vital organ is the predominating influence (1) with regard
to the “joining” of the nskiyasabhiga (ii4la), ie., that which concerns
the arising of an existing thing; and (2) with regard to “maintaining”
this nékayasabbaga, ie., that which concerns the prolongation of an
existing thing from its arising to its extinction.

3. The mental organ is predominate (1) with regard to rebirth, as
the Satra explains, “Then there is produced among the Gandharvas,
beings in the intermediate existence, one or the other of two minds, a
mind of desire or a mind of hatred . . .” (iii.15); (2) with regard to
domination: the world and the dharmas submit to the mind. As the
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stanza says: “The world is lead by the mind, conducted by the mind:
(all dbarmas obey this one dbharma, the mind.)”>

iii. The five indriyas of sensation (ie., the five sensations of
pleasure, displeasure, satisfaction, dissatisfaction, and indifference; ii.7,)
and the eight #ndriyas of faith, (force, memory, absorption and
discernment (ii.24) and the three pure faculties, ii.10)

lc. Five and eight with regard to defilement and to purification.

are, respectively, predominant with regard to defilement and to
purification.

The sensations are predominant with regard to defilement, for the
defilements, lust, etc., attach themselves to the sensations, and take
shelter therein. Faith and the seven other facylties are predominant
with regard to purification, for it is by them that one obtains purity.6

According to other masters (Vibhasa, TD 27, p. 73b6), the
sensations are also predominant with regard to purification, so that the
Sutra says: “swkhitasya cittam samadhiyate,” dubkhopanisacchraddha®
san naiskramyasritah saumanasyidhayah® (“There are, by reason of
visible things, etc., six sensations of satisfaction, six sensations of
dissatisfaction, six sensations of indifference, favorable to nasskramya.”)
Such is the explanation of the Vaibhasikas.

[The Sautrantikas!® criticize this explanation:] (1) the sense
organs, the eyes, etc, are not predominant with regard to the
protection of the person. Here predominance belongs to the con-
sciousnesses, visual consciousness, hearing consciousness, etc.; and it is
after having distinguished that one has avoided anything harmful that
one takes solid food. (2) That which you understand as the “proper
activity of the organ,” namely the seeing of visible things, etc., belongs
to the consciousness (i42) and not to the organ. The explanations
relative to the predominance of the other #ndriyas are equally incorrect.

How then should one understand the predominance of the
ndriyas?

2a-b. By reason of their predominance (1) with regard to the
perception of their special object, (2) with regard to all objects,
six organs.
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That is, by reason of their predominance through their affinity to
the six consciousnesses. The five organs, the first of which is the organ
of sight, are predominant through their affinity to the five sense
consciousnesses, visual consciousness, etc., each one of which distin-
guishes its own object, visible things, etc. The mental organ is
predominant with regard to the mental consciousness which dis-
tinguishes all objects. It is in this way that the six sense organs are
predominant.

But, we might say, the sense objects, visibles, etc, are also
predominant through their affinity to the consciousness, and as a
consequence, should they not also be considered as #ndriyas?

They are not predominant merely by this. “Predominance” means
“predominant power.” The eye is predominant, for (1) it exercises this
predominance with regard to the arising of the consciousness that
knows visible things, being the common cause of all consciousnesses of
visible things, whereas each visible thing merely aids the arising of but
one consciousness; (2) the visual consciousness is clear or obscure,
active or well, accordingly as the eye is active or weak: now visible
things do not exercise a similar influence. The same holds for the other
sense organs and their objects (i45a-b).

2c¢-d. It is by reason of their predominance in masculinity and
femininity that one must distinguish two sexual organs within
the body.

There are two separate sexual organs within the 2zyendriya, or the
organ of touch. These two organs are not distinct from the kgyendriya:
they too cognize tangible things. But there is a part of the kdyendriya
that receives the name of male organ or female organ because this part
exercises predominance over masculinity or femininity. 1! Femininity is
the physical form, the voice, the hearing, and the dispositions proper
to women. The same for masculinity. Since the differences of these two
natures are due to these parts of the body, we know that these two
parts are predominant through their two natures. Hence they consti-
tute sndriyas.

3. It is by reason of their predominance with regard to the
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duration of existence, to defilement, to purification, that one
considers the vital organ, the sensations, and the five the first
of which is faith, as #ndriyas.

1. The vital organ is predominant with regard to the prolongation
of existence from birth to death, but not, [as the Vaibhasikas say,] with
regard to the connection of one existence with another: this connection
depends on the mind.

2. The five sensations are predominant with regard to defilement,
for the Stitra 2 says, “Lust finds its shelter in the sensation of pleasure;
hatred, in the sensation of displeasure; confusion, in the sensation of
indifference.” 3 [On this point the Sautrantikas are in agreement with
the Vaibhasikas.]

3. The five faculties—faith, force, memory, absorption, and
discernment—are predominant with regard to purification, for,
through their power, the defilements are disturbed and the Path is
brought about. 14

4. By reason of their predominance with regard to ascending
acquisitions, with regard to Nirvana, etc., the andjfiatamasiias-
yamindriya, the ajiiendriya, and the ajAiatavindriya, are

likewise. 15

“Likewise,” that is, these three are, likewise, considered as pre-
dominating influences or #ndréyas. These are the three pure indriyas,
which will be defined ii.10a-b.

1. The first is predominant through the acquisition of the second.

The second is predominant through the acquisition of the third.

The third is predominant through the acquisition of Nirvana, or
nirupadhisesanirvapa. For there is no Parinirvana when the mind is
not delivered. 16

2. The word “et cetera” indicates that there is another explanation:

The first is predominant with regard to the extinctions of the
defilements which are abandoned through Seeing the Truths (v.4).

The second, with regard to the extinction of the defilements which
are abandoned through Meditation on the Truths (v.5a).

The third, with regard to blessedness-in-this-life, that is, the
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experience of the satisfaction (priti = saumanasya) and the well-being
(sukba = prasrabdbisukha, viii9b) that comes from deliverance from
the defilements. (See below note 22).

ek

Why are there only twenty-two #ndriyas? If you regard a “pre-
dominating influence” as an sndréya, ignorance and the other parts of
pratityasamutpada (iii.21) would be indrsyas, for these causes (avidya,
etc.) are predominant with regard to their effects (the samskaras, etc.).
In the same way, the voice, hands, feet, the anus, and the penis are
predominant with regard to words, grasping, walking (vibarana=
cankramana), excretion, and pleasure.!’

We would answer that there is no reason to add ignorance, etc., to
the list proclaimed by the Blessed One.

In enumerating the indriyas, the Blessed One took into account the
following characteristics:

5. The support of the mind; that which subdivides, prolongs,
and defiles this support; that which prepares the purification
and which does purify it: these are all the indriyas8

1. The support of the mind consists of the six organs of
consciousness, from the organ of sight to the mental organ. These are
the six internal gyatanas (i.39, iii.22) which are the primary constitu-
ents of a living being.'?

2. This sixfold support is differenciated by reason of the sexual
organs.

3. It lasts for a time by reason of the vital organ.

4. It is defiled by reason of the five sensations.

5. Its purification is prepared by the five moral faculties, faith, etc.

6. It is purified by the three pure faculties.

The dharmas that possess the characteristic of being predominant
with regard to the constitution, the subdivision, etc. of a living being
are considered to be #ndriyas. This characteristic is missing in other
dharmas, in voice, etc.




The Indriyas 159

(Some other masters give a different definition:)

6. Or rather there are fourteen sndrsyas, support of transmigra-
tion, origin, duration, enjoyment of this support; the other
tndriyas have the same function with regard to Nirvana.

The expression “or rather” introduces the explanation of other
masters.

(1-6) The six organs (sada@yatana, iii.22), from the organ of sight to
the mental organ, are the support, the rasson d’etre of samsira.?

(7-8) It is through the sexual organs that the saddyatanas arise.?!

(9) It is through the vital organ that the sad@yatanas last.

(10-14) It is through the five sensations that the sad@yatanas enjoy.

On the other hand:

(15-19) The five faculties,—faith, force, memory, absorption,
discernment,—are the support of Nirvana.

(20) Nirvana is generated, appears for the first time, through the
first pure faculty, andjfiatamajiiasyimindriya.

(21) Nirvana lasts, is developed, through the second pure faculty,
djfiendriya. »

(22) Nirvana is “experienced” by the third pure faculty, gata-
vindriya, for, through this faculty, one experiences the satisfaction and
well-being of deliverance (see above ii4).

~ This determines the number of indriyas, as well as the order in
which the Sutra places them.

ko

The voice, hands, feet, the anus, and the sexual parts are not
indriyas. '

1. The voice is not predominant with respect to words, for words
suppose a certain instruction;?? 2-3. Hands and feet are not pre-
dominant with regard to grasping and walking, for grasping and
walking are simply the hands and feet arising a second moment in
another place and with a new figure (iv.2b-d). On the other hand, we
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see that hands and feet are not indispensable for grasping and walking,
for example with snakes.?? 4. The anus is not predominant with
regard to the expulsion of matter, for heavy things always fall in a
void; further, wind pushes this matter and makes it go out; 5. The
sexual parts are not predominant with regard to pleasure for pleasure
is produced by the sexual organs. 2

If you consider the hands, the feet, etc.,, as indriyas, you must then
place the throat, the teeth, the eyelids, and the joints, whose function it
is to swallow, to chew, to open and close, to fold up and to extend the
bones, among the #ndrsyas. In this way, everything that is a cause,
which exercises its action (purusakara, i1.58) with regard to its effects,
would be an indriya. But we must reserve the name of indriya to
whatever possesses predominance.

etk

We have defined the organs of consciousness and the sexual organs
(1.9-44); the vital organ will be explained with the cittaviprayukias
(ii.35) among which it is placed; the five faculties,—faith, force, etc.,—
being mental states, will be explained with the mental states (ii.24).

We shall examine here the organs of sensation and the pure
faculties which are not found anywhere else.

7a-b. Disagreeable bodily sensation is the #ndréya of pain.?

("Bodily” is “that which relates to the body,”26 that which is
associated with the five sense consciousnesses, visual consciousness,
etc.)"Disagreeable” is that which does harm. Sensation in relation to

the five organs of sense consciousness, and which does harm, is called
dubkbendriya.

7b-c. Agreeable is the #ndriya of pleasure.

“Agreeable” is that which does good, which comforts, is beneficent.
Agreeable bodily sensation is termed sukhendriya.

7c-d. In the Third Dhyina, agreeable mental sensation is also
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an tndrsya of pleasure.

(Mental sensation is the sensation associated with mental con-
sciousness.) Agreeable mental sensation of the Third Dhyana is also
called sukhendriya, an indriya of pleasure. This name, moreover, is
reserved for agreeable bodily sensation; but in the Third Dhyana,
bodily sensation is absent because the five sense consciousnesses are
not there. Then, when one speaks of the szkha or pleasure of the
Third Dhyana, one means agreeable mental sensation (see vii.9).

8a. Moreover, it is satisfaction.

“Moreover,” that is, in the stages below the Third Dhyana, in
Kamadhatu and in the first two Dhyanas, agreeable mental sensation
is satisfaction or the #ndriya of satisfaction.

[Agreeable mental sensation is absent above the Third Dhyana.]

In the Third Dhyana, agreeable mental sensation is calm and
tranquil, because the ascetic, in this Dhyana, is detached from joy:
hence it is pleasure and not satisfaction.?’

[Below the Third Dhyana, agreeable mental sensation is gross and
agitated, because, in the stages below the Third Dhyana, the ascetic is
not detached from joy: hence it is “satisfaction.”] Joy, [which has a
joyous exaltation for its characteristic,] is not distinct from satisfaction.

8b-c. Disagreeable mental sensation is dissatisfaction.

(Sensation associated with mental consciousness and which harms
is dissatisfaction or the #driya of dissatisfaction.)

8c. Intermediate bodily or mental sensation is equanimity.

Intermediate sensation, which neither comforts nor harms, is the
sensation “neither-pain-nor-pleasure.” This is what is termed the
sensation or #zdriya of equanimity.

Is this sensation bodily or mental?

8d. It is both.

(Either bodily or mental, intermediate sensation is a sensation of
equanimity.) The sensation of equanimity presents then a double



162 Chapter Two

characteristic; consequently it constitutes only one #drsya, because
there is no vikalpana here.

8e. For it has no vikalpana.

1. There is no vékalpana, or intellectual operation. Either bodily or
mental, the sensation of equanimity is equally free from any intellec-
tual element (vikalpa=abhinirgpanavikalpa, 1.33). As a general rule,?8
agreeable or disagreeable mental sensation proceeds from a concept,
from the concept of “dear” or “hateful,” etc. Contrarily, bodily
sensation is produced from an external object independent of psycho-
logical states: Arhats do not have sympathies and antipathies, they do
not conceive of the idea of dear or the idea of hateful, and yet they are
subject nevertheless to physical pain and pleasure. Then we should
distinguish #ndriyas relative to agreeable and disagreeable sensations
accordingly as these sensation are bodily or mental.

But the sensation of equanimity is produced spontaneously,?
exactly like a physical sensation; it is produced in a person who does
not form any concept: hence we recognize that there is but one #ndriya
for the two sensations of bodily and mental indifference.

2. There is no vikalpana or difference. Accordingly as the agreeable
or disagreeable sensations are bodily or mental, they do good or harm
according to a mode of operation that is special to them, and they are
not felt in the same way. The sensation of equanimity creates neither
good or harm; it is not differenciated; mental or physical, it is felt in
the same way.

9a-b. Nine #ndriyas, in the Paths of Seeing, of Meditation and
of the Asaiksa, constitute three indriyas.

The mental organ, the sensation of pleasure, the sensation of
satisfaction, the sensation of equanimity, and faith, force, memory,
absorption and discernment constitute the andgjiiatamajiisyamindriya
for the saint who is on the Path of Seeing; gj#endriya for the saint who
is on the Path of Meditation on the Truths; and gj#Z@tavindriya for the
saint who is on the path of the Asaiksa (i.e., the Arhat).3°

On the Path of Seeing,?! the saint is engaged in knowing that
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which he does not know (andgjiiatam ajfiatum pravrita), namely the
Four Truths: he thinks “I will know.” His ##dréya is then called the
andjfiatamagrasyamindriya.»

On the Path of Meditation on the Truths, 33 the saint does not have
anything new to know, he is a wise one or 4j#a. But in order to cut off
the defilements which remain in him, he newly knows and often
repeats the Truths that he already knows. His #ndriya is called the
Gffiendriya, the indriya of the wise one, or the wise indriya.

On the Path of the Asaiksa, the ascetic becomes conscious that he
knows: he obtains the knowledge (4va=avagama)3* that the Truths are
known (@j7iatam its). Possessing @jfidta-ava, he is an gfidtavin, and his
tndriya is called the giatavindriya.

Or rather, the saint who is an g#atavin is one who has for his
characteristics or habit knowing that the Truth is known: in fact, when
the saint has obtained ksayajiiana and anutpadajiiana (vi.70), he knows
in truth, “Pain is known; I have nothing more to know” and the rest. 3’

dkok

We have explained the specific characteristics of the indriyas. We
must explain their different natures: are they pure (9b-d), from
retribution (10-11b), good (lic-d)? To what sphere do they belong (12)?
How are they abandoned (13)?

sekk

How many are impure? How many are pure?
9b. Three are clean;

i. The last three #ndriyas are exclusively clean or pure. Stain (mala)
and vice (@srava) are synonyms.>36

9c. The material organs, the vital organ and the two painful
sensations are impure;

The material organs are seven in number: the five organs, of
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seeing, etc., plus the two sexual organs, for all these seven organs are
included in r#@paskandha. Together with the vital organ, the sensation
of pain, and the sensation of dissatisfaction, ten #ndriyas in all are
exclusively impure.

9d. Nine are of two types.

The mental organ, the sensation of pleasure, the sensation of
satisfaction, the sensation of equanimity, and the five moral faculties
(faith, force, etc.) are nine indréyas that can be either pure or impure.

il. According to other masters3’ (Vibhasa, TD 27, p. 7¢3), the five
moral faculties are solely pure, for the Blessed One said: “Whosoever is
completely lacking, to whatever degree, any of these five #mdréyas, faith,
etc., I declare him to be a person outside, one who belongs to the class
of Prthagjanas.”?® Hence anyone who possesses them, to whatever
degree, is an Aryan; hence they are pure.

This text is not proof, for the Blessed One is speaking here of a
person in whom the five pure moral faculties are absent. In fact, in the
passage that precedes the quotation in question, the Blessed One
defines the Aryapudgalas with reference to the five moral faculties.
Hence he is referring to only the five moral faculties belonging to the
Aryans, that is, pure. Whosoever is lacking them is evidently a
Prthagjana.

Or rather, if this passage speaks of moral faculties in general, we
would remark that there are two types of Prthagjana (Vibhasa, TD 27,
p. 8b3): those outside, and those inside; the first have cut off the roots
of good (iv.79), whereas the second have not cut them off. It is with
reference to the first that the Blessed One said: “I declare him to be a
person outside, one who belongs to the class of Prthagjanas.” 40

On the other hand, according to the Siitra, even before setting into
motion the Wheel of the Dharma (vi54), there were in the world
persons of sharp, medium, and weak faculties.! Hence the moral
faculties of faith, etc., are not necessarily and exclusively pure.

Finally, the Blessed One said: “If I do not know truly the origin, the
disappearance, the advantages, the disadvantages, the escape of the five
faculties of faith, force, etc., I shall not be liberated, gone out,
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disassociated, delivered from the world of gods, Maras, and Brahmas,
of a world wherein there are Brahmins and monks; I shall not reside
with a mind free from error . . .”42 Now a similar description does not
apply to pure dharmas, which are free from advantages, from
disadvantages, and from escape.

Hence the moral faculties of faith, force, etc., can be either pure or
impure.

etk

Among the #ndriyas, how many are retribution (vipaka, ii.57c-d),
and how many are not retribution? 43

10a. The vital organ is always retribution.

(Only the vital organ (ii.45a-b) is always retribution.)

i. [Objection.] The vital energies (ayuhsamskaras, see below) that a
Bhiksu Arhat stabilizes or increases, are evidently the vital organ. Of
what action is the vital organ thus stabilized or prolonged the
retribution?

The Miilasastra (the Jiianaprasthana, TD 26, p. 981al2) says:
“How does a Bhiksu stabilize the vital energies? An Arhat in
possession of supernormal power (rddbiman-praptabhijiiah, vii42), in
possession of the mastery of mind, ie., one who is asamayavimukta
(vi.56, 64), gives, either to the Sarigha or to a person, things useful to
life, clothing, pots, etc.: after having given these things, he applies this
thought to his life;%5 he then enters into the Fourth or prantakotika
Dhyana (vii4l); coming out of the absorption, he produces the
thought and pronounces the words: ‘May this action which should
produce a retribution-in-joy be transformed and produce a retribution-
in-life!” Then the action (the gift and the absorption) which should
produce a retribution-in-joy produces a retribution-in-life.”

According to other masters, the prolonged life of an Arhat is the
result of the retribution of a previous action. According to them, there
is a remnant of the result of retribution-in-life which should have
ripened in a previous life, but which was interrupted by death before
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its time (ii.45). And it is the force of the absorption of the Fourth
Dhyana that attracts this remnant and makes this remnant ripen now.

[The Mlasistra continues] “How does a Bhiksu cast off the vital
energies? An Arhat in possession of supernormal powers . . . enters
into the Fourth Dhyana ... ; coming out of this absorption, he
produces the thought and pronounces these words: ‘May the action
that should produce a retribution-in-life be transformed and produce a
retribution-in-joy!”” Then the action that should produce a retribution-
in-life produces a retribution-in-joy.”

The Bhadanta Ghosaka said: By the force of the pramtakotika
Dhyana that this Arhat produced, the primary elements of Ripadhatu
are attracted and introduced into his body. These primary elements are
favorable to, or contrary to, the vital energies. It is in this manner that
the Arhat prologues or casts off his life.

Along with the Sautrantikas, we say that the Arhats, through their
mastery in absorption, cause the projection of the constitutive primary
elements of the organs for a certain period of duration, a projection
due to previous actions, to cease; inversely, they produce a new
projection, born of absorption. Thus the vital organ, in the case of the
prolonged life of an Arhat, is not retribution. But in other cases, it is
retribution.

ii. One question gives rise to another.

1. Why does the Arhat prologue his vital energ1es7 For two
reasons: with a view to the good of others, and with a view to the
longer duration of the Dharma. ¢ He sees that his life is going to end;
he sees that others are incapable of assuring these two ends.

2. Why does the Arhat cast off his vital energies?

For two reasons: he sees that his dwelling in this world has only a
small utility for the good of others, and so sees himself tormented by
sickness, etc.4” As the stanza says:

“If the religious life has been well practiced, and the Way well
cultivated, at the end of his life, he is happy, as at the
disappearance of sickness.”

3. Who, and in what place, extends or casts off his life?
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In the three Dvipas (iii.53), male or female, a asamayavimuk:a
Arhat who possesses pranmtakotika Dhyana (vi56, 64): in fact, he
possesses the mastery of absorption and he is free from the
defilements. 48

4. According to the Sutra, the Blessed One, after having extended
the sivita samiskéras, casts off the samskaras of ayus*

One asks 1.) what difference is there between the samiskaras of
jvita and of Gyus; and 2.) what is the meaning of the plural “the
samskaras?” >

On the first point: !

a. According to certain masters, there is no difference. In fact, the
Milasastra (the Jizanaprasthana, TD 26,p. 993b2; see the Prakarana-
pada TD 26, p. 694a23; see also the Vibhasa, TD 27, p. 732b27) says:
“What is the vital organ? It is the gyus in the Three Dhatus.”

b. According to others 32 the expression gyuh-samskaras designates
life which is the result of actions in a previous life; the expression
J#vita-samskaras designates life which is the result of actions in this life
(gifts to the Sarigha, etc.).

¢. According to other masters,” the Gyuh-samiskairas are that by
which existence lasts; the jwita-samskaras are that by which life is
prolonged for a little while.

On the second point:

a. The Satra uses the plural because the Saint extends or casts off
many samskéaras. There is no advantage, in fact, in extending a
moment, or in casting off a moment: it is only by means of a series of
moments that the Saint can procure the good of others; on the other
hand, a moment cannot be a cause of suffering.

b. According to another opinion, the plural condemns the teaching
according to which the j#ita or the gyus is an entity susceptible of
duration. >4

c. According to another opinion,> the plural condemns the
teaching of the Sarvastivadins that see an entity or dbarma in the jivita
and gyus. The terms fivita and dyus designate a number of samskaras
existing simultaneously and belonging either to four or five skandhbas
according to their sphere of existence. If it were otherwise, the Satra
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would not use the expression “the jwita-skandhas;’ it would say “The
Blessed One extends some jivstas, and casts off some gyus.”

5. Why does the Blessed One cast off [death] and extend [life]?

With the aim of showing that he possesses mastery over death, he
casts off death; with the aim of showing that he possesses mastery
over life, he extends it. He extends it for a period of three months, no
more, no less; after three months, there is nothing more to do for his
followers, after his task is well achieved, for, short of three months, he
would leave his task unachieved.>¢

Or rather,’” with the aim of realizing this vow: “Any Bhiksu who
has well cultivated the four supernormal powers (rddbipada, vi.69b),
can live, if he so desires, a £a/pa or more.” 8

The Vaibhasikas*® say: “The Blessed One casts off or extends with
the aim of showing that he triumphs over the Mara who is the
skandhbas, and over the Mara who is death. In the first watch of the
night, under the Bodhi Tree, he has already triumphed over the Mara
who is a demon, and, in the third watch, over the Mira who is the
defilements (Ekottarika, TD 2, p. 760b17 and following).” &

10a-b. Twelve are of two types.
Which twelve?
10b-c. With the exception of the last eight and dissatisfaction.

With the exception of the vital organ, which is always retribution,
and of the nine that will be mentioned below (10b-c) which are never
retribution, the remaining twelve are of two types, sometimes retribu-
tion, and sometimes non-retribution. This refers to the seven material
organs, to the mental organ and to the four sensations, the sensation of
dissatisfaction being excluded.

1. The seven material organs (organ of seeing, . . . male organ) are
not retribution to the extent that they arise from accumulation
(anpacayika, 1.37). In other cases, they are retribution.

2. The mental organ and the four organs of sensation are not
retribution 1.) when they are good or soiled, for whatever is retribution
is morally neutral (avyikrta,ii.57); 2.) when, still being neutral, they
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are, according to their type,S' either asryapathika, Satlpasthinika, or
nairmantka (ii.72). In other cases, they are retribution.

3. The last eight, faith, etc., the ana]natama]nafyammdmya, etc., are
good and consequently are not retribution.

4. But, we would say; how can one affirm that dissatisfaction is
never retribution? In fact, the Sutra says, “There is an action liable to
result in satisfaction, there is an action liable to result in dissatisfaction,
and there is an action liable to result in a sensation of equanimity.” 62

[According to the Vaibhasikas,] the expression daurmanasya-
vedaniya should be understood not as “an action that should be
experienced, resulting in a sensation of dissatisfaction,” but rather as
“an action with which a sensation of dissatisfaction is associated.” In
fact, the Satra says that contact is sukha-vedaniya: now pleasure
(sukha) is not the retribution of contact.5®> From all evidence, s#&ha-
vendaniya contact is contact with which a sensation of pleasure is
associated. Hence daurmanasya-vedantya action is action with which a
sensation of dissatisfaction is associated.

[We would answer:] You should explain the expressions sauma-
nasya-vedaniya and upeksa-vedaniya as you explain the expression
daurmanasya-vendaniya, since the three expressions figure in the same
context in the Satra. It follows that a saxrmanasya-vedaniya action is
an action “with which the sensation of satisfaction is associated,” not
an action “liable to retribution in satisfaction;” and it follows that as a
consequence, the sensation of satisfaction is not retribution.

[The Vaibhasikas:] We see no problem in explaining the expres-
sion saurmanasya-vedaniya either as “liable to retribution in satis-
faction” or as “that with which satisfaction is associated.” But the
second explanation of vedantya is only valid for the expression
daurmanasya-vedaniya. It refers to an action with which dissatisfaction
is associated.

[We answer:] One could admit your interpretation of the Sutra if
there were no other issue, that is, if it had been rationally established
that dissatisfaction is not retribution.

[The Vaibhasikas:] Dissatisfaction is produced by the imagination,
when one thinks of something that he fears; he is assuaged in the same
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way: when he thinks of something that he desires. Now such is not the
case with retribution.

[But, we would say,] this is the case for satisfaction which will
consequently not be retribution.

[The Vaibhasikas:] If, as you maintain, dissatisfaction is retribution,
when a person has committed a serious transgression and then
experiences, with regard to it, dissatisfaction and remorse (kawkrtya,
ii.29d), one could say that the transgression has already brought forth a
ripened result—which is inadmissible (ii.56a).

But you admit that satisfaction is retribution, and we would reason
as you have just done: when a person has accomplished a meritorious
action and thereby experiences satisfaction, then this action immedi-
ately brings forth a result of retribution.

[The Vaibhasikas:] Persons detached from desire do not possess
the indriya of dissatisfaction;% now, they possess the #driyas which
are retribution, the organ of seeing, etc.; hence the sndriya of
dissatisfaction is not retribution.

[But, we would say,] how could such detached persons possess a
satisfaction which would be retribution by it nature? Without doubt,
they possess a satisfaction that arises from absorption, but this
satisfaction is good, and it is then not retribution. They do not possess
any other.®

The fact is that persons so detached possess the #ndriya of
satisfaction, which can be the nature of this #ndriya, whether it be
retribution or not, whereas dissatisfaction is never produced among
them. Hence, the Vaibhasikas conclude, the #ndriya of dissatisfaction is
not retribution. -

5. Eight éndréyas,—the five organs of sense consciousness, the vital
organ, and the sexual organs,—are, in a good rebirth, the retribution of
good action; in a bad rebirth, they are the retribution of bad action.

The mental organ, in a good rebirth or in a bad rebirth, is
retribution for good action or for bad action.

The sensations of pleasure, of satisfaction, and of equanimity are
retribution for good actions.

The sensation of dislike is the retribution for a bad action. 6
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The material organs, in a good rebirth, are, we say, retribution for
good actions. To an androgyne, in a good rebirth, both organs are the
retribution for good action, but the quality of being an androgyne is
obtained through bad action. ¢’

Hokok

Among the twenty-two #ndriyas, how many “have retribution?”
How many are “without retribution?”

10a. Only one (ie., dissatisfaction) has retribution;

1. Dissatisfaction always has retribution, for, on the one hand, it is
never neutral, being the result of a concept (vikalpavisesa: the idea of a
thing liked, or of a thing hated, etc., ii.8c); but, on the other hand, it is
never pure, never being produced in a state of absorption.

10b. Ten (namely, the mental organ, the four sensations—with
the exception of dissatisfaction—, and faith and its following)
are twofold (i.e., admit of retribution, as well as being without
retribution).

2. The first eight indriyas (organ of sight, etc; vital organ, sexual
organs) never have retribution, because they are neutral; the last three
(andjiiatamajiiasyamindriya, etc.) never have retribution, because they
are pure (andsrava, iv.80).

lla-b. The mental organ (the four sensations, with the excep-
tion of dissatisfaction), and faith and its following;

3. As for the ten remaining #ndriyas:

The mental organ, the sensations of pleasure, satisfaction, and
indifference, have retribution when they are bad or good-impure; they
are without retribution when they are neutral or pure.

Hakok

Among the twenty-two #ndriyas, how many are good, how many
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are bad, and how many are neutral?
11c. Eight are good;®

Eight, faith, etc., the anajfiatamajiiasyamindriya, etc., are only good.
good.

11d. Dissatisfaction is of two types;
Dissatisfaction is good or bad (ii.28).

1le. The mental organ, and the sensations,—with the excep-
tion of dissatisfaction,—are of three types.

The mental organ and the four sensations are good, bad, or neutral.
11£. The others, of one type.

The organ of sight, etc., the vital organ, and the sexual organs are
neutral.

kkk

Among the twenty-two zndriyas, how many belong to each of the
three spheres of existence?

12. The pure indriyas are absent from Kamadhatu;

1. All of the sndriyas are in the sphere of Kamadhatu, with the
exception of the last three, the immaculate or pure #ndrsyas: these are
not connected with the spheres of existence, rather, they transcend the
spheres of existence. Thus nineteen #ndriyas, excluding the last three,
are in the sphere of Kamadhatu.

12b-c. The sexual organs and the two disagreeable sensations
are absent from Rapadhatu.

2. Excluding furthermore the two sexual organs and the two
disagreeable sensations, the sensation of suffering and dissatisfaction,
there are fifteen #ndriyas remaining in Rapadhatu that are common to
the first two spheres of existence (viii.12a-b).
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(a) The sexual organs are absent from Rapadhatu 1.) because the
- beings who are born in this sphere have abandoned the desire for
sexual union, and 2.) because these organs are ugly (i.30b-d).

Nevertheless the Satra says: “That a female being is Brahma—
such does not happen, that is impossible. That a male being is
Brahma—such happens, that is possible.” 70 It appears that this Satra
would pose difficulties.

No. Beings of Riipadhatu are males without possessing the male
organ. They possess the other aspects of masculinity that one sees
among the males of Kamadhatu, namely bodily form, sound of the
voice, etc. (ii.2c-d).

(b). The sensation of suffering (dwhkha, physical suffering) is
absent from Rapadhatu (1) because of the “fluidity” or transparency of
the body, from whence there is absence of pain produced by hurt; and
(2) because of the absence of bad actions liable to retribution, from
whence the absence of suffering “arisen from retribution.”

(c). The sensation of dissatisfaction is absent (1) because beings in
Rupadhatu are penetrated by calm; and (2) because all causes of
irritation are absent.”!

12d. And all the material organs and the two agreeable
sensations are absent from Artipyadhatu.

3. Excluding furthermore the material organs (eyes, etc, vii.3c), and
the sensations of pleasure and satisfaction, there remains in Ariipya-
dhatu the mental organ, the vital organ, the sensation of equanimity,
and faith and its following (i.31).

skkok

Among the twenty-two indriyas, how many are abandoned through
Seeing the Truths? How many through Meditation? How many are
not abandoned?

13a. The mental organ and three sensations belong to three
categories; 2



174 Chaprer Two

1. The mental organ, the sensations of pleasure, satisfaction and
equanimity, are of three types.

13b. Dissatisfaction is abandoned (through Seeing and
Meditation);
2. Dissatisfaction is abandoned through Seeing and through
Meditation, for, never being pure, it is always an object of abandoning.
13¢. Nine are abandoned through Meditation alone;

3. Nine #ndriyas, namely the five sense organs and the two sexual
organs, the vital organ, and the sensation of dissatisfaction, are only of
the class “abandoned through Mediation,” for (1) the first eight are not
soiled; (2) the ninth does not arise from the mind (asasthaja, 1.40);
and (3) all are always impure.

13d. Five are either abandoned through Meditation or are not
abandoned;

4. The five indriyas, the first of which is faith, (1) are not soiled,
and hence are not abandoned through Seeing; (2) being able to be
pure, they are able to be “not the object of abandoning.”

13e. Three are not abandoned.

5. The last three (anajitamajiidsyammdriya etc.) are not aban-
doned, (1) because they are pure, and (2) dbarmas without defects are
not to be rejected.

skokk

How many sndriyas, having retribution for their nature, do beings
in the different spheres of existence possess from their origins?

14a. In the Kamas, beings possess from their origins two
tndriyas that are from retribution,”

The organ of touch and the vital organ.

14b. With the exception of apparitional beings.
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1. In Kamadhatu, beings that are born from a womb, from eggs,
and from perspiration (iii.8) possess from their origin, ie., from their
conception, two indriyas which are from retribution, namely the organ
of touch and the vital organ. It is only gradually that the other indriyas
appear among them.

Why is not the mental organ and the sensation of equanimity
counted herein?

Because, at conception, both of these are always soiled; hence they
are not from retribution, they are not retribution (iii.38).

How many do apparitional beings possess?

14c. Some possess six;

2. (Apparitional beings, iii.9, possess six, seven or eight indriyas.)
Beings without sex, namely beings at the beginning of the cosmic age
(ii1.98), possess six: the five organs of sense consciousness, plus the
vital organ.

14d. Or seven.
Beings with sex possess seven #ndriyas, like the gods.
14e. Or eight

Bisexual beings possess eight sndriyas. But can apparitional beings
be bisexual? Yes, in bad rebirths.

14f. In Rupadhatuy, six;

Kamadhitu is called “the Kamas,” because of the primary role that
belongs, in this sphere, to the &dmagunas or objects of desire
(i.22b-d). Rapadhatu is called “the Riipas,” because of the primary role
of the r#pas.” The Satra employs this manner of speaking: “These
calm deliverances, beyond the r@pas . . .”7

3. In Rupadhatu, beings, from their origins, possess six #ndriyas
which are from retribution, like apparitional beings without sex in
Kamadhatu.

14d. Above, one.
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4. “Above” means in Aripyadhatu. This sphere of existence is not
situated above Rupadhatu (iii.3); but it is said to be above it because it
is superior to Rupadhatu from the point of view of absorption: the
absorptions of Ariipyadhatu are cultivated after those of Ripadhatu;
and because it outweights it from the point of view of its mode of
existence, from the point of view of the duration of its existence.

In this sphere of existence, beings initially possess one #ndriya
which is of retribution, the vital organ.

sekeok

We have explained how many s#driyas, of the nature of retribution,
are obtained at conception. Now how many #ndrsyas perish at death?

15a. In Aripyadhatu, dying destroys the vital organ, the mental
organ, and the sensation of indifference; in Rapadhatu, it
destroys eight indriyas;

In Ripadhatu one must add the five organs of sense consciousness,
the organ of sight, etc. In fact, apparitionai beings are born and die
with all their organs.

15b.In Kamadhatu, ten, nine, eight;

In Kamadhatu, death takes place either at one stroke or gradually.
In the first case, eight, nine or ten #ndriyas die, accordingly as the being
is without sex, with sex, or bisexual

16a. Or four when death is gradual.

In the second case four #ndriyas die lastly and together; the organ
of touch, the vital organ, the mental organ and the organ of
indifference. These four #ndriyas die at the same time.

The preceding concerns the case where the mind of the dying
person is soiled or not-soiled-neutral.

16b. In the case of a good death, add all five indriyas.?

If ones mind is good, one should, in the three spheres of existence,
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add the five moral faculties, faith, etc.”
A being in Arupadhatu, at death, abandons at the last moment the
three indriyas named in the Karika.

kokk

In the Teaching of the Indriyas’® all of the characteristics of the
indriyas are examined, both their natures and their operations. We ask
then how many #ndriyas come into play in the acquisition of the results
of the religious life (Srémanyaphala, vi.52).

16¢. One obtains the two highest results through nine #ndriyas,

The highest results are the results of Srotaapanna and Arhat, for
these two results are the first and last. The intermediary fruits are
found between the the first and the last.

1. The result of Srotaapanna (vi.35¢c) is obtained through nine
tndriyas: the mental organ, equanimity,’” and the five moral faculties,
faith, etc.; anajfiatamajiiasyamindriya and ajiiendrsya (ii.10a-b).80

Anaggiiatamagiiasyamindriya constitutes dnantaryamarga (vi30c),
and #a constitutes vimuktimarga:®! it is through these two #mdriyas
that one obtains the result of Srotaapanna, for the first encourages the
possession of disjunction from the defilements (visarmyoga, ii.55d |,
vi.52); the second supports and makes firm this possession. 82

2. The result of Arhat (vi45) is obtained through nine indriyas: the
mental organ, either satisfaction, pleasure or indifference, the five
moral faculties, gjftendriya and ajfiatavindriya.

Here gjflendriya constitutes anantaryamarga, and djiiatavindriya
constitutes vimuktimarga.s?

16d. The two intermediary results through seven, eight or nine.

3. The result of Sakrdagamin (vi36) is obtained either by an
anupiirvaka (vi33a)—an ascetic who, before pursuing the acquisition
of the result of Sakrdagamin, has obtained the result of Srotaapanna;
or by a bhayovitariga (vi.29c-d)—an ascetic who, before entering into
the pure path, ie., into the comprehension of the Truths, has freed
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himself through the impure, worldly path, from the first six categories
of defilements of Kamadhatu: consequently, when he has achieved the
Path of Seeing the Truths, he becomes a Sakrdagamin without having
been a Srotaapanna first. 3

The anupiirvaka—a Srotaipanna—obtains the result of Sakrda-
gamin either through a worldly path, which does not admit of
Meditation on the Truths, or through the Pure Path. In the first case,
he possesses seven indriyas: the mental organ, indifference, and the
five moral faculties; in the second case, eight sndriyas: the same plus
ajfiendriya.

The bhayovitaraga—who is a Prthagjana—obtains the result of
Sakrdagamin by means of nine indriyas. He realizes the compre-
hension of the Truths; he then realizes andgjfiatamajiiasyamindriya and
djfiendriya, as in the acquisition of the result of Srotaapanna.

4. The result of Anagamin is obtained either by an anupirvaka—
the ascetic who has already obtained the previous results,—or by a
vitariga—the ascetic who, without having entered into the Pure Path,
has freed himself from the nine categories of defilements of Kama-
dhatu, or from the defilements of the higher stages, up to and
including Akirhcanyayatana.

The anupiirvaka obtains the result of Anagamin through seven or
eight #ndriyas, according to whether he uses the worldly path or the
Pure Path, as the above anupirvaka obtains the result of Sakrdagamin.

The vitariga obtains the result of Anagamin through the com-
prehension of the truths, through nine #zdrsyas, as the above bhayovi-
tardga obtains the result of Sakrdagamin.

These general definitions call for more precision.

1. The v#taraga obtains the result of Anagamin by “understanding
the Truths.” In order to understand the Truths, he places himself either
in an absorption of the Third Dhyana, an absorption of eithér the First
or the Second Dhyina, an absorption of andgamya or dhyanantara, or
of the Fourth Dhyana: according to the case, his indriya of sensation is
the indriya of pleasure, satisfaction, or equanimity.

Contrarily, the bh#yovitariga always obtains the result of
Sakrdagamin with the #ndriya of indifference.
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2. The anupiirvaka who seeks for the result of Anagamin within
the absorption of andgamya, can, when his moral faculties are strong,
depart at the last moment (the ninth vimuktimarga) of the anigamya
and enter into the First or Second Dhyana.

When he expels the defilements through the worldly path, it is
then through eight, and not seven #ndrsyas, that he obtains the result:
in fact, the andgamya to which the next to last moment (ninth
anantaryamarga) belongs, admits of the sensation of equanimity, and
the First or Second Dhyana, within which the last moment takes place,
admits of the sensation of satisfaction. Disjunction from the defile-
ments results then from equanimity and from satisfaction; in this same
way we have seen that disjunction, in the case of the Srotaapanna,
results from ajiasyamindriya and giiendriya.

When he expels the defilements through the pure path, that is,
through Meditation on the Truths, one must add the gjZendriya as a
ninth indriya. Anantaryamarga and vimuktimarga are both two
ajfiendriyas.®

ok

We read in the Mulasastra (Jzanaprasthana, TD 26, p. 994cl):
“Through how many #ndriyas is the quality of Arhat obtained? By
eleven.”

In fact, the quality of Arhat is obtained, as we have said, through
nine #ndriyas. The Sastra answers, “By eleven,” for it does not speak
with reference to the acquisition of the quality of Arhat, but with
respect to the person who acquires this quality.

17a-b. It is said that the quality of Arhat is obtained through
eleven indriyas, because a determined person can so obtain
them.

A saint can fall many times from the quality of Arhat (vi.58) and
reobtain it by means of diverse absorptions, sometimes with the
tndriyas of pleasure (Third Dhyana), sometimes with that of satisfac-
tion (First and Second Dhyana), or sometimes with that of equanimity
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(andgamya, etc.). But the three indriyas never coexist.

But, one would say, why does the Siitra not speak from this same
point of view when it speaks of the quality of Anagamin?

The case is different. It does not hold that the saint, fallen from the
result of Anagamin, gains it again by means of the #ndriya of
pleasure. 86 On the other hand, the v#araga, the person detached from
all the defilements of Kamadhatu, and who has obtained the result of
Anagamin cannot fall from this result, because his detachment is
obtained through two paths: it is produced through the worldly path
and confirmed through the Pure Path.

Kokk

How many sndriyas does the person possess who possesses such
indriyas?

17¢-d. He who possesses the mental organ or the vital organ or
the organ of equanimity necessarily possesses three #ndriyas.

He who possesses one of these three organs necessarily possesses
the other two: when one of them is absent, the other two are also
absent.

The possession of the other #ndriyas is not so determined. He who
possesses these three organs may or may not possess the others.

1. A being born in Ariipyadhatu does not possess the organs of
seeing, hearing, smelling, or taste. A being in Kamadhatu does not
possess these organs when he has not yet acquired them (beginning of
embryonic life) or when he has lost them (through blindness, etc., or
through gradual death).

2. A being born in Ariipyadhatu does not posses the organ of
touch.

3. A being born in Ariipyadhatu or Riipadhatu does not possess the
female organ. A being born in Kamadhatu cannot possess it when he
had not acquired it or when he has lost it. The same for the male
organ.

4. A Prthagjana® born in the Fourth Dhyana, in the Second
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Dhyana,®® or in the Ariipyas, does not possess the organ of pleasure.

5. A Prthagjana born in the Fourth Dhyana, in the Third Dhyana,
or in the Aripyas, does not possess the organ of satisfaction.

6.A being born in Riipadhatu or in Aripyadhitu does not possess
the organ of displeasure.

7. A detached person does not possess the organ of dissatisfaction.

8. A person who has cut off the roots of good (iv.79) does not
possess the five moral faculties, faith, etc.

9. Neither a Prthagjana nor a Saint in possession of a result
possesses andjiiatamajiasyimindriya.

10. The Prthagjana, the Saint who is in the Path of the Seeing the
Truths (vi.31a-b) and the Arhat do not possess gfzendriya.

11. The Prthagjana and the Saiksas do not possess dfiatavindriya.

This enumeration permits us to establish those indriyas possessed
by those categories of non-specified beings.

18a. He who possesses the organ of pleasure or the organ of
touch certainly possesses four organs.

He who possesses the organ of pleasure also possesses the vital
organ, the mental organ, and the organ of equanimity. He who
possesses the organ of touch does possesses these same three indriyas.

18b. He who possesses one of the organs of sense conscious-
ness necessarily possesses five organs.

He who possesses the organ of sight also possesses the vital organ,
the mental organ, the organ of indifference and the organ of touch.
The same for him who possesses the organ of hearing, etc.

18c¢. The same for him who possesses the organ of satisfaction.

He who possesses the organ of satisfaction also possesses the vital
organ, the mental organ, the organ of equanimity and the organ of
pleasure.

But, one would ask,® what sort of organ of pleasure can a being
possess who is born in the heaven of the Second Dhyana and who does
not therein cultivate the absorption of the Third Dhyana?
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He possesses the organ of defiled pleasure of the Third Dhyana.

18. He who possesses the organ of displeasure certainly
possesses seven organs.

This being evidently belongs to Kamadhatu since he possesses the
organ of displeasure. He necessarily possesses the vital organ, the
mental organ, the organ of touch and four organs of sensation: the
organ of dissatisfaction is not in him when he is detached.

18d-19a. Whoever possesses the female organ, etc., necessarily
possesses eight organs.

One should understand: Whoever possesses the female organ, or
the male organ, or the organ of dissatisfaction, or one of the moral
faculties,—faith, force, memory, absorption, and discernment.

He who possesses a sexual organ necessarily possesses, in addition
to this organ, seven organs, which have been specified in 18¢-d, for this
being evidently belongs to Kamadhatu.

He who possesses the organ of dissatisfaction necessarily pos-
sesses, in addition to this organ, these same seven organs.

He who possesses one of the moral faculties can be born in any of
the three spheres of existence; he necessarily possesses the five moral
faculties, which are seen together, plus the vital organ, the mental
organ, and the organ of indifference.

19b. He who possesses @jfiendriya or djfiatavindriya necessarily
possesses eleven organs.

These are the vital organ, the mental organ, the organs of pleasure,
satisfaction, and equanimity;®! the five moral faculties; and the
eleventh, which is either gifiendriya or griatavindriya.

19c. He who possesses djiiasyamindriya necessarily possesses

thirteen organs.

In fact, it is only in Kamadhatu that one cultivates the Path of
Seeing the Truths (vi.55). Thus the possessor of this ##driya is a being
in Kamadhatu. He necessarily possesses the vital organ, the mental
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organ, the organ of touch, the four organs of sensation, the five moral
faculties and gjiasyamindriya. He does not necessarily possess the
organ of dissatisfaction, nor the organs of sight, etc.; in fact, he can be
“detached,” in which case dissatisfaction is not in him; he can be blind,
etc.9?

sekesk

What is the smallest number of organs it is possible for a being to
possess? (Vibhasa TD 27, p. 767b5-11).

20a-b. A being who is lacking any good at all possesses a
minimum of eight organs, the organ of touch, sensations, the
vital organ, and the mental organ.

A being who is lacking good is one who has cut off the roots of
good. He necessarily belongs to Kamadhatu (iv.79); he cannot be
“detached.” Thus he necessarily possesses the organs enumerated.

“Sensation” in the Karikid is vid. That is, “one who feels”
(vedayate) by understanding kartari kvip; or “sensation” (vedand)

(bbavasadbana: aunadikab kvip).

20c. It is the same with an ignorant pefson who is born in
Arapyadhartu;

The Prthagjana is termed ignorant (because he has not seen the
Truths).

20d. He possesses eight organs, namely, equanimity, life, the
mental organ, and the good organs.

The good organs are the moral faculties, faith, etc. Since it is a
question of an ignorant person, and since the total is eight, the pure
organs (@j#asyams, etc.) are not alluded to here by the author.

skekek

What are the largest number of organs it is possible for a being to
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possess?

21a-b. At the maximum, nineteen: [a bisexual being,] with the
exception of the immaculate organs.

A bisexual being necessarily belongs to Kamadhatu. He is not
“detached;” he can possess the moral faculties; and he can possess all
the organs of sense consciousness. But he is a Prthagjana: thus he
necessarily lacks the pure organs (d#dsyamis, etc.).

The pure organs are termed “immaculate” in the Karika. The
djiidsyami, the @i and the gjfiatavin are pure because they are not in
relation with the vices either in the quality of an object, or through
association (v.17).

21c. The Aryan, not detached, can possess all the organs,

The Aryan who is not detached, and hence a Saiksa and not an
Arhat, possesses at most nineteen organs.

21d. With the exception of a sexual organ and two pure organs.

One must exclude either the male organ, or the female organ; one
must exclude the gjatavindriya in all cases; furthermore, one must
exclude the g#tendriya when the Saiksa is in the path of Seeing the
Truths, or the @@dsyamindriya when the Saiksa is in the Path of
Absorption in the Truths.?

skskok

[ii. Atoms or paramanus.)

The conditioned dharmas (i.7a) are, as we have seen, of different
natures—physical matter, sensation, ideas, etc. One asks if, in the same
way, they arise independently one from another; or rather if, in certain
cases, they necessarily arise together.

Certain conditioned dharmas are divided into five categories: r#pa
or physical matter; cstta or the mind; casttas, mental states or dbharmas
associated with the mind (ii.23-34); cittaviprayuktas, i.e., sarskdras not
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associated with the mind (ii.35-48); and the asamskrtas or uncondi-
tioned dharmas. These last are unarisen (i.5, ii.58): we do not have to
occupy ourselves with them here.

We shall first study the simultaneous arising of the material
dharmas. '

22. In Kamadhatu, an atom into which there is no entry of
sound, and into which there is no entry of any organ, is made
up of eight substances;

By paramanu, we do not understand here a paramany in its proper
sense, a dravyaparamdénu, an atom or monad which is a thing, a
substance (dravya, i.13), but a samghataparamanu, a molecule, ie., the
most subtle among the aggregates of matter, for there is nothing,
among the aggregates of matter, which is more subtle.

1. In Kamadhatu, the molecule into which sound does not enter,
and into which no organ enters, is made up of eight substances, but of
no less than eight: namely the four primary elements (mahabhitas,
.12¢), and the four derived elements,—visibles (r#pa, 1.10a), odors,
tastes, and tangibles (ii.50c-d; 65a-b).

22b. When the organ of touch enters into it, it is made up of
nine substances;

2. The molecule into which sound does not enter, but into which
the organ of touch® enters, admits of a ninth substance, the dravya
which is the organ of touch.

22¢. When any other organ enters into it, it is made up of ten
substances. 9’

3. The molecule into which sound does not enter, but into which all
other organs other than the organ of touch (the organ of sight,
caksurindriya, etc.) enter, consists of a tenth substance, the dravya that
is this other organ (organ of sight, etc.): for the organs of seeing,
hearing, etc. do not exist independently of the organ of touch nor do
they constitute distinct gyatanas.

4. When sound enters into the aforementioned aggregates, the
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total rises to nine, ten, or eleven substances: in fact, sound which is
produced by the primary elements that form part of the organism
(wpasta, i.10b) does not exist independently of the organs.”®

5. If the four primary elements, earth element, etc., are never
disassociated, but coexist in every aggregate or molecule, how is it that,
in any given aggregate, one perceives either solidity, or viscosity, or
heat, or movement, and not these four substances or characteristics at
one given time?

One perceives in any given aggregate those substances (dravya,
earth element, etc.) that are most active in it, and not the others. In the
same way, when one touches a pile of pieces of plants and needles,*®
one perceives the needles; when one eats some salted soup, one
petceives the taste of salt.

How does one know that a given aggregate consists of the primary
elements when their presence in it is not perceived?

All of the primary elements manifest their presence through their
own actions, namely support (dhr?4), cohesion (samgraba), maturing
(pakti), and expansion (vy@hana) (i.12c). 10

According to another opinion, that of the Bhadanta Srilabha, the
aggregates are made up of the four primary elements, since, given the
action of certain causes, solid things become liquid, etc.10! The fire
element exists in water, since this latter is more or less cold, a fact
which is explained by the presence of the element of fire in a more or
less great quantity.

But, we would say, whether cold is more or less active does not
imply that there has been a mixture of a certain substance (dravya), the
cold, with its opposite, heat. So too sound and sensation, even though
homogeneous, vary in intensity.

According to another opinion, [that of the Sautrantikas,] the
primary elements which are not perceived in a given aggregate exist in
the state of potentiality, and not in action, and not in and of
themselves. Thus the Blessed One was able to say (Sazzyuktagama, TD
2, p., 129a3), “There are many dhdatus or mineral substances in this
piece of wood.”1%? The Blessed One meant that this piece of wood
contained the seeds, the potentialities of many dhatus; for gold, silver,
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etc., do not exist in the wood at the present time.

[The Sautrantikas again object;] How does one prove the presence
of color in wind? 103

[The Vaibhagikas answer:] This is an object of faith (fraddhaniya),
and not of reasoning (#numeya). Or rather physical matter exists in
the wind, since one perceives smell by reason of the contact of the
wind with an object possessing an odor; now odor is never disassoci-
ated from physical matter. 104

6. We know that odor and taste are missing in Rapadhatu (i.30);
one must then reduce the number of molecules in Riipadhatu. We will
have six, seven, or eight substances, and when sound intervenes, seven,
eight, or nine. We shall not explain this in detail.

7. (Objection. The Vaibhasikas say that molecules in Kamadhatu
consist of, at a minimum, eight dravyas, eight things or substances.)
Are we to understand dravyas as individual substances, as things that
have their own characteristics,'% or as gyatanas that one can term
dravyas, substances, since they each possess distinctive general
characteristics? 106

In the first hypothesis the numbers proposed are too few. A
molecule, you say, consists of four “derived elements,” r#pa first: it will
consist of, we would say, not only of the r#pa of color (varpa, blue or
red dravya, etc.) but also of the r4pa of figure (samsthana, i.10, iv.3c),
since many atoms are agglomerated in these. It consists of the “derived
matter” called “tangible:” it will be, we should say, heavy or light, hard
or soft; it could be cold or hunger, or thirst; it then consists of
the dravyas that are either heaviness or lightness, softness or hardness,
cold, hunger and thirst (i.10d). Hence the numbers proposed above are
too few. But if, on the contrary, the Vaibhasikas mean to speak of
dravyas as gyatanas, then the numbers are still too few, for the primary
elements form part of the gyatana “tangible” (i.35a); one should then
say that a molecule consists of four substances, visible, odor, taste, and
touch.

[The Vaibhasikas answer.] Our definition of a molecule is the best
one. The word dravya is to be understood, in this case, as substances
properly so-called, and as Gyatanas. Among the eight dravyas of a
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molecule, there are 1.) four substances properly so-called, the four
primary elements, the supports and sources of derived matter; and 2.)
four gyatanas, four types of derived matter, supported by the primary
elements: visibles, odors, tastes and tangibles (abstractions created
from the primary elements, and included within tangibles).

This answer is not good, for each of these four derived elements is
supported by all four of the primary elements. The molecule will then
consist of twenty dravyas.'*’

No, [answer the Vaibhasikas,] for we are speaking of the nature of
the primary elements, solidity, etc. The nature of all four of the
primary elements remains the same, in that they support the derived
element of odor or the derived elements of visibles, tastes, and
tangibles.

But why do you express yourself in an ambiguous manner and use
the word dravya in two different meanings? Words are subject to
caprice, but one must examine their meaning,

[iii. The mental states or casttas.]

23a. The mind and its mental states are necessarily generated
together. 108

The mind and its mental states cannot be independently generated.

23d. All things are necessarily generated with their
characteristics.

All conditioned dharmas, physical matter, the mind (ii.34), its
mental states, and the samzskiras disassociated from the mind (ii.35),
are necessarily generated with their saziskrtalaksapas—arising, dura-
tion, old age, and impermanence (ii.46a).

23c. Sometimes with possession.

Among the conditioned dharmas, those that are integral to living
beings (sattvikhya, 1.10) are necessarily generated with the prapti
relative to each one of them (ii.37b). There is no prapti for the others.
That is why the Karika says “sometimes.”
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sekeok

What are the mental states? 10?
23c-d. The mental states are of five types, mahabhiimikas, etc.

The mental states are the mahiabhdiimikas, those that accompany all
minds; the kwsalamahibhdimikas, those that accompany all good
minds; the klesamahibhdmikas, those that accompany all defiled
minds; the akusalamahibhiimikas, those that accompany all bad
minds; and the parittaklesabbhimikas, those that have small defile-
ments for their sphere.

Bhz#mi or sphere signifies “place of origin.” The place of origin of a
dharma is the bhami of this dbarma.

The “great sphere” or mahabhiimi is so called because it is the
sphere, the place of origin, of great dbarmas (that is, of dbarmas of
great extension, that are found everywhere). The dbarmas that are
inherent in the mahabhimi are called mahdibhamika, that is, the
dharmas that are always found in all minds. 100

*okok

What are the mahbibhimikas, the mental states found in all
minds?

24. Sensation, volition, motion, desire for action, contact,
discernment, memory, the act of attention, approval, and
absorption or concentration coexist in every mind.!!!

According to the School,!'2 all the ten dharmas exist in every
moment of the mind.

1. Vedana is the threefold sensation, pleasant, painful, and neither-
painful-nor-pleasant. (i.14).

2. Cetanad is that which conditions, informs, and shapes the mind
(cittabhisaniskara, i.15; iv.1).

3. Sarnjfia is samyfiana, that which grasps the marks (male, female,
etc.) of an object (visayanimittodgrabana, i.14, ii.34b-d).
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4. Chanda is the desire for action.!13

5. Sparsa is the state of contact arisen out of the encounter of the
organ, the object and the consciousness; in other words, the dharma by
virtue of which the organ, the object, and the consciousness are as if
they were touching one another (iii.30).

6. Piajiia, which the Karika designates under the name of mats, is
discernment of the dbarmas (i.2) 114

7. Smrti is non-failing with regard to the object; a dbarma by virtue
of which the mind does not forget the object, by virtue of which it
cherishes it in order to so express it (abbslasativa).!>

8. Manaskara is the modification (@bhoga) 1'¢ of the mind; in other
words, “to bend” or “to apply” the mind towards an object. (Manaskara
is explained as manasap karah or manah karoty dvarjayati, ii.72).

9. Adhimukti is approval. 117

10. Samadhi is the unity of the object with the mind (cittatkagrata):
(agra = dlambana, 1.33); this is the dharma by virtue of which the
mind, in an uninterrupted series, remains on an object (viii.1)!18

How do we know that these ten mental states, distinct in nature,
coexist in one and the same mind?

Subtle, unquestionably, are the specific characteristics of the mind
and its mental states. One discerns them only with difficulty even
when one is content to consider each of the mental states as
developing in a homogeneous series; how much more so when one
envisions them in the (psychological) moment (ksana) in which they
all exist. If the differences of the taste of vegetables, tastes that we
know through a material organ, are difficult to distinguish, how much
more so is this true with non-material dbarmas that are perceived
through the mental consciousness.

skokok

The “sphere” of the good dbarmas of great extension is termed
kusalamahabbami. The mental states that arise from this sphere are
termed kuSalamahabhiimikas: the dbarmas that are found in all good
minds.
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25. Faith, diligence, aptitude, indifference, respect, fear, two
roots, non-violence, and energy are found only in a good mind,
and are found in all good minds.!*?

These ten dharmas are always found in all good minds.
1. Sraddba or faith is clarification of the mind.!? According to
another opinion,'?! it is adherence to the doctrine of the results of

actions (vi.78b), to the Three Precious Ones (vi.73c), and to the Truths.
2. Apramada or diligence is bhdvana, that is, the taking possession

of, and the cultivation of good dharmas.1??

[Objection.] The taking possession of and the cultivation of good
dharmas is none other than the good dharmus being grasped and
cultivated. How can you make a partial mental dbarma of diligence?

Diligence is application to good dbarmas. One says, by metaphor,
that it is bhavana (cultivation). By this fact, it is the cause of bbavana.

According to another school,!? diligence is the guarding of the
mind.

3. PraSrabdhi is the dbarma through which the mind is clever,
light, and apt.14

But, [the Sautrantikas observe,25] does not the Sutra speak of the
prasrabdhi of the body? 126

The Sutra speaks of the prasrabdbi of the body as it speaks of
bodily sensation. (All sensation is, in its nature, mental; sometimes the
Sttra terms the sensation that has for its support the five organs
constituted of atoms a “bodily” sensation associated with the five sense
consciousnesses [ii.7a]. In the same way that prasrabdhi of the mind
depends on the five organs, prasrabdhi of the five sense conscious-
nesses is termed “prasrabdhi of the body.”)

[The Sautrantikas answer:] How can the prasrabdhbi of the body,
thus understood, be counted among the parts of Bodhi (sambodhyariga,
vi.68)? In fact, the five sense consciousnesses are of the sphere of
Kamadhatu, for they are not “absorbed,” that is, they are not produced
in the state of absorption, whereas the parts of Bodhi are “absorbed”
(vi.71a). Thus, in our opinion, in the Sutra alluded to, prasrabdhbi of the
body is aptitude of the body (kdyakarmanyata, viii.9).
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[The Sarvastivadins:] How can prasrabdhbi of the body, thus
understood, be a part of Bodhi? The aptitude of the body is, in fact,
impure.

[The Sautrantikas:] But it is propitious to prasrabdhi of the mind,
which is a part of Bodhi; for this reason it receives the name “part of
Bodhi.” The Siitra often expresses itself in this manner. For example,
it teaches that joy constitutes the part of Bodhi called joy (pritisam-
bodhyariga, vi.71).17" It teaches that hostility and the causes of hostility
constitute the obstacle of wickedness (vyapadanivarana, v.59).128 It
teaches that insight, resolution, and effort constitute “the element of
speculative consciousness” (prajiiaskandhba, vii.76): for neither resolu-
tion, which is by its nature discursive thought (vstarka), nor effort,
which is by nature energy, are speculative consciousness; but they are
favorable to this consciousness and are, consequently, considered as
consciousness. 22 Prasrabdhbi of the body, being a condition of prasrab-
dhi of the mind, is placed, as are these, with these, among the parts of
Bodhi. '

4. Upeksa or equanimity, is mental indifference, the dbharma by
which the mind remains equal, even, free from modification. 130

[The Sautrantikas:] If all minds are associated with attention,
which is of the nature of “inflexion” or modification, how can all good
minds be associated with equanimity, which is by its nature non-
inflexion?

[The Vaibhasikas:] We have already remarked on this: the specific
characteristics of the mind and its mental states are very difficult to
know and determine.

[The Sautrantikas:] This is not the point: it is quite inadmissible
that the same mind be associated with mental states which repudiate
both modification and non-modification, and both pleasure and
displeasure. 13!

[The Vaibhasikas:132] There is modification towards a certain
object, and non-modification with regard to another object: hence,
there is no contradiction to the coexistence of modification and non-
modification.
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[The Sautrantikas:] If this is so, then associated mental states
cannot be on the same object, which is contradictory to your definition
of associated dharmas (ii.34d). For us, the dbarmas that are con-
tradictory, here manaskara and wupeksi and otherwise vitarka and
vicara (ii.33), do not exist simultaneously, but successively.

5-6. We shall explain respect and fear later (ii.32).

7-8. The two roots of good are absence-of-desire and absence-of-
hatred (advesa, iv.8). Absence-of-error, the third root of good, is
“discernment,” praj#ia, by nature: hence it is already named among the
mahabbimikas.'

9. Non-violence is non-cruelty. 134

10. Energy is endurance of the mind.!?

Such are the mental states that are associated with all good minds.

Aok

The sphere of the mabaklesadharmas is termed mahaiklesabbimi.
The mental states that belong to this sphere, that is, the mental states
that exist in all defiled minds, are klesamahabbamikas.

What are the defiled mental states?

26a-c. Error, non-diligence, idleness, disbelief, torpor, and
dissipation are always and exclusively in soiled minds.

1. Error, moha is ignorance (avidya, iii.29), non-knowledge,
non-clarity. 136

2. Non-diligence, pramada, the opposite of diligence, is the non-
taking possession of and the non-cultivation of good dbarmas.

3. Idleness, kaus#dya, is the opposite of energy.

4. Disbelief, a@sraddhya, is the opposite of faith.

5. Torpor, styana, is the opposite of aptitude (vii.11d).

The Abhidharma (Jzgnaprasthana, TD 26, p. 925b10) says: “What
is torpor? The weight of the body, the weight of the mind, inaptitude
of the body, inaptitude of the mind. Torpor of the body and torpor of
the mind are termed torpor.”

Now torpor is a “mental state.” How can one have torpor of the
body?
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In the same way that there is bodily sensation (as above, p. 191).
6. Dissipation, auddhbatya, is non-calmness of the mind (viilld) '3
Only these six dbarmas are kleSamahabbimikas.

ek

1. But the Mula Abhidharma!3® says, on the one hand that there
are ten klefamahibbiimikas, but on the other hand, it omits torpor
from its enumeration. What are these ten?

They are disbelief (asraddhya), idleness (kawsidya), default of
memory (musitasmytitd), distraction (viksepa), ignorance (avidya),
non-observation (asamprajanya), wrong judgment (ayonifomanas-
kara), wrong resolution (miathyadhimoksa), dissipation (auddbatya),
and diligence (pramada).

How foolish you are (devanampriyab),'*® grasping the letter of the
text and ignoring its intention (praptsiio na tv istijiah)! 140

What is its intention?

Five of the dbarmas mentioned in the Abhidharma as Alesa-
mahabbamikas, namely default of memory, distraction, non-
observation, wrong judgment, and wrong resolution, have already been
mentioned as mahabhdimsikas: there is no reason to name them again
as klefamahbabhimikas. The same for the root of good non-error: even
though it is a kusalamahibhimika, it is not catalogued as such, because,
being prajia by nature, it is classed as a mahabhiimika (as above, note
114).

In fact default of memory is nothing other than defiled memory
(smyti). Distration (iv.58) is defiled samadhi. Non-observation is
defiled prajfia. Wrong judgment is defiled judgment. And wrong

. resolution is defiled resolution.

This is why the Mila Abhidharma lists ten klesamabhabhiamikas

in admitting the state of mahbdibhsémsikas to a state of defilement.

skkk

Is a mababbimsika also a klesfamahabhimika?
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There are four alternatives: 1. sensation, ideas, volition, contact and
desire (chanda) are only mahabbimikas, 2. disbelief, idleness, igno-
rance, dissipation, and diligence are only Rklefamahabbimikas; 3.
memory, samadhi, prajiia, judgment, and resolution belong to both
categories; and 4. the other dbarmas (klesamahabbimikas, etc.)

Certain Masters (Vibbasa, TD 27, p. 220a22) maintain that
distraction is not wrong samadhi: the alternatives then are differently
established: distraction is added to the second category, and samdadhi is
put into the third.

2. As for the statement: “the Miila Abhidharma omits torpor from
its enumeration” of the klesamahibhimika, it is admitted that torpor
is associated with all defiled dbarmas.

If torpor is omitted from the list, is this my fault or the fault of the
author of the Abhidharma?

The Abhidharmikas!4! explain the omission: torpor should be
named; but it is not named because it is favorable to samadhi. In fact,
they claim, persons with a torpid disposition (sz2y@nacarita), or dull
persons, realize meditation sooner than do dissipated persons. 142

But who is dull without being dissipated? Who is dissipated
without being dull? Torpor and dissipation always go together.

Yes, torpor and dissipation go together. But the term carita
indicates excess. The person in whom torpor dominates is called “dull,”
even though he is also dissipated.

We know this as well as you do; but it is by reason of their nature
that the dharmas are classified into different categories. It is then
established that six dbarmas are klesamahabhamikas, because only
they are produced in all defiled minds. '

kK

26¢c-d. Disrespect and the absence of fear are always and
exclusively found in bad minds.

These two dbharmas, which will be defined below (ii.32) are always
found in bad minds. Consequently they are called akusalamahai-
bhamikas. '
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kg

27. Anger, enmity, dissimilation, jealousy, stubbornness, hypo-
crisy, greed, the spirit of deception, pride-intoxication, the
spirit of violence, etc., are the parittaklesabbiimikas. 14

They are called this because they have parittaklesas for their
spheres. Parittaklesa, “small defilement,” means avidya or ignorance
(iii.28¢-d) in an isolated state, not associated with lust, etc. (kevala
aventki avidya, v.14).

They are only associated with ignorance, with the ignorance that is
cast off through the Path of Meditation, ignorance of the sphere of
mental consciousness. This is why they are called parittaklesa-
bbamikas.\»

These will be studied in the Fifth Chapter (v.46 and following).

seskok

We have studied five categories of mental states. There are other
mental states that are indeterminate, ansyata, which are sometimes
associated with a good mind, and sometimes with a bad or a neutral
mind: regret (kaukrtya, ii.28), apathy (middha, v.47, vii.11d), vitarka
(ii.33), vicara, etc.146

*okk

How many mental states are necessarily produced with each mind
of each class—with a good, bad, or neutral mind?

28a. The mind in Kamadhatu, when it is good, always consists
of twenty-two mental states, as it is always associated with
vitarka and vicara.

There are five classes of minds in Kamadhatu: 1) the good mind
constitutes one class; 2-3) the bad mind constitutes two classes,
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accordingly as it is “independent,” that is, associated only with
ignorance, or associated with the other defilements, lust, etc.; and 4-5)
the neutral mind that is free of retribution constitutes two classes
according as it is soiled, that is, associated with sazkdyadrsti or with
antagrahadysti* (v.3), or not defiled, that is, “possessing retribution,”
etc. (137, ii.71).

The mind in Kamadhatu is always associated with vitarka and
vicara (ii.33a-b). This mind, when it is good, consists of twenty-two
mental states: ten mahabhiimikas, ten kusalamahabhimikas, plus two
antyatas, namely vitarka and vicira.

When the good mind includes regret (kaukrtya), the total rises to
twenty-three.

What does the word kawkrtya (regret) mean? 148

Kaukrtya is, properly, the nature of that which is wrongly done,
but here £aunkrtya means a mental state that has for its object kaukrtya
in its literal sense, namely regret relative to an error. In the same way,
vimoksamukha which has f@nyata or absence of atman for its object. is
termed §@nyata (viii.24-25); non-desire which has asubha or the
loathsome (vi.llc-d) for its object is called aswbha. In the same way, in
the world, one says that the village, the town, the country, are all
brought together, designating thus the inhabitants by the name of the
location. Kaukrtya in its proper sense is the support, the raison d’etre
of regret; hence regret is termed kaukrtya. For the result receives the
name of its cause, for example in the text: “The six sparfzyatanas are
previous actions.” 149

But how can one designate “regret over errors,” regret relative to
an action not done, by the name of kawkrtya?

Because one says “It is poorly done on my part not to have done
this action,” thus designating an omission as “done” or “poorly done.”

When is regret good?

When it is relative to a good action omitted or to a bad action
accomplished. It is bad when it is relative to a bad action omitted or to
a good action accomplished.

These two types of regret bear on the two categories of action.
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29a. A bad mind consists of twenty mental states when it is
independent of, or associated with views (drsts);

1. An independent mind is a mind associated with ignorance
(avidya, v.1), but not associated with other defilements, lust, etc. 1>

A bad mind associated with views is a mind associated with
mithyadysti, with drstiparimarsa, or with Silavrataparamarsa (v.3); a
mind associated with satkayadysti and with antagrahadysts is not bad,
but defiled-neutral.

In these two cases, a bad mind consists of ten mahibhamikas, six
kleSamahabhamsikas, two akusSalamahibbimikas, plus two antyatas,
namely vitarka and vicira.

View itself is not counted, for a view is a certain type of prajfia, and
prajiia is a mahabbimika.'5!

29b. Twenty-one, when it is associated with one of the four
defilements, with anger, etc., with regret.

2. Associated with lust, hostility, pride, or doubt (raga, pratigha,
mana, victkstsa, v.1), a bad mind consists of twenty-one mental states,
the same as above, plus lust or hostility, etc.

Associated with anger, etc, that is, with one of the minor
defilements (#paklesas) enumerated above, i1.27.-

30a. A neutral mind consists of eighteen mental states when it
is defiled;

In Kamadhatu, a neutral mind, that is, a mind free of retribution, is
defiled, that is covered by defilement when it is associated with
Satkayadysti or amtagribadysti. This mind consists of ten maha-
bhiamsikas, six klesamababhimikas, plus vitarka and vicira.

30b. In the contrary case, twelve.

Not defiled, a neutral mind consists of twelve mental states: the
ten mahdabhamikas, vitarka, and vicira.

The Foreigners believe that regret can be indefinite, for example,
in a dream. An indefinite-non-defiled mind associated with indefinite
regret would consist of thirteen mental states.
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30c-d. Apathy is not in contradiction to any category; wherever
it is found, it is added.

Apathy (middha, v.47, viilld) can be good, bad, or neutral. The
mind with which it is associated would then consist of twenty-three
mental states instead of twenty-two, twenty-four instead of twenty-
three, etc., accordingly as it is good and free from regret, or good and
accompanied by regret, etc.

31a. The bad mental states, regret and apathy, are absent from
the First Dhyana.

In the First Dhyana there is missing 1) hostility (pratigha, v.1), 2)
the series anger, etc. (ii.27), with the exception of hypocrisy (s@hya),
deception (maya), and pride-intoxication (mada); 3) the two akusala-
mahabhamikas, disrespect and the absence of fear (ii.32); plus 4)
regret, since dissatisfaction (ii.8b-c) is absent, and 5) laziness, since
food through the mouth (iii.38d) is absent. The other mental states of
Kamadhitu exist in the First Dhyana.!2

31b. Further on, vitarka is also missing absent from the
intermediate dbyina.

Furthermore, vitarka is absent from the intermediate dhyaina.
31c. Further on, again, vicira, etc.

In the Second Dhyana and above, up to and including Aripya-
dhatu, vicira, hypocrisy, and deception are also absent.!>? Pride-
intoxication exists in the three spheres of existence (v.53c-d).

According to the Stitra,'>* hypocrisy and deception exist as far as
the world of Brahma, but not above the heavens where beings are in
assembly. Mahabrahma, sitting in his assembly, was questioned by the
Bhiksu Asvajit: “Where do the four primary elements completely
disappear?” Incapable of responding, he boasted: “I am Brahma, great
Brahma, 15> the Lord, the Creator, the Transformer, the Generator, the
Nourisher, the Father of all.” Finally, when Asvajit was leaving the
assembly, Brahma counselled him to return to the presence of the
Master and ask him. %6
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Heoksk

We have seen how many mental states are associated with each
type of mind of the three spheres of existence. We have to define the
mental states enumerated above.

What is the difference between disrespect (ahr7) and absence of
fear (anapatrapya)?

32a. Disrespect is lack of veneration. !>’

Lack of respect, that is, the lack of veneration, 138 the lack of fearful
submission with regard to the qualities (mastrs, karuna, etc.) of oneself
and others, and with regard to persons endowed with these qualities, is
Ghrikya; abri is a mental dharma opposed to respect.

'32b. Anapatripya or atrapa is the dharma that causes a person
not to see the unpleasant consequences of his transgressions. 1%

“Transgressions” are what are scorned by good persons.

“Unpleasant consequences” are called in the Karika bbaya or fear,
because these unpleasant consequences engender fear.

The condition of the person who does not see the consequences of
transgression—the dbarma that produces this condition,—is anapa-
trapya or atrapa.

[Objection:] What do you understand by the expression “does not
see the unpleasant consequences” abhayadarsitva? Whether you in-
terpret this phrase as abhayasya darsitvam, “he sees that there are no
unpleasant consequences,” or as bhayasya adarSitvam, “he does not see
that there are unpleasant consequences,” none of these explanations is
satisfactory. In the first case, we have defiled prajfia, an inexact
knowledge; in the second case, we simply have ignorance.

The expression abhayadarsitvam signifies neither “view” (defiled
prajii@), nor “non-view” (ignorance). It describes a special dharma that
is placed among the minor defilements (#paklesas, v.46), which has
false views and ignorance for its cause, and which is termed
anapatrapya (Vibhasa, TD 27, p. 180al7).
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According to other Masters,'®® ghrikya is the absence of shame
vis-a-vis oneself, in the commission of a transgression; anapatripya is
the absence of shame v#s-a-vis others. 16!

But cannot one consider oneself and others at the same time?

We do not say that the two forms of the absence of shame are

simultaneous.

There is dhrikya, an outflowing of lust, when the person does not
experience the shame of transgression when considering oneself; there
is anapatrapya, an outflowing from mental confusion, when he does
not experience the shame of transgression when considering others.

Hri and apatrapya are opposed to these two bad dharma. Their
definition, according to the first theory, is “respect, veneration, fearful
submission,” or “fear of the consequence of transgression;” according
to the second theory, “modesty,” “respect for humans.”

Some think that affection (preman) and respect (gaurava) are the
same thing.

32c. Affection is faith. 162

Affection is of two types, defiled and non-defiled (Vibhdasa, TD 27,
p- 151a8).

The first is attachment; for example, affection for wife and sons.
The second is faith; for example, affection for a master or for virtuous
persons.

1. All faith is not affection, namely faith with regard to the Truths
of Suffering and the Arising of Suffering.

2. All affection is not faith, namely defiled affection.

3. Faith can be affection, namely faith with regard to the Truths of
the Extinction of Suffering and the Path.

4. The other mental states, the dbarmas disassociated from the
mind, etc., are neither faith nor affection.

According to another opinion,—ours,—faith is a belief in qualities:
affection is produced from this belief. Affection is then not faith, but
the result of faith.

32c. Respect is hri.163
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As we have explained above (32a), respect is veneration, etc.

1. All bri is not respect, namely hr# with respect to the Truths of
Suffering and the Origin of Suffering. 164

2. Hrs with respect to the Truths of the Extinction of Suffering and
the Path is also respect.

According to another opinion, respect is veneration; shame is born
from respect and this shame is called A77. Hence respect, the cause of
bri, is not hri.

There are four alternatives concerning affection and respect:

1. Affection which is not respect, namely affection with regard to
wife, to children, to companions in the religious life, to pupils.

2. Respect which is not affection, namely respect with regard to
someone else’s master, to a person endowed with qualities, etc.

3. Respect which is affection, namely respect with regard to one’s
master, one’s father, mother, etc.

4. Neither respect nor affection for other persons.

32d. Both exist in Kamadhatu and Riipadhatu.

Affection and respect do not exist in Ariipyadhatu.

But you have said that affection is faith, and that respect is 77: now
faith and b7 are kusalamahabhimikas (ii.25): hence affection and
respect should exist in Aripyadhatu.

Affection and respect are of two types: relative to dbarmas and
relative to persons. The text refers to the second type; the first type
does exist in all three spheres of existence.

33a-b. Vitarka and vicira are grossness and subtlety of the
mind. 165

The grossness, that is, the gross state of the mind is termed
vitarka;, the subtlety, that is, the subtle state of the mind is termed
vicara. How can vitarka and vicira be associated with the mind at one
and the same time? Can the mind, at one and the same time, be both
gross and subtle?

According to one opinion, % we may compare vicéra to cold water,
the mind to cheese which floats on the surface of this cold water, and
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vitarka to the heat of the sun which operates on this cheese. By reason
of the water and sun, the cheese is not too runny nor too hard. In this
same way, vitarka and vicara are associated with the mind: it is neither
too subtle, by reason of vstarka, nor too gross, by reason of vicira.

But, we would say, it follows from this explanation that vstarka and
vicira are not grossness and subtlety of mind, but the cause of its
grossness and its subtlety: the cold water and the warm light of the sun
are not the hard or the runny state of the cheese, but rather the cause
of these states.

Other objections present themselves. Grossness and subtlety of
mind are relative things. They admit of many degrees: a mind of the
First Dhyana is subtle in comparison with a mind in Kamadhartu, but
gross in comparision with a mind in the Second Dhyana; the qualities
and the defilements can be more or less gross or subtle in one and the
same stage, for they are divided into nine categories. Thus, if vitarka
and vicara are grossness and subtlety of the mind, we would have to
admit that they both exist up to the highest stage of Ariipyadhatu. 6’
Now they cease at the Second Dhyana, and adding to this the fact that
no specific or generic differences can be established between grossness
and subtlety, one then cannot differentiate vitarka and vicira.

According to another opinion, [that of the Sautrantikas,] vitarka
and vicara are the “factors of voice.” 1¢® The Satra says in fact, "It is
after having examined, after having judged (vitarkya, vicirya) that one
speaks, not without having examined, not without having judged.” 1%
The factors of voice that are called gross are called vitarkas; those that
are subtle are called viciras. (According to this explanation, we should
understand vitarka and vicara not as two distinct dbarmas, but rather a
collection of mind and mental states which provoke speech, and which
is sometimes gross, sometimes subtle.)

[The Vaibhasikas:] What contradiction is there in two dbarmas,
the first (vizarka) gross, and the second (vicara) subtle, being associated
with the same mind?

[The Sautrantikas:] There would not be any contradiction if these
two dharmas were specifically different; for example, sensations and
ideas—although the first are gross and the second subtle (i.22)—can
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coexist. But two states of the same species, one in a strong state and
the other in a weak state, one gross and one subtle, cannot coexist.

[The Vaibhagikas:] But there is a specific difference between
vitarka and vicara.

[The Sautrantikas:] What is this difference?

. [The Vaibhasikas:] This difference is inexpressible; but it is
manifested through the force or the weakness of the mind. 170

[The Sautrantikas:] The force and the weakness of the mind do
not demonstrate the presence of two specifically different dbarmas, for
the same species is sometimes strong, sometimes weak.

According to another opinion,—ours,—v#tarka and vicira are not
associated with one and the same mind. They exist in turn.1’! The
Vaibhisikas would object that the First Dhyana has five parts (viii.7)
among which are vitarka and vicira. We would answer that the First
Dhyana has five parts in the sense that five parts are possible in the
First Dhyana: but any given moment of the First Dhyana possesses
only four parts, namely prits, sukha, and samadhbi, plus vitarka or
vicara.

skokesk

What difference is there between mana (pride) and mada (pride-
intoxication) (Vibhasa, TD 27, p. 223a6)?

33b. Mana, the error of pride, is arrogance. But mada, pride-
intoxication, is the abolition of the mind of one who is
enamoured with his own qualities.

It is arrogance of mind (cetasa unnatih) with respect to others.
Measuring (743) the superiority of qualities that one has, or that one
believes to have over others, one becomes haughty and depreciates
others.

Be reason of its attachment to its own qualities, the mind becomes
puffed up, exhaults itself, and abolishes itself.'7> According to other
Masters, in the same way that wine produces a certain joyous excitation
that is called intoxication, so too does the attachment that a person has
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for his own qualities. 73

*kk

We have defined the mind (cstta, i.16) and its mental states. We
have seen in what categories the mental states are placed, in what
numbers they are generated together, and what their different
characteristics are. The mind and its mental states receive, in the
Scriptures, different names. ’

34a-b. The names mind (c#¢a), spirit (manas), and conscious-
ness (viffiana) designate the same thing. 174

The mind is termed cétta because it accamulates (cinots); 7 it is
termed manas because it knows (manute) 6 and it is termed vijEana
because it distinguishes its object (#ambanans vijiianats).

Some say that the mind is termed cétza because it is spotted (citra)
by good and bad elements;'”’ to the extent that it is the support
(@srayabhiita) of the mind that follows, it is manas (1.17); and to the
extent that it grasps the support through the organ and its object
(@Sritabhita), it is vijfiana.

Hence these three names express different meanings, but they
designate the same object; in this same way

34b-d. The mind and its mental states “have a support,” “have
an object,” “have an aspect,” and are “associated.”

These four different names, “have a support,” etc., designate the
same object.

The mind and its mental states “have a support” because they rely
on the organs (organ of sight, etc., mental organ); “have an object”
(s@lambana, 1.34) or “a subject of consciousness,” because they grasp
their “sphere;” “have an aspect,” because they take form according to
their object; 78 and are “associated,” that is, similar and united, because
they are similar to one another and are not separated from each other.

How are they samprayukta or associated, that is, “similar and
united?”
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34d. In five ways.

The mind and its mental states are associated by reason of five
equalities or identities, identity of support (dsraya), of object
(@lambana), of aspect (akira), of time (kala), and equality in the
number of dravyas. That is: the mental states (sensation, etc.) and the
mind are associated (1-3) because they have the same support, the
same object, and the same aspect; (4) because they are simultaneous;
and (5) because, in this association, each type is represented by only
one individual substance (dravya): in any given moment there can be
only one mind produced; to this one, unique mind there is found
associated one sensation, one idea, or one mental state of each type (see
i.53c-d).

We have explained the mind and its mental states, in full, with
their characteristics. 179

seskesk

[iv. The dharmas not associated with the mind]
What are the samskaras not associated with the mind?

35-36a. The dbarmas “not associated. with the mind” are
prapts, aprapts, sabhagata, asarmyjiitka, and two absorptions, life,
characteristics, ndmakaya, etc., and that which is of this type. 18

These dbharmas are not associated with the mind; they are not of
the nature of r#pa or physical matter; they are included within the
samiskaraskandha (1.15): they are called the cittaviprayukta samskaras,
(1) because they are disjoined from the mind, and (2) because, being
non-material, they resemble the mind.

36b. Prapts is acquisition and possession. 18!

Prapti is of two types: (1) acquisition of that which has not been
obtained (prapta) or of that which had been lost; and (2) possession of
that which, having been obtained, has not been lost.

Aprapti is the opposite.
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36¢. There is prapti and aprapti of dbarmas that belong to the
person himself, 182

1. When a conditioned dharma “falls into the personal series,”
there is prapti or aprapti of this dbarma, but not if it falls into the
series of another person, for no one possesses the dbarmas of another;
por if it does not fall into any series, for no one posseses the dharmas
“which are not of a living being” (asattvikhya, 1.10b). 18

2. As for unconditioned dharmas, there is prapti of pratisamkhyai-
nirodba and apratisarikbyinirodba (1.6, ii.55).

36d. And of the two extinctions.

a. All beings possess the apratismkhyanirodba of the dbarmas that
do not arise without a cause.

b. The Abhidharma (Jianaprasthana, TD 26, p. 1022a) expresses
~ itself in this way: “Who possesses pure dbarmas? All beings possess
pratisamkhyanirodba with the exception of the sakalabandhana-
adsksanasthas, that is, with the exception of the Aryans bound with all
the bonds and who are found in the first moment of the Path, and with
the exception of the Prthagjanas bound by all the bonds. The others,
both Aryans and Prthagjanas, possess pratisamkbyanirodba.” 1%

¢. No one possesses space (@kisz). Hence there is no prapti of
space.

[According to the Vaibhasikas,] prapti and aprapti are in opposi-
tion: everything that is susceptible of prapei is also susceptible of
aprapti. As shall be explained, the stanza does not speak of this in a
straightforward manner.

[The Sautrantikas] deny the existence of a dbarma called prapti or
possession.

[1. How do the Sarvastivadin-Vaibhasikas prove the existence of a
substance (dravyadbarma)'®> termed prapti?]

[The Sarvastivadins:] A Satra (Madhyamagama, TD 1, p. 735b29
and following?) says, “Through the production, the acquisition, and the
possession of ten dharmas belonging to an Arhat, the Saint becomes a
person ‘having abandoned five things.’” 186

[The Sautrantikas:] If you conclude from this text that prapts
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exists, we would remark that one “possesses” dbarmas “that do not
belong to living beings,” and also dharmas that do belong to another.
In fact, a Satra (=the Cakravartisitra) says, “Know, Oh Bhiksus, that
the Cakravartin King possesses seven jewels . . .” #” Now, among the
jewels, there are the jewels of a wheel, a wife, etc.

[The Sarvastivadins:] In this text, the expression “to possess”
(samanvagata) signifies “master of.” One says that the Cakravartin
King enjoys mastery over jewels, for they go as he wishes. But in the
Satra on the Possession of the Ten Dharmas of an Arhat (Dasa-
Satksadbarmasamanvigamasitra), the word “possession” designates a
thing in and of itself. 188

2. [The Sautrantikas:] If the word “possession” signifies “mastery”
in the Cakravartisditra, how do you ascertain that, in another Sitra, this
same word designates a supposed prapti, a thing in and of itself? In
fact 1.) this prapti is not directly perceived, as is the case for color,
sound, etc, and as is the case for lust, anger, etc; 2.) one cannot
conclude the existence of prapti by reason of its effects, as is the case
for the sense organs, the organ of sight, etc. (1.9): for a similar effect is
not perceived.

[The Sarvastivadins:] Error! Possession has an effect. It is the
cause of the arising of the dbarmas.'®

~ [The Sautrantikas:] This answer is unfortunate. 1. You maintain
that one can posses the two extinctions; now these, being uncondi-
tioned, do not arise: only conditioned things are “caused” (i.7d). 2. As
for the conditioned dharmas, there is not now, in any given person,
possession of the dbarmas that he has not yet acquired, ' nor does he
any longer possess the dbarmas whose possession he has abandoned
through his changing of his sphere of existence or through “detach-
ment:” 91 the possession of the first has never existed, and the
possession of the second has perished. Hence how can these dbarmas
arise if the cause of their arising is prapts?

[The Sarvastivadins:] The arising of these dharmas has for its
cause a prapti which arises at the same time as they do.

[The Sautrantikas:] An unfortunate answer! If the dbarmas arise
by virtue of prapti, 1.) arising and the arising-of-arising (ii45c) have
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no use; 2.) the dbarmas “that do not belong to living beings” do not
arise; and 3.) how does one explain the difference in the degree of
defilement,—weak, medium, and strong defilement,—among persons
who are ‘bound to all bonds’?: all in fact possess the same praptis of all
the defilements of Kamadhatu. Would you say that this difference

proceeds from causes distinct from prapts?

We would answer that these causes are the only cause of weak,
medium, or strong defilements; why would one want to assign it to
prapts?

3. [The Sarvastivadins:] Who maintains that prapt; is the cause of
the arising of dharmas? Such is not the role that we attribute to it. For
us, prapti is the cause that determines the state or condition of beings.
Let us explain. Let us suppose the non-existence of pripti: what
difference would there be between an Aryan at the moment in which
he produces a mundane thought and a Prthagjana? Now the difference
consists solely in that the Aryan, even when he has a worldly thought,
is in possession (prapti) of a certain number of pure dbarmas.

[The Sautrantikas): For us, there is this difference that the first has
abandoned certain defilements, while the second has not yet aban-
doned them.

[The Sarvastivadins:] Without doubt; but if we suppose the non-
existence of prapti, how can we say that a defilement is abandoned or
not abandoned? There can only be the abandoning of a defilement
through the disappearance of the prapti of this defilement; the
defilement is not abandoned as long as its prapti lasts.

4. [The Doctrine of the Sautrantikas:] To us, the abandoning or the
non-abandoning of a defilement consists of a certain condition of the
person (a@sraya, ii.5 and 6, 44d). The personality of the Aryan is
modified, becoming different from what it was through the power of
the Path (Seeing the Truths, Meditation). The defilement, once it has
been destroyed through the force of the Path, cannot be manifested
again. Like seed which is burned by fire and which becomes different
from what it once was, and is no longer capable of germinating, we say
that the Aryan has abandoned the defilement, because his person no
longer maintains the seeds capable of producing a defilement. The
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worldly path does not definitively destroy the defilement; it only
damages it or disturbs it: one would say that a Prthagjana—who is able
to practice only the worldly path—has abandoned the defilement
when his person no longer contains even the seeds of defilement
damaged by this path. Contrarily one says that a person has not
abandoned defilement when the seeds are neither burnt nor damaged.
One says that a person is in possession of the defilement when he has
not “abandoned” them in the manner that we have just explained; we
say that he is in non-possession of the defilements when he has not
abandoned it. "Possession” and “non-possession” are not things in and
of themselves, but designations.

This then concerns possession and non-possession of defilement.
But concerning the possession and non-possession of good dbarmas,
we must distinguish 1.) the innate good dharmas, which do not entail
any effort, and 2.) the good dharmas that are obtained through effort
or cultivation (prayogika, ii.71b).

Wee say that a person possesses the first when his person possesses
intact the quality of being a seed of these good dbarmas. When this
~ quality is damaged, we say that the person does not possess the good
dbarmas. In fact, while the seeds of defilement can be destroyed
completely and definitively, as is the case among the Aryans, good
dharmas never have their roots definitively cut off, with the restriction
that one says of a person who has cut off the roots of good through
false views (samucchinnakusalamsila, iv.79c) that he has only aban-
doned these roots, because the quality of being a seed of these roots, a
quality that belongs to his person, has been damaged through false
views.

We say that a person possesses the second—the good dharmas
produced through effort, through hearing, reflection, and medita-
tion—when, these dbarmas having arisen, his capacity to produce
them [anew] is not damaged.

Hence what we understand by “possession” or the “fact of being
endowed with” (samanvigama) is not a dharma constituting a
separate thing in and of itself, namely the supposed prapti of the
Sarvastivadins, but a certain condition of the person: 1. the seeds of
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defilement have not been uprooted through the Path of the Saints; 2.
the seeds of defilement have not been damaged by means of the
worldly path; 3. the seeds of innate good have not been damaged
through false views; and 4. the seeds of good “obtained through effort”
are in good condition at the moment when one wants to produce this
good. When the person is in such a condition, this is what we call
“possession of defilements,” etc.

Hkeskok

But what should we understand by “seeds” [ask the Sarvasti-
vadins]?

By seeds we understand zamaripa (iii.30), that is, the complex of
the five skandhas, capable of generating a result, either immediately or
mediately, by means of the parinama-visesa of its series.

The series is the samskaras of the past, the present and the future,
in relation to causality, that constitutes an uninterrupted series.

The parinama, or the evolution of the series, is the modification of
this series, the fact that this series arises differently from itself at each
moment.

The visesa, or culminating point of this evolution, is the moment
of this series that possesses the capacity of immediately producing a
result. 192

[The Vaibhasikas object:] The Sutra says, “He who is in possession
of greed is not capable of producing the foundations of mindfulness
(smytyupasthanas, vil4).”

[The Sautrantikas:] In this text, we must understand by “posses-
sion” of greed the “consenting to greed,” or “not rejecting greed.” The
Siitra does not say that a person who has the seeds of greed in him is
incapable of producing the foundations of mindfulness; it says rather
that active greed renders this person presently incapable of producing
these spiritual exercises.

In short, in whichever manner it is that we understand possession,
either as “cause of the arising of the dbharmas,” or as “origin of the
condition of beings,” or as “special state of the person,” or as
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“consenting to,” possession appears to us, not as an entity, a thing in
and of itself, but as a “dharma of designation.” This same holds for
non-possession, which is purely and simply the negation of possession.

sekek

The Vaibhasikas say that préptsi and aprapti are things in and of
themselves.

Why?

Because this is our teaching. !9

37a. There is threefold prapti of the dharmas of the three
periods.

Past dbarmas can be the object of a threefold prapts, past, present,
and future. The same for present and future dbarmas. %4

37b. There is good prapti, etc., of good dharmas, etc.

The prapti of good, bad, or neutral dbarmas is, respectively, good,
bad, or neutral.

37c. The praptis of the dharmas belonging to the spheres of
existence are of their spheres. 1%

The dharmas belonging to the spheres of existence are impure
dharmas. The prapti of a dbarma in Kamadhatu is, itself, in Kama-
dhatu; and thus following.

37d. There is fourfold prapti of the dharmas that do not belong
to the spheres of existence. 19

In general, the prapti of these dharmas—the pure dharmas—is
fourfold: it belongs to the three spheres, and it is pure. But there are
distinctions:

1. The prapti of apratisamkhbyinirodha (see ii36¢c-d) is of the
sphere to which the person who obtains it belongs.

2. The prapti of pratisamkbyanirodhba is of Rupadhatu, of Arapya-
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dhatu, and pure.¥’

3. The prapti of the Path (margasatya, vi.25d) is Saiksa; the prapti
of the Asaiksa dharmas is ASaiksa. %8

But there is

38a. Threefold prapti of the dharmas which are neither Saiksa
nor Asaiksa.

These dbharmas—the naivasasksanisasksas, vi45b—are the impure
dharmas and the unconditioned dbarmas; they are called this because
they differ from the dbarmas of the Saiksa and from the dbarmas of
the Asaiksa.

In general, the prapti of these dharmas is threefold. Their
distinctions are:

1. The prapti of the impure dbarmas is neither-Saiksa-nor Asaiksa;

2. In this same way the prapti of apratisamkbyanirodha and the
prapti of pratisamkhyanirodha are obtained by a non-Aryan; %

3. The prapti of pratisamkhyanirodha is Saiksa when this nirodha
is obtained through the path of the Saiksas; it is Asaiksa when this
nirodha is obtained through the path of the Asaiksas.

sk

The prapti of the dbarmas to be abandoned either through Seeing,
or through Meditation, is destroyed, respectively, either through
Seeing or through Meditation; it belongs then, from the point of view
of abandoning them, to the category of these dbarmas (ii.33).

As for the dbharmas which should not be abandoned, their prapei
presents difficulties:

38b. There is twofold prapti of the dharmas that should not be
abandoned.

These dbarmas are the pure dbharmas (i40b, ii.13d).
The prapti of apratisamkhyanirodha is abandoned through the
Path of Meditation.
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The same for the prapti of pratisamkhyanirodha obtained by the
non-Aryan. v

But the prapei of pratisambkhyanirodha obtained through the Path
is pure and should not be abandoned. The same for the prapts of the
Path. 200

We have established the general principal that the dbarmas of the
three periods are susceptible of a threefold prapti (ii.37a). We must be
more precise.

38c. The prapti of a neutral dharma is simultaneous to it.

The prapti of an undefiled-neutral dbarma is simultaneous to this
dharma: one possesses it when it is present, not when it is past or
future. When it is past, the prapti is past, and when it is future, the
prapti is future: this by reason of the weakness?0! of this dbarma.

38d. With the exception of the two supernormal faculties and
apparition.

This rule does not apply to all undefiled-neutral dbarmas. The
supernormal faculties of seeing and hearing (caksurabhijiia, srotra-
bhijiia, vii45) and the mind capable of creating apparitional beings
(nirmanpacitta, ii.72) are strong, for they are realized through a special
effort; consequently one possesses them in the past, the present, and
the future. Certain Masters2°?2 maintain that the undefiled-neutral
dbarmas “of craftsmanship” and “of attitude” (wiryapathika, ii.72),
when they have been the object of an intense practice are also
possessed in the past and future.

39a. The same for the prapti of defiled ripa.

The praptsi of defiled-neutral 7#pa is only simultaneous to this
rédpa. This ripa is bodily action and vocal action resulting from a
defiled-neutral mind. This action, even through produced by a strong
mind, is incapable, as is the mind itself, of creating avijiiapti (iv.7a);
hence it is weak. Thus one possesses it in the present, but not in the
past or the future.

kK
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Is the tritemporal character of the prip#s of the good and the bad
dbarmas subject to any restriction, as is the case with the prapzs of the
neutral dharmas?

39b. The prapti of the rapa of Kamadhitu is not previous to
this r2pa.

This répa, good or bad, for example the pratimoksa-sarvara (iv.19
and following), is not possessed previous to its being produced. The
prapti is simultaneous and later, but not earlier.

skskesk

Can non-possession be, like prapti, good, bad, or neutral?
39c. Aprapti is undefiled-neutral. 203
Aprapti is always anivrtavyakrta (ii.60).

39d. Aprapti of the dharmas of the past or the future is
threefold.

Aprapts of past or future dbarmas can be past, present, or future.
But one necessarily possesses the present dbarmas: hence the aprapts
of present dbharmas can be only past or future.

40a. Aprapti of the dharmas forming part of the spheres of
existence, and of the immaculate dbarmas, is threefold.

Aprapti of the dbharmas of the sphere of Kamadhatu belong either
to Kamadhatu, Riipadhatu, or Ariipyadhatu accordingly as the person
endowed with this aprapti belongs to such a sphere of existence. The
same for the aprapti of pure dbarmas.

In fact, aprapti is never pure.

Why?

40b-c. According to the School, a Prthagjana is a person who
has not acquired the Path.204

1. As it says in the Mulasastra (Jzanaprasthana, TD 26, p. 928c5;
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Vibbhasa, TD 27, p. 232b9), “What is the state of Prthagjana? The
non-possession of the dbarmas of the Aryans (@ryadharmanan
alabhap).” Now the state of Prthagjana is not pure; hence their non-
possession (aprapti=alabhba) is not pure.

Let us examine this definition. When the Sastra says that the state
of Prthagjana is the non-possession of the dbarmas of the Aryans,
which dbarmas of the Aryans does it mean?

The dharmas beginning with dupkhe dharmajiianaksanti and
including the whole pure path or the Path of the Aryans (vi.25).

[The Sarvastivadins:] The Sastra means all these dbarmas, since it
does not specify any.

Be careful! To believe you, a person in possession of dubkhe ksanti
would be a Prthagjana if he did not possess all of the other Aryan
dharmas.

[The Sarvastivadins:] The Sastra means the non-possession that is
not accompanied by possession: the person of whom you speak,
although not possessing the other dharmas of the Aryans, is not a
Prthagjana because the non-possession of these other dharmas is
accompanied by the possession of the &sant;. This is quite evident, for,
in the contrary interpretation, the Buddha the Blessed Oné, not
possessing the dbarmas of the “family” of the Sravakas and Pratyeka-
buddhas (vi.23), would be a Prthagjana.

Very well. But then the Sastra would say “The state of Prthagjana
is the absolute non-possession (alabha eva) of the Aryan dharmas” and
not “. . . the non-possession (#libha) . . .”

[The Sarvastivadins:] The Sastra expresses itself very well, for the
ekapadas (Nirukta, 2.2) permit a restrictive sense and the particle eva
is not necessary: for example #bbhaksa signifies “that which lives
solely on water,” and vayubhaksa, “that which lives solely on wind.”

2. According to another opinion,2% the state of Prthagjana is the
non-possession of the first stage of the Path of Seeing, dubkhe
dharmajiianaksanti and its concomitant dbarmas (vi.25).

[Objection.] In this hypothesis, at the sixteenth moment

(marge’nvayajiiana), the saint will be a Prthagjana and not an Aryan,
for at this moment, the initial £san#i is lost. 206
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No, for the non-possession of the ksanti which constitutes the
state of Pfthagjana has been absolutely destroyed in the first stage.

[Objection.] The ksanti in question is threefold: of the family of
the Srﬁvakas, of the family of the Pratyekabuddhas, and of the family
of the Buddhas (vi.23). Of which of these three types are you speaking
in your definition of the state of Prthagjana?

We mean to speak of three types of &sants.

Be careful! The Buddha, not possessing the three types of Asanti,
would then be a Prthagjana!

We intend to speak of the non-possession of the ksanti which is
not accompanied by possession . . . and thus following, as above, to
the example “that which lives solely on water,” “that which lives solely
on wind.”

Hence the effort attempted in order to avoid the objection: “Be
careful! To believe you, a person in possession of dubkhe dharma-
JAianaksanti would be a Prthagjana . . .” is in vain. The best explana-
tion is that of the Sautrantikas. To them, the state of Prthagjana is a
series in which the dharmas of the Aryans have not arisen.

sk

How does non-possession perish?

40c-d. It is abandoned through acquisition (praptz), and through
passing to another stage.

For example, the non-possession of the Path, which constitutes the
state of Prthagjana, is abandoned (1) when one acquires the Path,207
and (2) when one passes to another stage. 28 The same holds for the
non-possession of the other dharmas.?®

fObjection:] Non-possession is abandoned (1) when one produces
the non-possession of non-possession, that is to say, when, changing
one’s stage of existence, one ceases to possess the state of Prthagjana;
and (2) when the possession of non-possession is cut off, that is to say,
when, acquiring the Path, one cuts off the state of Prthagjana.

Does this mean that there is possession of possession and non-
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possession, and that there is non-possession of possession and non-
possession?

Yes. There is possession and non-possession of possession and
non-possession, which is called “secondary possession” (anuprapts), or
“secondary non-possession.” One then distinguishes between mla-
prati and anuprapti or praptiprapti.

Doesn’t this doctrine lead to infinite progression?

No, for one possessess possession through the fact of possession of
possession and vice versa. There is possession of the oné through the
fact of the other. Let us explain. When a certain dbarma is produced in
a given person, three dharmas arise together, namely: 1) this dharma
itself, which is called the maladbarma; 2) the prapti of this maula-
dharma; and. 3) the prapti of this prapti. The person in question
possesses the maladbarma and the prapti of the prapti by the fact of
the arising of the prapti; he possesses this prapti by the fact of the
arising of the prapr1.2° Hence there is no infinite progression. When a
good or a defiled?!! dbarma arises, at this very moment three dbarmas
arise together, inclusive of this good or defiled dbarma, namely: the
miiladbarma, its prapti, and the prapti of this prapti?'? which is the
prapti of the praptiprapts of the first moment, plus three anupraptis
through the fact that one is in possession of the three aforementioned
praptis. In this third moment eighteen dbarmas arise together, namely
nine praptis: the praptis of the three dbarmas produced in the first
moment, praptis of the six dbharmas produced in the second moment,
plus nine anupraptis through the fact that one in in possession of the
nine aforementioned praptis.

Thus the prapeis continue increasing in number from moment to
moment.2!3 The praptss of present and future defilements (&less and
upaklesa), and of innate (wpapattilabhika, ii.71b) good dharmas with
the dbarmas that are associated (samprayukta, ii.53c-d) and co-existent
(sahbabhi, ii.50b) with them throughout beginningless and endless
transmigration, arise, from moment to moment, in an infinite number.
If one considers the series of one single being in the course of
transmigration, those praptis which arise at each moment are infinite
in number. Considering all beings together, they (ie., the praptis) are
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without measure, and without limit. Happily, they possess a great
quality: they are non-material, and give way one to the other. If they
were material, there could not be found enough room in the universe
for the praptis of one single being, and even less for the praptis of two
beings!

Aeokok

What is “genre” or sameness of class designation? 214

41a. Sabhagata is that which causes resernblance between living
beings. 215

1. There exists an entity called sabbagata, a dbarma by virtue of
which living beings, as well as the dharmas “that fall into the series of
living beings” (sattvasamkhyita, 1.10), have resemblence between
them (Vibhasa, TD 27, p. 138a9).

2. The Sastra (Jiianaprasthana, etc.) designates this entity by the
name of nikayasabhdga: the author uses the term sabbagati for metric
reasons.

3. Sabhbagati is of two types, general and particular. The first is
found in all living beings: by virtue of it, there is resemblance of any
living being with all other living beings. This is called sat¢tvasabbigata.

The second has numerous subdivisions: each of these subdivisions
is found only in certain beings. Living beings are differenciated
according to their spheres of existence, the different stages of these
spheres, their realm of rebirth (gats, iii4), their wombs (iii.9), their
caste (7a1, as Brahmins, etc.), their sex, the state of Upasaka (iv.14),
Bhiksu, Saiksa, or Arhat, etc.2'6 This holds as well for sabhagatas, by
virtue of which each living being of a certain species resembles living
beings of this same species.

4. There is, furthermore, sabbdigati of dharmas that belong to
living beings, dharmasabhigatad, which in turn distinguishes the
skandpas, the ayatanas and the dbaus: skandbasabhigata, etc.,
ripaskandhasabhégata, etc.
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5. In the absence of a separate entity, namely sabhagata, how does
one explain general ideas (buddhi) and expressions (prajiiapts), such as
“living beings,” etc., applied to some beings that differ one from
another? In this same way, it is solely by reason of dharmasabhaigata
that the ideas and expressions, “skandha,” “dhatus,” etc., are justified. 21

6. Do we conclude that one transmigrates, that one dies and is born
without abandoning and without taking up a certain sattvasabhagati
(state of a human being, etc.)? There are four alternatives: 1. to die in a
place (Kamadhatu for example) and be reborn in the same place: the
sabhagati remains the same, regardless of transmigration; 2. to enter
into one’s predetermined realm of rebirth (néiyamavakrinti, vi.26a):
without there being transmigration, there is yet the abandoning of the
sabhagata of the Prthagjanas and the acquisition of the sabbagata of
the Saints; 3. to die in one realm of rebirth, the human realm of
rebirth, etc., and to be reborn in another realm of rebirth; 4. all other
cases.

[The Sautrantikas do not admit the existence of a dharma called
sabhagata and present many objections to it.]

1. If a certain entity called “the genre of Prthagjana” exists, for
what purpose do we imagine the state of Prthagjana consisting of the
non-possession of the Aryadharmas (ii40c)? Someone will be a
Prthagjana through the genre of Prthagjana in the way that someone
is a human through the genre “human” for the Vaibhasikas do not
imagine a state of human different from the genre “human.”

2. Ordinary people do not recoginize sabhagata through the direct
preception of the senses (pratyaksa); they do not infer the existence of
the sabhdagata through an operation of the intelligence (prajiza), for
sabhagata does not exercise any action by which one could know it:
although people do not know anything of sattvasabhigati they
recognize the non-difference of the species of beings. Hence, what
would be the use in supposing that a sabhagata exists?

3. Why does the School refuse sabhdgata to things that are not
living beings, such as rice and corn, gold and iron, mango and bread-
fruit trees? '

4. The different sabhagatas that the School recognizes, sabhagatas
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of living beings, of spheres, of realms of rebirth, etc., are distinct one
from another. Yet one has, for all of them, common ideas and
designations: all are sabhagatas.

5. [The Sarvastivadins are the proponents of the doctrine of the
VaiSesikas.] The Vaisesikas admit a certain entity (padirtha) called
“sameness” (samanya), by virtue of which there is produced, with
regard to things, similar ideas and designations; they believe also in
another entity, called “difference” (vifesa), from whence proceeds
specific ideas and designations with regard to different species.

The Vaibhasikas protest that their theory is not to be confused
with that of the VaiSesikas, who believe that genre or sameness
(samaénya) a unique substance (padartha), exists in a multitude of
individuals. Hence even if they approve of the Vaisesikas admitting
genre (samanya), they still condemn their interpretation of it. As for
sabhadgata, it exists in and of itself (as a dravya), for the Blessed One,
speaking of a murderer who is reborn in hell, continues, saying, “If he
is reborn here, if he obtains the sabhagati of humans . . .”218

[The Sautrantikas answer:] By expressing itself in this way, the
Sutra does not teach the existence of a thing in and of itself called
sabhagata. What then does the Siitra designate by the word sabbagata?
By the expression sabhdigata of humans,” etc, the Sitra means a
similarity in the manner of being: in the same way, sabhagatai of rice,
corn, beans, etc.

This opinion is not admitted by the Vaibhasikas.?!

sk

What is non-consciousness (dsamfiitka)?

41b-c. Non-consciousness is that which, among the Non-
conscious Ones, arrests the mind and its mental states, 220

Among the beings who take birth among the Non-Conscious
Ones, ie., the non-conscious gods, there is a dbarma that arrests the
mind and its mental states, and which is called “non-consciousness.” By
this dbharma, the mind and future dharmas are, for a certain time,
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hindered from being produced and do not have the power to arise.
This dharma is similar to what arrests the water of a river, that is, to a
dike. .
This dbarma is exclusively
41d. Retribution.

It is exclusively the retribution of non-conscious absorption
(asarmyiiisamapatti, ii42a). 22!
Where do these non-conscious gods reside?

41d. They live in Brhatphala.

In the heaven of the Brhatphalas there is a raised place which is
the dwelling of the Non-Conscious Ones, in the same way as the
dhyanantarska, the dwelling of the Mahabrahma gods, is raised within
the heaven of the Brahmapurohitas (iii.2c;?2 Vibbasa, TD 27, p.
784b5).

Are the Non-Conscious Ones called this because they are always
non-conscious, or are they sometimes conscious?

They are conscious at birth and at death (iii.42; Vibhasa, TD 27, p.
784c8);22 they are called non-conscious because their consciousness is
suspended for a very long time. When, after this long time, they
produce a consciousness again, they die. As it says in the Siitra “When
they produce consciousness again, they die, like a person awakening
after sleep.”

Dying in the non-conscious heaven, they are necessarily reborn in
Kamadhatu and nowhere else. (1) In fact, the force of asamjitisama-
patti (ii42a), by which these beings are born among the Non-
Conscious Ones, is exhausted; they have not been in a position to
practice asamjiissamapatts: hence they die, as arrows fall to the ground
when their impetus is spent. (2) On the other hand, beings who are
reborn among the Non-Conscious Ones necessarily possess an action
“retributive in Kamadhatu” and “retributive in the second existence”
(iv.50b). In this same way beings who are reborn in Uttarakuru
(1ii.90c-d) necessarily possesses an action retributive in a heavenly
realm of rebirth immediately after their existence in Uttarakuru.
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The Mulasastra says, “What are the two samapattis or absorp-
tions? 224 They are asamyjiiisamapatti, the non-conscious absorption,
and nirodhasamapatti, the absorption of extinction.” 225

What is the non-conscious absorption?

In the same way that dsamffitka is a dbarma that arrests the mind
and its mental states,

42a. The same for the non-conscious absorption.

The non-conscious absorption is an absorption in which the ascetic
is non-conscious, or in an absorption free from consciousness.

The word. “the same” shows that this absorption, like dsanzjiiika,
arrests the mind and its mental states. '

To which bhgmsi does it belong?

42b. In the Fourth Dhyana.

In order to cultivate this absorption, the ascetic should have
entered the Fourth Dhyana.
Why does one cultivate it?

42c. Through desire for deliverance.

The ascetic falsely imagines that dsajfitka, the non-consciousness
that constitutes the result of the non-conscious absorption, is true
deliverence.

Asanijiiika, being retribution, is necessarily morally neutral. As for
the non-conscious absorption, it is

42d. Good.

It produces as its retributive result the five skandbas of a non-
conscious god, who, as we know, is conscious at birth and at death.

To what category does it belong from the point of view of
retribution?

42e. Solely retribution in the next existence.
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It is not “retributive in this life” or “retributive later;” it is no
longer of “unnecessary retribution” (iv.50).

Without doubt, an ascetic can fall from this absorption after having
produced it; but, [according to the Vaibhasikas,] he will produce it
again and be reborn among the Non-Conscious Ones. This is to say
that the ascetic who takes possession of this absorption will certainly
not enter into a "predestined” realm of rebirth (vi.26a).226

This absorption is cultivated only by Prthagjanas.

42f. Not by Aryans.

The Aryans consider this absorption as a precipice, a calamlty, and
do not value entering it.

On the contrary, Prthagjanas identify non-consciousness (@sa7z-
jitika) with true deliverance; they have no idea of “going out” with
respect to it; hence they cultivate the absorption that leads to it. But
Aryans know that the impure cannot be true deliverance. Hence they
do not cultivate this absorption.

When Aryans enter into the Fourth Dhyina, do they obtain the
prapti of this past and future absorption, the same as one obtains the
prapti of the Fourth Dhyana of the past and the future as soon as one
enters into the Fourth Dhyana? 227

Non-Aryans do not obtain the prapti of the non-conscious
absorption of the past and future.

Why?

Having cultivated it many time previously, this absorption can
only be realized through great effort; as it is not mind,

42g. It is obtained in one time period.

One takes possession of this absorption, not in the past, not in the
future, but in one time period, that is, in the present, as is also the case
for the pratimoksa discipline (iv.35). In the second moment of this
absorption, and in all the moments that follow the obtaining of this
absorption until the moment when it ends, one possesses it in the past
and in the present. On the other hand, since this absorption is not
mind, it is impossible for one to acquire a future pmptz of this
absorption. 228
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What is nérodhasamapatti or the “absorption of extinction?” 22

43a. In the same way, the absorption that bears the name of
nirodha or “extinction.”

That is to say, the absorption of extinction is like dsarmjiika, the
non-conscious absorption: it is a dbarma that arrests the mind and its
mental states.

What are the differences between the non-conscious absorption
and the absorption of extinction?

43b. It is viewed as tranquility;

1. Aryans cultivate this absorption because they consider it as the
absorption of tranquility.?** One cultivates the non-conscious absorp-
tion because one regards non-consciousness as being deliverance
(nihsarana-moksa).

43c. Arisen from Bhavagra;

2. It belongs to the sphere of Bhavagra, that is, one penetrates it
upon leaving natvasamjiiandsamjiiagyatana absorption (viii4), whereas
the non-conscious absorption belongs to the sphere of the Fourth
Dhyana.

43d. Good,

3. It is good; it is not neutral or defiled, for its originating cause is
good (iv.9b).

43e. Of two retributions and neutral;

4. It admits of two types of retribution, being either “retributive in
the next existence,” or “retributive later” (aparaparyayavedaniya,
iv.50).23! Its retribution is also unnecessary, for the ascetic who has
practiced it can obtain Nirvina in the present existence.

Of what does its retribution consist?

This absorption produces the four skandbas of Bhavagra, ie., an
existence in Bhavagra (iii.3).
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43f. Aryans

5. It is produced only by Aryans, not by Prthagjanas. These latter
cannot produce it (1) because they fear annihilation,?32 and (2) because
this absorption can only be produced through the power of the Path:
in fact, it is the ascetic who has seen Nirvana who is determined to
obtain it.233

43g. It is obtained through effort.

6. Although obtained by the Aryans, it is not obtained merely
through the fact of detachment. It is only realized through effort.

One does not possess this absorption in the past or in the future;
this point has been explained in the matter of the non-conscious
absorption.

44a. In that which concerns the Muni, it is obtained through
Bodhi itself.

The Buddha obtains the absorption of extinction at the moment -
when he becomes a Buddha, that is, at the moment of ksayajiiina
(vi.67). No quality of the Buddha is obtained through effort; all of his
qualities are acquired through the simple fact of detachment: as soon as
he desires it, the mass of qualities arise at will.2>4

How is it that the Blessed One, without having formerly produced
this absorption (i.e., nérodhasamapatti), would become, at the moment
of Bodhi (ksayajfiana), ‘twofold delivered,” that is, delivered from the
obstacles of the defilements and delivered from the obstacles to
absorption (samdapattyavarapa, vi.64)?

He becomes “twofold delivered” exactly as if he had previously
produced this absorption, for he possesses the power of realizing this
absorption whenever he wishes (Vibhasa, TD 27, p. 780b26).

The Masters of the West (Piscatya)?®> maintain that the Bodhi-
sattva first produced this absorption in the state of éaik§a, and then
obtained Bodhi. Why do we not adopt this opinion?

This would be to follow the Netripadasistra of the Sthavira
Upagupta, which says, "One who, after having produced the absorp-
tion of extinction, produces ksayajfiana, should be called a Tathagata.”
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44b. But not previously.

The Vaibhasikas of Kasmir deny that the Bodhisattva produces the
absorption of extinction before producing ksayajfiana.

44c. For the Muni conquers Bodhi in thirty-four moments. 236

The School admits in fact (Vibhasa TD 7, p. 780b10) that the
Bodhisattva obtains Bodhi in thirty-four moments, namely sixteen
moments that constitute the “comprehension of the Truths” (satya-
bhisamaya, vi.27) and eighteen moments that constitute the abandon-
ing of the defilements relative to Bhavagra (=nasvasamyjiiandsam-
jRdyatana), i.e., nine dnantaryamargas and nine vimuktimargas (vi44).
The eighteenth moment is ksayasiana. These thirty-four moments
suffice, for, before entering into the “comprehension of the Truths,”
the Bodhisattva, still a Prthagjana (iii.41), detaches himself through
the worldly path from all spheres, with the exception of Bhavagra. The
eighteen moments form a path during the course of which the Saint
does not produce a mind of a different nature, that is, a worldly,
impure mind, for example the mind entering the absorption of
extinction. Hence the Bodhisattva, in the stage of Saik.ga, that is, before
becoming an Arhat, enters the comprehension of the Truths and the
eighteenth moment of the abandoning of Bhavagra, but he does not
produce the absorption of extinction.

The Foreigners (bahirdesaka)?’ say, "What harm is there in the
Bodhisattva producing this impure mind?”

In this hypothesis, the Bodhisattva oversteps his resolution (vyz-
thanisayah syat);?® now the Bohisattva does not overstep his
resolution.

This is true, he does not overstep his resolution; but this does not
mean that he would not overstep the Pure Path in producing an
impure mind.

How, in this hypothesis, would he not overstep his resolution?

He has taken upon himself the resolution (Madhyamagama, TD 1,
p. 777a12), "I shall not leave this sitting position 23° before I obtain the
destruction of all the defilements.” Now he does not overstep this
resolution, for it is in one “sitting” (@sana, vi.24a-b) that he realizes his
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goal. 240

Although the two absorptions, the non-conscious absorption and
the absorption of extinction, present many differences, they have this
in common:

44d. But these two absorptions take place in persons in
Kamadhatu and Ripadhatu. 24!

To deny that the non-conscious absorption is produced in Ripa-
dhatu is to contradict the Miilasastra,2#2 which says, “There is an
existence in Ripadhatu that does not admit of the five skandbas,?s
namely (1) the existence of beings in Ripadhatu who, conscious by
nature, enter into the non-conscious absorption and into the absorp-
tion of extinction,?* and (2) the existence of beings in Ripadhatu who
are in possession of dsamijitika, and who are born among the Non-
Conscious Ones.”

From this text it results that the two absorptions are cultivated by
beings of Kamadhatu and Ripadhatu.

There is however this difference between the two absorptions:

44e. The absorption of extinction is, for the first time, among
humans.

A person who has never produced the non-conscious absorption
can produce this absorption either in Kamadhatu or in Rapadhatu; but
it is necessary to be a human in order to produce the absorption of
extinction for the first time. A human, an Aryan, who has produced
this absorption can fall from it, and losing possession (prapts) of it, can
be reborn in Ripadhatu and produce this absorption anew.

But the question is raised whether one can fall from the absorption
of extinction, which is similar (sadrsz) to Nirvana.

Yes, [answer the Vaibhagikas;] to deny falling is to contradict the
Udayi-satra,® which says, “Brothers, a Bhiksu is endowed with
morality, with absorption, and with discernment. It is possible for him
to enter many times into the absorption of extinction and leave it. If, in
this life, he does not attain 4#4,246 nor attain it at the moment of his
death; but after the destruction of his body, going beyond the gods of
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gross eating, he is reborn in a heavenly mental body; and thus reborn it
is possible for him to then enter many times into the absorption of
extinction and leave it.”

This text shows in fact that one can fall from nirodhasamapaiti.

On the one hand the Buddha would have us understand that the
mental body that Sariputra speaks of belongs to Ripadhatu. 47 On the
other hand, the absorption of extinction is of the realm of Bhavagra,
the highest state of Ariipyadhatu. If a Bhiksu who possesses it does not
fall from it, and if he does not lose it, he will not be able to repeat his
birth in Rupadhatu. 248

According to another school,2# the absorption of extinction also
belongs to the Fourth Dhyana and is not subject to falling.

This opinion is not correct. This absorption does not belong to the
Fourth Dhyana, for the Sitra teaches that one acquires nine absorp-
tions one after the other.?°

How then do you explain the vyukrintaka absorption (viii.18c) in
which the ascetic passes over different stages of absorption?

The rule of the successive production of the absorptions concerns
the beginner.! He who has acquired mastery passes over the
absorptions at will.

skksk

There are differences between these two absorptions:

1. from the point of view of their spheres: the first is of the Fourth
Dhyana, the second of Bhavagra (natvasamjiianasamjiiayatana)

2. from the point of view of their antecedents or preparations
(prayoga): the first proceeds from the idea of deliverance falsely
identified with non-consciousness; the second, from the idea of
stillness;

3. from the point of view of the person (semitina): the first is
produced in a Prthagjana; the second, in an Aryan;

4. from the point of view of the nature of their retribution: the first
produces birth among the Non-Conscious Ones; the second, birth in
Bhavagra (Kathavatthu, xv.10);
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5. from the point of view of the characteristic of their retribution.
The retribution of the first is necessary, and takes place in the next
existence; the retribution of the second is necessary in the case of an
An3igamin, but not necessary in the case of an Arhat; and when it dqes
take place, it takes place in the next existence or later;

6. from the point of view of its production for the first time. The
first is indifferently produced within the two spheres of existence; the
second, only among humans.

sekok

The characteristic common to these two absorptions is the
arresting of the mind and its mental states.

Why is the first called “absorption free from ideas” (asarmjitisama-
parts) and the second “absorption of extinction of ideas and sensations”
(samyiiaveditanirodhasamapatts)?

Because the preparation from the first merely opposes ideas,?5?
whereas preparation for the second opposes both ideas and sensations.
In the same way paracsttajiiana (vii.5b), “knowledge of the mind of
another,” bears on the mental states of someone else: it receives this
restrictive name because its preparation alludes only to the mind of
another. %3

bk

In the two absorptions, the mind is interrupted for a long time. 254
How, upon coming out of this absorption, can a new mind be born
from a mind destroyed for a long time? 2>

The Vaibhasikas find no difficulty in this: past dbarmas exist
(v.25). Consequently the mind previous to this absorption, the mind-
in-absorption (samapatticitta) or “the mind of entry into the absorp-
tion” is the similar and immediate cause (samanantarapratyana, ii.62)
of the mind after the absorption or the “mind-of-leaving” (vyut-
thanacitta, Vibhasa, TD 27, p. 777b18).

[The Sautrantikas reason as follows:] When a person is born in
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Ariipyadhatu, 7#pa or matter is cut off for a long period of time
(iii.81b): if this person is then reborn in Kamadhatu or in Rapadhatu,
his new r@pa does not proceed from the series of r@pa previously
interrupted for a long time, but rather, from the mind. In the same
way, the mind of leaving the absorption does not have for its cause the
mind previous to the absorption: it is born from “a body possessing
organs”. This is why the Ancient Masters said, “Two dharmas are the
seed one of the other: these two dharmas are a mind and a body
possessing organs.

Vasumitra says in the treatise entitled Parsprccha:»¢ “This dif-
ficulty, i.e., 'How is the mind reborn after absorption?’, interests those
who consider the absorption of extinction as free from mind. But I
maintain that this absorption is accompanied by a subtle mind. The
difficulty does not exist for me.” 257

The Bhadanta Ghosaka regards this opinion as wrong. In fact, if
any consciousness (vij#iana) resides in this absorption, there would be
contact (sparsa) through the coming together of the three, conscious-
ness, organ, and object; by reason of contact, there would be sensation
(vedand) and ideas (samzjfié) (iii.30b). As the Blessed One teaches, “By
reason of the mental organ and the dharmas, mental consciousness
arises; by the coming together of these three, there is contact;
sensation, ideas, and volition arise at the same time.” 2’8 Hence, if one
admits that the mind (v##ana, citta) continues to exist in this
absorption, sensation and ideas will not be arrested in it. Now this
absorption is called the extinction of sensation and ideas (sa7zfigveds-
tanirodba).

[Vasumitra answers:] The Sitra says, “By reason of sensation,
there is thirst,” and yet, although Arhats experience sensation, thirst
does not arise in them. The same here: every contact is not a cause of
sensation.

This reasoning is not conclusive. The Satra, in fact, specifies,
“Thirst arises by reason of sensation born of contact which is
accompanied by ignorance” (iii.27).2% Whereas it says, “Sensation
arises by reason of contact.” Hence, say the Vaibhasikas, the mind is
interrupted in the absorption of extinction.
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[Vasumitra asks:] If this absorption is completely free of mind,
how is it an absorption (samapatts)?

It is called an absorption because it puts the primary elements into
a state of equilibrium?% contrary to the production of the mind; or
rather because ascetics penetrate (sammapadyante) it by the power of
their minds: it is for this reason that the Dhyanas, etc, are called
Samapattis.

Hekek

Should one consider the two absorptions as existing in and of
themselves (dravyatas)?

Yes, [answer the Sarvastivadins,] for they thwart the arising of the
mind.

No, [answer the Sautrantikas,] it is not what you term “absorp-
tion” that hinders the arising of the mind; rather, it is the “mind in
absorption” (samapatticitta), the mind that preceeds the state of
absorption: this mind, being opposed to the arising of the mind, causes
other minds to not arise for a certain time. The mind of absorption
renders the person?6! or series contrary to, and unfitted to the arising
of the mind. What is called “absorption” is simply the non-existence of
the mind for a certain period of time; not a thing in and of itself
(dravyadharma), but a “thing of designation” (prajaptidharma).

[The Sarvastivadins:] How can an absorption be conditioned
(samiskrta) if it is not a thing in and of itself?

This “"non-existence of the mind” was not realized before the mind
of absorption; it ceases when the ascetic produces anew the mind
(vyutthéanacitta: the mind leaving the absorption). One can then, in a
manner of speaking, designate it as being “conditioned,” since it begins
and ends. Or rather, what we call “absorption” is the condition of the
person, a condition that results from the mind of absorption.

The same holds for non-consciousness (d@sarmjitka, ii41b-c).
Asamj#iska is not a thing in and of itself that hinders the arising of the
mind; but we designate by this term the state of non-consciousness of
the Non-Conscious gods, a state that results from a certain mind.
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The Vaibhasikas do not agree with this opinion; they maintain that
dasamyitka and the two absorptions are things in and of themselves. 262

skokok

What is the vital organ?
45a. Jivita is life (ayus). 26

In fact, the Abhidharma?64 says, “What is the jivitendriya? The
ayus of the three spheres of existence.”
What sort of dbarma is the ayus?

45b. The support of warmth and consciousness.

For the Blessed One said, “When life, warmth and consciousness
leave the body, the body lies abandoned, like wood, lacking feeling. 263

There exists then a distinct dharma, a support of warmth and of
consciousness, a cause of the duration of the series, named gyws. 266

skokok

[The Sautrantikas deny that the vital organ exists in and of itself.]

[1. The Sautrantikas:] If the gy»s supports warmth and conscious-
ness, what supports it?

[The Vaibhasikas:] It is supported by warmth and consciousness.

[The Sautrantikas:] If these three dbarmas,—Ilife, warmth, and
consciousness, —mutually support one another and continue to exist
by means of this mutual support, how do they come to an end? Which
perishes first, the destruction of which entails the destruction of the
others? For if one of them does not perish first, then these three
dharmas will be eternal and will not perish.

[The Vaibhasikas:] The gyus is supported by means of actions; the
ayus has been projected through actions and continues to exist as long
as the projection of action allows it to do so.

[The Sautrantikas:] If this is so, why admit that warmth and
consciousness are supported by actions? What do we have to do with
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the gyus?

[The Vaibhasikas:] That which is supported by action is, in its
nature, retribution. If the consciousness were supported by action, all
consciousness from the womb to death, would be retribution: and this
is false. Hence the necessity of the gyus, supported by action, the
support of warmth and consciousness.

[The Sautrantikas:] You say then that action supports warmth and
that warmth supports consciousness. Then the @yus is useless.

[The Vaibhasikas:] The gy#s is necessary, for warmth is absent in
Ariipyadhatu. What is the support of consciousness in Aripyadhatu if
the gyus does not exist?

[The Sautrantikas:] In Arapyadhatu, consciousness is supported by
action.

[The Vaibhasikas:] Do you have the right to change your mind?
Sometimes you maintain that the consciousness is supported by
warmth, and sometimes you maintain that it is supported by actions. 267
But on the other hand, you have admitted that one should avoid the
conclusion that all consciousnesses, from the womb to death, are
retribution. Consequently the gyus exists, and it is the support of
warmth and consciousness.

[2. The Sautrantikas:] We do not deny the existence of the gyus.
We only say that the gyxs is not a thing in and of itself.

[The Vaibhasikas:] Then what is the dbarma that you call gyus?

[The Sautrantikas:] It is a certain power that the action of a
previous existence places in a being at the moment of its conception, a
power through which the séandhas renew themsleves for a deter-
mined length of time in this homogeneous series that constitutes an
existence (n#kayasabhaga, ii41), in the same way a seed places a certain
power in the sprout by which the plant develops to maturity. In this
same way too a shot arrow has a certain power which causes it to travel
for a certain period of time.

[The Vaibhasikas believe that] a certain sort of guna or “quality,”
called samskara or vega (impetus) arises in the arrow. By the force of
this guna, the arrow travels without stopping until the moment it
falls. 268
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The samskdra is unique; on the one hand, the arrow does not
encounter any obstacle: hence no difference is possible in the speed of
the arrow. On the other hand, the arrow will not fall. Would you say
the the “wind” creates an obstacle to the samzskara? The “wind” which
creates an obstacle is the same either far or near, and so the arrow
would either fall at first, or it will never fall.

The Vaibhasikas maintain that the gyxs is a thing in and of
itself. 269

[ii. How Death takes Place.]

Does death take place solely through the exhaustion of life?

The Prajiiaptisastra?™ says, “It happens that one dies through the
exhaustion of life without one dying through the exhaustion of merit.
Four alternatives: 1. death through exhaustion of action that ripened in
life; 2. death through the exhaustion of actions that ripened in objects
of enjoyment; 27! 3. death through the exhaustion of these two types of
actions; and 4. death through the fact of not avoiding causes that harm,
for example, excess of food.”

We must add death due to the abandoning of the gyubsamskaira
(ii.10).272

When life is exhausted, the exhaustion of actions that ripen in the
objects of enjoyment has no efficacy for death; and vice versa.
Consequently the third alternative should be understood as “death
because the two types of actions are exhausted.”

[iii. Death before its proper time (¢k@lamarana, iii.85c).]

The Jizanaprasthaana (TD 26, p. 997b28) says, “Should one say of
the gyus that it is ‘dependent on the series,’ or that ‘it lasts once it has
arisen?’ The gyus is of the first category for beings in Kamadhatu who
are not in one of the two absorptions (asamyfiisamapatti and
nirodbasamapatti), but it is of the second category for beings in
Kamadhatu who are in the two absorptions, and for beings in
Ripadhatu and Aripyadhacu.”

What is the meaning of this passage?

If the @yus is killed when the body is killed, then the gy#s is “bound
to the body-series.” If the body cannot be damaged, then the gyus lasts
all the time for which it has been produced, and one says that the gyxs
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lasts once it has arisen. 273

The Masters of Ka$mir say that the first type of ayus is “subject to
obstruction,” but that the second is not subject to obstruction. .

Thus there is premature death. 274

According to the Sutra, there are four modes of existence:??
existence that can be destroyed by oneself and not by another, etc.27¢
Four alternatives: 1. existence destroyed by oneself: certain beings in
Kamadhitu, namely the Kridapradusika gods and the Manahpradiisika
gods?76 destroy their own existence through their excess of joy or
anger; we must also add the Buddhas who enter into Nirvana; 2.
existences destroyed by others: beings in the womb and in eggs; 3.
existences destroyed by oneself and by others: beings in Kamadhatu in
general; we must exclude beings in hell, beings in the intermediate
state (iii.12), etc; 4. existences that are neither destroyed by oneself nor
by others: beings in the intermediate state, all beings in Riipadhatu and
Ariipyadhatu, and a part of the beings in Kamadhatu: beings in hell
(iii.82), the inhabitants of Uttarakuru (iii.78c), persons in the absorp-
tion of kindness (vii.29), persons in the non-conscious absorption
(1142, Kathavatthu, xv.9); the Rajarsi, that is, the Cakravartin who has
left the householders’s life; a messenger of the Buddha;?’® persons
whom the Buddha prophesized would live a certain length of time:27°
Dharmila, Uttara, Gangila,?8 the son of the merchant Yasas, Kumara,
Jivaka, etc.; the Bodhisattva in his last existence; the mother of the
Bodhisattva pregnant with the Bodhisattva; the Cakravartin; the
mother of the Cakravartin pregnant with the Cakravartin.

[Objection:] The Siitra tells us of a question by Sariputra and the
Blessed One’s answer to it: “‘Lord, What are the beings whose
existence cannot be destroyed either by themselves, or by others?
Sarlputra beings who are born in Naivasarhjfianasathjfidyatana . .
that is, in the highest sphere of Ariipyadhitu, Bhavagra. How can you
say, in the light of this passage, that the existence of all beings in
Ripadhatu and Ariipyadhitu is protected from all destruction, either
by themselves or others?

The School (Vibhasa, TD 27, p. 772a29) explains, “Beings in
Riipadhatu and the first three stages of Artipyadhatu can destroy their

”»
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399

existence ‘by themselves, ” that is, by a course of action within their
own realm, and by others,” namely by a course of action belonging to
the preliminary stages of a higher stage (vi.48, viii.22). But in the last
stage of Ariipyadhatu a course of action belonging to this stage and
also of actions of a superior stage are both absent; hence the existence
of beings who reside therein cannot be modified either by themselves
or by others.

This answer appears weak to us; in fact, one can, in the last stage
of Ariipyadhatu practice a course of action belonging to the im-
mediately lower stage («kéficanydyatana, viii.20). One must then admit
another explanation (Vibhasa, ibid.). In his response to Sariputa, the
Buddha, by naming the beings of Naivasarhjfianasamjnayatana, in-
tends to designate all beings in Rupadhatu and Arapyadhatuy, for in
naming the last one designates the first. We can demonstrate that such
is the usage. Sometimes Scripture names the first term of a list the
totality of which is alluded to, for example, “The first sukhopapatti
(iii.72), namely (tadyatha) the Brahmakayika gods.” We should then
also understand, “the Brahmakayikas, the Brahmapurohitas, and the
Mahabrahmas.” Sometimes Scripture names the last term, “The
second swkbopapatti, namely the Abhasvara gods.” We should then
understand, “the Parittabhas, the Apramanabhas, and the Abhasvaras.”

But one can contest this explanation. In the two passages given
above the word sadyatha is used to introduce an example. We must
translate zadyatha not as “namely” but as “for example.” It is a rule
concerning examples that when one names one case one designates all
similar cases. And we admit that, in the two above passages on the
sukbopapattis, the Scripture designated all the terms of the list by
naming only the first and the last. However the answer of the Blessed
One to Sariputra does not contain the word zadyatha.

We would say that this explanation does not introduce an example,
for we find it in Siitras that give a complete enumeration, “Material
beings, diverse of body, diverse of ideas, namely (¢adyathi) human
beings and part of the gods...” (iii.6). Thus the word tadyathi
introduces a definition (#padarsanartha). Hence the Blessed One, in
his answer to Sariputra, designates the beginning by naming the end,



238 Chapter Two

that is, he is speaking of the totality of the two higher spheres. 28!

sokk

What are the characteristics of conditioned dharmas?

45c-d. Their characteristics are arising, old age, duration, and
impermanence. 252

These four dbharmas, arising, old age, duration, and impermanance,
are the characteristics of conditioned things. A dharma in which these
characteristics are found is conditioned; a dbarma in which they are not
found is unconditioned. 283

Arising produces or causes to produce conditioned things; duration
stablizes them or causes them to last; old age makes them deteriorate;
and impermanence destroys them.

Does not the Siitra teach the existence of some three “conditioned
characteristics” of conditioned things? The Satra says, in fact, “There
are, oh Bhiksus, three characteristics of conditioned things, which are
themselves conditioned. What are these three? The production or
origin of conditioned things is an object of consciousness; its dis-
appearance and also its duration-modification is an object of
consciousness.” 234

[The Vaibhasikas:] The Sutra should enumerate four character-
istics. The characteristic that it omits is the characteristic of duration or
sthiti. Truth to tell, it does use szb#ts in the compound, sthityanyathatva,
“duration-modification;” but sthityanyathatva is an expression that
signifies “old age.” As the Sttra says “production” (#tpada) in place of
“arising” (jats) and “disappearance” (vyaya) in place of “imperma-
nence” (anstyatd), in this same way it also says sthityanyathatva in
place of “old age” (jara).

If the Sutra specifies only three characteristics, it is because, with a
view to rousing disgust among believers, it points out as the
characteristics of conditioned things those dharmas which cause
conditioned things to pass through the three time periods: the power
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of its arising causes it to pass from the future into the present; old age
and impermanence cause it to pass from the present into the past, and,
after old age has weakened it, impermanence finishes it. The School
gives a comparision (Vibhdasa, TD 27, p. 201b7): Suppose there is a
man in a dark forest, and there are three enemies there who wish to
kill him. The first causes this man to leave the forest; the second
weakens him, and the third destroys his vital principle. Such is the role
of the three characteristics with regard to conditioned things.28
Duration, on the contrary, sustains conditioned things and causes them
to last; this is why the Satra does not count it among the character-
istics. Further, the unconditioned lasts eternally in its own nature: the
characteristic of duration is not without resemblance to the persistence
of the unconditioned. So in order to avoid any confusion, the Siitra does
not indicate duration as a characteristic of conditioned things.

[The Sautrantikas think that] the Satra does name duration; it
names it by associating it with old age: sthityanyathatva, that is to say,
“sthiti and anyathatva.”

What advantage is there, would you say, in making one single
characteristic out of these two characteristics?

Persons are attracted to duration: in order to incite disgust with
respect to duration, the Sitra names it together with old age, like
prosperity associated with black ears. 286

Conclusion: there are four characteristics.

Hokok

The arising, duration, etc., of any sort of dharma is also condi-
tioned. They should also arise, last, grow old, and perish; they should
then, in their turn, possess four characteristics: arising-of-arising, etc.,
which will be the secondary characteristics (enwlaksana) of the dbarma
under consideration. These secondary characteristics, being condi-
tioned, have in their turn four characteristics, and so we have infinite
progression.

There is no infinite progression.
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46a. They have in their turn characteristics termed arising-of-
arising, duration-of-duration, etc.;

Four primary characteristics are as described above.

The four secondary characteristics (anulaksapa) are arising-of-
arising, duration-of-duration, old age-of-old age, and impermanence-
of-impermanence.

All conditioned things are conditioned by these primary charac-
teristics; these, in their turn, are conditioned by the four secondary
characteristics.

You say that each of the primary characteristics should have,
exactly as the dharma that it characterizes, four characteristics, and
thus following: you do not understand that these are the activity, the
operation (vrtti=dharmakarstra=purusakira, iv.58) of the different
characteristics.

46b. The primary characteristic refers to eight dbarmas, the
secondary characteristic to one dbarma.?s

When a dbharma arises—which we will term the principle dbarma
or miladharma, a mind or a mental state—nine dharmas, including it,
arise together: the principal dbharma, four primary characteristics, and
four secondary characteristics. The first primary characteristic, primary
arising causes the principle dharma, plus three primary characteristics
(duration, old age, and impermanence), plus the four secondary
characteristics to arise: in all eight dbarmas. It does not cause itself to
be produced: it arises through the secondary characteristic arising-of-
arising (jati-jat4). In the same way a hen lays many eggs and each egg
causes the birth of only one other chicken (Vibhasa, TD 27, p. 200c19);
in the same way primary arising causes eight dbarmas to arise,
whereas arising-of-arising causes only one dharma to arise, namely
primary arising.

It is the same for the other primary and secondary characteristics.
Duration-of-duration causes primary duration to last, which in turn
causes the principal dharma to last, as well as the three primary
characteristics and the four secondary characteristics comprising
duration-of-duration. The same for primary old age and imperma-
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nence which causes eight dbarmas to age and to perish, and which age
and perish themselves through the secondary characteristics which
correspond to them, old age-of-old age and impermanence-of-
impermanence.

Hence the characteristics themselves have characteristics called
anwlaksanas; they are four in number and not sixteen, and there is no
infinite progression.

Heokok

The Sautrantikas say:

i. All this is to analyze emptiness! 288 Arising, duration, etc., are not
entities, separate things in and of themselves. We know things either
through direct perception, through inference, or through the testi-
mony of Scripture: these three means of correct knowledge (pramana)
are missing with respect to these characteristics.

But, [reply the Sarvastivadins,] the Satra says “The production of
conditioned things is an object of consciousness . . .” 28

Ignorant! You are attached to the words and err with regard to
their meaning. The Blessed One however said that it is the meaning,
and not the letter, that is the recourse.?® As for the sense of this Sitra,
it is obvious.

Blinded by ignorance, foolish persons imagine that the series of
conditioned phenomena (samskaras) is a “self” or belongs to a “self,”
and, as a consequence, they are attached to this series. The Blessed One
wanted to put an end to this erroneous imagination and to the
attachment which results from it: he wanted to show that the series is
conditioned, that is to say, “produced through sucessive causes”
(pratityasamutpanna), and he taught the three marks of that which is
produced through successive causes, saying that “Three samzskrtalak-
sanas of the samskyta are the object of consciousness.” It is the series
that the Blessed One means to designate as conditioned, for, quite
clearly, he does not attribute the three marks to each moment of the
series, since he says that these marks are the object of consciousness: in
fact, the production of the moment, its aging, and its disappearance,
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are not the objects of consciousness; whatever is not the object of
consciousness cannot be a mark.

If the Sitra uses the word sarmskrta twice, “There are three
samiskrtalaksanas of the samskrta,” this is in order that one should
know that these three marks are not marks showing the presence of
the samskrtas, as herons indicate the nearness of water; nor are they
qualitative signs of the samskrta, as the marks of a young girl permit
one to say that she is good or bad; no, when these marks are found on a
thing, they show that this thing is a sazskrta. [Hence we would
translate this canonical text as “"Conditioned things possess three
visible marks which show that it is conditioned, that is, produced
through successive causes. These marks are its arising, its duration-
modification, and its impermanence.”]

ii. According to us, what one should understand by production or
arising is the fact that the series begins; disappearance or imperma-
nence is the end or cessation of the series; duration is the series
continuing from its beginning until its end; evolution or old age is the
modification of the continuous series, the difference between its
successive states. It is from this point of view—that is, by considering
arising, enduring, prolonging itself, and modifying itself—that the
Blessed One says to Sundarananda, who is perpetually attentive to his
states of mind, “Fine, my man! You know that your sensations arise,
last, end, and disappear.” 2!

We would then say, 292

“Arising is the beginning of the series, disappearance is its rupture;
duration is the series itself; evolution is the difference between its
successive states.”

And again,

“Arising is existence following upon non-existence; duration is the
series; impermanence is the rupture of the series; and evolution is
supposed to be the difference between the successive states of the
series.”

“Since the dharmas are momentary, would you say that the
dbarmas will perish [immediately] if duration is lacking? But [if the
dharmas are momentary], they perish spontaneously: in vain you
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attribute duration to a momentary dharma.” 2

Consequently it is the series that the Sitra refers to when it speaks
of duration, and the definition of the Abhidharma (Prakarapapida,
TD, p. 694a26) is justified, “What is duration? The sazmzskaras arisen
and not destroyed.” The nature of the “moment” (ksanadharmata)
cannot be “arisen and not be destroyed.”

Yet the Jiianaprasthana (TD 26, p. 926b21) says, “Relative to one
mind, what is production? It is arising. What is disappearance? It is
death. What is evolution? It is old age.”

But this passage of the Sastra does not refer to a moment of the
mind, but to the mind of a homogeneous existence (n#kiyasabha-
gacitta). [In a homogeneous existence (ii41) the minds are multiple,
but this multiplicity can be designated as being one mind.]

iii. However, since one cannot consider characteristics as things in
and of themselves, one can say that each moment taken separately
possesse the four characterisitcs.

In fact, (1) each moment exists after having been non-existent: its
existence, following upon its non-existence, is its arising; (2) after
having existed, it does not exist anymore: this is its disappearance; (3)
the duration of the moment is the concatenation or the process of
successive moments: in fact, if the subsequent moment resembles the
previous moment, it is then its substitute: the previous moment still
exists or still lasts. Thus the subsequent moment can be considered as
the duration of the previous moment; (4) the dissimilitude of duration
is its transformation.

Would you say that there is no dissimilitude when the successive
moments are similar (sadysa)?

There is dissimilitude, as this results from the difference in time of
the slower or faster falling of a vajra that is or is not projected, and
which is projected with or without force: difference due in each case to
a transformation or a difference of the primary elements of the vajra.
When the dbarmas succeed themselves in a homogeneous series, the
difference is small; that is why, although they differ, they are
considered as similar.

[The Sarvastivadins object:] Your definition of characteristics does
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not hold for all conditioned dbarmas. In fact, your definition of
duration supposes a subsequent moment: but such a moment does not
exist for the last moment of the mind of an Arhat. Hence the last
moment of a sound, a flame, or an Arhat, has neither duration nor
transformation.

We do not attribute duration to all conditioned dbarmas! We say
rather, that all duration is subject to transformation. The Blessed One
teaches three characteristics, because, in certain cases, there are three
characteristics. But, for the last moment of a flame, there is only
producation and disappearance, and no duration or transformation.

In short, conditioned dharmas exist after having existed; after
having existed, they no longer exist; the series of dharmas is their
duration; dissimilarity of the series is their transformation. Such is the
teaching that the Blessed One gives in the S#tra of the Three
Characteristics. This has nothing to do with things in and of
themselves, arising, etc.

[iv. The Vaibhasikas object:] According to you, arising is the
dharma itself in so far as it exists after having been non-existent. The
dharma which is the “thing characterized” (Jaksya), would then be the
characteristic (Jaksapa) also.

What is wrong with that? The marks of a Mahapurusa are not
different or distinct from the Mahapurusa himself. The horns, the
hump, the fetlock, the hoof, and the tail of a cow, which are its marks,
are not different from the cow. The primary elements do not exist
apart from their individual characteristics, solidity, etc. (i.12d). In this
same way, for the Vaibhagikas who affirm the “momentariness” of the
dharmas, the rising of smoke is none other than the smoke itself2%4

Let us look at this a bit closer. Although I grasp the individual
nature of visible things, etc., which are conditioned, yet as long as I do
not know the fact that they did not exist previously, that they will not
exist later, and that their series transforms itself, then I shall not know
their quality of being conditioned. Consequently, the quality of being
conditioned does not have for a mark the quality of being conditioned,
but rather previous non-existence, etc.?> And there do not exist
characteristics, things in and of themselves, distinct from visible things
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and other conditioned things.

v. If we admit the reality of characteristics, then since they are
given as simultaneous, we would have to admit that one dharma arises,
lasts, grows old and perishes at one and the same time.

It is in vain that the Sarvastivadins pretend that the characteristics
do not exercise their activity at one and the same time; that arising
engenders before being born itself, being still in a future state, and that
once it is born it does not engender any longer; that duration, old age,
and impermanence exercise their activity when they are present and
not in a future state; and that, consequently, the last three character-
istics are active in a moment when the first is no longer active, so the
four characteristics can be simultaneous without contradiction.

Let us first consider arising which, being future, engenders. One
must examine whether a future dharma, supposing that it does exist,
can be active. If future arising produces the operation of engendering,
how can one say that it is future? In fact, according to the Vaibhasikas,
a future dharma is one that does not exercise its activity. You would
have to define future. On the other hand, when a dharma has arisen,
has been engendered, and the operation of arising is past, how can you
say that arising is thén of the present? You would have to define
present.

And either the activity of the other characteristics is exercised
simultaneously, or their activity is exercised in succession. In the first
hypothesis, whereas duration makes a dharma last, old age makes it
age and impermanence destroys it: the dbarma lasts, ages and perishes
at the same time. As for the second hypothesis, to admit that the
activity of these characteristics is not simultaneous is to admit three
moments, and this is to renounce the doctrine of momentariness. 296

[The Vaibhasikas answer:] For us, the £sana or moment is the
time during which the characteristics have achieved their operation. 297

Then explain why, in this hypothesis, duration, arising at the same
time as old age and impermanence, accomplishes its operation of
“making last that which should last” before old age and impermanence
accomplish their operation of making things age and destroying them.
If you answer that duration, being stronger, accomplishes its operation
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first, then we would ask how duration is weakened later in such a
manner that, encountering old age and impermanence, it ages and
perishes, not alone, but with the dbarma that it should have made last.

You say perhaps that duration, having achieved its task, cannot
perform it again, in the same way that arising, having engendered
something, engenders no more. The comparison is not legitimate. The
operation of arising consists of attracting the dharma that it should
engender from the future and causing it to enter into the present; once
the dharma has entered into the present, arising is incapable of
making it enter therein again. But the operation of duration is to make
the dharma “which should be made to last” last, of hindering the
dharma which makes old age and perishing last. Duration is capable of
making that which lasts last indefinitely. Consequently, duration is
capable of repeating its operation.

By reason of what obstacle or from what adverse forces would the
activity of duration cease once it has begun? Would these forces be old
age and impermanence, old age weakening duration which imperma-
nence then kills? Since, in this hypothesis, old age and impermanence
are stronger than duration, it is proper then that they exercise their
activity first. Further, according to your conception of duration and its
role, it is through the activity of duration that, not only the principal
dharma, but also old age and impermanence, last. Hence, when the
activity of duration ends, the principal dbarma, as well as old age and
impermanence, cease their duration. We ask how, and with regard to
what object, old age and impermanence exercise their activity of aging
and causing to perish?

We do not see what it is that old age and impermanence have to
do. It is through duration that one dharma, once it arises, does not
perish for a certain time, does not perish as soon as it arises. If
duration, its task completed, neglects the dbarma, it will quite certainly
not last any longer; that is to say, it perishes in and of itself.

We well understand the duration and impermanence of the
dharma, " A dbarma, after having arisen, does not perish,” “A dharma,
after having lasted, perishes.” But how can one attribute old age to a
dharma? Old age is a transformation, a dissimilarity between two
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states. Now, can one say of a single dharma that it becomes different
from itself?

“If it remains this, it is not that; if it is transformed, it is no longer
this. Hence the transformation of a dbarma is impossible.”

According to another School,?® it is with the cooperation of
external causes of destruction, fire or a hammer, etc, that the
characteristics of impermanence causes certain dbarmas to perish, as
wood or a pot.

This is a theory as absurd as a sick person, who, after having taken
a medicine, begs the gods to render it efficacious! In the logic of this
system, it is the external causes of destruction which destroy, and the
characteristic of impermanence serves no function.

The same School admits that the mind and its mental states, like
sound or a flame, perish immediately, without any foreign causes
intervening, through the chacteristic of impermanence. Impermanence
and duration accomplish their operation at one and the same time: a
dharma lasts and perishes at the same time. This is inadmissable.

We conclude that it is with regard to the series that the Blessed
One teaches the characteristics of conditioned things. Thus understood,
the Sttra does not invite criticism, “There are three characteristics that
show that the conditioned is conditioned, that it is produced through
successive causes . . .” 2%

sekok

If arising engenders, in a future state, the dharma that it should
engender, why do not all future dbarmas arise at one and the same
time? 300

46c¢-d. Arising engenders the dharma that it should engender,
but not without the cooperation of causes and conditions. 3!

Isolated arising does not have the force of engendering the dbarma
that it should engender independent of the cooperation of causes and
conditions.

[1. Objection of the Sautrantikas:] If this is the case, we rather
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believe that it is the cause that engenders, and not arising; this
characteristic accompanies the dharma since the beginning of time and
causes the dbarma to arise when, finally, the cause of this dbarma
encounters another! When the causes are completed, the dbarma
arises; when they are not completed, it does not arise: what efficacy can
we attribute to arising? 302

[2. The Sarvastivadins answer:] Do you pretend to know all the
dharmas that exist? The nature of dharmas is subtle!3*> Even though
one sees them, one does not know their nature.

Moreover, in the absence of the characteristic “arising,” the idea of
“birth” (jatabuddhi = jata iti) would be absent.3%4 And if arising is
nothing other than the dharma itself exisitng after having been non-
existent, the genitive “the arising of warmth” or “the arising of
sensation” would not be justified; for this amounts to saying “the
warmth of warmth” or “the sensation of sensation.” This is the same
for duration, old age, and extinction.

[3. Reply of the Sautrantikas:] This theory leads you very far afield:
in order to justify the idea of empty (§%mya), or the idea of the
impersonal, you would admit the existence of an entity called
“emptiness” or the existence of an entity called “non-self.” And aggin,
in order to justify the ideas of one and two, large and small, separate,
associated and disassociated, this and that, existant, etc., you would
admit, in agreement with the Vaisesikas, a long series of entities:
number, extension, individuality, conjunction, disjunction, quality of
being that, quality of being this, existence, etc. It obliges you to create a
“pot-ness” in order to justify the idea of a pot.

As for the genitive, you do not admit that the individual nature of
warmth and warmth are different things, and yet you speak of the
individual nature of warmth.

Hence you have not proven that “arising” is a thing in and of itself;
you have not proven that this is not merely a designation of a dbarma
in so far as it exists after having been non-existent.

When I want to teach someone that a certain dharma exists which
formerly did not exist, I say to him, “This dharma has arisen,” and I
designate this dbarma as being born. Many dharmas,—warmth,
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sensation, etc.,—arise, that is to say, “exist after having been non-
existent.” Hence there are many arisings, that is, many dbarmas
arising. Since arising is multiple, in order to distinguish it from other
arisings, so that my questioner knows that it refers to an arising having
the name “warmth” and not to an arising having the name “sensa-
tion,” I will employ the genitive, “the arising of warmth,” or “the
arising of sensation,” although the arising of warmth is only the
warmth arising. In the same way one says, in the world, “the odor of
sandalwood,” although sandalwood is only odor, or “the body of the
bust,” although a bust is only its body. 3%

[4. The Sarvastivadins answer:] We hold to the existence of the
characteristic “arising,” which belongs to conditioned things and does
not belong to unconditioned things, and we can easily explain this by
virtue of the fact that unconditioned things do not arise. But if
conditioned things arise without “arising,” why do unconditioned
things, space, etc., not arise?

We say that conditioned things arise, for they exist after having
been non-existent. But how can unconditioned things arise, since they
are eternal? You explain that certain dharmas,—the unconditioned
dharmas,—are devoid of the characteristic “arising,” because, you say,
such is the nature of things (dbarmati): we say, rather, that by virtue
of the nature of things, none of the dharmas are susceptible of arising.
Moreover, according to you, all conditioned things equally possess the
characteristic “arising” that you refuse to unconditioned things: yet you
admit that certain causes are capable of producing warmth but
incapable of producing sensation. In the same way, according to you,
since conditioned and unconditioned things are equally devoid of the
characteristic of “arising,” all causes that produce conditioned things
are ineffacacious with regard to unconditioned things.

[5. The Vaibhasikas say that] the four characteristics, arising, etc.,
are things in and of themselves. 36

Why?307 Should we abandon the Agamas3 for the sole reason
that there are persons who object to them? One does not renounce
sowing for fear of deer, and one does not renounce eating dainties
because of flies.3® One must refute objections and adhere to the
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Doctrine.

skekek

What is namakaya, padakiya, and vyaiijanakiya?

47a-b. Namakaiya, etc., are collections of sajiias, vikyas, and
aksaras.310

1. Naman, “name” or “word” is understood as “that which causes
ideas to arise,”3!! for example the words “warmth,” “sound,” “odor,”
etc.

2. Pada or “phrase” is understood as v@kya, a discourse, a phrase
allowing the development necessary for a complete sentence,??? for
example the stanza, “Impermanent are the samskaras . ..” and the
rest. 313 Or rather, one should understand pada as that which causes one
to comprehend the different modalities of activity, quality, and time
which concern a certain person: for example, he cooks, he reads, he
goes; it is black, yellow, or red;34 he cooks, he will cook, or he
cooked. 315

3. Vyafijana is understood as aksara or phoneme (varpa), vowels
and consonents, for example, 4, 3, [, 4,] etc.

But are not the aksaras the names of the letters?

One does not make or one does not pronounce phonemes with a
view to designating, or of giving an idea of the letters; but one makes
or one writes the letters with a view to giving an idea of the
phonemes, so that, when one does not understand them, one still has
an idea of them through writing. Consequently the phonemes are not
the names of letters.

4. Kaya or “"body” means “collection;” samukti, in fact, has the
sense of samavaya according to the Dbatupatha, iv.114.

Hence we have: ndmakaya = color, sound, odor, etc.; padakaya =
“The samskaras ate impermanent, the dharmas are impersonal;
Nirvana is tranquil . . .” etc.; and vyafijanakaya = ka, kha, ga, gha . . .

*kok
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[1. Objection of the Sautrantikas:] Are not words, phrases, and
phonemes (naman, pada, vyafijana) “voice” (vic) by nature, and
consequently “sound” (f2bda)? Hence they form part of the
ripaskandba; they are not samskaras disassociated from the mind as
the Sarvastivadins believe.

[The Sarvastivadins:] They are not “voice.” Voice is “vocal sound,”
and a vocal sound only; for example, a cry does not cause one to attain
to or comprehend an object. But a word (#@man) which moreover is a
function of vocal sound, illumines, causes one to attain to, or signifies
the object.

[The Sautrantikas:] What I call “voice” is not merely vocal sound,
but a vocal sound that causes one to attain toc an object, that is, a vocal
sound with regard to which persons who are speaking are in
agreement as to what a certain thing signifies. It is thus that the
Ancients have invested the sound go with the power to signify nine
things: “The sages have established the sound go in nine things, that
is, cardinal region, cattle, land, a beam of light, a word, a diamond, an
eye, a haven, and water.” 316 The philosopher for whom “it is the word
(naman) which illumines the object” should admit that the sound go
has been endowed by convention with these different meanings. Then
if a given object is signified to the hearer by a certain word, it is indeed
vocal sound and nothing else, that signifies it. What advantage is there
in supposing the existence of an entity you call “word?”

[2. The Sautrantikas continue:] A word is either produced by the
voice3!7 or revealed®!® by the voice.

a. In the first hypothesis, since voice is vocal sound by nature, any
vocal sound whatsoever, even the cry of an animal, would produce a
word. If you answer that a word is produced solely through a vocal
sound of a certain nature—the articulation of sound, varndgtmaka—we
would say that this sort of vocal sound which is capable of producing a
word would be quite capable of designating an object also.

In the second hypothesis, this same criticism holds by replacing the
verb “to produce” with the verb “to manifest.”’

b. But it is absurd to suppose that the voice produces a word. In
fact, sounds do not exist at the same time—one has, for example,
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r-d-p-a—whereas the word, which you define as a dbarma, an entity,
cannot arise in parts. Then how can the voice, when it produces a
word, produce it? You say that the case is analogous to that of avéjapts
(iv.3d): the last moment of the v#jfEapts, a corporeal or vocal act, creates
aviffiapti by reason of its previous moments. But, we would say, if the
last moment of the sound of the voice creates the word, it would suffice
to understand the last sound in order to attain or comprehend the
object.

It is not an evasion to suppose that voice engenders the phoneme
(vyatijana), that a phoneme engenders a word, and that a word causes
comprehension of objects. In fact, the same objection is present, “The
phonemes do not exist at the same time, etc.”

For these same reasons, it is absurd to suppose that the voice
manifests a word. [Sounds do not exist at the same time, and a dbarma,
one entity, such as a word, cannot be mainfested in parts . .. and
following].

¢. [The hypothesis that “voice” engenders a phoneme—a hy-
pothesis that we have previously tolerated—calls moreover for some
new remarks]. Experts vainly apply their minds but do not discover a
phoneme distinct from the voice. Moreover, the voice neither en-
genders nor manifests the phoneme, for the same reasons that allow
that the voice neither engenders nor manifests a word. [Since the
“voice” is vocal sound by nature, all vocal sound would engender or
manifest phonemes. If you reply that phonemes are only engendered
or manifested by the vocal sound of a certain nature . . . as above @4
2a2.]

[3. But the Sarvastivadins may suppose that] a word arises with its
object, like the characteristic “arising.” The question of knowing
whether it is produced or manifested by the voice, disappears.

In this hypothesis, no present word would designate a past or
future thing. Moreover, a father, a mother, or other persons arbitrarily
fix the word that is the proper name of a son, etc.: how can you admit
that the word, like the characteristic “arising,” arises simultaneously
with the object? Finally, unconditioned things would not have any
name, since they do not arise: a consequence that the Sarvastivadins
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cannot admit.

[4. But the Sarvastivadins are warranted by a text.] The Blessed
One said, “A stanza (gatha) depends on words, and a poem depends on
stanzas.” 319

[The Sautrantikas answer that] word (ndman) is a sound (Sabda)
upon which persons have come to an agreement that it signifies a
certain thing, 320 A stanza (gatha) is a certain arrangement of words: it
is in this sense that it, according to the Blessed One, depends on words.
To admit an entity in and of itself called pada, is a very superfluous
hypothesis. You might as well maintain that there exists, distinct from
ants and minds, things in and of themselves termed “a row of ants” or
“a succession of minds.”32! Recognize then that only the phonemes
(aksaras), which are sounds, exist in and of themselves.

The Vaibhasikas admit namakaya, padakaya, and vyaiijanakaya, as
samskaras disassociated from the mind, for, they say, none of these
dharmas serve as a gate of understanding. 322

sekeck

We ask: (1) to which sphere of existence do the phonemes, words,
and phrases belong? (2) Do they belong to living beings (sattvikbya,
1.10b)? (3) Are they of retribution, of accumulation or of out-flowing
(1.37)? and (4) Are they good, bad, or neutral?

47c-d. They exist in Kamadhatu and Riipadhatu; they belong to
living beings; they are out-flowing; and they are neutral. 323

The phonemes, etc., belong to two spheres of existence. According
to one opinion, they also exist in Ariipyadhatu, but there they are
“unpronounceable.” 324

They belong to living beings, being produced through the efforts of
living beings and consisting of articulated sounds (varpa), etc. In fact,
they belong to the person who speaks, not to the things that they
designate.

They are an out-flowing, being produced through sabbagahetu
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(iL.52); they are not of retribution, since they proceed from the desire
of the person who speaks; they are not of accumulation, since they are
not material.

They are non-defiled-neutral (ansvrravyaksta, ii.28).325

Hakok

We shall briefly explain the characteristics, not as yet mentioned, of
the other dbarmas disassociated from the mind (ii.35).

47d-48b. The same for “genre,” (sabhagata) which is also from
retribution, and which belongs to the three spheres of
existence.

“The same for,” that is to say, like phonemes, words, and phrases,
sabhagata is of the first two spheres of existence; it belongs to living
beings; it is from out-flowing; and it is non-defiled-neutral.

But sabhdgata is not only from out-flowing: it is also of retribution;
it not only belongs to the first two spheres of existence, it also belongs
to the third.

48b. Possession (prapti) is of two types. 326
It is of out-flowing and of retribution.
48c. Its characteristics also.
Its characteristics, arising, etc., are of two types, like possession.

48c-d. The absorptions and non-possession (aprapti) are of
out-flowing.

The two absorptions and non-possession are only out-flowings.

As for their spheres, their relationship with living beings, their
moral qualifications (good, etc.), the explanations have been given
above. The characteristics belong to all conditioned things, hence they
belong to living beings and to non-living beings. For the dsanzjfitka
and the gyus, see ii41d and 45a.

Hekok
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We have seen (9ii47c-d) that arising, in order to engender the
dharma that it should engender, needs the cooperation of hetus or
causes, and pratyayas or conditions. What are the betus, and what are
the pratyayas?3?

49. The hetus are sixfold: karapahetu, sahabbd, sabhaga,
samprayutaka, sarvatraga, and vipaka.’?

Karanahetu is reason for existence; sababhihetu is coexistent
cause; sabhagahetu is parallel cause; samprayuktakabetu is associated
cause; sarvatragabetu is universal cause, and vipakahetu is retributive
cause: such are the six types of causes that the Abhidharmikas (Jfiana-
prasthana, TD p. 920c5) recognize.3?

50a. All dbarmas are karanahetu with regard to all, with the
exception of themselves.

A dbharma is not a karapabetn of itself.

With this exception, that all of the dbarmas are kiranahetu with
regard to all other conditioned dbarmas, because no dbarma constitutes
an obstacle to the arising of the dharmas susceptible of arising.

It results from this definition that the dbarmas that are saha-
bhihetn, etc., are also karapahetu: all other hetus are included within
karapahetu. The hetu that does not receive a special name, which is
simply kdrana, “reason for existence,” without any other qualification
is kdrapahetu: it receives as its particular name the name that suits all
the hetus. Compare this with the name of the r#payatana (i.24).

Hokok

Karanahetu calls for the following observations:

1. Vices are produced among the ignorant; once the Truths are
known, they are not produced, as the stars are not visible when the sun
shines. Hence the consciousness of the Truths, or the sun, causes an
obstacle to the vices, or to the stars. Then it is false to say that all
conditioned dharmas are karapahetu because they create no obstacle to
arising.
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We understand that the consciousness of the Truths and the clarity
of the sun create no obstacle to the arising of the dbarma which is
“arising” (wtpadyamana), that is to say of the dharma, which, its causes
being completed, 3 continues to exist.

2. What is called cause or reason for existence, may be what is
capable of causing, or of not causing, an obstacle! In fact, when their
lord does not oppress them, villagers say, “We are fortunate through
the actions of our master.” 33! But can one call cause that which, being
incapable of causing an obstacle, does not cause an obstacle? Nirvana is
incapable of creating any obstacle to the arising of any conditioned
thing: such too are future dharmas with regard to past dharmas, or
creatures of hell or animals with regard to beings in Arapyadhatu:
Nirvana, future dbarmas, or creatures in hell are as if they did not exist
with regard to their being an obstacle to the arising of the conditioned
things in question. Can one consider them as causes?

They are causes; for, even when the lord is incapable of harming
them, the villagers express themselves as we have said; but not about a
non-existent lord.

3. The definition that we have given of kdranahetu is a general
definition and includes that which is kdranabetu par excellence and
that which is simply karapabetu. Kirapahetu par excellence is the
generating cause: in this sense, eye and color are the kdranabetu of the
consciousness of sight; as food is with regard to the body, 3?2 the seeds,
etc., with regard to the sprout, etc. (see ii.56b).

[4. Objection.] If all the dbarmas are the causes of other dbarmas
because they do not cause any obstacle, why do not all the dbarmas
arise together? 3> Why, when one murder is committed, are not all
creatures, like the murderer himself, guilty of the crime of murder?

This objection is useless. In fact, all the dbarmas receive the name
of karapahetu because they do not create any obstacle: it is not that
they are all agents.

5. According to other masters, all Zérapahetus possess a real
efficacy with regard to all dbarmas. For example Nirvana and the
consciousness of sight: a mental consciousness, good or bad, arises
having Nirvina as its object (#ambana, ii.62c-d); from this mental
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consciousness there later arises a consciousness of sight; then Nirvana
has efficacy, albeit mediately, with regard to the consciousness of sight.

The same argument applies to future dharmas, to beings in hell,
etc.

sk

S0c-d. Sahabhihetu, coexistent causes, namely the elements
(bhdta), the mind and the companions of the mind, character-
istics and the thing characterized, are the dbarmas that are
causes one of the other.334

11. The dharmas that are causes (purusakiraphala, ii.58) one of the
other, are called sababhsihetn 3%

For example, the primary elements (mahabhiita)3? are, among
themselves, sahabhahetu. The same for the mind and its companions
(ii.51); the same for the characteristics, arising, etc. (ii45b), and the
dharmas that they characterize.

In the category of sahabhbiihetu are then included all conditioned
dharmas which are in a mutual relationship of causality. 3

2. We have reason not to complete the above definition. A dbarma
is a sahabbahetu of its secondary characteristics (anulaksana, i1.45)
without being in a mutual relationship of causality with them: for the
secondary characteristics are not the sababbihetu of their dharma.
This is a case to be added to the definition. 338

Hkek

What dbarmas are called “the companions of the mind?”

51a-c. The companions of the mind are: the mental states; the
two disciplines (sa7vara); and the characteristics (Jaksanas) of
the mental states, the two disciplines and the mind.

These are all the dbharmas associated with the mind (cittasans-
prayukta, ii.24), the discipline of absorption and pure discipline
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(iv.17d), and the characteristics, arising, etc. (i1.45b) of all these, and
also of the mind.
[Why are they termed “companions of the mind”?]

51d. From the point of view of time, of result, etc., and of
goodness, etc.

The companions are associated with the mind:

1. In regard to time: they have the same arising, the same duration,
and the same destruction as does the mind; they are of the same time
period as the mind.

When we say “the same arising . . .,” we understand the word
“same” in the sense of concomitance: the companions arise, last, and
perish at the same time as does the mind; but their arising is distinct.

The minds that are not destined to arise do not arise, nor last, nor
perish: the same for their companions. This is why the phrase, “The
companions are of the same time period as the mind” is added. [The
mind which should arise is future until the moment when it arises if it
is to arise: its companions are hence future; it is past after the moment
when it shall perish if it arose: its companions are then past.] 3

2. In regard to the result, etc. Result means purusakiraphala
(ii.58a-b) and visamyogaphala (ii57d); and “et cetera” refers to
vipakaphala (ii.57) and nisyandaphala (ii.57¢).

The companions have the same result, the same vipaka, and the
same #igyanda as the mind: “same” indicates identity.

3. In regard to goodness, etc. The companions are good, bad, or
neutral, like the mind which they accompany.

There are then ten reasons why the companions are termed
companions, 340

Heksk

The mind having the least number of companions?*!! is a
sahabhbibetu of fifty-eight dbarmas: namely 1) the ten mahbabhimikas
(ii.23) with the four characteristics of each of them; and 2) the four
characteristics and the four secondary characteristics (anulaksana,
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ii46).

If, from these fifty-eight dharmas, the four secondary character-
istics of the mind—which have no effect upon it—are set aside, then
we have fifty-four dbarmas that are sababhihetu of the same mind.34?

According to another opinion, only fourteen dbarmas are
sahabhihetu of this mind, namely its four characteristics and the ten
mahabhiimikas. As the secondary characteristics have no effect on the
mind, the characteristics of the mahbabhimsikas likewise have no effect
on the mind.

The Vaibhasikas reject this opinion—that the forty characteristics
of the mahabhamikas are not sababhihetu of the mind,—as contra-
dictory to the doctrine of the Prakaranagrantha according to which
“the four characteristics,—arising, duration, old age, and imperma-
nence,—of the belief in self (satkdyadrsts) ... and in the dbarmas
associated with this belief (comprising the mababhimikas), are at the
same time a result and a cause of the belief in self.” 343

Certain Masters, in their reading of the Prakaranagrantha, omit
the words, “and of the dbarmas associated with this belief.” According
to the Vaibhasikas of Késmir, these words figure in the text; or, if they
are missing, the context indicates that one should supply them and
that the passage as it stands is incomplete.

sekek

Any dharma that is a sababhibetu cause is a sababhd or a
coexistant item. But there are some coexistant items that are not
sababbihety.

1. the secondary characteristics of the principal dharma (mila-
dharma) are not a sahabbihetu regarding this dbarma (ii46a-b);

2. these same are not sabhabhiihetu among themselves;

3. the secondary characteristics of the companions of the mind are
not a sahabhihetu regarding the mind,

4. these same are not a sababhshetu among themselves;

5. derived matter, blue, etc., susceptible of resistance and which has
also arisen together, are not a sebabhdihetu among themselves;
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6. a part of derived matter not susceptible to resistance and also
arisen together with them, is not a sahabbihetu; with the exception of
the two disciplines (see 1.136);

7. no derived matter, even though arisen with the elements, is a
sahabh@ibetu with the elements;

8. possession (prapts), even when it arises with the dbarma to
which it is related, is not a sababhdhetu to it.

The dharmas of these eight categories are coexistant (sababhi),
but are not sababhihetu, because their results, vipaka or nisyanda, are
not identical (see p. 259). As for possession, it does not always
accompany the dbarma: it arises either before the dbarma, or after it,
or at the same time as it (ii.37-38).

sekeok

[The Sautrantikas criticize the doctrine of coexistant causes.]

All this may be right, that is, “what is a sababhdihetu cause, a
mutually coexistant cause, is a coexistant item,” and the rest. Never-
theless, in the world, the relationship of cause to effect is well proven
in certain cases: the cause is previous to the effect. It is in this way that
a seed is the cause of the sprout, the sprout of the stalk, etc. But one
does not prove a similar relationship between simultaneous things.
You should then demonstrate that dbarmas arisen together can be in a
cause and effect relationship.

[The Sarvastivadins supply two examples.] The lamp arises with
its light; the sprout, growing in the light, arises with its shadow. Now
a lamp is the cause of its light and a sprout is the cause of jts shadow.
Thus cause and effect can be simultaneous.

[The Sautrantikas:] These examples are not proven. We must
examine whether a lamp is the cause of its light, or if, as we think, a
lamp with its light are both the effect of a complex of previous causes
and conditions, oil, wick, etc. In the same way, a complex of previous
causes (seed, light) is the cause of the sprout and its shadow, of the
sprout with its shadow.

[The Sarvastivadins:] The relationship of cause and effect is
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proven by the existence and the non-existence of what is called effect,
similar to the existence and the non-existence of what is called cause.
The definition of the Logicians (betukas) is very good: “When A is or
is not, and when B is or is not, then A is considered as cause, and B is
considered as effect.” Granted this, if we examine the dbarmas that we
have defined as mutually coexistent and sahabhihetu, we see that they
all exist when one of them exists, and that none exist when one of
them is absent.3# They are then in a relationship of mutual cause and
effect.

[The Sautrantikas:] Admitting that among the simultaneous
dbarmas, one dharma can be the cause of another dharma, then the
organ of sight is the cause of visual consciousness.?4 But how many
simultaneous dharmas are the cause and effect of one another?

[The Sarvastivadins:] Mutual causality is proven by the definition
that we have given of causality. When the mind exists, its mental
states exist, and vice versa.

[The Sautrantikas:] Very well, but then the Sarvastivadins should
revise their system. In fact, they have denied mutual causality to
derived matter (physical matter, taste, etc.) although physical matter
never exists without taste (ii.22); they have denied mutual causality to
derived matter and to the primary elements, and mutual causality to
secondary characteristics and the mind.

[The Sarvastivadins:] In the same way that three staffs stand up
supported one on the other, the causal relationship of simultaneous
things, the mind and its mental states, etc., is proven.

[The Sautrantikas:] This new example should be examined. We
ask whether the three staffs stand up together through the force that
the three staffs possess through arising together, or rather, if the force
of the complex of previous causes which caused them to arise together
does not now also cause them to arise supported one on the other.
Further, there are things here other than the mutual force of support:
there is a rope and a hook, and there is the ground.

But, [reply the Sarvastivadins,] mutually coexistant items have
causes other than the sababhihetu, namely sabhagahetu, sarvatra-
gahetu, and vipikahetu, which have a role analogous to that of the
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cord, etc. Sahabhihetu is then proven.

sk

52a. Similar dbarmas are sabhdagahetu or similar causes. 34

Similars (sabhaga) are sabhagahbetu of similars.

1. The five good skandhas are sabhigahetu of the five good
skandhas. When they are defiled, that is to say, bad, and defiled-neutral, .
they are sabbdagahetu of defiled ones. Neutral, that is, undefiled-neutral,
they are sabbagahetu of neutral ones.

Nevertheless, different masters are not in agreement on this last
point. According to some, neutral r@pa is sabhdigahetu of the five
neutral skandbas, but the four skandhas—sensation, etc.—are not

sabhagahetu of ripa.>

According to others, four skandhas are sabhdaghetu of the five; but
rédpa is not sabhagahetu of the four.

And according to others, r4pa is not sabhagabets of the four, and
vice versa.

2. From the point of view of one existence, the first embryonic
state is the similar cause of ten states: these are the five embryonic
states, Ralala, arbuda, pesin, ghana, and prasikha, and the five post-
embryonic states, bala, kumara, yuvan, madhya and vrddha. The second
embryonic state is the sabhdagahetu of nine states (arbuda to varddha),
and thus following. A previous moment of each state is the similar
cause of the later moments of that same state (compare iv.53).

From the point of view of the states of existence followed by the
same species, each of the states of the previous existence is the similar
cause of the ten states.

The same holds for external things, corn, rice, etc., that is, the
quality of sabhdigahetu remains confined in each series: corn is a
similar cause of corn, not of rice.

[3. The Darstantikas deny that] physical matter (r#pa) is a similar
cause of matter; but this contradicts the Book (Jzanaprasthina, TD 26,
p. 985b14), which says, “Past primary elements are the betx and the
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adbipati of future primary elements.” Adhipati means adhipati-
pratyaya (predominating conditions, ii.62d); and hetx means sabhi-
gahetu, for the hetus are here evidently apart from cause.

ek

Are all similar dbarmas similar causes of similar dharmas? No.
Similar causes are the similar dbarmas which

52b. Belong to the same category (nskdya) and the same stage
(bha).

This means that the dbarmas belonging to a certain category and
to a certain stage (bh@msi) are a similar cause of dbarmas of the same
category and the same stage.

The dharmas are classed into five categories accordingly as they are
susceptible of being abandoned through Seeing each of the Four
Truths, or through Meditation (i.40). .

The dharmas belong to nine stages: they are either in Kamadhatu,
or in one of the Four Dhyanas, or in one of the Four Aripyas.

A dbharma susceptible of being abandoned through Seeing the
Truth of Suffering is a similar cause of another dbharma susceptible of
being abandoned through Seeing the Truth of Suffering, and not of the
dharmas belonging to the other four categories; and thus following.

skeksk

Sabhagahetu has not yet been exactly defined. In fact, only those
dharmas are similar causes which have

52b. Arisen previously.

An arisen dharma, that is to say, any previously past or present
dbarma is a similar cause of a later similar dbarma, arisen or not
arisen. A future dharma cannot be a similar cause.34 '

1. On what authority does this definition rest?

It rests on the Miulasastra, for the J@anaprasthina (TD 26, p.
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920c15) says, “What is similar cause (sabhdagahetu)? The root of good,
arisen and previous, is a cause in the quality of a similar cause with
regard to the later root of good and of the dharmas associated with it,
of the same category and stage. In that way, the roots of good of the
past are a similar cause with regard to past and present roots of good;
past and present roots of good are similar causes with regard to future
roots of good.”

2. [Objection:] A future dbarma is a similar cause, for we read in
this same Jianaprasthana, *[Question:] Is there a period when the
dharma which is the cause of a certain dbarma is not a cause?
[Answer:] There is never a time when this dbarma is not a cause.”

[The Vaibhasikas:] This text does not contradict the first; for the
Jiianaprasthana does not refer to that which is a cause in the quality of
a similar cause (sabhagahetus), but rather that which is a cause in the
qualities of sababhihetn, samprayuktakahets, or vipakahetu.

According to another opinion, that of the “followers of the last
place” (paramavasthavidin), the answer of the J#anaprasthina, “There
is never a time when this dbarma is not a cause” refers to sabhagabetu,
and they justify themselves as follows: A future dharma, in an arising
state, is certainly sabhagahetu. Hence, taking into account a future
dharma in its last place, the JZzanaprasthana can say that there is never
a time when the dbarma is not a cause, that it is always a cause, since,
at a certain moment in the future, it is a cause.

This explanation does not resolve the difficulty. In fact, if a future
dharma, after not having been a cause becomes a cause by arriving at a
state of arising, then it has not always been a cause: but now the
Jiianaprasthana says absolutely that there is never a time when it is not
a cause.

Furthermore, this explanation cannot be reconciled with the
answer that the Jizanaprasthina (p. 1026b19; Vibhasa, TD 27, p. 87a2)
gives to another question, “Is there a period in which the dbarma that
is an immediately antecedent condition (samanantara, ii.62a-b) of a
certain dbarma is not samanantara? Yes, when it has not yet arisen.”
Now the case of samanantara is analogous to that of sabhagabetu:
future samanantara, arriving at a state of arising, is samanantara.
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Hence if the interpretation of the answer, “There is never a time when
this dbarma is not a cause,” in the sense of “In the future, in an arising
state, it is sabbagahetu’ is correct, then the JAianaprasthina, dealing
with samanantara, should answer as for sabhagahetu, “This dbarma is
never samanantara.” Now the Jiianaprasthina answers, "It is not
samanantara when it has not arisen.” Hence the word “cause” in the
first answer should not be understood as sebhagahetu.

The “followers of the last place” say that the JZanaprasthina
answers the first question by saying, “There is never a time when it is
not a cause,” and the second by saying, “It is not a cause when it has not
arisen,” in order to show that one can answer in these two ways in
order to express the same sense. One can answer the first question as
the second, and the second as the first.

What a singular process of explanation! The author of the Sastra
would then be totally useless! Hence the first explanation proposed is
the best explanation.

3. If a future dbarma is not a similar cause (sabhagahbetu), why does
the Prakaranapada teach that future satkayadysts has satkayadrsti as its
cause, and is in turn the cause of satkayadrsti? We read, in fact (in the
text quoted in note 342, para. Bl1(b)), “with the exception of
future satkayadrsti and the Truth of Suffering which is associated
with it” (andgatam satkayadysti tatsamprayuktam ca dubkbasatyam:
sthapayitva.) >

This reading, [answer the Vaibhasikas,] is corrupted. It should
read, “with the exception of the Truth of Suffering associated with
future satkayadrsti (andgatasatkiyadystisamprayuktam). If we were to
suppose that your reading is authentic, we must, because of the sense
that the text expresses, consider it as without authority (za tantram),
and as having been determined by the context of discourse (that is,
through imitation of the preceeding phrase).

4. If a future dharma is not sabhdagahetu, how do you explain the
following bhdasyam of the Prajiiapts? >° This Treatise says in fact, "All
the dharmas are determined from a fourfold point of view: cause,
result, support (@sraya), and object (@lambana).” 35!

[The Vaibhasikas answer:] When it says, “This dbarma is never
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the cause of that dbarma,” the Treatise does not mean to speak of all
types of causes. By cause, we must understand samprayuktakahetu and
sababhihetu; by result, adhipatiphala and purusakiraphala (ii.58);?
by support, the six organs (organ of sight, etc.); and by object, the six
spheres (visaya), visible things, etc.

5. If a future dharma is not sabhagahetu, then sabhagaheru did not
exist at first, but then does exist.

But this is precisely what the Vaibhasikas affirm! The condition
(avastha) of sabhagabetu of the sabhagahetu is new, that is, it exists
after having been non-existent; but the thing itself, the dravya which is
a certain sabhagahetu, is not new. A future dbarma is not sabhagahetu,
but once it has arisen, it becomes sabhdagahet. In fact, the result of the
complex of causes, is the condition of a thing and not the thing itself
(dravya), the dbarma. (A future dbharma exists as a thing, dravyatas;
the complex of causes causes it to pass from the future into the
present, endows it with the condition of the present, and endows it, by
this fact, with the quality of sabhagahetu; see v.25.)

6. What harm do you see in this future dbarma being a similar
cause (sabhagahetu) in the same way that it is a retributive cause
(vipakahetu, ii.54)?

It it were sabhagahetu, it would be mentioned as such in the
Jiianaprasthana (see above p. 263 line 27); now the Jiisnaprasthana,
answering the question, “What is sabbdgahetu?” does not say that
future roots of good are sabhagahetu of future roots of good.

We do not think that the omission of future dharma from this text
creates an argument against us. This text, in fact mentions only the
sabhdagahetus that are capable of “grasping” and of “giving forth” a
result (phaladinagrabanasamartha, ii.59).

No, for the result of sabhagabetu is an “out-flowing result of
out-flowing,” a result similar to its cause (nisyandaphala, ii.57c), and
this type of result does not suit a future dbarma, because, in the future,
there is no anteriority and posteriority. One cannot, on the other hand,
admit that a past or present dharma already arisen is an out-flowing of
a future dharma, in the same way that a past dbarma is not an
out-flowing of a present dharma, for a result is not anterior to its cause.
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Hence a future dbarma is not a similar cause.

7. If this is the case, then a future dharma would no longer be a
vipakahetu, a retributive cause (ii54c), for 1) a retributive result
(vipakaphala, i1.56a) cannot be either simultaneous or anterior to its
cause; and 2) because future dbarmas have no earlier or later periods of
time.

[The Vaibhasikas answer that] the cause is not the same. A similar
cause (sabhagabetu) and its out-flowing (nisyanda) result are similar
dharmas. Now this is to suppose that they exist in the future, that they
lack anteriority and posteriority, and that they are the mutual cause of
one another, and as a consequences the results of one another: now it is
not admissable that two dbarmas are an out-tlowing of one another.
On the contrary, a retributive cause and a retributive result are
dissimilar. Even if the anteriority and the posteriority were absent, a
cause remains only a cause, and a result remains only a result. The
quality of sabhdagahbetu results from a condition or state (avastha): a
future dbharma is not sabhdagahetu; but when it enters into a present or
a past condition, it becomes sabhdagahetu. Its quality of retributive cause
results from the nature of the dharma itself.

Heksk

We have said that a dharma is a similar cause (sabbagahbetu) of
only those dbharmas that belong to its stage. Does this restriction apply
to all the dbarmas?

It applies only to impure dbarmas, not to pure dharmas:

52c-d. But the Path is sabbagahetu to the Path, without
distinguishing the nine stages.

The Path is of nine stages or spheres—the andgamya, the
dhyanantara, the Four primary (msla) Dhyanas, and the three inferior,
primary Artipyas (vi20c)—in the sense that an ascetic, abiding in
these nine states of absorption, can cultivate the Path.

The dharmas that constitute the Path are similar causes of the
dharmas that constitute the Path, from stage to stage. In fact, the Path
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resides in the different stages as a visitor, without forming part of the
spheres of existence to which these stages belong: the desire of
Kamadhatu, of Rapadhatu, of Ariipyadhatu, are not on the Path. The
Path, whatever be the stage upon which the ascetic relies in order to
cultivate it, stays of the same nature; the Path is hence a similar cause
of the Path.

- Nevertheless, the complete Path is not a similar cause of the
complete Path. One does not have to take into account the stage in
which it is cultivated, but rather the characteristics proper to the Path
itself.

52d. The Path is sabhagahetu to an equal or superior Path.

Not of an inferior Path, because the Path is always acquired
through effort.

Let us define the terms, “inferior,” “equal,” and “superior Path.”

1. When past or present dwhkhe dharmajiianaksanti (the first
moment of the Path of Seeing, darfanamarga, vi25d) is a similar cause
of this same ksanzi of the future, the caused Path is equal to the causing
Path. :
When this &santi is a similar cause of dubkbe dbarmajiiina (the
second moment of the Path of Seeing, darsanamarga, vi26a) the
caused Path is superior to the causing Path.

And thus following up to anutpadajfiana (vi.50) which, not having
a superior, can only be the similar cause of an equal Path, namely a
future anutpadajiiina.

To state it more precisely, the Path of Seeing (darsanamirga) is a
similar cause of the Path of Seeing, the Path of Meditation (bbavana-
marga), and the Path of the Asaiksas (afasksamarga); the Path of
Meditation is a similar cause of the Path of Meditation and the Path of
the Asaiksa; and the Path of the Asaiksa is a similar cause of an equal
or superior Path of the Asaiksa.

3. Any Path can be cultivated by an ascetic of weak faculties or
active faculties: a Path of weak faculties is the similar cause of the same
Path of weak faculties and of active faculties; a Path of active faculties
is the similar cause of the same Path of active faculties. Consequently
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the Paths of fraddbanusarin (vi29), Sfraddhadhimukta (vi31) and
samayavimukta (vi.56-7) are, respectively, the similar causes of six,
four, and two Paths; the Paths of dbarmanusirin (vi.29), drstiprapti
(vi31) and asamayavimukta (vi56-7) are, respectively, the similar
causes of three, two, and one Path.

When a Path cultivated in a higher stage is the similar cause of a
Path cultivated in a lower stage, how can it be the cause of an equal or
higher Path?

The Path cultivated in a lower stage can be equal or higher 1) from
the point of view of the faculties (#2dréyas) which can be weak or active
in any stage, or 2) from the point of view of the accumulation of
causes. 35

It does not follow that the same person successively grasps
Sraddhanuséarin and dbarmanusarin Paths; yet the first, in the past or
present, is a similar cause of the second, the later one. 3

sk

Does the rule of equal or higher results apply only to the pure
dbarmas, that is, to the dbarmas that form part of the Path?

53a. The dharmas acquired through cultivation are sabhagahetu
of the same two classes, the equal and the higher.

Worldly dharmas acquired through effort or exercise are similar
causes of equal or higher dharmas, but not of inferior dbarmas.
What are the dbarmas acquired through effort?

53b. Those which arise through hearing, through reflection,
etc.

The dbarmas “acquired through effort” are the opposite of the
“innate” dbarmas. These former dbarmas are qualities (guna) proceed-
ing from hearing (fr#ta), that is, from the Word of the Buddha, from
reflection (cintd), and from meditation (bbavana).

Since they are acquired through effort, they are the similar cause of
greater or of equal, but not of lesser, good.
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The dbharmas of hearing in Kamadhatu are similar causes of the
dharmas of hearing and reflection in Kamadhatu; but not of the
dharmas of meditation, because these dhbarmas do not exist in
Kamadhitu, and because a dbarma is a similar cause of dbarmas of the
same sphere of existence.

The dharmas of hearing in Ripadhatu are similar causes of the
dharmas of hearing and meditation in Rapadhatu; but not of the
dharmas of reflection, because these dharmas do not exist in this
sphere of existence: in Rapadhatu, as soon as one begins to reflect, one
immediately enters into absorption (samadhs).

The dbarmas of meditation in Ripadhatu are similar causes of the
dharmas of meditation in Riupadhatu, but not of the dharmas of
hearing in Ripadhatu, because these are less good.

The dharmas of meditation in Ariipyadhitu are the similar causes
of the dbarmas of meditation in Ariipyadhatu. The dbarmas of hearing
and of reflection do not exist in this sphere of existence.

Furthermore, one must consider that the dharmas acquired
through effort are of nine classes: weak-weak, medium-weak, etc. The
weak-weak are the similar causes of dbarmas of nine classes; the
medium-weak, of dbarmas of eight classes, with the exception of the
weak-weak; and thus following.

The nine classes of the “innate” good dharmas are similar cause of
one another. The same holds for the defiled dbarmas.

The undefiled-neutral dbarmas are of four categories (ii.72), the
following being “better” than the preceding: dbarmas arisen from
retribution (vépakaja, .37); dharmas relative to lying down, to sitting
attitudes, etc.; dbarmas relative to professional work; and the mind
that can create fictive beings (né#rmanacitta, vii48). These four
categories are, respectively, the similar cause of four, three, two, and
one category.

Furthermore, as a mind capable of creating fictive beings of the
sphere of Kamadhatu can be the result of each of the Four Dhyanas
(Vibhasa, TD 27, p. 89al2), there is reason to establish here the same
distinctions: the minds capable of creating fictive beings constitute four
classes, and are, according to their class, similar causes of four, three,
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two, or one mind capable of creating fictive beings. In fact, since it is a
result of a higher Dhyana, the mind capable of creating fictive beings is
not the similar cause of a mind capable of creating fictive beings which
is the result of a lower Dhyana: from one similar cause (a mind capable
of creating fictive beings) realized with the greatest effort, there cannot
proceed a dharma less good, realized with less effort.

skeksk

Once these principles have been established, the following ques-
tions are stated and resolved: 356

1. Is there a pure dbarma, already arisen, which is not the cause of a
pure dharma not destined to arise?

Yes. Dubkhe dbarmajiiana already arisen is a cause of dubkhe
dharmajfianaksantis not destined to arise. Furthermore, a better good
is not the cause of lesser good.

2. Is there, in a series, a pure dbarma, previously acquired (of which
one has first obtained the prapti), which is not the cause of a pure
dharma arisen later?

Yes. Future dubkhe dbharmajiianaksanti [ whose possession (prapts)
has been obtained in the first moment of the Path] are not the cause of
dubkhe dharmajiiana already arisen. This is because a result cannot be
anterior to its cause, and because a future dbarma is not a similar cause.

3.Is there a pure dbharma, arisen previously, which is not the cause
of a pure dbarma arisen later?

Yes. The best is not the cause of less good. For example, when one
realizes an inferior result after having fallen from a superior result, the
superior result was not the cause of this inferior result. Furthermore,
possession of dubkhe dbarmajiiana which has previously arisen is not
a cause of the possession of the dbarmajiianaksanti which will arise in
the following moments (duhkhe’nvayajiianaksantiksane, etc. ), because
these new possessions are less good.

sk
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53c-d. The mind and its mental states are only semprayuk-
- takabetu, causes through association. 35

Mind and mental states are samprayukiakahetu.

Is this to say that minds and mental states, arisen at different
moments and in different series, are among themselves samzprayuk-
takahetu?

No.

Would you then say that the mind and mental states of the same
aspect, that is, having the same aspect of blue, etc., and of the same
object (ekdlambana), that is, having for their object the same blue, etc.,
are samprayukiakahetu?

No. This definition gives rise to the same criticism: minds and
mental states of different time periods and of different series can have
the same aspect and the same object.

Would you say that the mind and mental states of the same aspect
and the same object, can be, furthermore, of the same time period?

This still does not suffice: for many persons can see a new moon at
one and the same time.

Consequently, the author adds -

53d. Which has the same support.

The mind and mental states which have the same support are,
among themselves, samprayuktakahetu.

"Same” signifies single or undivided.358

For example, a given moment (&sana) of the organ of sight is the
support 1) of a visual consciousness, and 2) of the sensation (vedana)
and the other mental states which are associated with this conscious-
ness. And the same for the other organs until 7anas: a certain
moment of the mental organ (manas) is the support of a mental
consciousness and of the mental states associated with this
CONSCIOUSNESS.

Whatever is samprayuktakabets is also sababbuhetu. What is the
difference between these two causes? >

Some dharmas are called sahabh@ibetu because they are mutually
the results of one another. As companions in a caravan travel thanks to
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the support that they give one another, in this same way the mind is
the result of mental states, and the mental states are the result of the
mind.

Some dharmas are called samprayuktakabets, mutual cause
through association, because they function identically, that is, because
there is among them the five similarities or identities defined above
ii.34. The travel of the companions in a caravan is assured by the
mutual support that they give one another; furthermore, they use the
same food, the same drinks, etc. In this same way, the mind and its
mental states use the same support, have the same aspect, etc.: if one
of these five identities is missing, they no longer function in the same
way and are not associated.

sekok

54a-b. Former universals are sarvatragahetu or universal causes
of the defiled dharmas of their own stage.

Universals, which we shall study in the Chapter on the Defile-
ments (v.12), arisen previously, that is, of the past or present, and
belonging to a certain stage (bh#ms), are the universal cause of later
defiled dbarmas, of the same stage, which are defiled by nature, either
through association or through their origin (iv.9c).

Universals are only the cause of defiled dbarmas; they are the cause
of defiled dharmas in their own category and in other categories
(nskaya, 11.52b): it is through their power that there arises, with their
following, defilements belonging to categories different from them. 360
The%:hen constitute a cause different from sabbagahetu.>!

en would the defiled dbarmas of an Aryan (rdga or lust, etc.)
have the universals for their cause? Yet the Aryan has abandoned all
universals, for these are abandoned by Seeing the Truths.

The Vaibhisikas of Ka$mir admit that all defiled Zbarmas have the
dharmas abandoned through Seeing the Truths for their cause. For the
Prakaranapiada’s? expresses itself in these terms: “What dharmas have
for a cause the dharmas abandoned through Seeing the Truths? Defiled
dharmas’% and the retribution of the dbharmas abandoned through
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Seeing the Truths.

“What dbarmas have for a cause neutral (avyakrta) [dbarmas)?
Neutral conditioned dbarmas3¢4 and bad dharmas.

“Is there a dubkbasatya which has for its cause a belief in self
(satkayadrsti) and which is not in turn the cause of a belief in self? . . .”
and the rest to: “with the exception of the arising-old age-duration-
impermanence of the belief in a future self*$> and its following, and of
all other defiled dubkhbasatya.”

[Objection:] If some bad dharmas have for their causes not only
some bad dharmas but some neutral dbarmas as well, how should one
explain this bhdsyam of the Prajiiapts,’¢¢ “Is there a bad dharma which
has only a bad dbarma for its cause? Yes; the first defiled volition
(cetand) that an Aryan produces upon falling from detachment.” 367

[Answer:] The neutral dbharmas, which are abandoned through
Seeing the Truths, are the cause (ie., sarvatragabetu) of this bad
volition. If the Prajiiapti does not mention it, it is because it intends to
name only the causes that have not been abandoned.

seoksk

54c-d. Bad dharmas and impure good dharmas are retributive
causes. 368

1. Bad dharmas—which are all impure—and impure good
dharmas are only retributive causes, because their nature is to ripen.

Neutral dbarmas are not retributive causes, because they are weak:
as rotten seeds, even though moistened, do not grow.

Pure dbharmas are not retributive causes because they are not
moistened 3¢ through desire (¢r524): as intact seeds, not moistened, do
not grow.

Furthermore, pure dharmas are not bound to any sphere of
existence: thus to which sphere could the result of retribution that they
would produce belong?

The dharmas that are neither neutral nor pure possess the two
qualities necessary for retribution, the proper force, and the moisten-
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ing of thirst, the same as intact and moistened seeds.

2. [Objection:] What is the meaning of the expression vipakahetu?
You have a choice between two interpretations of this compound:
vipdkahetu signifies either “cause of vipaka” or “cause which is
vipika.”

In the first case, the suffix @ (ghan) marks the state (bhdva): the
vipaka (=vipakts) is the result of the operation indicated by the root
vi-pac.

In the second case, the suffix « marks the operation (karman): the
vipaka is that which become ripe (vipacyate), that is to say, the action
arrives at the moment when it gives forth a result.

To which of these two interpretations do you hold? If you accept
the first, how would you justify the text (Jzanaprasthina, TD 26, p.
974a26), “The eye arises from vipika?” If you accept the second, how
would you justify the expression, “véipika of action?”

[Answer:] We have shown (i.37) that both explanations of the
word vipaka are correct. When one examines results, one must
understand the word vipaka according to the first explanation; the
meaning is result of retribution. The text, “The eye arises from vipaka”
should be understood as “The eye arises from the cause of vipaka.”

3. What is the meaning of the compound vi-paka?

The prefix vi indicates difference. Vipaka is a pdka or result
dissimilar from its cause. 37

How is that?

In Kamadhatu, 1) a retributive cause (vipdkabets) consisting of
only one skandha can produce a single result: possession (prapti,
ii.36b) with its characteristics (laksanas, ii.45c); 2) a retributive cause
consisting of two skandhas can produce a single result: bodily and vocal
action with its characteristics; 3) a retributive cause consisting of four
skandhas can produce a single result: the mind and its mental states,
good and bad, with their ksanas.

In Ripadhatu, 1) a retributive cause consisting of a single skandha
can produce a single result: possession with its characteristics, that is,
asamyjitisamapatts (ii42a) with its characteristics; 2) a retributive cause
consisting of two skandhas can produce a single result: vijAapti (iv.2)



276 Chapter Two

of the First Dhyana with its characteristics; 3) a retributive cause
consisting of four skandhas can produce a single result: a good mind,
not of absorption (for the mind of absorption always consists of r#pa
and discipline, iv.13, and is thus five skandhas), with its characteristics;
4) a retributive cause consisting of five skandhas can produce a single
result: the mind of absorption with its characteristics.

In Ariipyadhitu, 1) a retributive cause consisting of a single
skandha can produce a single result: possession, nsrodhasamapasts
(ii43), with their respective characteristics; 2) a retributive cause
consisting of four skandhas can produce a single result: the mind and
its mental states with their characteristics.

4. There is action the retribution of which is included in a single
dyatana, in a single dharmayatana (i.15): action that has for its
retribution the vital organ (jivitendriya, ii.45a).3"!

In fact, action that has the vital organ for its retribution necessarily
has the vital organ and its characteristics (ii45c) for its retribution;
both form part of the dbarmayatana.

Action that has the mental organ (mamas) for its retribution
necessarily has two dyatanas for its retribution, namely the mana-
ayatana (i.16b) and the dharmayatana (which embraces sensations,
etc., and the characteristics which necessarily accompany the mental
organ).

Action that has tangible things (sprastavydyatana, i.10d) for its
retribution necessarily has two @yatanas for its retribution, namely the
tangible things and the dbarmayatana (which includes the character-
istics of tangible things).

Action that has the organ of touch (&dyayatana, 19a) for its
retribution necessarily has three gyatanas for its retribution, the organ
of touch, tangibles (namely the four primary elements that support the
organ of touch), and the dharmayatana (which includes its character-
istics).

In the same way, action which has either physical matter
(rapayatana), odors (gandhdyatana), or taste (rasdyatana) for its
retribution, necessarily has three gyatanas for its retribution: tangible
things and the dbarmayatana as above, plus, according to the cause, the
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@yatana of physical matter, odor, or taste.

Action which has either the eye, the ear, the nose, or the tongue for
its retribution, necessarily has four gyatanas for its retribution: 1) one
of the four organs, 2) the organ of touch, 3) tangible things, and 4) the
dharmayatana.

An action can have five, six, seven, eight, nine, ten, or eleven
@yatanas for its retribution. 372

Action, in fact, is of two types: of varied result and of non-varied
result. The same holds for seeds: lotus, pomegranate, fig, millet, corn,
etc.

5. The retribution of an action can belong to a single time period or
to three time periods;37® but the reverse is not true,3’4 for a result
cannot be inferior to its cause. The retribution from an action lasting
an instant can last numerous instants; but the reverse is not true, for
the same reason (Vibhasa, TD 27, p. 98a7).

Retribution is not simultaneous to the action which produces it, for
a retributive result is not experienced at the moment when the action
is accomplished. Retribution does not immediately follow an action,
for it is the immediately antecedent condition (samanantarapratyaya,
ii.63b) that attracts the moment that immediately follows the action:
in fact, the retributive cause depends on the development of the series
for the realization of its result.

ksksk

To which time period should a dharma belong in order that it
might be each of these six causes? We have implicitely stated this rule,
but we have not yet taught it in the Karika:

55a-b. Sarvatragahetu and sabhigahetu are of two time periods;
three causes are of three time periods.37

A past and present dbarma can be sarvatraga and sabhagahetu
(i.52b). Past, present, and future dharmas can be samprayukiaka,
sababhd, and vipakahetu. The Karika does not speak of karanabetu
(ii.50a)): the conditioned dharmas of the three time periods are
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kdaranahbetu; the unconditioned dharmas are outside of time.

skekesk

Which causes correspond to which results? By reason of which
results are they recognized as causes?

55¢-d. Conditioned things and disconnection are results. 376

The Mulasastra says, “What dharmas are results? Conditioned
things and pratisamkbyanirodha.” "

[Objection:] If the unconditioned is a result, it should have a cause,
from which cause one could say that it is the result. Furthermore, since
you maintain that it is a cause (kdramabetus, ii.50a), it should have a
result, from which result one could say that it is a cause.

Only conditioned things, [the Sarvastivadins answer,] have cause
and result.

55d. The unconditioned has neither cause nor result.378

For we cannot attribute to it any of the six causes, nor any of the
five results.

i 1. Why not admit that the part of the Path which is called
anantaryamarga®” is the kdrapahetu of the result of disconnection
(visamyogaphala, i1.57d)?

We have seen that kdranahbetu is a cause that does not create any
obstacles to arising; but disconnection, being unconditioned, does not
arise. Thus one cannot attribute a 2irappabetu to it.

2. Then how is disconnection a result? Of what is it the result?

It is the result of the Path, for it is obtained due to the force of the
Path (vi.51): in other words, it is through the Path that an ascetic
obtains possession (prapts, ii.36c-d) of disconnection.

3. Hence it is the obtaining or the possession of disconnection
which is the result of the Path, and not disconnection itself: for the
Path is efficacious with regard to the obtaining of disconnection, but
not with regard to disconnection.

Wrong! The efficacy of the Path possesses diversity with regard to
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both obtaining and disconnection.

The Path produces obtaining; the Path causes one to obtain
disconnection. Hence, although the Path is not the cause of disconnec-
tion (=prastisamkhyanirodba), one can say that it is the result of the
Path. 380

4. Since no unconditioned thing has adhipatiphala (ii.58d), how
can one define it as 2arapabetu?

Any unconditioned thing is kdranabetu, for it does not create an
obstacle to the arising of any dbarma; but it does not have any result,
for, being outside of time, it can neither project nor produce a result
(ii.59a-b).

[5. The Sautrantikas deny that] an unconditioned thing is a cause.
In fact, the Sutra does not say that a cause can be unconditioned; it says
that a cause is only conditioned, “All the betus, all the pratyayas which
have for a result the production of physical matter ... of the
consciousiness, are also impermanent.38! Produced by impermanent
hetus and pratyayas, how can physical matter . . . and consciousness be
permanent?”

[The Sarvastivadins answer:] If a permanent thing, that is, an
unconditioned thing is not a cause, it will not be “an object as
condition” (@lambanapratyaya, ii.63) of the conciousness that it refers
to.

[The Sautrantikas:] The Sitra declares that the betwss and the
pratyayas which are capable of producing are impermanent. It does not
say that all conditions (pratyayas) of the consciousness are imperma-
nent. An unconditioned thing could then be “an object as condition” of
the consciousness; for “an object as condition” is not itself productive.

[The Sarvastivadins:] The Sttra says that productive causes are
impermanent: hence the Siitra does not deny that an unconditioned
thing is kgrapabetu, that is, “a cause that does not create an obstacle.”

[The Sautrantikas:] The Sttra admits the existence of “an object as
a condition” (ii.61c); but it does not speak of a kdranahetu, “a cause
that does not create an obstacle.” It is not proven that an uncondi-
tioned thing is a cause.

[The Sarvastivadins:] In fact, the Satra does not say that that
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which does not create an obstacle is a cause; but it does not contradict
this. Many Siitras have disappeared. How can you be sure that some
Sitra does not attribute the quality of kdranabetu to unconditioned
things?

Hoksk

[ii. The Sautrantikas:] What is the dbarma that is called visamyoga
or disconnection?

[The Sarvastivadins: The Milasastra (Jz@naprasthana, TD 26, p.
923b6) says that] disconnection is pratisamkhbyanirodba (ii.57d).

[The Sautrantikas:] When I asked you (i.6) what pratisamkbya-
nirodha is, you answered, “It is disconnection;” I asked you what
disconnection is, and you answered, “It is pratisamkhyinirodha\” The
two answers are circular and do not explain the nature of the dbarma,
the unconditioned, to- which they refer. You owe us another
explanation.

[The Sarvastivadins:] This dbarma, in its nature, is real, but
indescribable; only the Aryans “realize” it internally, each for himseif.
It is only possible to indicate its general characteristics, by saying that
there is a real entity (dravya), distinct from others, which is good and
eternal, and which receives the name of pratisamkhyanirodha, and
which is also called disconnection or visamyoga.

sk

iii. The Sautrantikas affirm that the three types of unconditioned
things (i.5b) are not real. The three dbarmas that it refers to are not
distinct and real entities like color, sensation, etc. 382

1. What is called “space” (@kasa) is solely the absence of any
tangible thing, that is, the absence of a resistant body. Persons say, in
their obscurity, that there is space when they do not encounter any
obstacle.

2. What is called pratisamkhbyinirodha or Nirvana is—when both
the defilements already produced and the existence already produced
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are destroyed—the absence of any other defilements or any other
existence, and that by reason of the force of the consciousness
(pratisamkbya=prajiia).>®>

3. When, independent of the force of consciousness (pratisamkhbya)
and by reason of the mere absence of causes there is an absence of
arising dharmas, this is what is called apratisamkbyanirodba. For
example, when premature death interrupts existence (n#&dyasabhaga,
ii.10, 14), there is apratisamkhyanirodha of the dharmas which would
have arisen in the course of this existence if it had continued.

4. According to another school,’® pratisamkhyinirodha is the
future non-arising of the defilements by reason of consciousness
(prajiia); apratisambkhyanirodhba is the future non-arising of suffering,
that is, of existence, by reason of the disappearance of the defilements,
and not directly by reason of consciousness. (The first would then be
sopadhisesa nirvanadhatu, and the second would be nirupadhisesa
nirvaapadhatu).

But, [the Sautrantikas remark,] the future non-arising of suffering
supposes consciousness (pratisamkhya); it is then included within
pratisamkhyanirodba.

sksksk

5. Another School®®> defines apratisamkhyinirodha as “later non-
existence of the dharmas which have arisen” by virtue of their
spontaneous destruction. 386

In this hypothesis, apratisamkhyanirodba would not be eternal,
since it is non-existent as long as the dbarma as cause (ie., the
defilement) has not perished.

But does not pratisamkhyanirodha have a certain consciousness,
the pratisamkhya, for its antecedent? Consequently it too would not be
eternal, for, if its antecedent were absent, its consequence would also be
absent. .

You cannot say that pratisamkhbyanirodba is not eternal because its
antecedent is pratisamkhya: in fact, it does not have pratisamkhbya for
its antecedent. One cannot say that pratisamkhya is earlier, or that the
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“non-arising of the non-arisen dbarmas” is later. Let us explain. Non-
arising always exists in and of itself. If pratisamkhya is absent, the
dbarmas would arise; but if pratisamkhya arises, the dharmas would
absolutely not arise. The efficacy of pratisamkhya with regard to their
non-arising consists in this: 1) that before pratisamkhya, there is no
obstacle to their arising; 2) but given pratisamkhbya, the dbharmas, the
arising of which has not been previously hindered, do not arise.

sk

[iv. The Sarvastivadins refute the Sautrantikas.] If Nirvana is
simply non-arising (snutpida), how does one explain the Sitra
(Samyuktagama, TD 2, p. 182b15) which says, “The cultivation of the
five faculties,—faith, etc.,—has for its result the abandoning of past,
present, and future suffering”? 38’ In fact, this abandoning is nothing
other than Nirvana, and there can only be non-arising of a future
dharma, not of a past or present dbarma.

[1. The Sautrantikas:] This Satra does not contradict our definition
of Nirvana. In fact, “the abandoning of past and present suffering”
means the abandoning of the defilements bearing past and present
suffering. Our interpretation is justified by another text (Sazmzyukta,
TD 2, p.19a8?) which says, “Abandon desire (chandariga’®®) relative
to r4pa, to sensation . . . and to consciousness. When desire is
abandoned, r#pa, . . . and consciousness will be abandoned and
comprehended by you.”3® It is in this manner that we should
understand “the abandoning of past and present suffering” of which
the Stitra speaks when it speaks of the faculties.

If one adopts another reading of this Sitra on the faculties, to wit,
“The cultivation of the faculties . . . has for its result the abandoning
of past, present, and future defilements,” the explanation is the same.

Or rather, past defilement is the defilement of a previous
existence; present defilement is the defilement of the present exis-
tence; these do not refer to the defilement of a given past or present
moment. The same for the eighteen ¢rsnavicaritas (Anguttara, ii.212)
or “modes of thirst”: the modes (vicaritas) that are related to a past
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existence are called past modes, those that are related to a present
existence are called present modes, and those that are related to a
future existence are called future modes.

Past defilements and present defilements place in the present
series seeds that bring forth the arising of future defilement: when
these seeds are abandoned, past and present defilement is abandoned:
in the same way as one says that an action is exhausted when its
retribution is exhausted.

The “abandoning” of future suffering and future defilement is the
fact that they absolutely do not arise, given the absence of seeds.

How does one otherwise understand the abandoning of past or
present suffering? There is no good reason to make an effort to
destroy that which has perished or that which is perishing.

[2. The Sarvastivadins:] If unconditioned things do not exist, how
can the Sutra say “Detachment (v#rdga) is the best of all conditioned
and unconditioned dharmas?” How can a dharma which does not exist
be the best among the dharmas which do not exist? 3%

[The Sautrantikas:] We do not say that unconditioned things do
not exist. They exist in fact in the manner in which we say that they
exist. Let us explain. Before sound is produced, we say “There is
non-existence (of sound) prior to the sound;” after the sound has
perished, we say “There is non-existence (of sound) after the sound,”
and yet it had not been proven that non-existence exists: *! the same
holds for unconditioned things.

Although it is non-existent, one unconditioned thing merits being
praised, namely detachement (virdgs), the absolute future non-
existence of any ‘'wrong. This non-existent thing is the most distin-
guished of all non-existent things. The Sutra praises it by saying that it
is the best, so that believers shall conceive joy and affection with regard
to it.

[3. The Sarvastivadins:] If pratisamkhyinirodba or Nirvana is
non-existent, how can it be one of the Truths. How can it be the Third
Noble Truth?

What should we understand by “Noble Truth” or drayasatya?
Without doubt the sense of satya (Truth) is “not incorrect.” The
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Aryans see that which exists and that which does not exist in a not
incorrect manner: in that which is suffering, they see only suffering,
and in the non-existence of suffering, they see the non-existence of
suffering. What contradiction do you find between the non-existence
of suffering and pratisarmskhyanirodha being a Truth?

And this non-existence is the Third Truth, because the Aryans see
it and proclaim it immediately after the Second Truth.

[4. The Sarvastivadins:] But if unconditioned things are non-
existent, the consciousness that has space and the two " extinctions’ for
its object would have a non-thing for its object.

We do not see any inconvenience in this, as we shall explain in the
discussion on the past and future (v.25).

[5. The Sarvastivadins:] What harm do you see in maintaining that
unconditioned things really exist? What advantage do you see in this?

This advantage that the Vaibhasika doctrine is found to be
safegarded.

May the gods be charged with defending this doctrine, if they judge
that it is possible! But to maintain the existence of unconditioned
things in and of themselves is to affirm a non-existent thing to be real.
In fact, unconditioned things are not known through direct perception
(praryaksa), as is the case for physical matter, sensation, etc.; and they
are not known through inference (#numdina), by reason of their
activity, as is the case for the sense organs.

6. Furthermore, if nérodha or extinction is a thing in and of itself,
how do you justify the genitive, duhkhasya nirodbab, “the extinction of
suffering,” as the extinction of the defilement, or the extinction of the
object of defilement? In our system, the extinction of a thing is simply
‘the non-existence of this thing. “Extinction of suffering” means that
“suffering will not exist any more.” But we cannot conceive of any
cause and effect relationship, of any effect and cause relationship, of a
relationship of the whole to the part, etc., between the things, that is to
say, the defilements, and its extinction conceived of as an entity in
itself, which would justify the genitive.
~ We affirm, [answer the Sarvastivadins,] that extinction is a thing

in and bf itself. Yet we can specify extinction as being in a relationship
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with such things (extinction of lust, etc.), for one takes possession
(prapti, ii.37b) of extinction at the moment when one cuts off the
possession of a certain thing.

But, we would answer, what is it that determines or specifies the
taking of possession of extinction? 392

[7. The Sarvastivadins:] The Sutra speaks of the Bhiksu who has
obtained Nirvina in this life. 9 If Nirvana is non-existence, how could
he obtain it?

[The Sautrantikas:] The Bhiksu, through the possession of the
adverse force of the antidote, that is, through the possession of the
Path, has obtained a personality (@s7aya) contrary to the defilements,
and contrary to a new existence. This is why the Siitra says that he has
obtained Nirvana.

8. Moreover we have a text that shows that Nirvana is pure
non-existence. The Sutra (Sazmywukta, TD 2, p. 88a7)3%* says, “The
complete abandoning, the purification, the exhausting, the detach-
ment, the extinction, the abatement, the definitive passing away of this
suffering; and the non-rebirth, the non-grasping, the non-appearance
of another suffering—this is calm, this is excellent, namely the
rejection of all #padhi, the exhausting of thirst, detachment, extinction,
Nirvana.”

[The Sarvastivadins:] When the Sitra says that Nirvana is the
non-appearance of a new suffering, the Siitra means that there is no
appearance of suffering in Nirvana.3%

[The Sautrantikas:] I do not see that the locative “in Nirviga” has
any force to establish that Nirvana is a thing. In what sense do you
understand the locative asmin? If this means asmin sats, “if Nirvana
exists, there is no appearance of suffering,” then suffering would never
appear, since Nirvana is eternal. If this means asmin prapta, “if
Nirvana has been obtained,” you would have to admit that future
suffering will not appear while the Path—by virtue of which you
suppose that Nirvana is obtained—either is, or rather has been
obtained. 39

9. Consequently the comparison of the Siitra is excellent, “The
deliverance of his mind is like the Nirvana of a flame.”3” That is to
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say, as the extinction of a flame is only the “passing away” of the flame
and not a certain thing in and of itself, so too is the deliverance of the
mind of the Blessed One.

[10. The Sautrantikas] are still warranted by the authority of the

- Abhidharma wherein we read, “What are the avastuka dbharmas? They
are the unconditioned things.” 38 The term avastuka signifies “unreal,”
“without self-nature.”

[The Vaibhasikas do not accept this interpretation.] The term
vastu, in fact, is used in five different meanings: 1. vast# in the sense of
a thing in and of itself, for example, “When one has obtained this
vastu (afubha, vi.ll), one is in possession of the vastu”’ (Jiianapras-
thana, TD 26, p. 1026cll; Vibhasa, TD 27, p. 985a22); 2. vastu in the
sense of any object of consciousness, for example “All the dbarmas are
known through different knowledges, each knowing its own object”
(Prakarana, TD 26, p. 713c20); 3. vastu in the sense of “bond of
attachment,” for example, “Is the person who is bound to a vastx
through the bond of affection, bound to this same vastx through the
bond of hostility?” (Vibhasa, TD 27, p. 298b-c); 4. vast in the sense of
cause, for example, “What are the dbharmas possessing a cause? The
conditioned dbarmas” (Prakarapa, TD 26, p. 716a4);3 5. vasts in the
sense of “act of appropriating to oneself”, for example, “vastx of fields,
vastu of a house, vastu of a shop, vastu of riches: abandoning the act of
appropriating these to himself, he renounces them” (Vibhasa, TD 27,
p. 288b5). 400

The Vaibhasikas conclude: In the passage that concerns us, vastu
has the meaning of cause; avastuka signifies “that which has no cause.”
Unconditioned things, although real, always lack activity, have no cause
which produces them, and produce no effects.

Hekek

We must explain what type of result proceeds from each type of
cause.

56a. Retribution is the result of the last cause. 40!
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The last cause is the retributive cause, vipakahetu, because the
retributive cause is named last in this list. The first result, vipakaphala
(iii.57), is the result of this cause.

56b. The predominating result is the result of the first. 402

The first cause is Réranahetu or reason for being; the last result
proceeds from it.

This result is called adbipaja, arisen from predominence, or
adhipata, belonging to predominance, because it is the result of the
predominating cause (adhipatiphala, 1i.58c-d). The karapahetu is
considered as playing the role of a master (adhipats).

But, we say, the quality of not creating ari obstacle (¢ndvarana-
bhavamatravasthana, i1.50a) suffices to constitute 2arapahetu. How can
one regard it as a “predominating cause?”

Karanahetu is either a “non-efficacious cause” and one then
regards it as predominant because it creates no obstacle; or an
“efficacious cause,” and one then regards it as predominant because it
possesses mastery, a predominating and generating activity. For
example, the ten gyatanas (form and the organ of sight, etc.) are
predominant with regard to the five sense consciousnesses; the
collective action of living beings is predominant with regard to the
physical world.4* The organ of hearing exercises an indirect pre-
dominence (@dhipatya) with regard to the visual consciousness, for,
after having understood, a person experiences the desire to see. And
thus following. (See ii.50a).

56¢-d. Outflowing is the result of the similar cause and the
universal cause.

An outflowing result (nisyandaphala) proceeds from sabhagahetu
(i.52) and from sarvatragahetu (ii.54): for the result of these two
causes is similar to its causes (ii.57c; iv.85).

56d. The paurusa or virile result, is the result of two causes.

The result of sabhagabetu (ii.59) and samprayuktakabety (ii.53c¢) is



288 Chapter Two

called praurusa or virile, that is, the result of purusakira or virile
activity.

Purusakara or virile activity is not distinct from the person himself,
for actionris not distinct from him who accomplished the action. The
result of virile activity (purusakiraphala) can thus be termed the virile
(paurusa) result.

What do we understand by “virile activity?”

The activity of a dbarma is termed its virile activity (purusakara),
because it is similar to the activity of a person (purusakara). In the
same way, in the world, a certain plant is called kakajargha, because it
resembles the foot of a crow; heros are called mattahastin, because they
resemble an enraged elephant.

Are samprayuktabetu and sahabhibetu the only causes that result
in virile activity?

According to one opinion, all other causes have this type of result,
with the exception of retributive causes (vipakahetu). This result is, in
fact, either simultaneous to, or immediately following its cause; but
such is not the case with a retributive result.

According to other Masters,*4 a retributive cause also distantly
results in virile activity, for example the fruits reaped by a laborer.

(Hence a dbarma is 1) nisyandaphala, because it arises similar to
its cause, 2) purusakéraphala, because it arises through the force of its
cause, and 3) adhipatiphala, because it arises by reason of the “non-
obstacle” of its cause.)

sk

What are the characteristics of the different results?
57a. Retribution is a neutral dharma.

Retribution (vipdka) is an undefiled, neutral (anivrtiavyakria)
dbarma.

Among the undefiled, neutral dharmas, some belong to living
beings, while others do not belong to living beings. Consequently the
author specifies
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57b. Belonging to living beings.

that is, they arise in the series of living beings.

Some of those dharmas belonging to living beings are said to be of
accumulation (e#pacayika, having come from food, etc., 1.37) and some
are said to be of an outflowing (naisyandika, coming from a cause
which is similar to them, 1.37, ii.57c). Consequently the author specifies

57c. They arise later than a non-neutral dbarma.

A non-neutral action is called this because it produces retribution;
non-neutral actions are bad actions and good-impure (kxsalasasrava,
i.54c-d) actions. From actions of this nature there arises later,—not at
the same time, and not immediately afterwards,—the result that one
terms “retributive result” or “matured result” (vipakaphala).

Why not consider the dbarmas that do not form part of living
beings,—mountains, rivers, etc.,—as retributive results? Do they not
arise from good or bad actions?

The dbarmas that do not form part of living bemgs are, by nature,
common in that everyone may partake of them. Now retributive
results, by definition, are unique: another person never experiences the
retributive results of actions that I accomplish. Action produces a
“predominating result” (adhipatiphala) in addition to a retributive
result: all beings experience this result in common, because the
collectivity of their actions cooperate in their creation (see above, note

403).
57d. A result that resembles its cause is called outflowing. 405

A dharma resembling its cause is an outflowing result (nssyanda-
phala). Two causes, the similar cause and the universal cause
(sabhagabetu, 1152, and sarvatragabetu, ii.54a-b) produce an out-
flowing result.

If the result of the universal cause is an outflowing result, a result
similar to its cause, why not give the universal cause the name of
similar cause?

A result of a universal cause is always similar to its cause 1) from
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the point of view of the stage: like it, it belongs to Kamadhatu, etc,;
and 2) from the point of view of its moral character: like it, it is defiled.

But it can belong to a different category than the category of its
cause. “Category” means the method of abandoning: it is susceptible of
being abandoned by Seeing the Truth of Suffering, etc. (ii.52b). When
there is a similarity between a cause and its result from this last point
of view, the universal cause is at one and the same time a similar cause.

Four alternative cases present themselves:

1. A similar cause which is not a universal cause: for example, a
non-universal defilement (r4ga, etc.) related to the defilements of their
own category;

2. A universal cause which is not a similar cause: the universal
defilements related to a defilement of another category;

3. A universal cause which is also a similar cause: the universal
defilements related to a defilement of their own category;

4. All other dharmas are neither similar causes nor universal
causes. 406

57e. Extinction through intelligence is disconnection.

Disconnection (visarmyoga) or visamyogaphala, “result that con-
sists of disconnection” is extinction (&saya=nirodha) obtained by the
speculative consciousness (dbi=prajiié). Visamyogaphala is hence
pratisamkhyanirodha. (See above p. 280).

58a-b. A dharma is the result of the virile activity of the
dharma through the force by which it arises.

This refers to a conditioned dharma.

Examples: the absorption of the First Dhyana is the result of the
virile activity of a mind in Kamadhatu which instigates it or prepares
it; the absorption of the Second Dhyana is the result of the virile
activity of a mind in the First Dhyana.

A pure dharma can be the result of the virile activity of an impure
dbarma (the laukikigradharmas have dupkhe dharmajiianaksanti for
their result, vi.25c-d).
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A mind that can create fictive beings (nérmanacitta) is the result of
the virile activity of a mind in a Dhyana (vii48). And thus following. 407

Pratisamkbyanirodha or Nirvana is considered to be a “result of
virile activity;” now the definition given inKarika 58a-b does not apply
to nérodha which, being eternal, does not arise. We say then that it is
the result of the virile activity of the dharma by the force of which one
obtains possession of it.

58¢c-d. Any conditioned dbarma is the predominating result
(adhipatiphala) of conditioned dharmas, with the exception of
the dharmas that are later than it.408

What difference is there between the result of virile activity and a
predominating result?

The first refers to the agent; the second refers to both the agent
and the non-agent. For example, a created thing is the result of the
virile activity and the predominating result of the artisan who created
it; it is only the predominating result of what is not the artisan.

dokok

In what condition (avasthia)—the past, present, or future—is each
of the causes (betu) found when they grasp and when they produce
their result?

[59. Five causes grasp their results in the present; two produce
it in the present; two produce it in both past and present; and
one produces it in the past. 4

What is understood by “grasping a result” and “producing a
result?” 410

A dharma grasps a result when it become its seed.4!!

A dharma produces a result at the moment when it gives this
result the power of arising, that is, at the moment when, the future
result being turned towards arising or is ready to arise, this dharma
gives it the power that causes it to enter into the present.]
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59a-b. Five causes grasp their result in the present.

Five causes grasp their results only when they are in the present: in
the past, they have already grasped their results; in the future, they
have no activity (v.25).

The same holds for &drapahetu; but the stanza does not mention it,
because karapahetu does not necessarily have a result.

59b. Two produce their result in the present.

The mutually coexistent cause (sahabhs) and the associated cause
(samprayuktaka) produce their results only when they are in the
present: these two causes in fact grasp and produce their results at the
same time.

59c. Two produce their results in both the past and the present.

The similar cause (sabhdga) and the universal cause (sarvatraga)
produce their results both when they are in the present and when they
are in the past.

How can they produce their outflowing results (nisyanda, ii.56¢)
when they are in the present? We have seen (ii.52b, 54a) that they are
earlier than their results.

One says that they produce their results in the present, because
they produce them immediately. When their result has arisen, they are
past: they have already produced it; they do not produce the same
result twice. 412

skkk

i It happens that, at a given moment, a good similar cause
(sabhagahetu) grasps a result but does not produce a result. Four
alternatives: to grasp, to produce, to grasp and to produce, and to
neither grasp nor to produce. 43

1. The possession of the roots of good that the person who has cut
off the roots of good (iv.80a) abandons at the last moment, grasps a
result, but does not produce a result. 4
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2. The possession of the roots of good that the person who again
takes up the roots of good (iv.80c) acquires in the first moment,
produces a result, but does not grasp a result.

We must say: 41> This same possession,—the possession abandoned
at the last moment by the person who has cut off the roots of good,—
produces its result, but does not grasp it at the moment when this
person again takes up the roots of good.

3. The possession of the person whose roots of good are not cut
off —with the exception of the two proceeding cases: that of the
person who has achieved cutting them off, and that of the person who
again takes up the roots of good—both grasp and produce.

4. In all other cases, possession neither grasps nor produces: for
example, the possession of the roots of good of a person whose roots
of good are cut off; the possession of the roots of good of a superior
stage by a person who has fallen from this stage: these possessions
have already grasped their result, and hence do not grasp it any more;
they do not produce it, since the person cannot have possession of
these roots at the present time.

ii. The Vibhasa establishes the same alternatives with respect to
bad similar causes:

1. The possession of the bad dbarmas that a person who obtains
detachment from desire abandons at the last moment.

2. The possession that a person who fell from detachment acquires
in the first moment.

We must say: These same possessions, when a person falls from
detachment.

3. The possession of a person who is not detached, with the
exception of the two preceding cases.

4. Possession in all other cases: for example the possession of a
person detached and not subject to falling.

iii. There are also four alternatives regarding defiled-neutral
similar causes: '

1. The last possession of defiled-neutral dharmas that the saint
who becomes an Arhat abandons.

2. The first possession that a fallen Arhat acquires.
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Or better: the aforementioned possession of an Arhat who has
fallen.

3. The possession of a non-detached person in Bhavagra, the two
preceding cases being excluded.

4. Possession in all other cases: the possession of an Arhat.

iv. When an undefiled-neutral similar cause produces its result, it
grasps it (for the undefiled-neutral lasts until Nirvana), but it can
grasp its result without producing it: for example, in the case of the
last skandhas of an Arhat which have no outflowing (nisyanda).

v. We have up to now considered the dbarmas that are not “subject
to consciousness” (s@lambana). If we consider the mind and its mental
states in their sucessive moments, we can establish the four following
alternatives for good similar causes:

1. It grasps but does not produce. When a good mind is
immediately followed by a defiled or undefiled-neutral mind, this good
mind, as a similar cause, grasps, that is, projects an outflowing result,
namely a good future mind, which is or is not destined to arise; it does
not produce an outflowing result, since the mind that follows it, defiled
or undefiled-neutral, is not the outflowing of a good mind.

2. It produces but does not grasp. When a good mind immediately
follows a defiled or undefiled-neutral mind, a good earlier mind
produces an outflowing result, namely the good mind that we have just
considered; this earlier mind does not grasp a result, since it grasped it
formerly.

3. It grasps and it produces. Two good minds follow one another,
the first grasping and producing an outflowing result, which is the
second mind.

4. It neither grasps nor produces. When defiled or undefiled-
neutral minds succeed one another, the earlier good mind, as a similar
cause, formerly grasped its result and shall later produce its result; but
for an instant it neither grasps nor produces.

We can in like manner establish the alternatives regarding bad
similar causes.

59d. One cause produces its result in the past.
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The retributive cause produces its result when it is in the past, for
this result is not simultaneous to, nor immediately following its cause.

skekk

Some other Masters, [ the scholars of the West (Vibhasa, TD 27, p.
630b15)] say that there are four results different from the five results
that we have just mentioned. These four are:

1. pratisthaphala, a base result: a circle of water is the result of the
circle of wind (iii45) and thus following to plants, which are the result
of earth;

2. prayogaphala, a result of preparatory exercise: anutpiadajiiana,
etc. (vi.50) is the result of subha, etc. (vill);

3. samagriphala, a result of a complex: the visual consciousness is
the result of the organ of sight, of a visible thing, of light and of an act
of attention (Madhyamakavreti, 454);

4. bhavaniphala, a result of meditation: a mind capable of creating
fictive beings (vii.48) is the result of a Dhyina.

[According to the Sarvastivadins,] the first of these four results is
included in the category of the predominent result; the other three are
included in the category of virile result.

sekok

We have explained causes and results. We must now examine how
many causes produce the different dbarmas.

From this point of view, the dharmas are ranged into four
categories: 1. defiled dbarmas, that is, the defilements, the dbarmas
associated with a defilement, and the dbarmas having their origins in a
defilement (iv.8); 2. retributive dbharmas or dbarmas arisen from a
retributive cause (vipgkabetu, ii.54c); 3. the first pure dbarmas, that is,
dubkbe dharmajiianaksanti (1.38b, vi.27) and the dharmas coexistent
with this £sants; and 4. the other dbarmas, that is, the neutral dbarmas,
with the exception of the dbarmas of retribution, and the good
dharmas, with the exception of the first pure dbarmas.
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60-61b. The mind and its mental states are: 1) defiled; 2) arisen
from a retributive cause; 3) others; and 4) pure for the first
time, arising from causes that remain when one excludes, in
this order, 1) the retributive cause, 2) the universal cause, 3)
these two causes, 4 ) these two causes plus the similar cause.
The associated cause is further excluded with respect to the
dbarmas that are not mind or mental states. 416

The mind and its mental states, 1) when they are defiled, arise
from five causes excluding the retributive cause; 2) when they are
retributive, they arise from five causes with the exclusion of the
universal cause; 3) when they are different from these two categories
and from the fourth, they arise from four causes, with the exclusion of
the retributive cause and the universal cause; 4) when they are pure for
the first time, they arise from three causes, with the exclusion of the
aforementioned two causes and the similar cause.

The dharmas that are not mind or mental states, namely the
material dbarmas and the samskaras not associated with the mind
(1i.35), accordingly as they fall into one of four categories, arising from
causes proper to this category with the exclusion of the associated
causes are: defiled and retributive, four causes; different, three causes;
pure for the first time (andsravasamuvara, iv.13), two causes.

These is no dharma that comes from a single cause: the reason for
being and the mutually coexistant cause are never absent.

dokok

We have explained causes (her#). What are conditions (pratyaya)?
61c. The pratyayas are said to be four.4!’

Where is this said?

In the Sitra, it says “There are four conditions (pratyayas), namely
causes as a condition (betupratyayatd), an equal and immediately
antecedent condition (samanantarapratyayatd), an object as condition
(@lambanapratyayatd), and a predominating influence as condition
(adhipatipratyayata).”
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Pratyayati means “a type of pratyaya.” 418

sekek

What is “cause as a condition”?
61d. The pratyaya that bears the name of hetw is five hetus.

Excepting karanahetus, the five remaining betus constitute betu-
pratyayatd, causes as condition.

skokk

What is “an equal and immediately antecedent condition”?

62a-b. The mind and its mental states that have arisen, with
the exception of the last ones, are an equal and immediately
antecedent condition.

If one excepts the last mind and the last mental states of the Arhat
at the moment of Nirvana, all minds and mental states which have
arisen are an equal and immediately antecedent condition.

i. Only mind and mental states are equal and immediately
antecedent conditions. Of what dbarmas are they the equal and
immediately antecedent conditions?

1. This type of condition is called samanantara (equal and
immediately antecedent) because it produces equal (sam4) and im-
mediate («mantara) dharmas. The prefix sam is understood in the
sense of equality.

Consequently4? only minds and their mental states are equal and
immediately antecedent conditions, for there is no equality between a
cause and its result with respect to the other dbharmas, for example the
material dbarmas. In fact, after a r@pa of the sphere of Kamadhatu,
there can arise at the same time two r4pas, one of Kamadhartu, the
other from Ripadhatu42 | or two r#pas, one from Kamadhatu, the
other pure;*?! whereas one mind in Kamadhatu and one mind in
Ripadhatu can never arise at the same time after a mind in
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Kamadhatu. The appearance of the r@pas is confused: now an equal
and immediately antecedent condition does not produce confused
results; hence material dharmas are not equal and immediately
antecedent conditions.

Vasumitra says: A second r#pa of accumulation can arise in the
same body, without which the series of a r#pa of accumulation would
be broken; hence r#pa is not an equal and immediately antecedent
condition. 422

The Bhadanta‘? says: A ri@pa dbharma is immediately followed by
more or by less. Hence it is not an equal and immediately antecedent
condition. Less arises from more: as when a great mass of straw,
burned, becomes ash. More arises from less: as when a small seed
produces the roots of a fig tree, its trunk, its branches, and its leaves.

2. [Objection:] When minds immediately succeed one another, do
they always admit the same number of types of associated mental
states? No. The earlier mind admits of a larger number of types of
mental states, and the following mind, a lesser number; and vice versa.
Minds, good, bad, or neutral, succeed one another; but they do not
admit of the same number of associated mental states (ii.28-30); the
absorptions, which succeed one another, admit of or do not admit of
vitarka and vicdra (viii.7). Hence there is no equality for the mental
states as well as for the material dbarmas (Vibhasa, TD 27, p. 52a21).

That is true: there is a succession from less to more, and vice versa
(second opinion of the Vibhaisa); but only by the accumulation or the
diminution of the number of types of mental states (Vibhasa, TD 27,
p- 50c5). There is never any inequality with respect to a determined
type: more numerous sensations never arise after less numerous
sensations, nor vice versa; this means that a mind accompanied by a
single sensation is never followed by a mind associated with two or
three sensations. The same for ideas (sa72/723) and the other mental
states.

Thus is it only in relation to its own type that an earlier mental
state is an equal and immediately antecedent condition of a later
mental state? Is sensation then the equal and immediately antecedent
condition of a single sensation?
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No. In a general way the earlier mental states are equal and
immediately antecedent conditions of the mental states that follow,
and only of the mental states of their type. But there is no succession
from less to more with respect to one type, and vice versa: this justifies
the expression samanantara, “equal and immediate.”

3. The Abhidharmikas who take the name of Samtanasabhagikas
(Vibbasa, TD 27, p. 50c5) maintain on the contrary that a dbarma of a
certain type is only an equal and immediately antecedent condition of a
dharma of that same type: mind arises from mind, sensation arises
from sensation, etc.

[Objection:] In this hypothesis, when a defiled (&/ista=akusala or
nivrtavyakrta) dbarma arises after an undefiled dbarma, this defiled
dharma does not proceed from an equal and immediately antecedent
condition.

It is a previously destroyed defilement that is the equal and
immediately antecedent condition of the defilement that defiles this
second dharma. The previous defilement is considered as immediately
preceeding the later defilement, even though it is separated by an
undefiled dharma, separation by a dharma of a different nature
does not constitute separation, as the leaving-mind of the absorption
of extinction (nérodhasamapatti, ii43a) has for its equal and immedi-
ately antecedent condition the mind-of-entry-into-absorption which
was previously destroyed: absorption does not constitute a separation.

We think that the theory of the Sarhtanasabhagikas is inadmissible,
for, in this theory, a pure mind produced for the first time (i.38b)
would not have any equal and immediately antecedent condition.

4. The samskaras dissociated from the mind (viprayukta, ii.35),424
like the material dbarmas, are produced disparately: hence they are not
equal and immediately antecedent conditions. In fact after possession
in the sphere of Kamadhatu, possession relative to the dharmas of the
three spheres of existence and to pure dharmas etc., can be produced at
the same time.

ii. Why deny that the future dharmas are equal and immediately
antecedent conditions?

Future dharmas are disparate: there is not, among them, any early
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and later (see p. 266).4%

A. Then how does the Blessed One know that such and such a
future dharma will arise first, and that such and such a dharma will
arise later? He knows the order of the arising of all that arises until the
end of time.

1. First answer.426 His consciousness results from an inference
(anumana) drawn from the past and the present. He sees the past: 42’
“From such a type of action such a retributive result arises; such a
dharma proceeds from such a dbarma;” and he sees the present: “Here
is such a type of action: such a retributive result shall arise in the future
from this action; here is such a dbarma: such a dbharma shall proceed
from this dharma.”

However the consciousness ef the Blessed One is called pranidhi-
JAiana (vii.37), and is not a consciousness from inference. By means of
inferences drawn from the past and from the present, the Blessed One
immediately sees the dharma that resides, disparately, in the future,
and he produces the consciousness, “This man, having accomplished
such an action, shall certainly receive such a future retribution.” 428

To believe you, if the Blessed One does not consider the past, then
he does not know the future. Hence he is not omniscient.

2. According to other Masters,4? there is in the series of beings a
certain dbarma which is the indication of the results which will arise in
the future, namely a certain sa7skara disassociated from the mind.
The Blessed One contemplates it,3® and he knows future results
without his having cultivated the Dhyanas and the Abhijfias (vii.42;
cyutyupapidajiiana) for it.

The Sautrantikas: If this is the case, then the Blessed One would be
an interpreter of signs;“*! he would not be a “seer.”

3. Consequently the Blessed One knows immediately and at his will
all things, not be inference, and not by divination. This is the opinion
of the Sautrantikas, justified by the word of the Blessed One (Ekottara,
TD 2, p.640a4; comp. Digha, .31), “The qualities of the Buddhas, the
spheres of the Buddhas, are incomprehensible.”

B. If the future does not have any earlier or later division of time,
how can one say, “Only dubkhe dbharmajiianaksanti arises immediately
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after the lawkika agradharmas, and not any other dbharma” (vi.27) and
thus following until “Kysayajfigna arises immediately after vajro-
pamasamadhi (vi46c)?”

[The Vaibhasikas (Vibhasa, TD 27, p. 51bl) answer:] If the arising
of this dbarma is bound to that dbarma, then immediately after that,
this arises, as a bud arises after the seed without any equal and
immediately antecedent condition intervening.

iii. Why are the last mind and the last mental states of the Arhat
equal and immediately antecedent conditions (V#bhasa, TD 27,50a22)?

Because no mind or mental states arise after them.

But you have said (i.17) that the manas is the mind that is
disappearing and which serves as the support of the following mind.
Since no mind follows the last mind of an Arhat, this last mind should
not receive either the name of manas, or the name of equal and
immediately antecedent condition; and yet you consider it as being
manas.

The case is not the same. That which constitutes the manas is not
its activity, the fact of supporting the susequent mind; rather, it is the
quality of being a support (@sraya) for this mind; whether his (latter
mind) arises or does not arise is of little importance. The last mind of
an Arhat is “support:” if a subsequent mind, which would be supported
by this support, does not arise, it is through the lack of other causes
necessary to its arising. On the contrary, what constitutes an equal and
immediately antecedent condition is its activity. Once this condition
has grasped or projected a result, nothing in the world can hinder this
result from arising. Hence the last mind of an Arhat is justly called
manas, but not an equal and immediately antecedent condition.

iv. Does a dbarma which is cittasamanantara, that is, which has a
certain mind (cittanirantara) for its equal and immediate antecedent
condition, immediately follow this mind? 432

There are four alternatives:

1. The mind and the mental states of leaving of the two
absorptions free from mind (ii41), and all the moments of these two
absorptions with the exception of the first, have the mind entering
into absorption for their equal and immediately antecedent condition,
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but they do not immediately follow this mind (ii.64b).

2. The characteristics (laksanas, ii.45¢) 1) of the first moment of
the two absorptions, and 2) of all minds and all mental states of a
conscious state, immediately follow a mind, but do not have any equal
and immediately antecedent condition.

3. The first moment of the two absorptions, and all minds and
mental states of a conscious state, have the mind that they immediately
follow for their equal and immediately antecedent condition.

4. The characteristics 1) of all the moments of the two absorptions
with the exception of the first, and 2) of the mind and the mental
states of leaving these two absorptions, have no equal and immediately
antecedent condition, for they are dharmas disassociated from the
mind (viprayukta, ii.35); and they do not immediately follow a mind.

Aotk

What is an object as condition?
62c. All dharmas are the objects of consciousness.

All the dbarmas, conditioned as well as unconditioned, are “objects
of consciousness” of the mind and its mental states, but not in-
discriminately so. For example, the visual consciousness and the
mental states, sensation, etc., which are associated with it, have all
visible things for their object; the hearing consciousness, sounds; the
smelling consciousness, odors; and the touch consciousness, tangible
things. The mental consciousness and the mental states that are
associated with it have all the dbarmas for their objects. (Karika 62c is
then understood literally with respect to the manas).

When a dbarma is the object of a mind, it is not possible that this
dharma, at any moment, is not the object of this mind. This means
that even if a visible object is not grasped as an object by the visual
consciousness, it is an object, for, whether it is grasped or not grasped
as an object, its nature remains the same, as fuel is combustible, even
when it is not on fire.

We can establish a threefold determination in considering the



The Indriyas 303

problem from the point of view of the mind that grasps a dharma as
its object. The mind is determined 1) with regard to its @yatana: for
example, a visual consciousness is supported only on a visible thing
(rapa-dyatana); 2) with regard to the dravya or substantial thing: a
certain visual consciousness, the consciousness of blue, of red, etc,, is
supported by blue, red, etc. (see i.10); and 3) with regard to a moment
(ksana): a certain visual consciousness is supported in a certain
moment of blue.

Is the mind determined in the same way with regard to its support
(dSraya), that is, its organ, the organ of sight, etc.?

The response is affirmative. ** However, in the present, the mind
is bound to its support; but in the past and the future, it is separated
from it.

According to others, it is bound to its support in both the past and
the present. 434

sk

What is a predominating condition?
62d. The cause termed kdrapa is called adbipati, predominant.

Adbipatipratyayati or predominating condition is karanahbetu, the
“reason for being” cause (ii.50a), for kdranahetu is a “predominating
condition” (adhspatipratyaya).

This name is justified from two points of view. The predominating
condition is that which belongs to the greatest number of dharmas,
and which is exercised with respect to the greatest number of dbarmas.

1. All the dbarmas are “an object as condition” of the mental
consciousness. However the dharmas coexisting with a certain mind
are not the object of this mind, whereas they are kdranabetu of it. Thus
the dharmas, without exception, are “predominating conditions” as
karapahetu, not as “an object as condition.”

2. Every dbarma has all dbarmas for its karapahetu, with the
exception of itself.

No dharma of any type is a condition of itself. And a conditioned
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dharma is not a condition of an unconditioned dbarma, and vice versa.

seoksk

In what state (avastha), past, present, or future, are the dharmas
found with regard to which the diverse conditions exercise their
activity?

Let us first examine cause as condition, that is, as five causes, with
the exclusion of &dranahetu.

63a-b. Two causes exercise their activity with regard to a
perishing dbarma.*3

“Perishing” means “of the present.” A present dbharma is called
“perishing,” “in the act of perishing,” because, having arisen, it is
turned towards its destruction.

Sahabhiheru (ii.50b) and sarmprayukiakabetu (53c) operate with
regard to a present dharma, because they operate with regard to a

dharma that arises at the same time as they do. 43¢
63b-c. Three, with regard to an arising dbarma.

“An arising dbarma” means a future dbarma, because a future
dharma, not having arisen, is turned towards arising.

The three causes in question are sabhagahetu (ii.52a), sarvatra-
gahetu (54a), and vipakahetnu (54c).

Concerning the other conditions:

63c-d. Two other conditions, in reverse order.

First in the list of conditions there comes the equal and immedi-
ately antecedent condition: it exercises it activity as do the three causes,
namely with regard to an arising dbarma, for the minds and mental
states of a given moment cede their place to the mind and mental
states which are arising.

Next in the list there comes an object as condition: it exercises its
activity as do the two causes, namely with regard to a perishing
dbarma: this perishing dbarma is mind and mental states, the “subjects
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of the consciousness” (@lambaka), which, perishing,—that is, of the
present,—grasp a present object.

The activity of predominent influence as a condition only consists
in not creating any obstacle either to a past, present, or future dbarma.

kg

The different types of dharmas arise by reason of how many
conditions?

64a. The mind and its mental states arise by reason of four
conditions. 437

1. Causes as conditions: the five causes; 2. equal and immediately
antecedent condition: the earlier mind and mental states, which have
arisen not separated by other minds or mental states; 3. an object as
condition: the five objects of which physical matter is the first, or, in
the case of the mental consciousness, all the dbarmas;, and 4. a
predominating influence as condition: all the dharmas, except the
mind and its mental states whose arising is under consideration.

64b. The two absorptions, by reason of three.

One must exclude the object as condition, because the absorption of
non-consciousness (ii.42) and the absorption of extinction (ii43) do
not grasp an object. We have: 1. causes as conditions: two causes,
sahabhbihetu (the laksanas, arising, etc. ii45¢, of the absorption), and
sabbagabetu (the good former dharmas, already arisen, belonging to
the stage of absorption, that is, to the Fourth Dhyana or to Bhavagra,
according to the case); 2. an equal and immediately antecedent
condition, the mind of entry into the absorption and the mental states
that are associated with this mind; the mind of entry is not separated
by any mind of any of the moments of the absorption; and 3. the
predominating influence as condition, as above.

These two absorptions arise from an application, from an inflec-
tion of the mind: they then have the mind as an equal and immediately
antecedent condition. They hinder the arising of the mind: thus they
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are not equal and immediately antecedent conditions of the mind
leaving the absorption, even though they are immediately contigous to
it (nérantara, see p. 301).

G4c. The other dbharmas, by reason of two.

The other dbarmas, namely the other samskaras disassociated
form the mind and the material dbarmas, arise by reason of the causes
as conditions and the predominating influence as condition (Vibhasa,
TD 27, p. 702b21).

skeskok

All the dbarmas that arise arise by reason of the five causes and the
four conditions that we have just explained. The world does not
proceed from a single cause that is called God, or Purusa, or Pradhana,
or any other name. 48

How do you prove this thesis?

If you think that the thesis is proven through arguments, you
betray your doctrine that the world arises from a single cause.

64d. Not from God or from any other cause, since there is a
succession, etc. 432

That things are produced by a single cause, by God, Mahadeva, or
Viasudeva, is inadmissable for many reasons.

1. If things were produced by a single cause, they would arise all at
the same time: now each of us knows that they arise successively.

[The Theist:] They arise successively by virtue of the desires of
God, who says, “May this arise now! May this perish now! May this
arise and perish later!”

If this were the case, then things do not arise from a single cause,
since the desires (of God) are multiple. Moreover these multiple
desires would have to be simultaneous, since God, the cause of these
desires, is not multiple, and things would all arise at the same time.

a. [ The Theist:] The desires of God are not simultaneous, because
God, in order to produce his desires, takes into account other causes.
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If this were so, then God is not the single unique cause of all things.
And the causes that God takes into account are produced successively:
they depend then on causes which are themselves dependent on other
causes: an infinite regression.

[The Theist:] It is admitted that the series of causes has no
beginning.

This would admit that sanzséra does not have an origin. You then
abandon the doctrine of a single cause and return to the Buddhist
theory of causes (betus) and conditions (pratyaya).

b. [The Theist:] The desires of God are simultaneous, but things
do not arise at the same time because they arise as God wishes them to
arise, that is, in succession.

This is inadmissible. The desires of God remain what they are. Let
us explain. Suppose that God desires “May this arise now! May that
arise later!” We do not see why the second desire, at first non-
efficacious, will be efficacious later; why, if it is efficacious later, it will
not be so initially.

What advantage does God obtain from this great effort by which
he produces the world?

[The Theist:] God produces the world for his own satisfaction
(prizs).

He is then not God, the Sovereign (#fvara), in what concerns his
own satisfaction, since he cannot realize it without a means (#paya).
And if he is not sovereign with regard to his own satisfaction, how can
he be sovereign with regard to the world? Further, do you say that God
finds satisfaction in seeing the creatures that he has created in the prey
of all the sufferings of existence, including the tortures of the hells?
Homage to this God! Well said, in truth, is the popular stanza, “He is
called Rudra because he burns, because he is excited, ferocious, terrible,
an eater of flesh, blood, and marrow.” 440

3. The followers of God, the single cause of the world, deny visible
causes,—causes and conditions,—the efficacy of the seed with regard to
the sprout, etc. If, modifying their position, they admit the existence of
these causes, and pretend that these causes serve God as auxiliaries,
this then is no more that a pious affirmation, for we do not maintain
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any activity of a cause besides the activity of the so-called secondary
causes. Furthermore, God would not be sovereign with regard to
auxiliary causes, since these cooperate in the production of the effect
through their own efficacy. Perhaps, in order to avoid the negation of
causes, which are visible, and in order to avoid the affirmation of
present action by God, which is not visible, the Theist would say that
the work of God is creation: but creation, dependent only on God,
would never have a beginning, like God himself, and this is a
consequence that the Theist rejects.

We would refute the doctrine of Purusa, of Pradhana, etc., as we
have refuted the theist doctrine, mutatis mutandis. Thus, no dharma
arises from a single cause.

Alas, persons are unclear! Like the birds and the animals, truly
worth of pity, they go from existence to existence, accomplishing
diverse actions; they experience the results of these actions*! and
falsely believe that God is the cause of these results.#2 (We must
explain the Truth in order to put an end to this false conception.)

skksk

We have seen (ii.64c) that the material dbarmas arise by reason of
two conditions, causes as conditions and predominating influences as
conditions. We must specify and see how the primary elements (bhstas
or mahabhidtas), and the dharmas of derived matter (wpidayariapa or
bhautikas), are causes as conditions, either among themselves, or one
from the other.

65a. The primary elements are the cause of the derived
elements in two ways. 443

The four primary elements of earth, etc., are causes of the four
primary elements in the quality of similar causes (sabbagahets), and of
mutually coexistant causes (sababhihetn).

65b. And of the derived elements, in five ways.

The four primary elements are causes of the derived elements—
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color, taste, etc.—in five ways, in the quality of janana, nisraya,
pratistha, wpastambha, and upabrmbanabetu. 4

Jananahetu or generating cause, because the derived elements arise
from them, like a child from his parents. 44

Nisrayahetu or tutelage cause, because the bhautikas, once arisen,
submerge their influence, as a monk is under the tutelage of his Acirya
and his Upadhyaya.

Pratisthahetu or supporting cause, because the derived elements
are supported by them, as a picture is supported by a wall. 446

Upastambhabetu or maintaining cause, because the primary ele-
ments are the cause of the non-interruption of the derived elements.

Upabrmhanahetu or growth cause, because the primary elements
are the cause of the development of the derived elements.

This means that the primary elements (bbs#tas) are, with regard to
the derived elements (bhautikas), the cause of arising (janmahets), the
cause of transformation (vikarahetu), the supporting cause (@dhéra-
hetu), the cause of duration (s¢hitibetn), and the cause of development
(vrddhibetn).

65¢. Derived elements are the cause of the derived elements in
three ways.

In the qualtiy of sahabhd, sabhiga and vipakahetu. We do not
mention kdranahetu, for any dbarma is a karanahetu of any other
dbarma.

1. The actions of the body and voice of the category described in
ii.51a (ie, the two disciplines), which are derived elements, are
sahabhihetun.

2. All the derived elements which have arisen, are, with regard to
similar (sabhaga) derived elements, sabhagabetu.

3. The actions of the body and voice are vipakahetu: the eye is
produced through retribution of action, etc.

65d. And the cause of the primary elements, in one way.

The actions of the body and voice produce the primary elements as
a retributive result: they are then vipdkahetu.
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skokok

We have seen that antecedent minds and mental states are the
equal and immediately antecent condition of subsequent minds and
mental states. But we have not explained how many types of mind
arise immediately after each type of mind.

In order to define its role, we must first establish a classification of
the mind.

First, we must distinguish twelve categories.

66a. Good, bad, defiled-neutral, undefiled-neutral minds in
Kamadhatu. 447
Four types of minds belong to Kamadhatu: good, bad, defiled-
neutral, and undefiled-neutral.

66b. Good defiled-neutral, undefiled-neutral minds in Ripa-
dhatu and in Arapyadhatu.

Three types of minds are in the two higher spheres: all of the
above, excluding the bad mind.

66¢. And two pure minds.

The two pure minds are those of the §aﬂ<§a and the Arhat or
Asaiksa. In all, these constitute twelve minds.

[These twelve minds do not indiscriminately arise one after the
other:]

67a. Nine types of minds can arise after a good mind in
Kamadhatu. 448

1. Immediately after a good mind in Kamadhatu there can arise
nine minds, namely: (1-4) the four minds in Kamadhatu; (5-6) two
minds in Rapadhatu: good, when a ascetic enters into absorption, and
defiled-neutral, when a person who dies in Kamadhatu with a good
mind passes into the intermediate existence of Ripadhiatu (iii.38); (7)
a mind in Aripyadhatu, a defiled-neutral mind, when one dying in
Kamadhatu is reborn in Ariipyadhatu; not good, for, since Ariipya-
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dhatu is estranged from Kamadhatu by four estrangements,* one
cannot pass directly from Kamadhatu into an absorption of Aripya-
dhatu; (8-9) the two pure minds, of Saiksa or of Asaiksa, at entry into
the Understanding of the Truths (vi.27).

67b. Such a [good] mind can arise after eight types of minds.

2. A good mind can arise immediately after eight minds, namely:
(1-4) the four minds in Kamadhatu, (5-6) two minds in Rapadhatu,
good and defiled-neutral minds, upon leaving an absorption. It
happens in fact that an ascetic, bothered by a defiled (k/ista) absorp-
tion, leaves this absorption: after the defiled (klista=nivrta) mind,
~which is this absorption, he produces a good mind of a lower stage
(viii.14); and (7-8) two pure minds, of Saiksa or Asaiksa, upon leaving
the Understanding of the Truths.

67c. A bad mind can arise after ten types of minds.

3. A klista mind, that is to say, a bad and a defiled-neutral mind can
arise after ten minds—excluding the two pure minds, for a mind of
rebirth into Kamadhatu is defiled (ii.14, iii.38) and can follow any kind
of mind belonging to the three spheres of existence.

67d. Four types of minds can arise after such a (= bad) mind.

4. Four minds can arise after a £/sta mind, namely the four minds
of Kamadhatu.

67e. The same for a defiled-neutral mind.
5. An undefiled-neutral mind can arise after five minds.

68a. An undefiled-neutral mind can arise after five types of
mind.

Namely the four minds in Kamadhatu, plus a good mind in
Ripadhatu: for a mind capable of creating fictive beings (nirmanacitta)
in Kamadhatu, a mind that has for its object the creation of an object
of Kamadhatu, follows a good mind in Ripadhatu.
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68b. Seven types of mind can arise after an undefiled-neutral
mind.

6. After an undefiled-neutral mind there can arise seven minds,
namely: (1-4) the four minds in Kamadhatu, (5-6) two minds in
Ripadhatu, good minds, for, after the aforementioned mind of
creation, a good mind reappears in Ripadhatu, and a defiled-neutral
mind, when a person, dying with this mind, is reborn in Ripadhatu
the first mind of which is necessarily a defiled-neutral mind (iii.38); (7)
a mind of Arapyadhitu, a defiled-neutral mind, when a person, dying
with this mind, is reborn in Ariipyadhatu.

68c. In Rapadhatu eleven types of minds can arise after a good
mind.

1. Eleven minds, excluding an undefiled-neutral mind in Rapa-
dhatu, can arise immediately after a good mind in Rapadhatu.

68d. A good mind can arise after nine types of minds.

2. A good mind can arise after nine minds, excluding the two
defiled minds in Kamadhatu (bad and defiled-neutral) and an
undefiled-neutral mind in Aripyadhatu.

(9a. A defiled-neutral mind can arise after eight types of minds.

3. A defiled-neutral mind can arise after eight minds, excluding the
two defiled minds in Kamadhatu and the two pure minds.

69b. Six types of minds can arise after a defiled-neutral mind.

4. Six minds can arise after a defiled-neutral mind, namely the
three minds in Ripadhatu, and the good, bad, and defiled-neutral
minds in Kamadhatu.

69c. An undefiled-neutral mind can arise after three types of
mind.

S. An undefiled-neutral mind can arise after the three minds in
Rapadhatu.
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69d. Six types of mind can arise after such a (defiled-neutral)
mind.

6. Six minds can arise after an undefiled-neutral mind, namely:
(1-3) the three minds in Ripadhatu, (4-5) the two defiled minds in
Kamadhatu (bad and defiled-neutral), and (6) the defiled mind in
Arupyadhatu (defiled-neutral).

69e. As above, so too in Ariipyadhatu, for these (undefiled-
neutral minds).

1. An undefiled-neutral mind in Ariipyadhatu can arise after the
three minds of this sphere.

2. Six minds can arise after an undefiled-neutral mind in Ariipya-
dhatu, namely: (1-3) the three minds of this sphere, and (4-6) the
defiled minds in Kamadhatu (two) and Rupadhatu (one).

70a. Nine types of minds can arise after a good mind.

3. Nine minds can arise after a good mind, with the exception of a
good mind in Kamadhatu and an undefiled-neutral mind in Kama-
dhatu and Ripadhatu.

70b. Such a (good mind) can arise after six types of mind.

4. A good mind can arise after six minds, namely (1-3) the three
minds in Aripyadhatu, (4) a good mind in Riipadhatu, and (5-6) the
two pure minds.

70c. Seven types of minds can arise after a defiled-neutral mind.

5. Seven minds can arise after a defiled-neutral mind, namely (1-3)
the three minds in Aripyadhatu, (4) a good mind in Riapadhitu, (5-6)
two defiled minds in Kamadhatu, and (7) a defiled mind in Rapadhatu.

70d. And the same for it.

6. A defiled-neutal mind can arise after seven minds, with the
exception of the two defiled minds in Kamadhatu, a defiled mind in
Riipadhatu and the two pure minds.
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70e. A éaikga mind can arise after four types of minds.

A Saik§a mind, the mind belonging to the saint who is not an
Arhat, can arise after four minds, namely a Saiksa mind and a good
mind in each of the three spheres.

70f. But five types of minds can arise after such (a Saiksa
mind).

Five minds can arise after a Saiksa mind, namely the four that have
just been named and an Asaiksa mind.

70g. An ASaiksa mind can arise after five types of minds.

An Asaiksa mind can arise after five minds, namely after a Saiks.a
mind, an Asaiksa mind, and a good mind of each of the three spheres.

71a. Four types of minds can arise after such (an A$aiksa
mind).

Four minds can arise after an A$aiksa mind, namely an Asaiksa
mind and a good mind of each of three spheres.

The twelve types of mind succeed one another in conformity with
these rules.

And again,

71b. The twelve types of mind make twenty.
How is this?

71c. By dividing the good mind of the three Dhatus into two,
the acquired and the innate minds.

1. A good mind of each of the three spheres is divided into two
categories, 1.) that acquired through effort,4° and 2.) that acquired by
birth. 41 [We then have six types of good mind corresponding to three
types of the first list.]

72a. By dividing an undefiled-neutral mind in Kamadhatu into
four: the retributive mind, the mind of attitude, the mind of
application, and a mind that can create fictive beings.
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An undefiled-neutral mind of Kamadhatu is divided into four
categories: a.) arisen from a retributive cause (vipdkaja, ii.57); b.)
relative to attitudes (airyipathika), walking, standing, sitting, lying
down; c.) relative to the arts (Saslpasthinika);*? and c.) relative to
fictive creations: the mind by which a possessor of supernatural power
creates visible things, etc., is called the result of abbijiia (abbijiiaphala,
vii49) (see above p. 270).

72b. By excluding the undefiled-neutral mind of application in
Ripadhatu.

An undefiled-neutral mind in Rapadhatu is divided into only three
categories, for Saslpasthanika does not exist in this sphere.

[There is no reason to divide the undefiled-neutral mind of
Aripyadhatu, for it is exclusively arisen from a retributive cause.]

We then have seven types of undefiled-neutral minds correspond-
ing to the two undefiled-neutral minds of the first list. By taking into
account the good minds, we obtain a total of twenty.

Three undefiled-neutral minds, the a#ryapathika mind and follow-
ing, have visible things, odors, taste, and tangible things for their
object.#>3 The Saslpasthinika mind, furthermore, has sound for its
object. 434

These three undefiled-neutral minds are solely mental conscious-
nesses. However the five sense consciousnesses preceed and prepare
the asryapathika and Saslpasthanika minds. 455

According to another opinion,4¢ there is a mental consciousness
produced by the asryapathika mind,*? which has the twelves ayatanas,
from the organ of sight to the dbarmayatana, for its object.

2. Twenty minds arise one after another, in conformity with the
following rules:

i. Kamadhatu: eight types of mind of the sphere of Kamadhitu,
namely two good minds, two klista (bad, defiled-neutral) minds, and
four undefiled-neutral minds.

1. Good Acquired through Effort.

Followed by ten: (1-7) seven minds of the same sphere, with the
exception of abhijiiaphala (nirmanacitta); (8) a mind of Rupadhitu
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acquired through effort; and (9-10) a Saiksa mind and an Asaiksa
mind.

It follows seven: (1-4) four minds of the same sphere, the two
good minds and the two £/ista minds; (5-6) a mind acquired through
effort and an undefiled mind of Ripadhatu; (7-8) a Saiksa mind and an
Asaiksa mind.

2. Good Acquired through Birth. _

Followed by ten: (1-7) seven minds of the same sphere, with the
exception of abhijiaphala; (8-9) undefiled-neutral minds of Ripa-
dhatu and Artapyadhatu.

It follows eleven: (1-7) seven minds of the same sphere, with the
exception of abbijiiaphala; (8-9) a mind acquired through effort and an
undefiled-neutral mind of Ripadhatu; (10-11) a Saiksa mind and an
Asaiksa mind.

3-4. Bad and defiled-neutral.

Followed by seven minds of the same sphere, with the exception of
abhijiiaphala.

They follow fourteen: ((1-7) seven minds of the same sphere, with
the exception of abhijiiaphala; (8-11) four minds of Rapadhatu, with
the exception of a mind acquired through effort and abbijiaphala;
(12-14) three minds of Aripyadhatu, with the exception of a mind
acquired through effort.

5-6. Vipikaja and asryapathika.

Followed by eight: (1-6) six minds of the same sphere, with the
exeption of a mind acquired through effort and abbijEaphala; (7-8) an
undefiled-neutral mind of Rupadhatu and of Artipyadhatu.

They follow seven minds of the same sphere follow, with the
exception of abhijfiaphala.

7. Saslpasthanika.

Followed by six minds of the same sphere, with the exception of a
mind acquired through effort and abhijiiaphala.

They follow seven minds of the same sphere, with the exception of
abhijfiaphala.

8. Abhijfiaphala.

Followed by two minds, abbijfiaphala of the same sphere and a
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mind acquired through effort in Ripadhatu.
It follows two: the same.

sk

ii. Rapadhatu: six types of mind of the sphere of Rapadhatu,
namely two good minds, one &lista (defiled-neutral) mind, and three
undefiled-neutral minds.

1. Good Acquired through Effort.

Followed by twelve: (1-6) six of the same sphere, (7-9) three of
Kamadhatu: good acquired through effort, good acquired through
birth; and abhijiiaphala; 10) a mind of Aripyadhatu acquired through
effort; and (11-12) a Saiksa mind and an Asaiksa mind.

If follows ten: (1-4) four of the same sphere, excepting aéryipa-
thika and vipdkaja, (5-6) two of Kamadhatu, acquired through effort
and abbijfiaphala; (7-8) two of Aruapyadhatu, acquired through effort
and defiled-neutral; and (9-10) a Saikga mind and an ASaiksa mind.

2. Good Acquired through Birth.

Followed by eight: (1-5) five of the same sphere, except abhi-
Jiaphala; (6-7) two of Kamadhatu, bad and defiled-neutral; 58 and (8)
a defiled-neutral mind of Arapyadhatu.

It follows five of the same sphere, except abbijiiaphala.

3. Defiled-neutral minds.

Followed by nine minds: (1-5) five minds of the same sphere, with
the exception of an abhijiaphala mind; (6-9) four minds of Kama-
dhatu, two good minds and two &/#sza minds.

They follow eleven minds: (1-5) five minds of the same sphere,
with the exception of an abhijiaphala mind; (6-8) three minds of
Kamadhatu, an mind acquired through birth, an aéryipathika mind,
and a vipakaja mind; (9-11) three minds of Arupyadhatu, with the
exception of a mind acquired though effort.

4-5. Vipakaja and asryipathika minds.

Followed by seven minds: (1-4) four minds of the same sphere,
with the exception of a mind acquired through effort and an
abhijfiagphala mind; (5-6) two minds of Kamadhatu, a bad mind and a
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defiled-neutral mind; (7) one mind of Ariipyadhatu, a defiled-neutral
mind.

They follow five minds of the same sphere, with the exception of
an abhijfigphala mind.

6. Abhijiidphala.

Followed by two minds of the same sphere, a mind acquired
through effort and an abhsjiiaphala mind.

It follows two minds: the same.

dokok

iii. Arapyadhatu: four types of mind of the sphere of Ariipyadhitu,
namely two good minds, a defiled-neutral mind and a vépikaja mind.

1. Good Acquired through Effort.

Followed by seven mind: (1-4) four minds of the same sphere; (5)
a mind of Riipadhatu acquired through effort; and (6-7) a Saiksa mind
and an Asaiksa mind.

2. Good Acquired through Birth.

Followed by seven minds: (1-4) four minds of the same sphere; (5)
a defiled-neutral mind of Ripadhatu; (6-7) a bad mind and a defiled-
neutral mind of Kamadhatu.

It follows four minds of the same sphere.

3. Defiled-neutral.

Followed by eight minds: (1-4) four minds of the same sphere;
(5-6) a mind acquired through effort and a defiled-neutral mind of
Rupadhatu; (7-8) a bad mind and a defiled-neutral mind of
Kamadhatu.

It follows ten minds: (1-4) four minds of the same sphere; (5-10) a
mind acquired through birth, an airyapathika mind, and an vipikaja
mind of Rupadhatu and Kamadhatu.

4. Vipikaja.

Followed by six minds: (1-3) three minds of the same sphere, with
the exception of a mind acquired through effort; (4) a defiled-neutral
mind of Rupadhatu; (5-6) a bad mind and a defiled-neutral mind of
Kimadhatu. Four minds follow, of this same sphere.
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v. The two pure minds:

1. Saik.sa.

Followed by six minds: (1-3) a mind acquired through effort of the
three spheres; (4) an mind acquired through effort of Kamadhatu; and
(5-6) a Saiksa mind and an Aéaiksa mind.

It follows four minds: (1-3) a mind acquired through effort of the
three spheres; (4) a Salksa mind.

2. Asaiksa.

Followed by five minds: the six minds which follow Saiksa with
the exception of the Saiksa mind.

It follows five minds: (1-3) a mind acquired through effort of the
three spheres, (4-5) a Salksa mind and an ASaiksa mind.

Hekok

3. Remarks.

a. Vipikaja, airyapathika and Sailpasthanika minds arise immedi-
ately after a mind in Kamadhitu acquired through effort. For what
reason is this not reciprocally true?

A vipdkasa mind is not favorable to a mind acquired through effort,
because it is weak, and because it develops spontaneously.

Airyapathika and Saslpasthinika minds are not favorable to a mind
acquired through effort because their reason for being is the creation of
an attitude or a created thing.

Contrarily, the niskramanacitta or the mind of leaving,—that is,
any mind, a vipakaja mind, etc., by which a Yogin leaves the series of
minds acquired through effort, such as reading, philosophical reflec-
tion, etc.—develops spontaneously. The mind of leaving can then
immediately follow a mind acquired through effort.

b. Objection: If a mind acquired through effort does not arise
immediately after the vipakaja, etc., because these are not favorable to
it, still less will it arise after a defiled (&/is¢74) mind which is contrary to
it.
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A defiled mind is contrary to a mind acquired through effort. Yet,
when an ascetic is exhausted from the activity of the defilements, a
mind acquired through effort arises from the fact that the ascetic lays
hold of a perfect consciousness (parijiiina) of this activity.

c. The innate good mind of Kamadhatu is sharp; hence it can arise
after the two pure minds and also after a mind in Ripadhatu acquired
through effort, but, as it develops spontaneously, it is not followed by
these same minds.

An innate good mind of Kamadhitu, being sharp, can arise after a
defiled mind of Rapadhatu; but an innate good mind of Ripadhity,
not being sharp, cannot arise after a defiled mind of Aripyadhatu.

[4. The minds arise immediately one after another, and they arise
by reason of an act of attention. We must then study the act of
attention. ]

i. We can distinguish three acts of attention:

1. Svalaksanamanaskira, an act of attention to specific character-
istics, for example the judgements “R#pa has r@pana for its charac-
teristic . . . véj#iana has prativijiapti for its characteristic” (.13, 16).

2. Samanyalaksanmanaskira, an act of attention to common or
general characteristics, to the sixteen aspects of the Truths, imperma-
nence, etc., and “The conditioned dbarmas are impermanent” (see
vii.10).

3. Adbimuktimanaskara: this act of attention is not, like the first
two, directed to that which exists; rather, it proceeds from adbimukti,
that is, from constructive imagination (adbimuktya . . . manaskarab,
see p. 190); it presides over the contemplations of asubha (vi.9),** the
apramanas (viii29), the vimoksas (viii32) the abhibbviyatanas
(viii.34) the krtsnayatanas (viii.35), etc.

[c. The innate good mind of Kamadhatu is sharp; hence it can arise
after the two pure minds and also after a mind of Rapadhatu acquired
through effort, but, as it develops spontaneously, it is not followed by
these same minds.

An innate good mind of Kamadhatu, being sharp, can arise after a
defiled mind of Riipadhatu; but an innate good mind of Ripadhatu,
not being sharp, cannot arise after a defiled mind of Ariipyadhatu.]
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[According to the first Master quoted by the Vibhasa, TD 27, p.
53a19) one can realize the Path after these three acts of attention, and,
inversely, one can produce these three acts of attention immediately
after the Path. This opinion is supported by the text, “He produces the
part of Bodhi called memory in company with (that is, after) the
contemplation of repulsive things (afubha).” 4

[According to the third Master quoted in the Vibhdsa) it is solely
after an act of attention to general characteristics that one can realize
the Path,; after the Path, one can produce the three acts of attention. As
for the text quoted by the first Master, it should be understood in the
sense that, after having subdued his mind by means of the contempla-
tion of repulsive things, an ascetic is capable of producing an act of
attention to general characteristics, after which he realizes the Path.
The text refers to this indirect action of the contemplation of repulsive
things and so says, “aSubhdsahagatam . . .”

[According to the fourth Master of the Vibhasa,) it is only after an
act of attention to general characteristics that an ascetic can realize the
Path; furthermore, after the Path, he can only produce acts of attention
to general characteristics.

The author refutes the third Master: Certamly, we indeed see that
an ascetic who has entered into samyaktvaniyama, onto the Path (see
iv.27) by relying on one of the three lower stages (i.e., andgamya, First
Dhyana, dhyanéantara), can produce, upon coming out of the Path, an
act of attention to general characteristics in Kamadhatu and can be
established in hearing or in reflection, because the stages in question
are near; but, when an ascetic has entered samyaktvaniyima by relying
on the Second, Third, or Fourth Dhyana, to which stage could the act
of attention to general characteristics belong that he produces upon
coming out of the Path?

He will produce an act of attention to general characteristics in
Kamadhiatu, because Kamadhatu is too estranged from the higher
Dhyanas. He will not produce an act of attention to general character-
istics of the sphere of one of the three higher Dhyanas, because he has
not previously obtained conscious acts of attention, except in the course
of the practice of the nirvedhabhagiyas (vi.17: contemplations pre-



322 Chapter Two

liminary to entry onto the Path): now an Aryan cannot again realize
the nirvedhabhagiyas, for we cannot admit that he would for a second
time realize the preparatory path, since he already possesses its result.

But, we would say, there exists other acts of attention to general
characteristics (s@manyamanaskaras) which have been cultivated at the
same time as the nirvedhabhagiyas (as they refer to the Truths, but
which differ by not refering to all their sixteen aspects): for example,
seeing that “all samskdras are impermanent,” “all dharmas are
impersonal,” “Nirvana is tranquil” (a general or sa@manya judgement,
since it refers to any Nirvana). It is this other type of s@mainyamana-
skara that an ascetic brings forth upon leaving the Path.

The Vaibhasikas do not accept this opinion, because it is illogical.
[In fact, the cultivation of the manaskdras of this type is bound to the
nirvedhabhagiyas). (Vibhasa, TD 27, p. 53b3).

(The correct doctrine is that the Path can be followed by the three
categories of the act of attention.) When one obtains the result of
Arhat based on Anagamya (Vibbasa, TD 27, p. 53b25), the mind
leaving the absorption is either of this stage (Anagamya) or of the
sphere of Kamadhatu. When one obtains the same result based on
Akificanya, the mind of leaving is either of this same stage
(Akincanya), or of naivasamjninisamynayatana (Bhavagra). When
one obtains the same result by relying on any other stage, the mind of
leaving is solely of this other stage.

ii. There are four types of acts of attention: 1.) an innate or natural
act of attention, #papatipratilambhika, 2.) attention produced from the
teaching, Srutamaya, 3.) from reflection, cintamaya, and 4.) from
meditation, bbgvandmaya. Three are possible in Kamadhatu, the first,
the second, and the third, for meditation is not of Kamadhatu. Three
are possible in Ripadhatu, the first, the second, and the fourth, for, in
this sphere, as soon as one meditates or reflects (c#ntd), one enters into
absorption. Two are possible in Ariipyadhatu, the first and the fourth.
There are then eight acts of attention, three, three and two (Vibhisa,
TD 27, p. 53b14).

The Path is never produced after an act of innate attention, to
whichever sphere it may belong, for the Path requires effort. The Path
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is hence produced after five acts of attention, two of Kamadhatu, two
of Rupadhatu, and one of Arapyadhatu. But, after the Path, an act of
innate attention of Kamadhatu can arise, because it is sharp.

sk

How many minds are acquired when one manifests each of the
twelve types of minds?

73a-b. With the defiled mind of each of the three spheres, there
is obtaining of six, of six, and of two minds respectively.

“Obtaining” means taking possession of what one did not previ-
ously possess.

i. Obtaining the six minds with a defiled mind of Kamadhatu.

a. One obtains a good mind of Kamadhatu (1) when one again
takes up the roots of good with a mind of doubt, which is defiled
(iv.80c); or (2) when one returns to Kamadhatu by falling from the
higher spheres. The mind of conception is necessarily defiled (iii.38);
with this mind one takes possession of a good mind of Kamadhatu, for
one did not previously possess it. 46! ‘

b-c. One obtains a bad mind and defiled-neutral mind of Kama-
dhatu (1) when one returns to Kamadhatu by falling from the higher
spheres: for then one takes possession of whichever of these two
minds manifests itself; or (2) when one falls from the detachment of
Kamadhatu.

d. One obtains a defiled-neutral mind of Rapadhatu when one falls
from Arapyadhatu into Kamadhatu. One in fact takes possession of a
defiled-neutral mind of Rupadhatu with a defiled mind of conception
in Kamadhatu.

e-f. One obtains a defiled-neutral mind of Ardpyadhatu and a
Saiksa mind when one falls from the quality of an Arhat through the
mind of Kamadhatu.

ii. Obtaining the six minds with a defiled mind of Rupadhatu.

One obtains one undefiled-neutral mind of Kamadhatu (the mind
capable of creating fictive beings, nérmanacitata) and the three minds
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of Riipadhitu when one falls from Arapyadhatu into Rapadhatu.
One obtains a defiled-neutral mind of Ariipyadhatu and a Saiksa
mind when one falls from the quality of an Arhat through a mind of
Rapadhatu.
iii. One obtains a defiled-neutral mind of Artipyadhatu and a $aik§a
mind with the defiled mind of Ariipyadhatu when one falls from the
quality of Arhat through a mind of Ariipyadhatu.

73b-c. There is the obtaining of three with a good mind of
Rapadhatu.

One obtains three minds with a good mind of Riapadhitu: this

mind itself, and the undefiled-neutral minds of Kimadhatu and

Rupadhatu, that is, the minds capable of creating fictive beings relative
to these two spheres.

73c-d. There is an obtaining of four with a Saiksa mind.

When one realizes the first Saiksa mind, namely duhkbe dbarma-
Jhianaksants (vi.25d), one obtains four minds: (1) the Saik@a mind itself,
(2-3) two undefiled-neutral minds, one of Kamadhatu and one of
Rapadhatu (the mind capable of creating fictive beings), and (4) a
good mind of Aripyadhatu: there is, by virtue of the Path, entry into
the Path (néyamavakranti, vi.26a) and detachment from Kamadhatu
and Aripyadhatu.

73d. One obtains these same minds with the other minds.

One obtains the minds not specified above only when they
manifest themselves.

According to another opinion, without making any distinction
among the spheres, it is said that “The wise say that, with a defiled
mind, one obtains nine minds; with a good mind one obtains six; and
with a neutral mind one obtains a neutral mind.” 462

Concerning the good mind, one should correct this passage so that
it reads “one obtains seven.” When a person again takes up the roots
of good by means of Right View (samyagdrsti, iv.80), he obtains a
good mind of Kamadhatu; when he detaches himself from Kama-
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o dhatu, he obtains the minds capable of creating fictive beings of
Kamadhatu and Rapadhatu, which are two undefiled-neutral minds;
when he takes up the absorptions of Ripadhatu and Aripyadhatu, he
obtains the good minds of these two spheres; upon entry onto the
Path, he obtains a Saiksa mind; upon his entry into the result of
Arhatship, he obtains an Asaiksa mind.

For the two other minds, the reckoning of the minds obtained is
established according to the explanation that we have given. Here is a
stanza which serves as a memory-aide:

“At conception, in absorption, in detachment, in falling, and in
the taking up again of the roots of good, one obtains minds that
one did not possess.”
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1. Below ad ii.2a, adbipatya = adbskaprabbutva, sovereignty or predominating power. See
Siddhantakaumudi quoted in Dict. de Samt—Petersbourg, Garbe, Samkhya-Philosophie, 257.
Compare the explanation of the #ndriyas in the Atthasaling, 304, etc.

2. Kariki ii.1, in the Samayapradipika, omits the word kils by which Vasubandhu indicates that he
does not share this doctrine of the School. Karskas ii.2-4, where Vasubandhu presents the teaching
of the Sautrantikas, are omitted in the Samayapradipika.

3. Buddhaghosa explains in A¢thasalini (641) that boys’ games are not the same as girls’ games.
4. According to the Vyakhya, Ancient Masters (parvicirya).

5. Samyutta, 1.39. Asanga (Satralamkara, xviii83, p. 151 ed. Levi) demonstrates the predominance
of the mind over the samskaras: cittendyam loko niyate cittena parskrsyate cittasyotpannasya M{e
vartate. (Anguttara, ii177).

6. Hsiian-tsang: “for all the pure dbharmas arise and develop following them.”

7. "The mind of one who experiences agreeable sensation is recollected.” An extract from the
Satra on the Vimuktydyananas, quoted in Vyakhya, p. 56 ad 1.27; Mabavystpatts, 81.

8. “Faith arises from suffering,” Samyutta, ii.31. For this sense of the word #panisad, “cause,” see
below ii49 (note on hetx and pratyaya), Ariguttara, iv351 = Suttanipita (Dvayatinupas-
sanasutta) (. . . ki upanisa s. Gya), Satralamkara, xi9 (yogopanisad = having effort for its
cause). In the sense of "comparision,” "to being together,” Pansni i.4.79, Vajracchedska, 35.10,42.7
and Hoernle, Manuscript Remains, i. p. 192 (upanisam na ksamate), Swkbavativyiha, 319,
Mahdavyutpatti, 223.15 (where the Tibetan has rgy«). In the sense of #pamsu, “secret,” Yaéomitra
(ad ii49) mentions Digha, ii.259 (saryopanisado devih = suriyassiipanissi deva): upanisacchabdas
tu kadicid upamsau kadicit pramukhye tadyatha saryopanisado devi ity wpamsuprayoga
upanisatprayoga its. (E. Leumann, ZDMG, 62, p. 101 supposes upanisra = upansssi = Grundlage,
Nabhe, from whence the adjective #panissa). See Minaev, Zapisks, ii.3, 277); Wogihara, ZDMG,
58, 454 (danopanisada Silopanisada . . . prajfiaya) and Asanga’s Bodbisattvabbiimi, p. 21; S. Lévi,
Satralambkara, ad xi.9.
9. The Sitra says: caksurvifiieyins rapans pratityotpadyate saumanasyarm nasskramyasritam
/ ... manah pratitya dharmams cotpadyate saumanasyam |/ . ..daurmanasyam . . . upeksa.

Naiskramya = “pure or impure path,” or rather “departure (niskramana) or detachement
from one sphere of existence (dhatu) or from samséra.” See also iv.77b-c.

Afrita = “having for its object,” or rather “favorable to.”

We have then: “There is, by reason of visible things, etc., six sensations of satisfaction, six
sensations of dissatisfaction, and six sensations of equanimity, favorable to naiskramya.”

Compare Majihima, 1ii.218, Samyutta, iv.232, Majihima, 1ii.217, Milinda, 45 (nekkb ia).

10. Vasubandhu says: “Some other masters . .."

11. Compare Dhammasangans, 633, and Atthasalin, G41.

12. The Japanese editor, Kyokuga Saeki, refers to the Madhyamagama TD 1, p. 458a24. Compare

Samyutta, iv.208: yo sukbaya vedandya raganusayo so anuseti.

13. Sensation-of-pleasure (s#kha) also means sensation-of-satisfaction (saumanasya); see ii.7.
Compare v.23 and 54; also Yogasdtra, ii.7-8: sukbanusays ragab /dubkbanusayt dvesah.

14. In the worldly (Jaukika) path faith and the other moral faculties disturb the defilements; in the

nirvedhabhagiyas (vi.45c), they “lead to” the Path; pure, they constitute andjiiatamajfiasyams, etc.
(ii.9b, vi.68).
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15. Paramartha and Hsiian-tsang translate the first line: “By reason of their predominence with
respect to the acquisition of higher and higher paths, of Nirvana, etc.”
Dbammasangans, 286, 505, 553; Nettipakarana 15, 60, Compendium, p. 177.

16. Ajratavindriya is confused with the quality of Arhat; it includes Asayajfiana and
anutpadajiiana: knowledge that the defilements are destroyed and will no more arise, etc. (vi45,
Nettipakarana, p. 15); he is “delivered” (vimukta) through deliverence from the defilements
(klesavimukts) and through deliverence from existence (sanutanavimukss): it is thus predominant
in relation to parinsrvana or nirupadhbisesanirvina.

17. Objection of the Sarnkhyas. Sémkhbyakarika, 34.
18. This karika becomes karska 2 in the Samayapradispska.

19. We encounter this expression i35 (see also note 20). The six supports of the organs
(indriyadbisthina), that is to say the visible eye, etc, and the six consciousnesses (sad
viffidnakayab) are also sattvadravya, constituents of the living being, but not primary (maula)
constituents, for they depend on the predominating quality of the six organs.

20. Saddayatana is essentially the living being who is said to transmigrate: it is thus the support of
transmigration.

21. Only two @yatanas, kiya and manas, exist from conception (ii.14).

22. The newborn infant can see, but cannot speak. Words are action (karman) of the tongue
which is the support (adhisthana) of the organ of taste (jibvendriya). For the Sarhkhyas, the
organs of action (karmendriya) are, like the organs of consciousness, suprasensible substances
(atindriya). “Voice” is the power to speak, “hand” is the power to grasp, etc.

23. You affirm that snakes possess subtle (s#ksma) hands and feet, but you must prove it.

24. Upastha is conceived as distinct from the male or female organ, which is one part, one place,
of the organ of touch (kdyendriyaskadesastripurusendriyavyatiriktakalpita).
“Pleasure” (ananda) is klista saukbya.

25. Compare the definitions of the Vibbarga, p. 123.

26. The body is the organ of sight and the four other organs of sense consciousness: these organs,
in fact, are collections (kdya) or accumulations (sam2caya) of atoms. Sensation which is produced
in a “body,” or which accompanies a “body” upon which they are supported, is called bodily. (See
ii.25, or bodily prasrabdhs).

27. Sukba is sata, the agreeable, that which does good (satatvad hi sukham ucyate); in addition,
satisfaction supposes joy (pr#ts).
This problem is taken up again viii.9b.

28. One should make an exception of agreeable mental sensation which proceeds from absorption
(samdadhs) or which is the result of retribution (vipakaphala) (ii.57).

29. It is solely vipakaphala and naisyandski (ii.57c).

30. In fact, the group (kalapa) which is made up of the three pure sndriyas includes only seven
indriyas, for the three sensations never coexist. When an ascetic, in order to cultivate the Path,
abides in the first two Dhyanas, he possesses a single sensation of satisfaction (saxmanas-
yendriya); he possesses a single sensation of pleasure (sukhbendriya) when he cultivates the Path
in the third Dhyana; and he possesses a single sensation of indifference (upeksendriya) when he
cultivates the Path in the other stages (andgamya, dhyinaintara, Fourth Dhyana, first three
Arapyas). See ii.16¢-17b.
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31. Darfanamairga includes the first fifteen moments of the comprehension of the Truths
(abhisamaya), moments in the course of which one sees that which one has not previously seen
(vi.28¢c-d). It is exclusively pure, andsrava, vi.l.

32. In the Abhidhamma, we have ana@ifiataiftassamitindriya (Vibhanga, p. 124).

33. The term bhavand has many meanings. In the expression bbavanimaya, it is synonymous
with samadhs or absorption. Some other meanings are studied vii.27 (compare ii.25.2). In the
expression bbavanamdarga, “Path of Meditation,” bhavana signifies “repeated view, meditation.”

There are two bhivanamargas:

a. Pure (andsrava) or supermundane (Jokottara) bhavanamarga, which is under consideration
here: this is a meditation on the Truths which have already been seen in darfanamdrga. This path
begins with the sixteenth moment of the comprehension of the Truths (vi.28¢-d) and terminates
with the acquisition of the quality of Arhat.

b. Impure (sdsrava) or worldly (Jaukika) bhavanamairga; it does not have the Truths for its
object (vi49); it disturbs (viskambh) the defilements without uprooting them; it can precede and
follow darsanamarga.

34. Dhatupatha, i631.
35. Paramirtha differs from Hsiian-tsang.
36. The Japanese editor quotes on this subject Harivarman'’s Ch’eng-shih lun, TD 32, p. 282a18.

37. According to the Japanese editor, the Mahisisakas; the Hetuvadins and the Mahirhsasakas in
Kathavatthu, xix,8. Compare sbid. iii.6.

38. Samyutta, vi.204: yassa kbo bbikkbave smans paficindriyans sabbena sabban: sabbatha sabbam
natthi tam ahan: babiro puthufjanapakkbe thito ti vadams. See ii40b-c.

39. This text is quoted in the Viiaanakaya, TD 26, p. 535b29 and foll. with some elaboration.
40. Compare Sumargalavildsini, p. 59, on the two types of prthagjana, the andha and the kalyana.

41. Digha, ii38, Majibima, i.169. The Kathivasthu quotes Digha, ii38 ( ... tikkbindriya
mudindriye . . .).

42. Samyuktagama, TD 2, p. 183al. Compare Samyutta, v.193 and following. Vibbasa, TD 27, p.
8al4.

43. Compare Vibhariga, p. 125; Vibbasa, TD 27, p. 741b19.
44. On life and death, see ii.45.
45. Commentary: tad dyup prapidhaya cetasikrtva. Vibhasa TD 27, p. 656b17-c3.

46. Vyakhya: The Buddha for the good of others, the Sravaka for the duration of the Law. See
Lévi and Chavannes, “Les seize Arhats protecteurs de la Loi,” J.As. 1916, ii9 and following.

47. One should understand roga, ganda, and falya, corresponding to the three sufferings, vi.3.

48. Literally: “his series is not supported by the defilements.” These are the &lesas which support
and make the series last. A samayavimukta Arhat is free from the defilements, but does not have
mastery of absorption; a drstéprapta Arhat possesses this mastery, but he is not free from the
defilements (vi.56).

49. Compare Divyivadina, 203; atha Bhagaviris tadrapam: samadbin: samapanno yatha
samahite citte fivitasamskarin adhisthaya Gywhsamskarina utsrastum Grabdhah. We have the
singular in the Mahdvastu, .125.19.
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Digha, ii99: yan néanibam imam dbidbam virsyena papsppanimetvi fivitasamkbaram
adbitthaya vibareyyam; ii.106 . . . Gyusarikbaram ossaji. (Compare Samyutta, v.152, Anguttara,
iv.311, Udana, vi.1). Burnouf, Lotus, 291.

50. The Pali has the plural in other contexts, Majjbima, 1.295 (afific Gyusambkhara afifie vedaniya
dhamma), Jataka, iv.215 (@Gyusamkhari kbiyants).

51. Vibhasa, TD 27, p. 657¢10 and foll., enumerates fourteen opinions on this point.
52. Eleventh opinion in the Vibbasa.

53. Sixth opinion in the Vibhasa.

54. Doctrine of the Sarhmitiyas, according to the Japanese editor.

55. Opinioﬁ of the Sautrantikas.

56. According to the Japanese editor, this is the opinion of the author.

57. Vibhasa, TD 27, p. 657¢5, the fifth of the six opinions.

58. According to the very clear version of Paramartha, “a £alpa or more than a kalpa,” but
customarily translated as “a £alpa or the rest of the kalpa” (Windisch, Rhys Davids, 0. Franke).
Digha, ii.103, iii.77; Dévya, 201. Kathavatthu, xi.5.

59. They adopt the sixth opinion of the Vibbasa.

60. Dharmasarnigraha, Ixxx; Mahdvastu, iii.273, 281, Siksasamuccaya, 198.10; Madhyamakavrtts,
49 n. 4, xxii, 10; Bodhscaryéuatira, ix.36 (The Blessed One is a jina because he has conqured the
four Maras); Y#-chia chih-ti lun, xxix, translated by S. Lévi, Seize Arbats, p. 7 (J.As.. 1916, ii). In
inconography (Foucher, Ecole des Hautes FEtudes, X111, ii.19), the Buddha is flanked by four
Maras, blue, yellow, red and green. The list of the four Maras in word-lists, Zachariae, Gel. Gozz.
Anz. 1888, p. 853. See also the lists of Childers (five Maras with the addition of abbi-
samskaramara). The Nettippakarapa distinguishes kilesamara and sattamara (=devaputra).

61. The sensation of suffering (dubkhendriya) is never airyapathika, etc.

62. Ekottaragama, TD 2, p. 602b13. The Tipitaka speaks of sukhavedaniya karman, “which is
retributed in pleasure” (Ariguttara iv.382, etc.) (see iv.45); sukhavedaniya, daurmanasyavedaniya
sparfa (Samyutta, v.211, etc.). See iv.57d.

63. According to the etymology of the author, saumanasyavedaniya signifies “action allowing
satisfaction to be experienced by right of retribution (s syam vipakat daniyam asya).

According to the Vaibhasikas, “action in which satisfaction should be experienced” (saumanasyar:
vedaniyam asmin): this is sariprayogavedaniyata (iv.49).

64. According to the Sitra, those “non-detached” have two thorns, physical suffering (dyska
dubkha) and mental suffering (castasika daurmanasya); those “detached” are free from mental
suffering.

65. Thus persons who are detached do not possess all the #ndriyas which are retribution.
66. Omitted by Hsiian-tsang.

67. The quality of an androgyne, that is the possession (pratilambba) of the two organs, is a
dharma disassociated (viprayukta) from the mind, ii.35.

68. This is to implicitely say that the first eight #mdriyas, as well as the last three, are always
without retribution. Hsiian-tsang completes the £arska in order to explicitely fix this point.
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The karika has tat tv ekam savipakam: tu in the sense of eva, and out of place; the meaning
would appear to call for: tad ekam savipakam eva = only dissatisfaction exclusively “possesses
retribution.”

G9. Hstian-tsang: The last eight are solely good; dissatisfaction is good or evil; the mind and the
other sensations are of three types; the first eight are solely neutral.
Compare Vibhanga, p. 125.

70. See the definition of the Tathagatabalas in Vibhariga, p. 336: agthanam etar anavakiso yam:
1thi sakkattam kareyya marattanm: kareyya brabmattam kareyya n'etan thanam: vijjats.

71. Digha, iii.262, Arguttara, iv.408, v.150.
72. Compare i40; Vibbanga, p. 133.
73. Compare Kathavatthu, xiv.2, Abbidh ngaha (Compendium, p. 165).

74. Which we should understand as, “because the r#pas are luminous (accha = bbasvara) there,”
or rather “because the r@pas, not the kamaguras, are important there.” See i.22a-b, no. 4, a
different doctrine.

75. Compare Samyutta, ii.123.
76. Compare Abbidp. igaha, Compendium, p. 166.

()

77. On the psychological state at death, see iii42-43b. In what part of the body the mental
consciousness is destroyed, iii43c-44a. How the vital parts perish, iii.44b.

78. Indriyaprakarane. Some understand: “in the exposition that we give here of the indryas;”
other understand: “in the Indriyaskandhaka,” the sixth book of the J#anaprasthina (Takakusu,
Abhbidharma Literature, p. 93).

79. For, at the moment when he obtains the fruit of Srotaipanna, the ascetic is always in the state
of andgamya absorption (vi48), which includes the sensation of indifference.

80. The fruit of Srotaapanna is obtained in the sixteenth moment of the comprehension of the
Truths; the first fifteen are &#asyams, the sixteenth gj#a.

81. The first moment is Gnantaryamarga; the second, vimuktimarga; and thus following. But one
can consider all the moments which preceed the sixteenth moment as anantaryamarga in
relationship to this moment.

82. Anantaryamarga destroys the defilements and leads to the possession of disjunction from
defilement: it drives out the thief. Vimuktimarga closes the door. The Japanese editor here quotes
the Vibhasa TD 27, p. 465¢9, where the masters of the West, followers of a non-Ka$mirean
doctrine, are quoted.

83. The fruit of Arhat is obtained at the moment of vajropamasamadbi (vi44c-d), or
anantaryamarga, which is djitedriya. Thus djfiendriya is actually present. Kjsayajiiana, or
vimuktimarga, which is gifiatavindriya, is in the process of arising (s¢padabhimukba). Sensation
of satisfaction, etc. according to the nature of the absorption in which the ascetic realizes
vajropamasamadhs.

84. This doctrine of the wordly path is condemned in the Kathivatthu, i.5 and xviii5.
Buddhaghosa attributes it to the Sammitiyas.

85. Only the anuprirvaka changes from absorption, not the v#araga. This later, in fact, if he begins
the comprehension of the Truths (satyabhisamaya) in the absorption of andgamya, will not pass
to the sixteenth moment in the First Dhydna. What interests him is the comprehension of the
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Truths, not the Dhyana with which he is familiar. On the contrary, the dnupsrvaka is interested
in dbyana which is new to him.

86. The Anagamin who falls from the detachment of the higher spheres, up to and including the
Second Dhyana, will not fall because of this from the resuit of Anigamin: he remains an
Anagamin when he falls from the detachement of the First Dhyana: having thus fallen, he cannot
reobtain the result by the #ndriya of pleasure, for this #ndriya is of the Third Dhyana, and the
Third Dhyana is beyond his scope.

Would one say that he can reobtain this result through the #ndréya of satisfaction? He would
be able to if, setting out again to obtain this result in the absorption of andgamya, he would be
capable of passing, in the last moment, into the First Dhyana. But he does not lose it: only an
ascetic whose mental faculties are active can carry out this passage, and the ascetic that is under
consideration here is of weak mental faculties, since he has fallen. Only ascetics of weak faculties
fall from a result.

Would one say that, having fallen, an ascetic can carry out the transformation of his faculties
(sndriyasarinicara, vi4lc-61b) and make them active? Without doubt, and he will obtain the
result with eight or nine #ndryas accordingly as his path is worldly or pure, as we have said, for, in
no case will he reobtain this result with the sndriya of pleasure.

87. The Aryan possesses the “pure” organ of pleasure, for he does not lose this organ by changing
his sphere (see note 93).

88. Omitted by Hsiian-tsang. See viii.12a-b.

89. There is, in Kamadhatu, an organ of pleasure in relation to the five sense consciousnesses; in
the First Dhyana, an organ of pleasure in relation to three sense consciousnesses (smell and taste
being excluded, i.306); in the Second Dhyana, there is no organ of pleasure (viii.12); and in the
Third Dhyana, there is an organ of pleasure related to the mental consciousness (ii.7c-d). Thus a
being born in the heaven of the Second Dhyina, if he does not practice the absorption of the
Third Dhyana, he will not possess the organ of pleasure, for, by being reborn in the Second
Dhyana, he has lost the organ of pleasure in the lower spheres. Response: according to the
Vaibhasika doctrine (siddhanta) every being born in a lower sphere possesses the defiled (£/ista)
organ of the higher spheres if he has not abandoned it.

90. See iv.80a which quotes the Jzanaprasthina, TD 26, p. 997a16 and 1000c3. Ad iv.79d, the
number of the organs in the first Dvipas.

91. How is a possessor of djfiendriya,—which means a éaikqa,—necessarily in possession of the
organs of pleasure and satisfaction? He can in fact be found in the heaven of the Fourth Dhyana
or in Ardpyadharu,

An Aryan necessarily obtains the organ of satisfaction when he is detached from Kamadharu;
he necessarily obtains the organ of pleasure when he is detached from the Second Dhyana; even
when he transmigrates (bb@misamcara), he does not lose the good (s#bha) that he has obtained
(according to iv.40); he loses the good obtained (iv.40), but this is in order to obtain the same type
of good of a superior quality.

92. But can he be without sex? This is a difficulty, for we have seen (p. 154) that beings without
sex cannot obtain either the discipline, nor a result, nor detachment.

According to one opinion, the person who has obtained the discipline can obtain a result; now
this person preserves the discipline even though he loses his sex, for the Abhidharma specifies
that he loses the discipline by becoming an androgyne (iv.38¢) and it does not specify that he loses
it by losing his sex. One can again envision gradual death: a person who has practiced the
nirvedhabhagiyas (vi.17) could, after the loss of the sexual organ, see the Truths at the moment of
his death.
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Second opinion. The possessor of asyamindriya is never without sex. But he does not
possess the female organ when he is a male, and she does not possess the male organ when she is
a female. Thus one cannot say that one necessarily possesses the one or the other.

93. See i.48c.
94. On the meaning of this term, see below page 187.

95. According to Sarhghabhadra (TD 29, p. 799a24-29): Among the répas “susceptible of
resistance” (sapratigha), the most subtle part, which is not susceptible of being divided again, is
called paramanu; that is to say: the paramanu is not susceptible of being divided into many parts
by another ripa, or by the mind. This is what is called the smallest 7pa; as it has no parts, it is
called the “smallest.” In the same way a &sana is called the smallest amount of time and cannot be
divided in half-sapas (iii.86).

An agglomeration of these ap#, which is not susceptible of disaggregation, is called
samghadtinu. )

In Kamadhitu, a minimum of eight things (dravya) arise together in order to constitute a
samghatanu which is not sound, nor an organ. What are these things? Four mahabbdtas and four
wpddayas, namely, ripa, rasa, gandha, and sprastavya.

96. The molecules into which the organ of touch, the organ of sight, etc, enter, are not the
“atoms” which are mentioned i44a-b.

97. Vasubandhu follows Dharmottara, Abbidharmahydaya, TD 28, p. 811b5, Upasanta, Abbi-
dharmahydaya, TD 28, p. 837c15, and Dharmatrata, Abhsdharmabrdaya, TD 28, p. 882b4: “The
atoms which reside in four organs are of ten types; in the organ of touch, of nine types; elsewhere,
of eight types, when there is smell (that is to say: in Kamadhatu).” Upasanta: “ . . . external, of
eight types: in a stage where there is smell.”

An analogous doctrine is the Abhidhamma of Buddhaghosa (Asthasalini, 634) and the
Compendium (p. 164). See below i.13, 43c and Th. Stcherbatiski, The Soul Theory of the
Buddbists, p. 953.

98. One molecule of sound produced by the hands is made up of the four primary elements, the
four derived matters, sound, and the organ of touch: or of ten substances; produced by the tongue,
eleven substances, with the addition of the organ of taste whose invisible atoms are arranged over
the tongue (Note of de La Vallée Poussin).

99. See J. Bloch, Formation de la langue marathe, p. 42: sinka (Sikya), “a cord to suspend objects.”

100. Elemental water (abdhatu) exists in wood (darw): it is elemental water which holds things
together (samgraha) and which prevents them from dispersing. Elemental fire (¢ejas) matures
(pakts) and rots wood. And it is by elemental wind that wood moves (vy#hana, prasarpana).
Elemental earth exists within water, since water supports (dby#5) ships, etc. See i.12c-d, Vyakhya,
p. 34.

101. Fire creates by reason of its heat, and so contains elemental water; water becomes solid by
cold, and so contains elemental earth; solid bodies, rubbed one against the other, become hot; thus
they contain elemental fire, etc.

102. One the meaning of dhatu, i.20.

103. A presence which results from the definition, “The molucule includes eight substances.”
104. See also i.13c-d.

105. Blue is a dravya.
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106. Rapa possesses the characteristic of “resistance” (r@pyate) which is common to color and
shape, to blue, etc.

107. We have seen (i.13) that an atom or monad never exists in an isolated state. The Japanese
editor quotes on this point the six chapter Commentary of Hui-hui. Pelliot discovered this
quotation in T'ao 83.5, for. 414 (=vol. 83, p. 414 recto b of the Zoku zokyo), where it is
accompanied by a gloss that justifies the number of 1,379 atoms in one molecule of a visible thing,
etc.

Here, barring error, is the meaning of this gloss:

An atom never exists in an isloated state. We have, at a minimum, groups—or molecules—of
seven atoms: four faces, top and bottom: six sides; plus the center; thus seven. A molecule of
derived matter (mahibhitiny upidaya rapam, bhautikarn: rapam, for example a molecule of
“visible matter” (r@pa) or of smell (gandha), consists of seven atoms of visible matter and of
smell.

Each of these seven atoms is supported by complexes of seven atoms, seven atoms having for
their natures the four primary elements, seven atoms where the four great elements are present.

Each of these seven atoms included four atoms, atoms of earth, water, fire, and wind: the
atoms of earth includes seven atoms of earth, etc.

Thus we have (1) seven atoms of earth, water, fire, and wind,—in all twenty-eight atoms,—
which constitute an atom of four-primary-elements.

(2) An atom of four-primary-elements does not exist in an isolated state: seven are grouped
together (7 x 28 = 196 atoms) in order to support one atom of derived matter.

(3) The atoms of derived matter, with its supports, atoms of four-primary-elements (1 x 197
= 197 atoms), form a group with six other similar atoms: each atom of derived matter is thus
made up of 1,379 atoms (7 x 197).

(But all derived matter possesses visiblity, smell, taste, and tangibility. Thus this number
should be multiplied by four in order to obtain the smallest part of matter existing in an isolated
state.)

108. Citta = manas = vijiiana; castta = castasa = castastka = cittasamprayukia.

109. A. Theory of castzas according to Vasubandhu, and according to the Sautrantikas.
B. Prakaranapida and Dhatukaya.
C. The Abhidhamma.

A. The commentary of the Vijflaptimatrasastra says that the Sautrantikas have two systems.
One, the Darstantikas, maintain that only the mind exists, that mental states do not exist, in
agreement with Buddhadeva (see i.35 note); others admit the existence of mental states and are
divided into many opinions: that there are three mental states: vedand, samj#ia, cetanda; that there
are four (with the addition of sparsa), ten (the ten mabibhiimskas), fourteen (with the addition of
lobha, dvesa, moba, mana); furthermore certain Sautrantikas admit all the mental states of the
Sarvastivadins. (The references of Wassilief, p. 309, differ; read “the Bhadanta Sautrantika”
instead of Bhattopama).

See ii.26¢-d; iii.32a-b.

Vasubandhu presents his doctrine of the mental states in his Paficaskandbaprakarana, TD 31,
p. 848c3-9: “What are the casttas? The dharmas associated (samprayukta) with the mind, namely
(1) five universals (sarvaga): sparia, manaskara, vedana, samjiia, and cetana, (2) five particulars
(prasiniyatavisaya): chandra, adhimukts, smrti, samadhs, and prajiia, (3) eleven good: fraddha,
bri, apasrapya, alobba kusalamila, advesa kusalamila, amoba kusalamsla, virya, prasrabdbi,
apramada, upeksa, and abimsa;, (4) six defilements (&lesa): raga, pratigha, mana, avidya, drsts, and
vicikitsa, (5) the others (fesa) are upaklesa: krodba, upanaha, mraksa, pradasa, irsys, matsarya,
maya, $ahya, mada, vibimsa, abrikya, anapatripya, styina, auddbatya, aSraddhya, kausidya,
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apramada, musitasmytita, viksepa, and asamiprajanya; (6) four, of unstable character (gzhan du
yan'gyur ba): kaukstya, middha, vitarka, and vicara.”

B. According to the Prakaranapada (TD 26, p. 692b20):

There are five dbarmas: 1. ripa, 2. citta, 3. casttadharma, 4. cittaviprayuktasamskara, 5.
asamskrta . . . What is citta? Citta is manas, vijfiana, that is to say the six categories of viffiana,
consciousness of sight, etc. What are the casttas? All the dharmas associated with the mind. What
are these dharmas? They are vedand, samjiia, cetana, sparsa, manasskara, chanda, adhimukts,
smyti, samadhbi, prajiia, Sraddha, virya, vitarka, vicira, pramada, apramaida, kuSalamdla,
akusalamdla, avyakrtamila, all the samyojanas, anusSayas, upaklesas, paryavasthinas (vA47), all
knowledge (j72na, vii.1), all opinion (drstf), all comprehension (abbisamaya, vi.27); furthermore
all dharmas of this type, associated with the mind, are castza.

Later on (p. 698b28; see also Dhatwkiya, TD 26, p. 614b10): “There are 18 dhatus, 12
Gyatanas, 5 skandbas, 5 upadinaskandbas, 6 dhatus, 10 mahabhamikas, 10 kusalamababbimskas,
10 klesmahabhiimikas, 10 parittaklesabbamikas, 5 klesas, 5 samsparsas, 5 dystis, 5 indriyas, 5
dharmas, 6 vijfianakayas, 6 sparsakdyas, 6 vedanikdyas, 6 samjiidkayas, 6 cetanikiyas, 6
trspakayas, What are the 18 dhatus? . . . What are the six dhatus? The primary element of earth
... (KoSa, 1.28). What are the ten mahabhimiskas? Vedani . .. prajiia. What are the ten
busalamahabbimikas? Sraddha, virya, bri, apatrapa, alobha, advesa, prasrabdhbi, upeksa, apramada,
ahémsi. What are the ten kleSamabibhimskas? ASraddbya . . . praméda (list quoted above
i.26a-c). What are the ten parittaklesabbamskas? Krodha, upaniha, mraksa, pradasa, irsya,
matsarya, S@thya, maya, mada, vibimsi. What are the five klefas? Kamaraga, rapariga,
arapyaraga, pratigha, vicikitsa (v.1). What are the five drstis? Satkayadrsts, antagribadysts,
mithyadysts, drstiparamarsa, ﬁlavmtapammar.(a (v.3)What are the flve mmfpar.(a;’ Prati-
ghasamsparsa, adhivacanasamsparsa, vidydsamsparsa, avidyisampars idyandvidyasam-
parsa (iii.30c-31a). What are the five mdnya:’ Sukbendriya, dubkbendnya, mumamyyendnya,
daurmanasyendriya, upeksendriya (ii.7). What are the five dbarmas? Vitarka, vicira, vijiiina,
ahrikya, anapatrapya. (In the Kosa, ii.27, vitarka and vicara are classified as anfyata; 11.26d, Ghrikya
and anapatripya are classified as akusalamahabhiimska, a category conceived later, see iii.32a-b;
the vijfiana refered to here in the Prakarana and the Dhatukaya, without doubt refers to the six
vijfianakayas.)What are the six vijfianakayas? Caksurvijiiana . . . manovijiidna. What are the six
samparSakayas? Caksubsamsparsa . . . manabsamsparsa (iii.30b). What are the six vedanikayas?
Caksubsarmsparfajavedand. . . (iii.32a). What are the six samjiiakayas? Caksubsamsparsajasamina
... What are the six cetanikayas? Caksubsamsparsajacetana . . . What are the six trsnakayas?
Caksubsamsparsajatrsna . . . The Dhatukaya proceeds by explaining the mahabhémikas: “What
is vedana?” (See ii.24, note 11IB).

C. Kathavatthu, vii.2-3, the Rajagirikas and the Siddhatthikas deny the samzprayoga of the
dharmas, and deny the existences of the castasikas; ix.8, the Uttarapathakas make a mahabhiimika
of vitarka (the technical term is missing). Visuddhimagga, xiv. Abhidbhammasarmgaha, ii. In
Compendsum, p. 237,S.Z. Aung and C. A. F. Rhys Davids have some interesting observations on
the development of the doctrine of the cetasikas.

110. According to the Vibhasa TD 27, p. 80b8, quoted by the Japanese editor: What is the
meaning of the expression mahabhimskadharma?

a. The mind is great; these ten dbarmas are its bhami, the locus of the origin of the mind;
being the bbumsi of the “great,” they are called mahabhams. Being mahdabhiams and dbarmas, they
are mahabhimskadharmas.

b. Some say: The mind is great, due to the superiority of its nature and its activity; it is great
and it is bhami, and it is called mahabhdims, because it is the locus which serves as the support of
the caittas. Because one encounters the ten dbarmas, vedand, etc., throughout the mahabhimi,
they are called the mababhimskadharmas.

¢. Some say: The ten dbarmas, vedana, etc., are found everywhere with the mind, and so are
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called “great;” the mind, being their bbams, is called mahabhiims; vedana, etc., being inherent in
the mahabhdimi, ate called mahabhiimikadharmas.

Vasubandhu reproduces the third etymology.

We shall see (iii.32a-b) that Srilibha does not admit this definition of the term mababbimsika.

111. A. Hsuan-tsang corrects: Vedana, samjia, cetand, sparsa, chandra, prajiia, smyts, manaskira,
adbimukti, and samadhs.

The order of the Abhidharma (Prakaranapida, Dhatukaya) is: adhimukts, smrts, samadhi, and
prajiia. Vasubandhu (Paficaskandhaka) distinguishes five universals (sarvaga): sparsa, manaskara,
vedand, samjiia, and cetana, and five particulars (pratiniyatavisaya): chandra, adbhimukti, smrti,
samdadhbi, and prajia.

The order of Mabavyutpati 104 (which reads adhimoksa) differs from other sources.

B. The Dhatukaya (TD 26, p. 614c22) gives some definitions which are completely in the
style of the Abhidharmma. For example, samdidhs is defined: “The sthiti of the mind, sarsthiti
(teng-chu FAE ), abbisthiti (bsien-chu YB{E ), upasthiti (chin-chu JT{E ), aviksepa (pu-
luan "§|), aghattana (pu-san N ), Mahavymspatti, 245.226) samdhéarana (’she- -
ch'h 5% ), famatha, samadhi, and cittasyaskigrata, is what is called samadhsi.” (Vibhanga, p.
217, Dhammasamgaps, 11).

In the same way vedand is vedana, samvedana, pratisamvedana, vedsta, that which feels, that
which is included within vedand. Smyti is smyti, anusmiyts, pratismrts, smarana, asampramosata
... cetaso’bhbilapa.

112. The word ksla shows that the author is presenting the opinion of the School. He explains his
own doctrine in the Paficaskandhaka (Vyakhya).

113. Compare Atthasalini, 329: kattukamyata. According to the Paficaskandhaka: abbiprete
vastuny abhslisab. (See ii.55¢-d, iii.1, where chanda is defined as andgate prarthana).

114. Paficaskandhaka: upapariksye vastuns pravicayo yogayogavihito'nyatha ca.

115. Paficaskandbaka: samstute vastuny asampramosap / cetaso’ bhslapanata. See i.33.
116. On a@bhoga, S. Lévi ad Satralamkara, i.16, and Muséon, 1914.

117. This term presents a difficulty. Vyakbya: adhimuktis tadilambanasya gunato'vadhiranida
(-nam?) rucir sti anye / yathaniscayam dharanets yogacaracittah: “Adbimukti is the consideration
of the object from the point of view of its qualities; according to others, complaisance; according
to the Ascetics (the Yogacrins), the contemplation of the object in conformity with the decision
taken.” (This last point is explained ad ii.72, adhimuktimanaskara).

According to the the Paficaskandhaka, adhimoksa is niscite vastuny avadharanam.

See the Prakaranapada, TD 26, p. 693al7.

Paramartha translates: “Adbsmukti (hsiang liao ¥8T ) is a dbarma which makes the mind
lively (msng liao BRY , patu) with respect to the characteristic of the object.” This is a gloss, not
a translation.

Hsiian-tsang translates: " Adbimukti, that is neng yi ching yin-k'o HEXEEHIR] " We can
translate: “that which makes a sign of approbation with respect to the object.” The expression yin
(=mudra) k'o (possible) is mentioned by Rosenberg in many word lists. A. Waley, who has
consulted the Japanese glosses, translates: “the sign of approval given to a disciple who has
understood what has been taught him.” We would thus have &0 = £%0-f = “this is allowable”(A.
Debesse). Adhimukti is the approbation of the object, the dbarma by reason of which one grasps
the object under consideration; it marks the first stage of the act of attention. See the note of
Shwe Zan Aung, Compendum, p. 17 and 241, on adhimokkha: “ . . . the settled state of a
mind . . . ; it is deciding to attend to this, not that irrespective of more complicated prodedure as
to what ‘this’ or ‘that’ appears to be.”
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Sarhghabhadra (TD 29, p. 384b9): Approbation (y#n-£'0) with respect to an object is called
adhimukti. According to other masters, adbi signifies “superiority, sovereignty;” mukti siginifies
vimoksa. Adbimukss is a dbarma by virtue of which the mind exercises its sovereignty over an
object without any obstacle; like adhisla. Adhimuksi is a separate object, for the Stitra says: “The
mind, by reason of adhimukts,approves of (yin-£'0) the object.” When the mental states arise, all
approve (yin) the object:; as a consequence adhimukti is a mahabhsimska. Nevertheless the
Sthavira says: "It is not proven that adhsmukti is a separate thing, for we see that its characteristic
is not distinguished from that of knowledge (/%na): the characteristic of adbimukts is that the
mind is determined (nifcita) with respect to its object. But this is not different from the
characteristic of knowledge (j#Z@na). Consequently adhsmukti is not a separate thing.” This is not
correct, for approbation (y#n-£'0) brings about determination.

Some say: “Adbimukti is determination (avadhdrana, nifcaya).” This is to give the cause of
determination (namely adhimukts) the name of its effect. If this is the case, then adhimukti and
determination would not be simultaneous. No: for these two mutually condition one another: by
reason of discernment (pratisamikhya) there arise approbation, and by reason of approbation
there arises determination (n#fcaya). There is no contradition: thus there is no obstacle to their
being simultaneous. If all thought include these two, then all the categories of mind will be
approbation and determination. This objection is worthless, for it happens that their activity is
damaged when they are dominated by dharmas: even if there is approbation (y#) and
determination, they are small and recognized only with difficulty.

118. Paficaskandhaka: upapariksye vastuns cittasyaskagrata.

119. According to the Vibhasa, TD 27, p. 220b2, and the Prakarana: Sraddha, virya, hri, apatrapa,
alobha, advesa, prasrabdbs, upeksa, apramada, avibimsa. The Mahavyutpasti (104) lists the third
root (amoha) and places virya after the roots. The Pasicaskandhaka also lists the third root and
has the same order as the Mahavyutpatti with the exception that it places apramada before
wpeksa.

120. In other words, fraddhais the dbarma by which (yadyogat) the mind, troubled by the klesas
and the spaklesas, becomes clear, as troubled water becomes clear by the presence of a gem which
purifies water (sdakaprasadakamans). Same example in Atthasalini, 304.

121. Explanation adopted by Vasubandhu in the Paficaskandhaka.

122. Bhavana signifies “taking possession,” “frequentation” (pratilambha, nisevana) according to
vii.27.

123. The Mahasamghikas. Diligence holds the mind safe from the dharmas of defilement
(samkleSika).

124. The Abhidhamma distinguishes passaddhs and lahuta (Dhammasamgani, 40-43) which the
Abhidharma appears to identify. Prasrabdhi in the dhyanas is analyzed viii9.

125. According to the Japanese editor. Paficaskandhaka: “Prasrabdhbi is an attitude of the mind
and body, a dbarma opposed to dausthulya” (S. Lévi, Satralanikara, vi.2, Wogihara, p. 29).

126. Prafrabdbisambodhyariga is twofold, cittaprasrabdhbsi and kayaprasrabdhbs (Prakarapapida,
TD 26, p. 700a16). Samyuktigama, TD 2, p. 191¢5: . . . tatra yaps kayaprasrabdhbis tad aps
prasrabdbisambodbyarigam abhijfidyas sambodhaye nirvindya sarvartate | yaps cittaprasrabdhbis
tad aps sambodhyanigam . . . A shorter recension in Saryutta, v.111. In the presence of this text,
say the Sautrantikas, how can you define prasrabdhi as solely “an attitude of the mind?”

127. Compare Samyutta, v.108.
128. The Blessed One said that the nine dghatavastus (Arigustara, iv.408) are vyipadanivarana.
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129. When the Path is made up of three elements, {Waskandha, samaidhiskandba, and
prajiiaskandba, resolution and effort are placed within the prajaskandba with Seeing which,
alone, is prajii by its nature. We read in the Prajfiaskandbanirdesa: prajiiaskandbab katamah /
samyagdystib samyaksarikalpah samyagvydyimah.

130. This samskaropeksa is to be distinguished from vedanopeksa (i.14, ii8c-d) and from
apramanopeksa (viii.29). The Atthasalini (397) lists ten upeksas: here we have a definition of
jhanupekkba: majihattalakkbappna andbhogarasa avyaparapaccupatthana . . . (p. 174.2).

131. Literally: There are some things difficult to know that one can know. But it is quite difficult
to know (or to admit) that there is no contradiction (opposition, impossibility of coexistence)
between contradictory dharmas: asti hi nima duriianam api jfidgyate [ sdam tu kbalu
atiduriiiinam: yad virodho'py avirodhap.

132. According to Hstian-tsang and the glosses of the Japenese editor:

The Vaibhasikas. What contradiction is there in that attention is flexion of the mind, and that
indifference is non-flexion of the mind? In fact, we consider attention and indifference to be
distinct dbarmas.

The Sautrantikas. Then attention and indifference will not have the same object; or rather
one should admit that all mental states (greed, hatred, etc.) are associated.

We encounter other dharmas (vitarka, vicira) which present the same characteristics of
opposition . . .

133. The Paficaskandhaka places amoha among the kusalamababbimskas (by the fact that prajii
can be “erroneous”). Alobha is the opposite of lobha, udvega and an-upadina (?). Advesa is the
opposite of dvesa, namely goodwill (mastri, viii29). Amoha is the opposite of moba,
samyaksamkalpa (vi69).

134. Paficaskandhaka: “Avihimsa is compassion (karund, viii.29), the opposite of vibimsa.”

135. Endurance is good action (k#salakrsya); for endurence in evil action is not virya, but kausidya.
The Blessed One said: “The ##rya of persons foreign to this religion (sobahyaka) is kausidya”
(ii.26a). Pasicaskandhaka: "Virya is the endurance of the mind in good, the opposite of kausidya.”

136. According to the gloss of the Japanese editor, the Path of Seeing expells avidya, the Path of
Mediation expells affina, and the Path of Asaiksa expells non-clearness.

137. Compare Dhammasatigans, 429.
138. See above note 109.

139 Koyam devdnampﬂyo nama [ rjukajattyo devinampriya sty eke vyicaksate [asatho hi
inam priyo bbavati /mirkho devananipriya ity apare [yo bisvarapam istab sa na tidanena
Stksata sti mirkho bhavati (Vyikhya). The Japanese editor quotes numerous glosses.

140. Pathapramanyamatrena dasa kleSamahabhimikah prapta sty etam eva praptim janite
(Vyakbya).

Vasubandhu reproduces the formula of the Mahabhasya ad ii4.56 (the story of the
Grammarian and the Cow-herder).

See S. Lévi, J.As. 1891, ii.549 (“Notes de chronologie indienne. Devanarpriya, Agoka et
Katyayana”). According to Kern, Manual, 133, the meaning of “idiot” derives from the sense of
“harmless, pious”: this appears to be somewhat possible. See de La Vallée Poussin’s note in the
Bulletin de I'Academsie de Bruxelles, 1923.

141. Vyakhya: abhidharmskab.
Perhaps by the plural (#bwh) Vasubandhu is designating Dharmatrita, the author of
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Samyukta-Abhidharmahbydays, TD 28, number 1551, and his followers. This appears to result
from the passages which follow (TD 28, p. 881b17):

“. .. The klefamahibhimskas are: mithyadhimoksa, asamprabanya, ayonss: kéra,
asriddhya, kausidya, viksepa, avidya, auddhatya, and pramada.

“Mithyadhimoksa consists of the ten klesamahiabhamikas which are found in all defiled
minds. Abri and atrapa are called akusalamahdibhimikas.

“The ten klefamahabh#mskas are found in all defiled minds. The ten dbarmas the first of
which is mithyadhimoksa, accompany all defiled minds, sense consciousnesses or mental
consciousnesses, of Kimadharu, Rupadhatu, and Ariipyadhatu. They are thus klefamabi-
bbamikas. Question: Styina is found in all defiled minds; why is it not counted among the
klefamabibbamiskas? Answer: Because it is favorable to samadhbi. This is why styana is not
counted in the list. Is a dbarma which is a mababhimska also a klesamahabhimika? Four
alternatives: 1. mahabhémikas without being klesamababbimskas . .."

142. The author does not admit this opinion. Torpor (styina, laya) and dissipation, which are
defiled dharmas, are opposed to the “white” dharmas, like samadhs.

143. According to the Vibhdsa, TD 27, p. 220b4, there are five akusalamababbiimiskas: avidya,
styana, anddhatya, abri, and anapatrapya. See iii.32a-b and above note 102.

144. Hstian-tsang translates: . . . the dharmas of this nature (=4#5) are termed parittaklesa-
bhimikas.”

Samghabhadra: The text says “the dbarmas of this nature,” in order to include aksants, arati
aghata, etc. (TD 29, p. 392a6).

145. Dharmatrita: Because they are abandoned through Meditation and not through the Seeing
of the Truths, because they are associated with the mental consciousness and not with the five
other consciousnesses, and because they do not arise with all minds and exist separately, they are
parittaklesabbimika.

146. According to the Chinese. The Japanese editor explains the final ez cetera by raga (v.2),
pratigha, mana (v.10), and vicskstsa.

The Vyakhya reads: “kankrtya, middha, etc.” and explains “etc.” by arats, vijrmbhita, tendri,
bhakte’samata, etc. It continues: The klesas, raga, etc., are also indeterminate, for they are not
classified in any of the five categories: they are not mababh@mskas, because they are not found in
any minds; they are not kusalamahabhamikas, because they are repugnant to the good; they are
not klefamahbabhamsikas, because they are not found in any defiled mind: for there is no rdga or
lust in a mind full of hatred (sapratigha).

The Acarya Vasumitra has written a summary, mnemonic §loks: “The tradition (smsta) is
that there are eight ansyatas, namely vitarka, vicira, kaukrtya, middha, pratigha, Sakts (=riga),
mana, and vicikitsa”. But we do not admit this number of eight. Why are the drstis (v.3a) not
ansyata? There is no mithyadysts in a mind full of hatred or scepticism.

147. Compare Kathavatthu, xiv.8.

148. Dhammasarigans, 1161, Atthasalins, 784-787.
149. Compare i.37.

150. Avenska = ragadiprthagbhita.

151. All drsti is samitirika prajia (i41c-d, vii.l).

152. The mind of the First Dhydna, when it is good, contains twenty-two mental states; defiled-
neutral, it contains eighteen mental states whether it is independent of, or associated with drysts,
nineteen when it is associated with rdga, mana or vicikitsi . . .
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153. Literally: The word “also” (#ps) shows that in addition to vécéra, one should exclude s@hya
and maya.

154. According to the Japanese editor, the Saddharmasmyti upasthana sfitra, TD 17, p. 193b16.
Vibhasa, TD 27, p. 670b24.

155. By adding: “I am the great Brahma”, he distinguishes himself from the other Brahmas.
156. Compare Digha, i.219, and below iv.8a, v.53a-b.

157. Jianaprasthana, i. Para. 5 (according to Takakusu, p. 87). See TD 26, p. 924c¢26 and
following.

158. Pratisa = guru, because Sisyam: pratistab.
159. Compare the definition of adbis#la: . . . apumatresv apy avadyesu bhayadarss . . .

160. These masters observes that the two roots hr¥ and ¢rap (Db@tupdta, iii.3 and 1399) are
synonyms and signify shame (Jfja): from whence one cannot see how @hri would be disrespect
and atrapa the absence of fear in the commission of transgressions.

161. Vasubandhu, in the Paficaskandbaka, adopts this definition.

162. Jiignaprasthina, i. Para. 4 (according to Takakusu, p. 87). See TD 26, p. 923al3 and
following.

163. Vibhasa, TD 27, p. 151al5.

164. For one cannot have respect for impure (sdsrava) dharmas. (Note of the Japanese editor).
165. This definition comes from a Siitra which is not designated in our sources. See 1.33.

166. Seventh opinion of the Vibhasa, TD 27, p. 219b3.

167. Argument presented in the Vibhasa, TD 27, p. 269b10, and attributed to the Darstantikas.
168. That is, “it makes the voice surge forth,” vaksamutthipaka.

169. Compare Majihima 1301, Samyutta ov.293: pubbe kho . . . vitakketva viciretva paccha
vicam bhindats. On the other hand, Vibhariga, 135: vicisamcetana = vacisamkharo.

170. Samghabhadra says that v#taréa and vicira are associated with each thought; but these two
dharmas do not enter into activity, do not reveal themselves by their action (udbbgtavrtts) at one
and the same time: the mind and mental states are grosser when vszarka, which is always present,
enters into activity . . . In the same way rdga and moha are coexistent: but a person is termed
ragacanrita, acting though rdga, when riga manifests itself . . .

171. Visarka and vicira do not exist simultaneously, but successively (paryiyena). What is the
difference between vstarka and vicara? The ancient masters (p#rvacarya) say: “What is vitarka? A
mental conversation (manojalpa) of inquiry (paryesaka), which has for its support volition
(cetand) or the speculative consciousness (prajid) depending on whether it does or does not
contain deduction (#bhysha). This is the grosser state of mind. What is vicéra? A mental
conversation of appreciation, of judgment (pratyaveksaka), which has for its support volition . . .”
According to this theory, vitarka and vicira constitute almost two identical psychological
complexes: they differ in that the first includes “inquiry” and the second “judgment.” Some give
an example: Someone feels numerous pots in order to know which one is well baked, and which
one is soft: this inquiry (#ha) is vitarka; finally, this person arrives at the conclusion, “There are
such a number of each category:” this is vicira.

The Vyikhya, ad .37, quotes Vasubandhu's Paficaskandhaka which is very close to the opinion
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of some ancient masters: vitarkah katamah [paryesako manojalpas cetanaprajiavisesah | yi
cittasyandarikata [/ vicirah katamah | pratyaveksako manojalpas cetaniprajiiavisesah [ yai
cittasya siksmata. | | The Vyakhya adds: anabhysihavasthayinm cetand abhysihavasthayam prajiiets
vyavasthapyate.

See Db, sanigans, 7-8, Compendium, p. 10-11, Milinda, 62-63. Atthasalini, 296-297
defines vitarka as #hana and gives it as olarska, whereas vicira is sukhuma. Vyasa ad Yogasaitra,
1.17: vitarkas cittasyalambana sthila Gbhogah | saksmo vicirah; i.42-44.

172. Paryidiyate = samnirudhyate; see Siksasamuccaya, 177.15, Divya, Siralamkira, i.12.
Sarhghabhadra’s definition: yabh svadharmesv eva raktasya darpas cetasah paryadanam
kusalanyakriyabhywpapattisambiro madab.

173. Mada is sensation, “defiled satisfaction” (klista saumanasya). The Vaibhasikas do not admit
this explanatnon in fact, satisfaction does not exist beyond the Second Dhyana but, according to
v.53¢, mada exists in the three spheres of existence.

174. Compare Digha, i.21, Samyutta, ii.94.

175. Its meaning is that it accumulates good and evil (Vyakhya). Tibetan: ‘byed pas: because it
distinguishes. Atthasaling, 293: dlambanan: cinsetits cittam.
176. Dhatupatha, 4.67.

177. The Vyakhya adds: bhavandsammnivesayogena sautrantikamatena yogiciramatena va.
Paramartha reads: citam: Subbasubbasr dbatubbis tan va cinotiti cittam. The Tibetan translates
in the same way: "because it is charged (bsags-pas) with good and evil dhatus.”

178. The consciousness (v#j#dna) discerns a blue object, etc.; sensation feels it as agreeable, etc.;
ideas grasp its characteristics, etc. Or rather: consciousness perceives the object, in a general
manner, as a perceptible (upalabbyataripan: grhnats); the mental states perceive its specific
characteristics (vifesarapena): sensation is susceptible of being agreeably experienced (anu-
bhavaniyatarapam); ideas are susceptible of being defined (paricchedyatarapam), etc. (i.16a).

179. That is to say saba vistaraprabbedabhyam or aha vistaraprabbedena.

180. The #; indicates that one should add other viprayuktas like samghabbeda (iv.99), etc. to this
list. The Prakarana says: ye'py evamjatiyakab: “The dbarmas which are of this type are also
cittaviprayukta.” Same formula in the Skandhapaticaka.

According to the Prakarapa, the .ram:kam: dxsassoaated from the mind are: prapts,
asamyiitsamapatts, nirodh mm;pam asamiiska, ji driya, nikayasabhaga, aSrayaprapts, dravya-
prapts (?), Gyatanapripts, jats, jara, sthiti, anstyatd namakaya, and vyafijanakiya and all the other
dharmas of this type disassociated from the mind.

Prapti is defined as dbharmanam prajmb aSrayapraptii is asrayayatanaprapts; dravyaprapti (?)
is skandhanam praptib; dyatanapripts is adhyasmikabibyayatanaprapti (TD 26, p. 694al9).

Prakaranapada (p. 694a14): What is prapts? Prapti of the dbarmas. What is asamjitisama-
pari? The cessation of the mind and mental states haying for its antecedent the idea of departure
attached to the abandoning of the defilement of the Subhakrtsanas but not to the abandoning of
higher defilements. What is nirodhasamapasts? The cessation of the mind and mental states
having for its antecedent the idea of calm attached to the abandoning of the defilement of
akimcanyayatana. What is dsamyttka? The cessation of the mind and mental states of those who
are born among the Asarhjfisattva gods. What is jivszendriya? Ayus of the Three Dhatus. What is
ntkayasabhiga? The resemblance of beings.

181. See i.38¢-d, ii.59b.
The terms /ibha and samanvagama do not have the same meanings in the Abhidharma and
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in the Kathavatthu, ix.12. For the Theravadins, /ibha signifies “possession,” for example the
power that the Saints posses to realize at their will any given absorption; semanvagama is
understood as the actual realization. Elsewhere (iv.4) patildbhasamannigama and samangs-
bhavasamannagama, possessor of power (samanvigama of the Abhidharma) versus its actual
possession (sammukhbibhava of the Abhidharma) are distinguished. See also xix.4.

182. There is in me prapts or aprapts relative to my defilement, to my action . . ., that is to say, I
possess or do not possess my future or past defilement . . . But there is no relation of possession
or of non-possession between me and the defilement of another.

183. Hairs should be regarded as “belonging to a living being,” for they are bound (se7:baddha) to
the material organs.

184. A person “bound with all the bonds” (sakalabandhana) is one who has not obtained, by the
worldly (laukska) path, the abandoning (=pratisamkhyansrodha) of any of the nine categories of
defilements of Kamadhatu. An Aryan, at the first moment(idiksapa = dubkbe dbarma-
Jianaksants) has not yet obtained the abandoning of the defilements abandoned through the Path
(vi.77). A person who has obtained the abandoning of one category of defilement is called
ekaprakaropalikhita (vi.30a).

185. Dravyadbarmab = dravyato dharmahb, or rather dravyam: ca tad dbarmas ca sa dravya-
dharmah, that is to say vidyamanasvalaksano dharmah See below p. 211-212.

186. These ten dharmas are the eight parts of the Path, plus samyasgvimukts and samyagjfiina
(Ariguttara, v.222); the five abandoned items are not the group of satkayadrsti, Slavrata-
parémarsa, vicikitsa, kamacchanda, and vyapada, for this group has been abandoned with the
acquisition of the result of Anigamin; rather, it is a group relative to the higher spheres,
rapariga, aripyariga, auddhatya, mana, and avidya.

187. Digha, iii.59: Dalb i . .. Sattaratanas agato.

188. According to Scripture, things (vastx) are either dravyasat or prajiiaptisat, “really existant,”
or “existing as designation.”

189. The cause of arising of a thought of greed is the “possession” of this future thought of greed.
190. The pure dharmas, dubkhe dharmajiianaksinti, etc.
191. The undefiled and defiled dbarmas of Kimadhatu respectively.

192. These definitions answer the questions of the Vaibhasikas: “Is the seed a thing (dravya)
different from the mind, or not different from the mind?,” “Is this series a permanent (anasthsta)
thing within which different dbarmas successively arise?,” “Should parinima be included as is the
parinama of the Sarhkhyas?”

See ii.54c-d. The doctrine of the evolution of the series is presented again iv.3c.

193. Tibetan and Paramartha. Hsilan-tsang: “The two paths (the doctrine of the Sautrantikas and
the doctrine of the Vaibhasikas) are good. How is this? The first is not in contradiction with
reason; and the second is our system.”

Paficaskandha: priptib katama? pratilambhah samanvigamab | . . . bijam vasitvam
sarimukbibhavo yathayogam. (According to the Tibetan).

194. The prapts of past dharmas is (1) either past, that is: “which has arisen and which has
perished:” it was either earlier (sgraja), or later (pascatkalaja), or simultaneous (sabaja) to these
dharmas; (2) or it is future, that is: “that which has not arisen:” it will be later than these
dharmas; (3) or present, that is: “that which has arisen and which has not perished:” it is later
than these dharmas. And thus following.
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No dharma is susceptible of this threefold prapti. For example, the prapts of the dbarmas “of
retribution” is solely simultaneous to these dharmas (ii.38c). One does not “possess” these
dbarmas before they have arisen, nor after they have perished.

195. The impure dharmas belong to the planes of existence, dba@vipta, dhasupatita.
196. These are the apariyipannas of the Abhidhamma.

197. Pratisamkhbyanirodha or "disjunction of defilement” (visamzyoga, i6a-b, ii57d) can be
obtained by a Prthagjana or by an Aryan. In the first case, the prapts is of Rupadhatu or
Artipyadhatu depending on whether the nirodha is obtained by a (worldly) path of Rapadhatu or
Artipyadhitu. In the second case, it is of Ripadhitu and pure, when the nsrodba is obtained by a
Riipadhitu (or worldly) path; of Aripyadhatu and pure, when the nirodba is obtained by a path
of Ariipyadhatu; and pure, when the nirodha is obtained by the pure Path (according to the
principle formulated vi.46).

198. The Sasksa dbarmas are the pure dbarmas of the éaikga, of the saint who is not an Arhat; the
dharmas of an Asaiksa are the pure dbarmas of the Arhat.

199. Paramirtha: “The same way as the prapti, obtained by a non-Aryan, of apratisankhyans-
rodha and pratisarnkhbyanirodha.” Hsuan-tsang: *. . . the prapti of pratisamkhyanirodhba obtained
through a non-Aryan path.”

200. One case is not envisioned: the prapti of pratisamkhyinirodha, by means of a worldly path,
by an Aryan. This prapti is at one an the same time pure and impure, as we shall see viA46.

201. Durbalatvat: anabbisamskaravattvat, because it is not the result of an effort.

202. Vyakhya: The Vaibhasikas. For example, Vi§vakarman, the heavenly artisan, possessess past,
present, and future Saslpasthanskas; the Sthavira Aévajit possesses the asryapathikas.

203. The non-possession of the defilements is not defiled, for, in this hypothesis, it would be
lacking in a person liberated from the defilements: but it is not good, for it is lacking in the person
who has cut off the roots of good (Vibbasa, TD 27, p. 799a21).

204. If an aprapti can be pure, this would be the aprapti of the pure dharmas; now the definition
of a Prthagjana proves that the aprapti of the pure dbarmas is not pure.
On the prthagjana, see i.40, 41a, ii.9b-d, iii.41c-d, 95a, vi.26a, 28d, 45b.

205. Second masters of the Vibbasa.
206. Compare Kathavatthu, iv 4.

207. Aprapts or alabha belongs to the sphere of existence (dhats) to which the person belongs
who is endowed with it (ii.40a). Thus a being in Kamadhatu is solely endowed with the quality of
Prthagjana (which is aprapts, ii40b-c) of the sphere of Kimadhatu. Thus one cannot say that, by
the acquisition of the Path, this being loses the quality of Prthagjana of the sphere of the three
realms of existence. Nevertheless, by the acquisition of the Path, any quality of Prthagjana, of
whatever sphere, becomes impossible. One can thus say that this quality, under its triple form (of
Kimadhatu, etc.), is abandoned, even though a given being is endowed with it under but one
form.
Two aspects of its abandoning are distinguished, vihani and prahina.

208. A Prthagjana, detaching himself from Kamadhatu, passes into the First Dhyana: he loses the
quality of Prthagjana of the sphere of Kamadhitu, but he does not become, by this fact, an Aryan:
for another quality of Prthagjana, of the sphere of the First Dhyana, appears. The same way for
the other stages, whether one ascends or descends.
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209. By taking possession of the good dbarmas of hearing and reflectibn of Kamadharu, one loses
the aprapti of these dbarmas; by taking possession of the innate good dharmas (ii.71b), one loses
the aprapti of the roots of good which have been cut off (semucchinnakusala). When, dying in
Kamadhatu, one is reborn in the First Dhyana, one loses the aprapti of the dbarmas of the First
Dhyana . . . This theory raises some delicate problems which the Vyakhya summarily examines.

210. Compare ii.45c-d: the play of birth (jas) and the arising of birth (jasazs).

211. The case of the neutral (avydkrta) dbarma is not examined here, because this dbarma is
possessed solely at the moment when it exists (fasya sahajatva praptip): the numbers differ.

212. The Japanese editor observes that one should add four lksanas and four enulaksanas
(ii45c-d) for each of these three dbarmas; we thus have twenty-seven dharmas of the first
moment.

213. At the fourth moment one possesses twenty-seven praptss, namely the praptis of the
dharmas produced at the three preceeding moments, three, six, and eighteen, plus twenty-seven
anupraptis, or forty-four dbarmas. At the fifth moment, eighty-one praptis and as many
anuprapris.

214. Prakarana, TD 26, p. 694a23:"What is nskiyasabhaga? The commoness of nature (¢'ung-lei
hsing) of living beings.”

215. Each living being possesses his own sattvasabbagati. Nevertheless sattvasabhagata is said to
be general because it is not differenciated. To conceive of it as unique and eternal is an esror of the

Vaibhagikas.

216. By et cetera one should understand: upasika, bbsksuni, the nasvaSaiksandsaiksa, etc.

217. “It is by reason of their dbarmasabhagata that the dhatus are of Kamadhatu . . .”

218. Compare Anguttara, iv.247, etc. The Dasabb@maka replaces the formula sa ced . . . with
atha cet punar manusyesipapadyate.

Divya, 194.30: manusyanam: sabbagatiyam upapanna iti (Mahavystpasti, 245.54); 122.16:
brahmalokasabhagatayam: copapanno mahibrabama samwrttap. Siksisamucacaya, 1769: sarva
nikdyasabhage d syapan priyo bhavati
219. Hstian-tsang translates: “This is not admissible, for it is in contradiction with our system;” he
omits the formula “The Vaibhasikas say” (The Vaibhasikas say: “This is not admissible . . .” :

220. Praléara(za, TD 26, p. 694a19. Digha, iii.263: sant’avuso satti asafifiino appatisamvedsno
seyyathaps deva asafifiasatta. .28, iii.33 . . . safifiuppida ca pana te devi tamha kayi cavanti. One
of the nine sattvavasas, Anguttara, iv.401; Kosa, iii.Gc.

221. Vibhasa, TD 27, p. 615a5, five opinions.

222. But the foreigners pretend that there are nine divisions in the heaven of the Fourth Dhyana.
On the Vrhatphalas (Vehapphalas), see Burnouf, Introduction, p. 614.

223. Opinion of the Andhakas, condemned in the Kathavatthu, iii.14.
224. On the meaning of the word samaparts, see p. 232.

225. The complete name is samyjiigveditanairodhasamapatti, see p. 230.

Prakarapa, TD 26, p. 694a19: Asamjitisamapatts is an arresting of the mind and mental states
which has for its antecedents the idea of deliverence (nibsaray skaraparvaka) and which is
obtained by a person free from defilements of the Subhakrtsnas, but not from higher defilements.
Nirodhasamapasts is an arresting of the mind and mental states which has for its antecedents the
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idea of calmness, and which is obtained by a person free from the defilements of aksficanyayatana.
Vasubandhu, in his Paicaskandbaka, draws his inspiration from these definitions.

226. One obtains apratisamkhyanirodhba or the definitive disappearance of bad realms of rebirth,
dsamyjfiska, birth among the Mahabrahmas and the Kurus, and an eighth rebirth by entry into
nsyima.

227. Whoever enters into the Fourth Dhyana obtains in the same body the prap#s of all the four
Dhyanas which he has cultivated or will cultivate in the course of his transmigration.

228. The future good mind is the object of a former prapt;.

229. On nsrodhasamaépasts, samjiiavedisansrodhasamapatti (see below p. 230, see vi43c-d, viii.33a
(vimoksa), Kathavatthu, vi5, xv.7. In the Vibhasa, TD 27, p. 777a14 numerous opinions on this
absorption: for some, it is only one thing (dravya), nirodhasaksatkara; for others, eleven things:
the ten mahabhimikas and cittanirodba; for others, twenty-one things: the mababhsmskas, the
kusSalamahiabhamikas and cittansrodha . . .

230. Vibdra = samadhivifesa.

231. It is “retributed later:” when an existence in Riipadhatu in interposed between an existence
in Kamadhatu in the course of which one produces it, and an existence in Bhavagra which is its
result.

232. This absorption takes place in Bhavagra, from whence matter (r@pa) is absent. Prthagjanas
fear that the arresting of the mind and mental states is, under these conditions, annihilation. They
do not have the same fear with respect to asamjfiisamapatts, which takes place in the Fourth
Dhyana, where matter persists. By this fact, there remains, within nsrodbasamapatts, nskayasa-
bhaga, jivitendriya and other sarmiskiras disassociated from the mind; but Prthagjanas do not see
them.

233. According to one varient, followed by the Chinese translaters, drstadharmanirvapasya . . .
That is, “The Aryan hopes to obtain, aims to obtain Nirvana-at-death by means of this
absorption, within this absorption.”

234. The Vyakhya quotes a stanza of the Stotrakira, i.e., Matrceta (Varpandrhavarpana, 118: F. W.
Thomas, Indsan Antiquary, 1905, p. 159): na te prayogskan: kimcit kusalan: kusalinuga /

235. The Japanese editor quotes different opinions of old commentaries on the Kofa: the
Westerners are the Sarvastivadins of Gandhara, or the Sautrantikas, or the masters of the land of
Indhu. They are called “Westeners"because they are to the west of Kdsmir, and “foreigners”
(babsrdeSaka) because they are outside of Kasmir. See below note 237.

236. See iv.24c-d. Compare Kathavatthu, i.5, xviiL.5.
237. The Masters of the land of Indhu, of the same opinion as the Westerners.

238. VymsthandSaya = vywtthanibhipraya: “having a resolution susceptible of giving up, of
surrending.” According to another interpretation, dfaya = kusala = kuSalamsla; thus: “having
roots of good susceptible of giving up, of being interrupted.” Now the roots of good of the
Bodhisattvas are such that, once they have begun to be actualized, they do not cease before Bodhi
is obtained.
Vystthana also signifies “departure from absorption” (Samzyutta, iii.265, etc.).

239. See Vibhasa TD 27, p. 204b3-c4: All the attitudes are good. Why does the Bodhisattva take
up the sitting attitude? . . .

240. Hsuan-tsang adds: “The first doctrine is the best, because it is our system.”
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241. Vibhasa, TD 27, p. 773bll. Three opinions: solely in Kimadhitu; also in the three lower
Dhyanas; and also in the Fourth Dhyana.

According to the Vibhasa, nirodhasamdpatti cannot be prolonged beyond seven days-and-
nights.

242. The Jiianaprasthana, TD 26, p. 1024a8, posits a fourfold question: Is there an existence in
Riipadhitu which does not include the five skandhas? Is there an existence including the five
skandhas and which is not Riipadhatu? Is there an existence in Riipadhatu which includes the five
skandhas? Is there an existence which is neither in Rijpadhatu and which does not include the
five skandhas?

243. The Jfianaprasthana and the Kosa do not emply the word skandha but a synonym, a word
that the MSS of the Vyakhya transcribe as both vyavahaira and vyavacira. Hsian-tsang translates
this is hsing 1T , the equivalent of samiskara, vibarana, etc.; Paramartha translates this as
p'an #l| , the equivalent of n#s, naya, “to judge,” “to decide.” The reading vyavakdira appears
certain according to Pali sources.

a. Pali sources. Vokara = kbandha (Childers); Vibharga, 137: safiiabbavo asawifidbbavo
nevasafifiandsaiifiabhavo ekavokirabbavo catwvokirabbavo paicavokarabhavo; Yamaka, accord-
ing to Kathavatthu, trans. p. 38; Kathavatthu, iii.11: if non-conscious beings possess an existence
including vokdra or five vokdras. (Buddhaghosa explains: vividbena visum visum kariyats).

b. Vyakhyi. Vyavakira is the name that the Buddha Kasyapa gives to the skandbas.
Vyavakara (visesenavakara) signifies savyavakara according to Panini, v.27.127; thus, “that which
deceives, that which contradicts (visamvadans) by its impermanence,” a definition which applies
to the skandhas according to the stanza “Rdpa is like foam . . ." (Samyusta, iii.142). )

c. Vibbasa, TD 27, p. 959bll. The former Tathagatas Samyaksarmbuddhas called the skandhbas
vyavakaras; but the Tathagata Samyaksambuddha Sakyamuni calls the vyavakiras skandbas. The
former Buddhas spoke of five vyavakaras, Sikyamuni speaks of five upadanaskandbas. Here, in
the Abhidharma, one speaks of existence “having five vyavakaras,” (pafica-) in order to show that
the five skandhas of which Sikyamuni speaks are the five vyavakaras of which the former
Buddhas spoke. Why did the former Buddhas use the term vyavakira, whereas the present
Buddha uses the word sksndha? Because the Buddhas see that this is suitable to say to theit
followers . . . Why this expression vyavakira? By reason of pravriti (samcira?, liu-ch'uan 118
the skandhas which have formerly arisen develop by reason of the later sksndhas, or rather the
skandhbas which have arisen later develop by reason of former skandhas . . .

244. When these beings, conscious by nature, become non-conscious in one of the two absorption,
they are visabhagacitte sthita, “placed in a mind contrary to their nature.”

245. This Satra was preached by éériputra: it bears the name of Udayin, because the adversary of
Sariputra is Udayin. The Sanskrit redaction is very close to the Pali text. Madhyamdgama TD 1, p.
449¢7 and Aviguttara, iii.192. Sravastyam nidanam [tatriyusman Sariputro bbiksin amantrayate
sma [ iha@yusmanto bhsksub silasarp § ca bbavats samadhbisarp { ca prajiiasamp. fca
/ so’bhikspan: samfRiaveditanirodbans saméipadyate ca vyustisthate ca /asti castat sthanam iti
yathabhd@tam: prajanimi [sa nehasva dysta eva dharme pratipattyasvafiam aragayati napi
maranasamaye bhedic ca kayasyaikramya devin kavadikarabbaksin anyatamasmin divye
manomaya kiya upapadyate /sa tatropanno . . .

Vyakhya: pratspattyaiva = plirvam eva. _

This Satra is discussed viii.3c (the thesis of the existence of 74pa in Ariipyadhitu). Compare
Digha, i.195.

246. Ajiiam aragayati, as in Mahavasts, iii.53.9. Paramirtha: “He does not obtain dffiatavindriya.”
Hsiian-tsang: “He does not apply himself in the manner to obtain the quality of Arhat ... "
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247. It is termed manomaya or mental, because it arises independently of the elements of
generation; but this does not mean that it is a body created from ideas, samjiiamaya (Digha,
1.195), and belonging to Arapyadhatu, as Udayin thinks.

On the “mental bodies” of the Bodhisattva in the Mahgvastu, see Opsnions sur Ibistoire de la
dogmatique, p. 258.

248. Note of the Japanese editor: i. The mental body gods of which the Siitra speaks are (a) of
Ripadhatu, for the Sarvastivadins (same opinion, Digha, i.195); (b) of Rupadhitu and
Ariipyadhatu, for the Sautrantikas; or (c) the Asarhjiiisattvas, for Udayin. ii. According to the
Sarvastivadins there is falling from the absorption of extinction; but there is no falling, according
to the Sautrantikas and Udayin.

But, according to the Vydkhya, the Sautrantikas admit a falling from absorption; they
nevertheless deny that a Saint falls out of Aryamarga (contra the Sarvastivadins), from whence
the difficulties that the Vyakhya resolves.

249. The Mahasarhghikas, etc., according to P'u-kuang, TD 41, p. 99c15.

250. Dirgha, TD 1, p. 110a24; Digha, iii.266; Mahavyutpatts, 68.7: navinupsrvasamapatiayas: the
four dhyanas, the four Gripyas and the absorption of extinction.

251. Prathamakalpskah = adstab samapattividhayakah.

252. One prepares himself for asamjfissamapatts by thinking: “Samjia is a sickness, a thorn, an
abscess; the cessation of samj#ia is tranquil, excellent.”

253. The preparation includes the resolution "I shall know the mind of another.”

254. The philosphical systems (siddhanta) are in disagreement. The Vaibhasikas, etc., hold that
the absorptions and asanj#itka are lacking mind (acsttakany eva . .. ): the Sthavira Vasumitra, etc.,
hold that they are endowed with mind (sacittakans) from the fact of a non-manifested mental
conciousness (aparisphutamanovijiiana);, and the Yogacirins hold that they have mind from the
fact of the dlayavifiiana (Vyakhya).

255. This question is posed by the Sautrantikas. For them, the mind which has just perished, and
the mind which perished a long time ago, are equally non-existent: however the mind which has
just perished is the cause of the mind which immediately follows it: compare the movement of
the beam of a balance (twladandonnimavanimavas, comp. Salistamba in the Bodbicaryavatira,
483.3).

256. The author indicates the name of the treatise because Vasumitra (called either the Sthavira or
Bhadanta) wrote other books, the Paficavastuka, etc. (Vyakhya). There is a commentary on the
Paficavastuka by Dharmatrata, TD 28, number 1555.

The Japanese editor remarks that this does not refer to the Vasumitra of the Vibhasa, but to a
Sautrintika. (See P'u-kuang, TD 41, p. 100b12.)

257. Vibbasa, TD 27, p. 774al4: “The Dirstantikas and the Vibhajyavadins maintain that there is
a subtle mind which is not interrupted in the absorption of extinction. They say, ‘There are no
beings who are at one and the same time without mind and without r#pa; there is no absorption
which is without mind. If an absorption were without mind, then the vital organ would be cut off;
one would not term this established in absorption, but rather “dead.”"”

258. Samyuktagama, TD 2, p. 74b20 and following; compare Saryutta, ii.72 and sources quoted as
Kosa, iii.30b.

259. Sayuktigama, TD 2, p. 8332; Saryutta, ii96.
260. This formula occurs in the Mahdavyutparts, 68.9.
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Vibhasa, TD 27, p. 782a22: One who is in nirodhasamapatti cannot be burned by fire,
drowned by water, wounded by the sword, or killed by another (Compare the legends of Sarhjiva,
Khanu-Kondanifia, in the Visuddhbs, xii. JTPS, 1891, 112). Why does he possess this quality?
Vasumitra says because this samapasti cannot be damaged; thus he who is in it cannot be
damaged. Moreover samdapatts produces equality of the mind. Here, there is not mind, so how can
one speak of samapatti? Samépatti is of two types: that which produces equality of mind, and that
which produces equaltiy of the primary elements. Even though the two semdpattss cut off the
equality of the mind since they interrupt the mind, they bring about the equality of the primary
elements.

261. Asraya has been defined ii.5-G; see also p. 209.

262. Hsiian-tsang translates: “This theory is not good, for it is in contradiction with our system.”
Let us add: “So say the Vaibhasikas.” See above note 218.

263. Buddhaghosa attributes to the Pubbaseliyas and to the Sammitiyas the Abhidharma doctrine
that the jivitendriya is a cittacippayutta arspadhamma. See Kathavasthu, viii.10, Compendium, p.
156; Vibhatiga, p. 123, Dhammasatigans, 19, 635, Atthasaling, 644.

264. Jizanaprasthana, TD 26, p. 991b25 (Indriyaskandhaka, 1), Prakarana, TD 26, p. 694a23.

265. Samyukta, TD 2, p. 15009, Madhyama, TD 1, p. 789al, Samyutta, iii.143 (varients); compare
Majshima, 1.296. Quoted below ad iv.73a-b.

266. Vibbasa, TD 27, p. 771a7: This Siitra is quoted by the Vibhajyavadins in order to prove that
these three dharmas,—life, heat, and consciousness,—are always united and not separated. But
Vasumitra observes that the Siitra refers to the series of a certain ésraya . . . Life (Gyus) forms part
of the samskaraskandba, the dharmadhatu, and the dbarmayatana; heat, of the ripaskandha and
the sprastavydyatana, and consciousness, of the vijfianaskandha, the seven dhdatus and the
mandyatana: thus one should not take the Sttra literally. Furthermore, if these three dbarmas

- always go together, there would be heat in Ariipyadhity, life and consciousness among non-living

beings, and consciousness in the non-conscious absorption.

267. Hstian-tsang: “In addition to that we have said. What have you said? In order to avoid this
consequence ... .”
268. Vaisesskadarsana,v.1.16; H. Ui, Vaisesska philosophy, p. 163. The example of the arrow has

no real value for the Vaisesikas who hold that vega is a thing in and of itself. Thus the author here
refutes the theory of the VaiSesikas.

269. Hstian-tsang: “There is a thing in and of itself, the support of heat and consciousness, called
dyus: this is the best doctrine.” Note of the Japanese editor: The author adopts the opinion of the
Sarvastivadins. But we may suppose that Hstan-tsang has omited the words “The Vaibhasikas
say:. .. ,” for in his Paficaskandhaka, Vasubandhu adopts the Sautrantika thesis.

270. Karmaprajiiaptisastra, Chap. xi (Mdo 72, fol. 240b).
271. On the different results of action, iv.85 and following. On bhoga, Yogasdira, ii.13.
272. Missing in Paramartha. See above, p. 167. Vébhasa, TD 27, p. 103b3.

273. This is an explanation of the Foreigners (Bahirdesaka). The explanation of the Kasmireans
differs only in its words. Or rather these latter understand that the dyws of the first category is
“bound to its own series (svasamitatyupanibaddhba), but susceptible of being hindered.”

274. According to Kathdvatthu, xvii.2, the Rajagirikas and the Siddhatthikas deny the premature
death of an Arhat (KoJg, ii.10). According to Rockhill (Life of Buddhba, p. 189) and Wassilieff, p.
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244, the Prajfiaptivadins deny premature death. The Bodbicaryivatira (ii.55) admits a “natural”
(kdla) death and one hundered premature deaths, due to each of the humors (vaza, pstta, flesman)
and to the humors joined together, for a total of four hundred and four deaths.

Further (1) samucchedamarana, the death of an Arhat; (2) khapskamarana, the constant
disappearance of the dbarmas eaten up by impermanence; (3) sammutimarapa, the death that
one attributes to a tree, etc. The Abhidhamma distinguishes (1) k@smarana (natural death) (a) by
exhaustion of merit (pu##ia), (b) by exhaustion of the span of life (@), and (c) by exhaustion of
the two; (2) akdlamaratia (premature death) by reason of an action which cuts off existence
(#pacchedakakammana), in the case of Dusi Mara, Kalabhi, etc., and in the case of persons
assassinated in retribution of a previous action (Visuddhimagga, viii. apud Warren, p. 252;
Commentary on the Anguttara, PTS., p. 111; Nettipakarana, p. 29; Mslinda, p. 301. Abbi-
dh rigaha, Compendsum, p. 149.

Jain doctrine, Umasvati, Tattvarthadhigamassitra, ii.52: dvividhany ayumsi . . .

275. Literally: taking possession of existence, &mabhavapratilambha. Majihima, iii.53 distin-
guishes two types, savyapajiba and avyipajjha.

276. Digha, iii.231, Ariguttara, ii.159: atth’avuso attabbavapatilabho yasmsm: attabhavapatilabhe
attasamcetand yeva kamati no parasamcetani . . . See Kosa, vi.56. Vyakhya: amasamcetani =
a@mand marapam; parasamcetand = parena maranam.

277. Digha, i.19, iii.31. Vibbasa, TD 27, p. 997b9. There is no agreement as to whether this refers
to the Four Kings and the heaven of the Thirty-three Gods, or to other categories of gods in
Kamadhatu.

278. For example a certain Suka was sent by the Blessed One to Amrapali; the Licchavis were

engaged in military exercises (yogya), and seeing him they covered him with a rain of arrows. But
the messanger of the Buddha cannot be killed before he has completed his mission.

279. Perhaps we should understand: “the persons to whom the Buddha gives an order know that
they will live yet that much more time.” The notes of J. Przyluski on Yasas and Jivaka makethis
version plausible enough:

“In Mahdvagga, i.7, Para. 4 is almost incomprehensible. Yasas cries out ‘What a danger!” and
we do not know to what danger he is alluding. In the corresponding passage of the Vinaya of the
Sarvastivadins everything is explained: “Then Yasas, having passed beyond the gate of the village,
arrived at the river of Varanasi. Then the Blessed One was walking on the bank of this river.
Yasas, seeing the water, gave forth a cry as he had formerly done. The Buddha, hearing this cry,
said to the young man: ‘This place has nothing to cause fear. Cross the current and come’” (T6k.
xvii., 3.26a).

“The wife of Subhadra (comp. Divysvadina, 262-270) died before having given birth; the
body was cremated but the infant was not burned. The Buddha told Jivaka to go and take the
infant from out of the midst of the flames: Jivaka obeyed and returned without having had any ill
effect (xvii.1.Ga).”

280. Tibetan: gar ga len. The Chinese transcriptions give Gafjjila; see the unsuccessful suicide
attempts of Garigika, Avadinalataka, 98.

281. The fact that the word zadyatha is lacking in the response of the Blessed One does not prove
that this response should be understood literally.

282. Paramartha: “Further, there are the kksapas of the sarmskytas . . ."

Hstian-tsang: “The laksanas, are namely the arising, duration, change, and destruction of the
samiskrtas.”

Vibbasa, TD 27, p. 198a8 and following; Dharmottara’s Abbidbarmabrdays, TD 28, p.
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811b17.
A provisional definition of samskrta has been given i.7a-b.

283. But cannot one say that duration is a characteristic of an unconditioned thing? No.
Characteristics are things in and of themselves (dravyantararapa) distinct from the dharmas
characterized, which causes arising, duration, decline and the perishing of this same dharma. An
unconditioned thing lasts but does not possess the characteristic “duration,” see below p. 239 line
11.

284. This is Trilaksapasitra (see below p. 242 line 9). Samyuktiagama, TD 2, p. 85b10;
Ariguttara, .152: tip'imans bhikkbave samkhatassa sambbatalakkbanani [ katamans tins | uppado
panifidyats vayo panifiayats thitassa afiiathattam panifidyats. The Sanskrit redaction has: sthityanya-
thatva (Madhyamakavrtti, p. 145); Kathavatthu, trans. p. 55: thitanam afiiathatta.

On anyathabhiva, Samyutta, ii.274. The Abhidhamma only admits three characteristics:
certain masters omit even sthiti (Kathavatthu, trans., note p. 374).

The four laksanas of the Vijianavida, Bodbisattvabhsims, |, xvii. Para. 15. (Madbyamakavrtts,
p. 546).

285. The same comparison, with a different moral, A¢thasaling, 655.
286. Compare Burnouf, Introduction, p. 255.

287. The theory of the laksanas and anwulaksanas is refuted by Nagarjuna, Madhyamaka, vii.1 and
following. See Madhyamakavrtti, p. 148, on the theory of the Sarhmitiyas who admit seven
laksapas and seven anulaksanas: wtpada, utpadotpada, etc.

288. Space is a pure negative, a pure absence of any matter susceptible of resistance. It cannot be
analyzed (vipagyate, vibbidyate).

289. See note 293.
290. See the sources quoted in Madhyamakavrtts, 268, 598.

291. Sarryukta, TD 2, p. 73b23. pravabagata hi vedanis tasya vidita evotpadyante [vidita
avatisthante / vidita astam pariksayanm: paryadinam gacchanti /na ksanagatab ksanasya durava-
dharatvas (Vyakhya).

Tibetan: The éulaputra Nanda (Comp. Anguttara, iv.166).

Compare Sarsyutta, vi.180; Majjhima, iii.25 (where the Blessed One says to $ariputra what he
says here to Nanda): dbamma vidita uppajjants vidita upatthahanti vidit abbhasthan: gacchanti.

292. Majjhima, iii.25 contains the formula evam kila me dbamma ahutvi sambhonts which
becomes the thesis of the Sautrantikas: abbditva bbhava utpadab (p. 243 line 17), which we read in
Mslinda, p. 51: abutva sambhots, and which is contradicted by the Sarvastivadins and by M#linda,
P. 52: natths keci samkbard ye abhavanta jayanti. Nagasena is a Vibhajyavadin, p. 50.

293. If one says, "It is by reason of its duration (sthitisadbhavat) that a dharma, once arisen, does
not perish for a moment; lacking duration, even this moment itself would not exist,” such is not
the case, for the moment exists by reason of the cause which produces it.

If one says, "It is duration which causes, which embraces (#pagrbnati) a dharma engendered
by causes,” we would ask, “If duration does not accomplish this task, what will happen?” “The
dbarma would not exist (@#masatta dharmasya na bbavet).” “Then say that duration engenders,
not that it cause something to endure.”

If one says, “Duration causes the series to continue (svasthipayats),” then the name of
duration should be reserved for its causes.

294. Smoke is momentary; when it “reproduces itself” in a place higher than that which it first
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occupied, persons say that it rises (#rdbvagamandkhbyan: labbate) and they conceive of the rising
(%irdhvagamanatvam) as distinct from the smoke (see iv.2b).

295. If, grasping the unique self nature of a visible thing, I were to grasp it as being conditioned
(samskrtam its) before knowing of its former non-existence, one could say that “conditioned” is a
mark of a conditioned thing, that a conditioned thing is characterized by a conditioned thing
(tenasve tal laksitam syat). But such is not the case.

296. The Vaibhagikas are “followers of momentariness” (ksapikavadin): dharmas last only a
moment and perish of themselves. See iv.2b; Wassilief, p. 325. But the difficulty is: what does
ksapa mean?

297. Some other definitions, iii.86a.
298. The Sarhmitiyas (see iv.2c).

299. In the Introduction we have studied the different theories relative to impermanence
(anstyatva) and momentariness (bsapskatva).

e

300. See above p. 245. A conditioned dbarma is engenderd by its characteristic “arising.” “Arising”
arises at the same time as the dharma which it engenders; being “future” it engenders it before
arising itself.

301. Causes (ber#) and conditions (pratyaya) are defined ii49, 61c.

302. The Vyakhya quotes the response made by the Bhadanta Anantavarman to this objection:
“The eye does not produce the visible consciousness without the coming together of clearness,
etc.; it is no less a cause of the visual consciousness.” Response: “We state that the blind do not
see, that the non-blind do see: thus we state the efficacy of the eye. The same does not hold for
arising.”

Anantavarman is quoted in the Vyakhya ad ii.71b-72, iii.35d and vii.32.

303. The nature of the mental states, sparss, etc. is subtle and difficult to distinguish. Without
doubt, reply the Sautrantikas, but the Blessed One explained the efficacy of sparfa, etc.: "All that
which is vedand, samjia, and samskaras, exists by reason of sparsa . . . ;" but he did not explain
the efficacy of “arising.”

304. The idea of “color” has for its object specific characteristics (svalaksana) of the “color.” But

the idea of “arisen,” as “the color has arisen,” does not bear on the color, since I have the same

idea of arising when it refers to sensation: “sensation has arisen.” Thus the idea of “arisen” bears

on the action produced by a certain dharma, independent of its color, its sensation, and its
arising.

305. The Buddhists (baudhasiddhanta) believe that sandalwood is only a certain collection of
odors, etc. (gandhidisamaha). The Vaibhasikas believe that sandalwood exists in and of itself; this
is why the author gives the example of the bust, an example admitted by the Vaibhisikas. See
Madbyamakavrtts, p. 66; Samkbyapravacanabhasya, p. 84, 148, etc.

306. Vibbasa, TD 27, p. 198al5: Some maintain that the saniskysalaksanas are not real things,
namely the Dirstantikas who say: “The sarskrtalaksanas are included within the viprayuk-
tasamskaraskandha; the viprayuktasamskaraskandha is not real; thus the sanmiskrtalaksanas are
not real.” In order to refute their opinion . . .

307. Hsuan-tsang: “This theory is best. Why?”
308. Namely the Abhidharmasastras.

309. We have four proverbs which have the same meaning, that is, one should not renounce a
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thing in and of itself because of the defects that it presents, or because of the risks that it entails.

a. Na bi bbiksukab santits sthalyo nadbisriyante.

b. Na ca mygab santiti yava (var. Sdlayo) nopyante.

These two proverbs, which often go together, have been studies by Col. Jacob, in his Second
Handful of Popular Maxims (Bombay, Nirnayasagar, 1909, p. 42, index s#b voc. na hi bhiksikab),
with the references which follow: Mahabhasya, .99, ii.194, iii.23 (Kielhorn), in the same context
(na bi dosab santiti pmibbdm‘ na kartavyi laksanam va na praneyam / na hi bbiksukab . . . ),
Vicasapatimisra, Ny irtikatdtparyatika, pp. 62,441; Bhamati, p. 54; Sarvadananammgraba, p
3 of Cowell's translanon We should add the Kamasitra (see Cat. Oxford, 216b), where the two
proverbs are attributed to Vatsyayana (mentioned by Weber, Indische Studien, X111, p. 326).

c. Ato'firnabbayin nibaraparityago bhiksukabbayin na sthalyi anadhbisrayapam dosesu
pratividhatavyam sti nyiyah.

Col. Jacob quotes, for this third proverb, Paficapadika, p. 63 (of which the final dosesu
prasividhatavyam is found in Vasubandhu), Jivanmukssviveka, p. 8 (which attributes the proverb
to Anandabodhacarya), and Hitopadesa, ii.50, dosabhiter anarambhap . . .

d. Na maksikab patantits modaka na bhaksyante.

A proverb for which we do not have any other references than Vasubandhu. It appears that
the Buddhists, being bhsksus, have substituted mendicant (bhiksuka) and sthali in the proverb,
making it a proverb less biting than one containing flies and cakes.

310. Surendranath Dasgupta, in his Study of Pataijali (Calcutta, 1920), give in brief (p. 192-201)
the various theories concerning sphoga.

311. The word fsmjfiskarana belongs to popular language (Jokabhasa); it is the equivalent of
namadhbeya, name or appellation, for one says “ ‘Devadatta’ is a samyjiakarana sound.” But here it
means “That which makes an idea arise.” In fact sa72j#a is a mental dbarma, “idea,” “notion,” or
“concept” (i.14c-d); néman is what “creates” or engenders this dbarma.

312. This does not refer to pada as a declined or conjugated form (Panini, i4.14).

313. One should consider the entire stanza as a pada:
anstyi vata sariskari wtpadavyayadharminab |
utpadya bi wirudhyante tesin: vyupasamab sukbab //
that can be explained in different ways:

a. Thesis (pratijiid): “The samiskaras are impermanent.” Argument (bets): “because their
nature is to arise and to perish.” Example (drstanta): “those things which, born, then die, are
impermanent.”

b. The argument: “Their nature is to arise and to perish,” is proven by the remark: “In fact,
being born, they die.”

c. “The sanskaras are impermanent, in other words, their nature is to be born and to perish;”
“because, being born, they perish™ “being impermanent, they are suffering, thus the arresting of
them is happiness:” this is what the Buddha intended to teach to his followers.

This is the stanza that Sakra uttered at the death of the Blessed One, Digha, TD 1, p.26c21;
Samyutta, 1.158; Dialogues, ii.176; Jataka, 94; Madhyamakavrtti, p. 39; Manuscript Dutreuil de
Rhins, J. As. 1898, ii.300 (quoted in part, p. 108); Uddnavarga, i.1; Mdo, 26, Anityatisdrra; J.
Przyluski, Funeraslles, p. 9.

314. A type of “nominal phrase.”

315. Naman manifests (dyotaka) unique self characteristics (svalaksapa); pada manifests the
diverse relationships in which the thing whose self characteristic is known is to be found.

316. Compare Amarasirhha, iii. Nandarthavarga, 25.

317. That is to say: “given a voice, a word—a dharma disassociated from the mind—arises” (vacs
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Satyanm sa cittaviprayuksa utpadyate).

318. This means that “a word—a dharma disassociated from the mind—arises with its vocal
sound in the process of arising: the vocal sound manifests it with a view to designating an object”
(ghosenotpadyamanena sa cittaviprayukto dbarma utpadyate | sa tam prakasayaty arthadyo-
tandya).

319. Sarmyuktagama, TD 2, p. 266b9. Samyutta, 1.38: namasamnisrita gatha. Gatha is a “phrase”
(vékya); it depends on words, since it exists when sounds have arisen. Consequently, word and
phrase exist in and of themselves.

320. Mahavyuspatti, 245.319, has the word kytavadhi.

321. Panktivat, “like a line of ants;” but the different ants which form the line exist at the same
time; we shall give a new example, citt@nupsirvyavat, “like a succession of thoughts.”

322. The dharmas which are of the sphere of consciousness of the Tathagatas (tathigata-
JRanagocarapatita) are tarkagamya.

323. Vibhasa, TD 27, p. 71c25-72a29.

324. Phonemes, etc. are not “voice” by their nature. Nothing prevents their existing in
Arupyadharu, but, as the voice is missing in this sphere of existence, they cannot be pronounced
there. The Vaibhasikas: But how can you say that they exist where they are not pronounced?

325. The words that designate good dharmas are not themselves good, for when a person who
has cut off the roots of good speaks of the good dharmas, he then possesses (prapts) the words
which designate these dbarmas.

326. Hsiian-tsang corrects: The prapris are of three types, ksapika (i.38), outflowing, and
retribution.

327. The Vyakhyi makes the following remarks: a. There is no difference between hets and
pratyaya, for the Blessed One said: dvau heti dvau pratyayau samyagdyster utpidaya | katamau
dvau [ paratas ca ghoso'dhyataman: ca yonifo manasikirab. (Arguttara, 1.87: dve'me bhikkbave
paccayi sammadisthiya uppidiya . . . parato ca ghoso yonsso ca manasskaro).

b. Hetu, pratyaya, nidina, karapa, nimitta, linga, and upanssad are synonyms.

c. Why is a separate exposition of the besus and the pratyayas given? Because the exposition
of the hetus includes an examination of its cause as “non-obstructing cause,” “mutual cause,”
“parallel cause,” etc. (ii.49); an exposition of the pratyayas includes an examination of its cause as
hetu, immediately antecedent cause, etc. (ii.62).

328. See Abhidbarmahyrdaya, TD 28, p. 811c17.

329. In what Siitra are the six types of bets taught? In fact the Abhidharma only explains,
appreciates, and comments on the Sitra (ssrvo hy abbidharmab s@trarthab satranskasah
siravyakhyanam).

The Vaibhasikas say that the Sttra which treats of this point has disappeared (antarhita). The
Ekottaragama enumerates the dharmas up to the categories of one hundred dbarmas; it does not
contain any more than ten categories up to ten (ddasakat) (See Introduction).

But there are some Siitras which characterize each type of hets, and the Vyakhya furnishes
some examples borrowed, it would appear, from Sathghabhadra (TD, 29, p. 79b16).

(a) kdranahbetu: “The visual consciousness arises by reason of the organ of the eye and visible
things” (Samyusta, iv.87, etc.).

(b) sahabhsihetu: “These three parts of the path accompany (anuvart) Right Views.” “Contact
is the coming together of the three; then there arises together sensation, ideas, and volition.”
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(c) sabhbigabets: “This person (pudgala) is endowed with good dharmas, and with bad
dharmas; his good dbarmas may perish, his bad dbarmas may develop, but an anusabagata root of
good is not cut off (asté casyanusahagatam: kuSalamslam asamucchinnam), from whence there
arises another root of good: this person, in the future, will become pure” (vissddhbidharma
bhavisyat, cp. Aniguttara, iii.315).

In a similar context, Samysutta, iii.131 (compare Kathavatthu, p. 215) has anusahagata which
Sarhghabhadra here translates exactly (s# ch# hsing FE{E{T ); this refers to a strong root of
good, indentified (Sarhghabhadra, TD 29, p. 99b19) with the purina-anu-dbatu (?) (chiu sui
chieh AFER ) of the school of the Sthaviras.

But the MSS of the Vyakhya have anusahagata and we see that, in the Bbdsyam of iv.79d, the
Chinese translation of the J#inaprasthana gives the exact equivalent: wes ché hsing {17 .In
this passage anusahagata is the equivalent of mydu-mydu: “What are the roots of good termed
anusahagata? Those which are abandoned last of all when the roots of good have been broken;
those through the absence of which the roots of good are said to hav.e been broken. (We have
seen above, p. 210, that, properly speaking, the roots of good are never broken off.)

(d) samprayukiakabetu: “Faith (Sraddha) has Seeing (darsana) for its root, and is associated
with avetyaffiana (vi74): what this person knows (viandts), he penetrates to through prajfia
(prajanati).”

(e) sarvatragahets: “The bodily actions, the vocal actions, the volition, the resolution, and the
samiskaras which follow the actions of a person who has false views (mithyadrsts, v.7), etc,—all
these dharmas have for their consequence unhappiness and hideousness. Why? Because he has a
transgressed (pdpska) view, namely false views.” (Anguttara, v.212).

(f) vipakahetw: "He shall savor the retribution of action done here . . .”

330. Since the consciousness of the Truths has taken place, the causes of the defilements are not
completed, because the prapts of the defilements is cut off by this consciousness.

331. Montaigne, iii.9: The princes give me much, if they show me nothing; and it is good enough
for me if they do not do mie ill.

332. According to the text: @ha dayat kidyasya samudayah. Compare Sanmyutta, iii.G2.

333. All cause should be an effect: kdrane sati karyena bhavitavyam.
334. The suffix vat in the sense of tadyatha.

335. One does not say that all the coexistent (sababh#) dharmas are sahabhshetu. For example,
derived (bhautika) ripa, blue, etc., coexist with the primary elements: but it is not sababhsihetu
with them. (See p. 259-260).

336. See i.24, ii.22, 65.

337. A conditioned dharma and its characteristics are sababhithetu among themselves; a dharma
is not sahabhsthetu with the characteristics of another dharma.

338. Vyakhya: Upasamkbyinakaranam ca mahasistrasapradarSanirtham sopasarmkbyanan: hs
vyakarapadi mahasdstram dysyate.
339. The first part of this paragraph is based on the Vyakhya.

340. The ten reasons are not always joined together. For example, in the case of the neutral mind
not destined to arise, its companions are companions for four reasons: (1)same time period, (2)
same result (purusakara), (3) same nisyanda, and (4) same quality of being neutral.

341. Namely the undefiled-neutral (ansvyravyakrta) mind after the second dhyana; vitarka, vicira,
the kusalamahibb@mikas are missing from it.
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342. The mind reigns (rdjayate) over its anulaksanas: these have no action (vydpara) over the
mind, as we have seen ii.46.

343. The Japanese editor refers to the Prakarana, TD 26, p. 745a25. See below p. 265 and p. 273
where the same text is refered to.

The Prakarana examines the relationship between the Four Truths and the belief in a self
(satkayadysti). The Vyakhya gives the following extract:

A. There are Four Truths. Among the Truths, how many have satkdyadysts for their cause
without being a cause of satkayadrsts, how many are a cause of satkayadysti without having
satkayadysti for their cause; how many have satkayadrsti for their cause and are at the same time
are a cause of satkayadysté, and how many do not have satkdyadysti for their cause and are not a
cause of satkayadysts? Answer: Two Truths do not have satkayadysti for their cause and are not a
cause of satkayadysts, namely the Truth of Extinction and the Truth of the Path; one must
distinguish the two other Truths.

B. The Truth of Suffering can (1) have satkayadysti for its cause without in turn being a cause
of satkayadrsts; (2) have satkayadysts for its cause and not be a cause of satkdyadysti, and (3) not
have satkayadysts for its cause and not be a cause of satkayadysts: there are only three alternatives;
the second (to be a cause of sazkayadysti without having satkayadystti for its cause) is missing.

1. To have satkayadysti for its cause without being a cause of satkayadysti are all the Truths of
defiled Suffering (that is to say, all the dbarmas which are suffering and which are £/ista) with the
exception of (a) the past and present defilements (en#saya) which can be abandoned by the
Seeing of Suffering, and by the Truth of Suffering associated with these defilements (for example
the sensation associated with satkdyadrsti which is abandoned by the Seeing of Suffering); (b) the
future Truths of Suffering which are associated with satkayadysts (see p. 265 line 22); and (c) the
arising-old age-duration-impermanence of satkdyadrsts and of the dharmas associated with this
belief (tatsamprayuktanaam ca dbarmanan: these last words are omitted in certain recensions).

2. The Truth of Suffering which has been excluded in the preceeding paragraph has
satkayadysti for its cause and is a cause of satkayadysti.

3. The Truth of undefiled Suffering, (that is, the dbarmas which are suffering but which are
good) do not have sazkayadysts for their cause and are not a cause of satkayadrsts.

The Chinese versions, TD 26, number 1541 (p. 673b20) and TD 26, number 1542 (p. 745a),
correspond to the preceeding texts. Some omissions (the phrases: “To this question, it answers,”
its prasne visatjanam karoti, and “There are only three alternatives; the second is missing,”
trikotikam, dvitiya kotir nasti are missing). There are some sensible enough variations in the
definition of the dharmas which have satkayadysts for their cause and which are a cause of
satkdyadysts: (a) past and present defilements which can be abandoned by the Seeing of Suffering,
and the Truth of the Suffering associated with these defilements (TD 26, number 1542: and the
Truth of Suffering associated, coexistent, etc., with these defilements), (b) past and present
universal (sarvatraga) defilements which can be abandoned by the Seeing of Arising, and the
Truth of Suffering which is associated with it (TD 27, number 1542: associated causes, mutually
coexistent causes, etc.), and (c) future Truth of Suffering which is associated with satkzyadysts and
of the dharmas associated with it.

344, Where a mahdabhita is found, the other mahabhitas are found also, etc.

245. I understand: “One moment (&sana) of the caksurindriya is a cause of simultaneous visual
consciousness.”

346. See ii.59.

347. According to the samavisistayob rule, ii.52d. The four non-material skandbas are “best” or
vifista, whereas rapa is “less good,” nys@na.



Footnotes 355

348. According Paramartha. Missing in Hsiian-tsang.

349. According to the opponent of the Vaibhasikas, the Prakarapa teaches that future satkayadrsti
and the dharmas which are associated with it are at one and the same time the effect and the
cause of satkayadysti. Now future satkayadrsts is neither a mutually coexistent cause (sababhd),
nor an associated cause (samprayuktaka), nor retribution (vipaka); the rest, excluding kéranahetu,
are similar (sabhaga) and universal (sarvaga) causes.

For the Vaibhisikas, the Prakarana speaks here, not of future satkayadysts, but of the dharmas
(sensation, etc.) associated with this satkgyadrsti as coexistent and associated cause, and the effect
of satkayadrsti is considered as coexistent and associated causes.

We have three readings; in addition to the two readings quoted here, there is also the text:
andgataric ca satkdyadystisampraywktan: dubkbasatyan sthapayitva: “with the exception, fur-
thermore, of the Truth of future Suffering and which is associated with sazkayadrsti.” (See note
343, section B.Lb).

350. See below note 365.

351. This means: “The dharma which is the cause of a certzin dharma is never the non-cause of
this same dbarma; the dbarma which is the result of a certain dbarma . . . ; the dharma (organ of
sight, etc.) which is the support of a certain dbarma (visual consciousness, etc.) . . . ; the dbarma
(color, etc.) which is the object of a certain dharma (visual consciousness) is never the non-object
of this same dharma.

352. According to Hsuan-tsang: “Cause refers to kdrapa, sahabhi, samprayuktaka and
vipakabetus; result, the adbipati, purusakara and vipakaphalas.” Paramartha: “Cause refers to the
samprayuktakahetu, result, the adbipati and purusakaraphalas.

353. The paths of fraddhanusarin, Sraddhadhimukta and samayavimukta are the paths of darsana,
bhavani (=Saiksa) and Asasksa of the ascetics of weak faculties; the paths of dbarmanusarin,
drstiprapta and asamayavimukta are respectively the same path of the ascetics of strong faculties.

354. The second of the first fifteen moments (darsanamarga, vi.27), produced in a lower stage, is
superior to the first moment in a higher stage, because it has for its causes (1) the cause of the
first moment, and (2) its own cause, and thus following; bhdvanamarga has for its causes (1) the
causes of darianamarga, and (2) its own causes; and the asasksamarga has for its cause (1) the
causes of darsana and bhavanamarga, and (2) it own causes.

Furthermore, in bhivanimarga and asasksamarga, the path destroys nine categories of
defilements, strong-strong, strong-mediocre, etc.; it is successively weak-weak, weak-mediocre,
weak-strong, mediocre-weak, etc. Now the weak-mediocre path has for its causes (1) the cause of
the weak-weak path, and (2) its own causes.

355. One can say that the path of fraddhanusarin is the sabbagahetu of six paths. This thesis gives
rise to a discussion in which the master Vasumitra wrongly maintains that a fraddbanusarin is
capable of making his faculties strong. (Vyakhya).

356. Paramartha: The masters say. Vibbasa, TD 27, p. 89b5.

357. Vyakhya: tusabdo’vadbarane bhinnakramas ca.
Vibhasa, TD 27, p. 80b22. Kathavatthu, vii.2 on the sampayuttas.

358. Sama can be understood as t#lya, parallel; this is why the author states it precisely.
359. Vibhasa, TD 27, p. 81b9, mentions six opinions on this point.
360. The defilements susceptible of being abandoned by the Seeing of Arising, Extinction and the
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Path, and by Meditation, proceed from the universal causes suceptible of being abandoned by the
Seeing of Suffering. The defilements susceptible of being abandoned by the Seeing of
Suffering, Extinction and the Path, and by Meditation, proceed from the universal causes
susceptible of being abandoned by the Seeing of Arising.

361. They are called “universals” (ssrvaga), because they go towards (gacchanti), “occupy”
(bhbajante), and have for their object (@ambante) all categories of defilement; or because they are
the cause (betwbhavar gacchants) of all categories of defilement.

362. See above p. 259.

363. Since the text has “the defiled dharmas,” without specifying otherwise, this refers to the
defiled dharmas of the Prthagjanas and the Aryans.

364. This refers to the neutral samskrtas, nivrtavyakyta and ansvrtavyakrta, not to the two neutral
asamskrtas, space and apratisamkhbyanirodha.

365. The word “future” is missing in Paramartha. See above p. 259.

366. Hstian-tsang translates: “How should one explain the Prajfiaptipadasastra,” for “this Bhasya
of the Prajiiapts” signifies “this explanation that one reads in the Prajfiapts.” See the Tibetan
version of the Karmaprajiiapts, Chap. ix. (Mdo. 63, fol. 229b-236a): Para. 1. Does there exist a
past volition which arises from a past cause, but not from a future cause, nor from a present
cause? . . . Para.2: Do there exists good dharmas which arise from good causes? . . . Do there
exist neutral dbarmas which arise from bad causes? Yes: (1) the dharmas which are the
retribution of bad action; (2) the dharmas of Kamadhatu associated with satkdyadysti and
antagrabadysti. Para. 3. Do there exist good dharmas which arise solely from good causes? Yes:
the volition associated with the parts of Bodhi . . . Do there exist bad dbarmas which arise solely
from bad causes? . . .”

We know through J. Takakusu (JPTS. 1905, p. 77) that the Karmapraffiapti no longer exists
in Chinese. TD 26, number 1538 is the Karanaprajiiapti, TD 32, number 1644 is a treanse
analogous to the Lokaprajfiapts: one will find a summary of these two Prajfiaptis in Cosmolog
bouddbique, p. 295-350.

367. “At the moment when he falls from detachement, the bad volition of the Aryan has solely
bad dharmas for its cause, causes in the quality of sahabhs and samprayuksakabetu; it does not
have neutral dharmas for its cause since the Aryan has abandoned satkdyadrsti and
antagrahadysts:” such is the interpretation of the objector.

368. Self power (svasakti) is lacking in neutral dbharmas, and a co-factor (sabakarskirana) is
lacking in pure dharmas. See iii.36b.

369. Mahavyutpatts, 245.181.

370. Here Hsiian-tsang has some remarks missing in Paramirtha:

According to the Vaibhasikas, the prefix v indicates difference: vipaka signifies “a different
paka” (Mahavyutpatts, 245.182). That is to say only the vipakahetu gives forth a paka or result
not similar to itself. Sahabhg, samprayuktaka, sabhaga, and sarvatragabetus give forth results
similar to themselves (good, bad, neutral); karanahetu gives forth a dissimilar result: vipakahetu
is never neutral but its result is always neutral.

(According to the Sautrantikas,) a result receives the name of vipaks under two conditions: it
should be produced by the last state of the evolution of a series (samtanaparinamavisesa; see
above p. 211); and it should more or less last a long time by reason of the more or less great force
-of its cause. Now, the results that have issued from sababhs and samprayuktakabets do not
present the first characteristic, for these causes project and realize their result at the same time as
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they (ii.59); and the results that have issued from the three causes, kdrana, sabbaga, and
sarvatragahbets, do not present the second characteristic; for there is no limit to the arising
repeated by these results during the length of their transmigration. Consequently the sole
explanation of vépaka is “transformation (véparipama?) and maturation.”

371. Vibhasa, TD 27, p. 97c7. (Hstan-tsang: “the action which produces the vital organ, etc.” E¢
cetera refers to either nikdyasabhaga or its characteristics).

The Acarya Vasumitra does not admit this proposition. The vital organ of life (jivitendriya) is
the result of an action which projects an existence (#ksepakakarman, iv.95). If the retribution
which constitutes this organ matures (vipacayate) in Kimadhatu, one necessarily has kdya-indriya
and jivita-indriya in the first stages of his embryonic life; in the last stages five other organs
(indriya) are added. If the vital organ matures in Riipadhatu, one has seven &yatanas; in
Ariipyadhatu, one has mandyatana and dbharmayatana. Yasomitra discusses these remarks and
quotes Samghabhadra. The propositions combatted by Vasumitra refers to Ariipyadhatu: at a
certain moment, there is no mind (manadyatana) which is retribution for a being born in this
sphere.

372. Never twelve, for the Sabdayatana is never retribution (i.37b-c).

373. The retribution of a former action can have begun, can continue in the present moment, and
can prolong itself in the future.

374. The Japanese editor gives the heroic career of the Bodhisattva as an example of a prolonged
action.

375. Compare ii.59.

376. Disconnection (visarmyoga) or visamyogaphala (ii.57d, viA46), is pratisamkbyansrodba or
Nirvana (i.6), one of the unconditioned things (asamzskrrta). It does not have a cause, and it is not
a result; but it is a cause (Baranabetu, ii.50a) and it is a result (ii.57d).

377. Prakarana, TD 26, p. 716b9, which can be reconstructed: phaladharmah katame [/ sarve
samskrtah pratisamkbyanirodbas ca / na phaladbarmab katame | akasam apratisamkhyansro-
dhab / saphaladharmah katame | sarve samskrtah / aphaladbarmap katame / sarve ‘samskrtah:
“What dharmas are result? All conditioned things and pratisamkbyanirodba. What dbarmas are
not result? Space and apratisamkhyinirodba. What dbarmas have a result? All conditioned
things. What dbarmas do not have a result? All unconditioned things.” See also J#@naprasthan,
TD 26, p. 941blL

378. Milinda, 268-271.

379. Anantaryamarga cuts off defilements and is followed by vimuktimarga, “the path in which
the defilement is already cut off,” within which the ascetic takes possession (prapts) of
disconnection, vi.28.

380. Certain masters maintain that there are five types of causes: (1) £draka, efficient cause, the
seed of the bud; (2) jfZapaka, indicating cause, the smoke of the fire; (3) vyafijaka, revealing cause,
the lamp on the pot; (4) dbvarisaka, destructive cause, the hammer on the pot; and (5) pripaka,
the adducent cause.

381. Sarmyukta, TD 2, p. 2a22: ye hetavo ye pratyaya . . . vijfianasyotpadaya te py anstyabh.

382. In the pages which follow, Vasubandhu does not do full justice to the arguments of the
Sarvastivadins-Vaibhagikas; he does not mention the texts, for example Udana, viii.3 (Itivuttaka,
43, Udéanavarga, xxvi.21), which at least renders the reality of Nirvana likely. Sathghabhadra
refutes Vasubandhu and the other masters who deny unconditioned things (Nyayanusara, TD 29,
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p. 431b17-c2). His exposition is too long to include here: we have given a partial translation of it
in the Introduction.

383. a. The extinction of anusaya is the Extinction of the Arising of Suffering (samudaya-
satyansrodhba, Extinction of what is, in truth, the Arising of Suffering): sopadhisesansirvina.

The Extinction. of Arising or existence (fanman) is the Extinction of Suffering (dubkha-
satyansrodhba, Extinction of what is, in truth, Suffering): nsrupadhisesanirvipa.

b. Anusaya means the traces (vasand) of the ninety-eight anusayas described in Chapter V.

384. According to the Japanese editor, the Sthaviras.

385. According to the Japanese editor, the Mahasirnghikas.

386. Svarasanirodhbat, not by the force of prajiia, as is the case for pratisambhyanirodha.

387. Compare Kathavatthu, xix.1.

388. That is, chanda (future desire: andgate prirthand) and riga (attachment to what one
possesses: prapte’rthe’dbyavasinam)

389. The prahdna of rapa is to be understood as dnantaryamarga, and parsjfia is to be understood
as vimuktimarga (vi.30). (Gloss of the Japanese editor).
Compare Samyutta, iii8 (for its doctrine).

390. Samyukta, TD 2, p. 222c4: ye kecid bbsksavo dbharmab samiskrta va asamskrta va virigas
tesam agra Gkhydyate (quoted in Vyikhya, iv.127) Anguttara, iii.34, Its ka, Para. 90: yavati
Cunds db. G sarikbata vi asarikbata va virago tesam aggam akkbayats.

“Detachement” or virdga is ragaksaya, pratisamkbyinirodba, nirvapa. Nirvana is better than
apratisambkhyanirodha and space (iv.127d).

391. Hstian-tsang differs: One can not say from its non-existence that it exists. The value of the
verb “to be” is thus proven (:this verb does not signify “to exist™). It is thus that Scripture states
that they are unconditioned things.

392. Vyakhya: tasya virodhasya yo'yan: prapter niyamab / asyaiva nirodbasya praptir nanyasyeti

// tasmin praptiniyame ko hetub//na hi nirodhasya praptyi sirdban: kascit samibandho’sti
hot- ;L Lidebh i ISA _i“

393. Drstadbarmanirvanapripta, that is “which is to be found in Nirvana with residue”
(sopadhisesanirvipastha).

394. A varient of the end of Mabavastu, ii.285: etam Santam etam prapitam yathavas etam
aviparitam yam sdam sarvopadhipratinibsargo sarvasamiskarasamatho dbarmopacchedo trs-
naksayo virago nirodho nirvinam.

We have Angustara 1.100: parskkbaya pahina khaya vaya viriga nirodha caga patinsssagga;
v.421: asesaviraga nirodha ciga patinissagga mutti andlaya; Sanyutta, i.136: sabbasarmkbarasa-
matha . . . ; Itivuttaka, 51: upadhippatinissagga. See also the Sanskrit versions of Magjhima, 1497
in Pischel, Fragments of Indikutsari, p. 8 (vyantibbava) and Avadanasataka,ii.187 (vantibbava).
395. In other words, apradurbbava = nismin pradurbbavah. This is an adbskarapasidhana
etymology. The Sautrintikas understand apradurbbava as apradurbbisi (an abbavasadhana
etymology).

The explanation of the Sarvastivadins is reproduced in Madhyamakavrsrs, p. 525, and
attributed to the philosophy which considers Nirvana as a bbhdva, a padirtha similar to a dike
which arrests the process of the defilements, action and arising.

396. In fact the Path destroys the Arising of Suffering, dubkbasamudaya. Who could imagine a
thing in and of itself called néirodha with respect to the Path?
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397. Digha, ii.157; Samyutta, i.159; Theragatha, 906:
pafjotasseva nibbanan: vimokho cetaso ahi.
The Sanskrit redaction (Avadinasataka, 99, Madhyamakavrtts, 520, Dulva, Nanjio, 118, apud
J. Przyluski, J.As. 1918, ii.490, 509):
pradyotasyeva nirvanan: vimoksas tasya cetasab.
This happens at the moment of Nirvana-without-residue. The definition bhavanirodha
nibbanam, Anguttara,v.9, Samyutta, ii.116, etc.

398. See Vibhasa, TD 27, p. 161a10. We read in Prakarana, TD 26, p. 716a3, a definition that can
be reconstructed: avastuka apratyayi dharmab katame? asarskyta dbarmab (see i.7).

399. This is the text quoted ad i.7.
400. The Vyakhya ad 1.7 (Petrograd edition, p. 22) reproduces all these explanations.

401. The Japanese editor quotes the Vibhasa, TD 27, p. 629c4.

There are five types of results: 1. nisyandaphala, 2. vipakaphala, 3. visamyogaphala, 4.
purusakaraphala, 5. adbipatiphala.

a. nisyandaphala: good produced by good, bad produced by bad, and neutral produced by
neutral.

b. vipakaphala: vipaka is produced by bad or good-impure dharmeas; if the cause is good or
bad, the result is always neutral. As this result is different from its cause and has “matured”
(paka), it is called vipika (visadrsa paka).

c. visariyogaphala: The anantaryamargas cut off the defilements; they have the cutting off of
the defilements for their visanzyogaphala and purusakiraphala; they have the vimuktimarga for
their nisyandaphala and purusakaraphala; and they have all the former paths, equal or higher
than their types, for their nisyandaphala.

See also the Abhidbarmavatarasastra (TD 28, p. 988b12) ii.14, where the names of the results
are explained.

402. iv.85a-b, 110a.

403. The “receptacle” or physical world (bbdjanaloka, iii45, iv.1) is produced by the good and bad
actions of the totality of living beings: it is neutral; however it is not retribution vipaka), because
retribution is a dharma “belonging to living beings” (p. 289); consequently, it is the adbipatiphala
of actions considered as &aranabetu.

404. Missing in Paramirtha.

405. The prefix #d in udbhava signifies “later” (sttarakala). Absorption (samadhi) produces an
increase of the primary elements of the body: these primary elements are called “of increase”
(aupacayska) because they arise either at the same time as the absorption, or immediately after;
they are not retribution. In this way a mind that can create fictive beings (nérmanacitta, .37,
vii.48) is neutral, belonging to a living being, created by a definite action (i.e., an absorption); but,
arising immediately after the absorption, it is not retribution. Furthermore, the result of
retribution always belongs to the same stage as the action from whence it proceeds.

406. Good dharmas are not the sabhagabetu of defiled dharmas, etc.

407. The mind at death (maranacitta) of a being who dies in Kdmadhatu can have for its virile
result the first moment of an intermediary being of Riupadhatu. These examples show the
difference between the purusakaraphala and the outflowing result (nisyandaphala). Four cases: 1.
purusakiraphala which is not nisyandaphala: examples as above; 2. nisandaphala, the result of
sabhaga and sarvatraga causes which do not immediately follow; 3. #isyanda and purusakaraphala,
parallel result, of the same stage, but immediate; 4. neither of the two: fruit of retribution.
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408. See ii.56b and iv.85.
409. Compare ii.55a-b.

410. These definitions are given later (vi.22a7) in the original. De La Vallée Poussin placed them
here for the convenience of the reader.

411. The dharma always exists, whether it is in the past, the present or the future. We say that it
takes or projects a result at the moment when, becoming present, it becomes the cause or seed of
a result. The Vyakhya observes that the comparison of the seed is a Sautrantika theory. Also “this
reading does not exist in certain manuscripts” (kvacst pustake nasty esa pathab). Moreover the
Vyakhya explains: pratigrhnantity aksipanti hetubbivenopatisthanta sty arthab.

412. On this subtle point, see Sathghabhadra, Nydyavatara, TD 29, 98a3.
413. According to the Vibbasa, TD 27, p. 89b13.

414. The last praptis of good that one cuts off, namely the praptss of the roots of good which are
weak-weak (mydumydu) project their result (phalaparigrabarn: kurvants), but they do not give
forth their result (nisyandaphala), since the “good” moment in which they should give forth or
engender (janya) it is lacking.

415. Vasubhandhu criticizes the doctrines of the Vaibhasikas. In fact, this paragraph is poorly
worded (sévadya): when a person again takes up the roots of good, he acquires, tri-temporally, the
praptis of the roots of good: the past prapris acquired at this moment give forth their result, but
they do not grasp it: for they have already grasped it; but how can one say that present praptis do
not grasp their result? Thus the proposed definition is lacking precision. Sathghabhadra defends
the reading of the Vibhdsa.

416. Compare Abhidharmahrdaya, ii.12-15.

417. Vibbasa, TD 27, p. 79a26: “It is true that these six causes (bets) are not mentioned in the
Siitras; the Siitra only says that there are four pratyayatis.”

The Japanese editor quotes Mahayana sources, TD 16 number 716 (trans. by Dharmagupta),
the Ghanavysha, TD 16 number 717 (trans. by Hstian-tsang), and the Madhyamaka-kirska (see
Madhyamakavrtts, p. 76).

With respect to the relation of the betus and the pratyayas, the first master of the Vibbasa
says that (1) the hetupratyaya includes five hetus, with the exception of kdrapabety, and (2)
karapahbetu includes the other three pratyayas. The second master of the Vibhasa says that (1)
hetupratyaya includes five betus, and (2) karapahetu is only adhipatipratyaya: this is the system
adopted by Vasubandhu. In the Mahayana, sabbagabetu is at one and the same time betupratyaya
and adhipatipratyaya, whereas the other five betus are adbsptipratyaya.

The Prakarapa, TD 26, p. 712b12, enumerates four pratyayas. The Vijiianakaya, TD 26, p.
547b22, defines them as functions of the vijftinas: “What is the hesupratyaya of a visual
consciousness? The coexistent (sababb#) and associated (samprayskta) dbarmas. What is its
samanantarapratyaya? The mind and its mental states to which it is equal and immediate, the
visual consciousness arisen and arising. What is its dambanapratyaya? Visible things. What is its
adbspatipratyaya? All the dharmas, with the exception of itself . .. Of what is the visual
consciousness the betupratyaya? Of the coexistent and associated dbarmas. Of what is it the
samanantarapratyaya? Of the minds and mental states, arisen or arising, equal and immediate to
this visual consciousness. Of what is it the #ambanapratyaya? Of the minds and mental states
which grasp it for an object. Of what is it the adbspatipratyaya? Of all the dharmas with the
exception of itself.”

The four pratyayas are defined in the Abhidbarmahrdaya, ii.16, as in our book: the
hetupratyaya includes the five hetus; and adbipatipratyaya corresponds to kirapahets.
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For the paccayas of the Abhidhamma, the Dukapagthina appears to be the capital authority.
Its points of contact with the Abhidharma are numerous, but the nomenclature differs; for
example, the sahajaadhipatipaccaya is our sababbihetn. See also Kathavasthu, xv.1-2.

418. Namely pratyayaprakira, as one says gota, a type of cow (Vyakhya).
419. Vibhasa, TD 27, p. 5228 and following, the second masters.

420. This refers to avijiaptirépa. When, after having undertaken the Pratimoksasarhvara (an
avijfiaptirgpa in Kimadhatu), a person enters into impure (sdsrava) dhyana, he produces the
samwara of dhyana (an avijflaptirapa in Ripadhat), whereas the avifilaptiripa in Kimadhim
continues to reproduce itself (see iv.17b-c).

421. In the case where, having undertaken the Pritimoksasariivara, a person enters into pure
dhyana.

422, This is the second opinion presented in the Vibhdsa. When, after having eaten, a person falls
asleep or enters into absorption, there arises at the same time a r#pa of increase produced by
sleep or absorption (see i.37).

423. On the Bhadanta, the Sautrantika Sthavira (Vyakhya), see note 93. Fourth opinion of the
Vibbasa.

424. Vibhasa, TD 27, p. 52a21, gives two opinions. Vasubandhu presents the second.

425. Simultaneous dharmas, presenting neither anteriority nor posteriority, cannot be in and of
themselves samanantarapratyaya.

426. The first masters of the Vibhasa, TD 27, p. 51b15. Hsiian-tsang: “He infers from the past
and from the present, but sees in a direct manner.”

427. Vibhasa, ibid. and p. 897b9.

428. Hsiian-tsang: The Blessed One sees that such a result arises from such a past action: such a
dharma immediately arises from such a dbarma; that, from such a past action, there arises such a
result: from such a dbharma there immediately arises such a dharma. Having seen in this manner,
he is capable of knowing, with regard to future confused dharmas that such a dharma will
immediately arise after such a dharma. Although he knows in this manner, this is not a
knowledge from induction, for the Blessed One, infering according to the sequence of the arising
of the causes and effects of the past and the present, knows then by a direct seeing the confused
dharmas of the future and says, “In the future, such a being will accomplish such an action, and
shall receive such a retribution.” This is pransdhijfiana, not anumanajiiana.

429. Second opinion of the Vibhasa, TD 27, p. 897b26; the third opinion presented in the
Nyayévatara, TD 29, p. 444b23.

Paramirtha (TD 29, p. 194b10) differs: “There is, in the series of beings, a certain
conditioned dharma associated with the mind which is an indication of the future result.”

Nydyavatara: “There is presently, within beings, an indication of the causes and results of the
future, similar to a prognostic sign (yin-hsiang F1#g , chaya nimstta), or rather a ripa, or a
samskara disassociated from the mind.”

Paramirtha and the Nyayavarara: hsien-hsiang 4e¥g ; Hslian-tsang: hsien-chao &Ik ,
presage or omen.

430. Japanese editor: by means of the lokadhatusarvrtijiiana (vii.3).

431. Hsiian-tsang: If it were thus, the Buddha would know the future by reason of indications
(chan-hsiang 5HH ) . ..
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432, According to Vibhdsa, TD 27, p. 52¢12; compare Prakarapa, TD 26, p. 764228 and following.

433, Vibhasa, TD 27, p. 983b13.

434, The first two opinions of the Vibhasa, TD 27, p. 57a14. Third opinion: the mind is bound to
its support in the past, the present, and the future.

435, According to Vibhasa, TD 27, p..703a3 and following.

436. Hsiian-tsang: “because they cause a result arisen at the same time as they have to possess
operation.”

437. Compare Abhidharmabrdaya, TD 28, p. 812a27.

438. Vyakbya: Iévara, Purusa, Pradhina, time (k4la), unique or self nature (svabhava), atoms, etc.

439. Compare Bodhicaryivatira, ix. 119; Saddarsanasamgraha, p. 11; the Subrllekha (JPTS, 1886),
50, etc.

440. Sloka of Vyasa in the Satarudriya (Vyakbya), Mababharata, vii203, 140, xiii, 161.7: yan
nirdabats yat tikspo yad ugro yat pratipavin | méimsasonstamafjado yat tato rudra ucyate.
Burnouf, Introduction, p. 568, has mentioned this quotation.

441. Vipaka and purusakaraphala.
442. Addition of Hsiian-tsang,
443, On the bbdtas, .12, ii.22.
444. Hstian-tsang adds that these five causes are all varities of £dranabetu.
See Vydikhya, i.11, where the causal relationship between the bh#tas which form part of the
person (dsraya), and that type of bhautika which is avijfiapti, is explained.

445. These definitions according to Vibhasa, TD 27, p. 663a28. Samghabhadra, TD 29, p. 452a19
and following, presents other explanations, and gives other examples.

446. See above ad 59d. First pratisthiaphala.

447. The doctrine of the twelve minds is presented in Vijﬂamkaya TD 26, p. 593b7 and in the
work of Dharmatrata, TD 28, p. 954b12 and following: “In Kamadhatu, four; in Ruipadhatu and
Arupyadhatu three each, also Saiksa and Asaiksa engender nine and it is produced by eight . .

“There follows (karskas 35-46) the doctrine of twenty minds (Kofs, 1i.71b-72) which includes the
exposition, in karskas, of the rules of succession of the minds. Vasubandhu contents himself, as we
shall see, with giving a bhdsyam; but Yasomitra, under the name of sanmgrabasiokas, furnishes us
with a versified redaction of them which perhaps preserves for us a fragment of the original text
of Dharmatrata.

448. Compare Kathavatthu, xiv.1. where the Theravadins maintain, against the Mahasarhghikas,
that good is not followed by bad, etc.

449. The four estrangements are dfraya, akira, dlambana, and pratipaksadirata.

a. Persons (dfraya) of Arapyadhitu cannot "manifest” (sammukhikar), or assimilate to
themselves, any dharma of Kamadhatu, whereas beings in Riipadhatu manifest, or assimilate to
themselves a mind capable of creating fictive beings (nérmancstta) of Kamadhitu (ii.53b).

b. The mind of the sphere of Ariipyadhatu does not apply to Kamadhatu the categories
(akara) of “grosser,” etc. (vi49) as does a mind of the sphere of Riipadhatu.

¢. And in the same way, it does not grasp Kamadhatu as an object (@lambana).

d. And in the same way it does not oppose the defilements of Kamadhatu as do the Dhyanas.

On four other estrangements, vi.62.
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450. That is to say 1. Srutamaya, 2. cintamaya, 3. bhavana 2aya, produced by h?aring or study, by
reflection, and by absorption. One and two exist in Kamadhatu, one and three in Rupadhatu, and
three in Arupyadhatu, as we have seen above p. 269-270 and following; compare p. 322.

451. This is the £usala of which a being, who is reborn in Kamadhitu or Ripadhatu, obtains
possession (prapri) at the moment of the arising of amtarabhava (antarabhavaprastisam-
dhiksane); at the moment of arising for a being who is reborn in Ariipyadhatu.

452. A list of the Silpathinakarmasthanas (Mahavyutpatts, 76.5) is quoted in the Dsvyavadana, p.
58, 100: the art of riding on the head of an elephant, on the back of a horse, the art of archery, etc.

453. The visible things, etc. (1) of the bed and the body, etc. (2) of instruments (bow, arrow, etc.),
and (3) of the thing that one wants to create.

454, Because one learns the arts by listening to instruction. Vipakaja is not mentioned here; thus
it has the five bbautikas, visible things, etc., for its object.

455. In fact the mind relative to walking, etc., takes place after one has seen, felt, etc. Hstian-tsang
corrects the Bhasya: “Four or five sense consciousnesses are preparatory to aéryapathska and to
Sailpasthanika respectively.” One should understand that the auditory consciousness is lacking for
asryapathika. :

456. Vibhasi, TD 27, p. 661a16. The Bhadanta Anantavarman (Vyakhya ad ii46c-d), in his
Explanation of the Vibhasi (Vibbasivyakhyana), presents the opinion according to which one
should admit the anévrzavyaketas not included within the four abovementioned avyaértas, namely
the anivrtavyakrtas defined vii.51.

457. Hsiian-tsang: “through asrygpathika and Saslpasthinika.”
458. First mind of the intermediary existence (entarabbava) of Ripadhatu.

459. By an effort of imagination, by virtue of a decision, the ascetic sees the body as the body really
is not, namely as being made up only of rotten bones, etc.: this is the meditation on the repulsive,
asubha. In the same way, in the rddhis (vii.48), the ascetic imagines that the earth element is
small, and that the water element is great (compare Dfgha, ii.108).

460. Samyuktagama, TD 2, p. 197b3: asubbdsahagatams smirtisambodbyarigans bhavayats.
“Mindfulness” forms part of the Path; sabagata signifies “immediately following.”

461. The Vibhasa discusses whether the £#sala mind of which one thus takes possession is solely
upapattipratilambhika (acquired through birth), or also prayogika (acquired through effort).

462. This is a karéka from the hand of Dharmatrata, TD 28, p. 944bll-12: “If one obtains nine
types of dharmas, he should know that this is with a &lisza mind; the Axfala mind obtains six
types; the avyakrta mind, avyakrta” (Trans. of Sarhghavarman). Paramartha: “When the &lista
mind is produced, one obtains, it is said, nine types of mind; with the £%a/s mind . . .” (TD 28, p.
198a6).





