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Translator’s Introduction

This work is Volume II of a translation of Vasubandhu's Abbs-
dbarmakoSabbisyam, a work first translated into French by the great
Belgian scholar Louis de La Vallée Poussin, and now here translated into
English from the French and the Sanskrit.

This present volume contains Chapter III and Chapter IV of the
Abbidbarmakosabhasyam.

Chapter 111, the Loka-nirdesa of “Instruction concerning the World”
is a description of the physical world, its inhabitants, and its various
hells and the heavens of the gods.

Some interesting topics are raised in Chapter III: how rebirth or
transmigration takes place; an analysis of each of the parts of the schema
of dependent origination; whether there can be such a thing as
premature death in a world ruled by karma; the various measurements
of time and space; the cosmic cycle or £alpa; and the career of the
Bodhisattva. There is also a discussion of whether there are one or many
Buddhas in the cosmos, a recurring debate topic in Far Eastern
Buddhism. This chapter also contains a discussion on whether the
intermediate state of existence (anmtarabhava) exists or not. This
intermediate state is well known to students of Tibetan Buddhism as the
bardo state, a state discussed at length in the T#betan Book of the Dead.
Chapter I1I is a very interesting chapter.

Chapter IV, the Karma-nirdesa or “Instruction concerning Karma”
is, as its title indicates, a presentation of the Buddhist teaching of £arma,
or consciously willed action, its moral tone, and its subsequent results.
This Chapter contains the teaching on the precepts for the seven types
of Buddhist believers, both lay and clerical; it also contains a discussion
of avijfiaptiriipa, the physical matter that does not inform anyone of its
presence except through the cultivation of morality. The concept of
avijfiaptirapa later became an important topic of discussion in Far
Eastern Buddhism.

Vasubandhu was also concerned with the nature of ksrma and of the
problem of the subsistence of the influence of karma, given the



Buddhist teaching of the non-substantiality and perpetual imper-
manence of all things. In order to discuss this matter further,
Vasubandhu also composed a work, the Karmasiddhi-prakarana, which
has recently been published in an English translation.!

Chapter IV is a very important chapter, detailing as it does the
moral life of the Community, and its related philosophical problems.

Leo M. Pruden

1. See the Karmasiddhi Prakarana, the Treatise of Action by Vasubandbsx, by Etienne Lamotte,
English translation by Leo M. Pruden, Asian Humanities Press, Berkeley, 1988.
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CHAPTER THRESE

The World

Orh. Homage to the Buddha.

The author wishes to explain the diverse topics of mind that are
produced in Kamadhitu, Ripadhatu, and Ariipyadhitu, the realms of
desire, physical matter, and no physical matter (ii.66-73).

What are these three realms?

la-c. Kamadhitu consists of hell, the Pretas, animals, humans,
and six gods.!

Kamadhitu consists of four complete realms of rebirth (gazs, iii4)
and one part of the heavenly realm of rebirth, namely the six groups of
gods, the Caturmaharijikas, the Trayastrirh$as, the Yamas, the Tusitas,
the Nirmanaratis, and the Paranirmitavaavartins; plus the physical
world (bhajanaloka, iii45) that contains these beings.

How many places (s¢hina) are there in Kamadhatu?
Ic-d. Twenty, through the division of the hells and the differences
in the continents.

The twenty places are eight hells (iii.58): Sarhjiva, Kalasiitra,
Sarhghita, Raurava, Maharaurava, Tapana, Pratapana, and Avici; four
continents (iii.53): Jambudvipa, Piurvavideha, Avaragodaniya, and
Uttarakuru; and six heavenly abodes as above (iii.64). And the Pretas
and animals. Hence, from Avici hell up to the heaven of the
Paranirmitava$avartins, there are twenty places which constitute, with
the physical world which rests on the circle of wind (iii.45), Kamadhatu.

2a-b. Above is Riapadhatu, of seventeen places
The seventeen places of Ripadhatu are above Kamadhat,
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2b-d. made up of dhyanas which are each of three stages. But the
fourth is of eight stages.?

Each of the dhyinas contains three stages or spheres, with the
exception of the fourth.

The First Dhyana is made up of the Brahmakayikas, the Brahma-
purohitas, and the Mahibrahmanus.

The Second Dhyina is made up of the Parittabhas, the Aprama-
nabhas, and the Abhasvaras.3

The Third Dhyana is made up of the Paritta$ubhas, the Aprama-
naéubhas, and the Subhakrtsnas.

The Fourth Dhyana is made up of the Anabhrakas, the Punya-
prasavas, the Brhatphalas, [and the five Suddhavasikas:] Avrhas,
Atapas, Sudr§as, Sudar$anas, Akanisthas. These seventeen places
constitute Rapadhatu. 4

But the Ka$mirians say that Riapadhatu is made up of only sixteen
places.> In the heaven of the Brahmapurohitas there rises, they say, a
lofty dwelling which is named the Heaven of Brahma, ¢ inhabited by a
single ruler’—such as a terrace or a high place®—but which does not
constitute a stage (bhsims).

3a. Ariipyadhitu is not a place.®

In fact non-material dbarmas do not occupy a place: likewise the
material dharmas when they are past or future, avijfiapti and the
nonmaterial dbarmas, do not occupy a location. But

3b. It is fourfold through its mode of existence.

A -

Akadanantyayatana, Vijfianantyayatana, Akirhcanyayatana, and
Naivasarhjfianasarhjiiayatana (or Bhavagra) constitute Ariipyadhatu
which is thus of four types. “Existence” means the appearance of the
skandhas in a new existence by reason of action: it is not through one
and the same action that one obtains these different dyatanas that are
superior to one another. But this superiority does not imply difference of
stage. Where a person exists who possesses an absorption [which
produces an existence in Ariipyadhatu], here the existence in question
begins; here too, at the end of this existence, the intermeditate being
who is called to take up a new existence will be formed [in Kamadhatu
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or Riipadhatu] (See below, note 36).

Hokok

The mental series, the mind and mental states (c##2z and castta, 11.23)
of material beings is supported on physical matter, 7#pa, and in this way
can exist. What is the support of the mental series of beings in
Aripyadhatu?

3¢-d. Here the mental series exists supported by the nskdya and
the vital organ.1

According to the Abhidharmikas, the mental series of beings in
Arapyadhiatu has for its support two dbarmas disassociated from the
mind, nikayasabhagata, genre or genus, and jvstendriya, the vital organ
(ii45).

11'The mental series of material beings is not supported by these two
dharmas, because they lack force; but the mental series of nonmaterial
beings possess the necessary force, because they proceed from an
absorption from whence the idea of physical matter has been
eliminated.

But, one would say, genre and the vital organ of material beings is
supported by physical matter: but what is the support of genre and the
vital organ for nonmaterial beings?

These two support one another. Among material beings, genre and
the vital organ do not have the force necessary to support one another,
but they have this force among nonmaterial beings, because they
proceed from a certain absorption.

According to the Sautrantikas, the mental series, mind and mental
states, does not have, among nonmaterial beings, any support which is
external to it. This series is strong and can serve as a support.

Or rather, we say that the mind is supported by the mental states,
and the mental states by the mind, in the way that you say that genre and
the vital organ support one another.

The series of minds of a new existence is “projected” by a certain
cause (action-defilement, karma-klesa); if this cause is not free from
attachment to physical matter, the mind will be reborn with matter, and
its series will be supported by matter; if this cause is free from
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attachment to physical matter—as in the case for absorption which is
the cause which projects an existence in Arapyadhatu—the mind will be
reborn and will exist without relation to physical matter.

sksksk

What is the meaning of these terms, Kimadhituy, etc., 12

Dhatu is that which carries (dadhaté)® a svalaksana (namely the
kamas, etc.); or dbatu signifies gotra as has been explained above (i.20a,
English trans. p. 78).

1. Kamadhiatu can be understood as “a dhatu associated with kimas,”
by ommitting the middle word “assocated with” (samprayukta), as we
say “diamond ring” (vajravalaka) for “a ring decorated with diamonds”
(vajrepa samprayukto nguliyakah), or “pepper potion” (maricapinaka)
for “a potion mixed with pepper.”

In the same way Rupadhitu signifies “a dhatu associated with
matter.”

We have the adjective ar@pa or “free from matter,” from whence the
abstract noun é@r@pya, absence of matter. 4

Or rather r#pa is that which is susceptible to being struck (r#pana),
to resistance (i24, English trans. p.85); andpa, by absence of ripa;
arapya, the fact of being such. Ariipyadhatu is that which is associated
with gripya.

2. Or rather these terms are compounds the first term of which is a
genitive: Kimadhartu, the receptacle of dbdru of the kamas; Rapadhatu,
the receptacle of matter; Arapyadhitu, the receptacle of ar@pya.

What is kama?

Concupiscence, the desire to eat by mouthfuls (ksvadikarabara,
iii.39) and sexual desire. [ Kdma does not signify the object of desire,
which is called more exactly ka@maguna, but “that which desires,”
kamyata anenets kamah). We will see this by the following stanzas.

Sariputra said to an Ajivika, “The fine things of this world are not
kamas; kama is the desire that the imagination nourishes among
humans. The objects of the universe are of little importance: the sage
overcomes all desire with regard to them.” The Ajivika answered, “If the
fine things of this world are not &dmas, if kama is the desire that is
nourished by the imagination, the same Bhiksu would be a ‘taster of the
kimas’ when he produces bad imaginations.” Sariputra answered, “If the
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fine things of this world are kdmas, if kdma is not desire which the
imagination nourishes, then the Master himself would be a taster of the
kamas when he sees objects.” 1’

Hkok

Should one consider as “intergral” to one Dhatu [= as being of the
domain of a Dhatu], all the dharmas that are produced in this Dhatu? 16

No, but merely the dharma with regard to which there develops, and
in which there resides craving (rdga) proper to this Dhatu, craving of
Kamadhitu, Rapadhatu, and AAriapyadhatu.

What is the craving proper to each Dhatu?

The craving that develops, that resides in the dbarmas of this Dhatu.

This is the example of the tether: “To whom does this tether
belong?” “To the owner of this horse.” “To whom does this horse
belong?” “To the owner of this tether.” This answer does not teach us
anything.

We have enumerated the places that constitute Kimadhatu.
“Craving proper to Kamadhatu” is the craving of the being who is not
detached from this place, who has not rejected craving with regard to the
dbarmas of this place. The same for the other two Dhatus.

Or rather, “craving proper to Kamadhiatu” is the craving of a being
who is not absorbed (samdbsta); “craving proper to Ripadhitu, to
Arapyadhatu” is craving relative to the absorption of dhyana, to the
absorptions of grapya.

sk

The mind'? by which one creates magical objects in the sphere of
Kamadhatu is the result of a dhyana.

But this mind is produced only among beings detached from
Kamadhatu.

How can one say that this mind is of the sphere of Kamadhatu? In
fact this mind is not produced among a being not detached from
Kamadhitu, and, when this mind is produced among a being detached
from Kamadhatu, it cannnot be for him the object of a craving of the
order of Kamadhitu. This mind is hence of the sphere of Kimadhitu
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without there being, with regard to it, any craving of the order of
Kiamadhatu: this is a difficulty that contradicts your definition of the
Dhatus.

This mind is of the sphere of Kamadhatu because a craving of the
order of Kamadhiatu is produced with regard to it in a person who
intends to speak of this mind as belonging to another, or who
remembers having possessed it previously, or who sees magic creations.
Or rather because this mind creates some odors or tastes: now a mind of
the sphere of Riipadhitu cannot create odors or tastes because beings in
Riipadhitu are detached from both of these.

*kkk

Is this triple Dhatu unique?

The triple Dhatus are infinite, like space; !¢ although there has not
been any production of new beings, and although innumerable Buddhas
convert innumerable beings and cause them to obtain Nirvana, the
beings of innumerable Dhiatus are never exhausted. 1

skekek

How are the three Dhatus arranged?

Horizontally, 20 as the Siitra proves,2! “as when the cloud Isadhara 22
rains, there is no interval or discontinuity of the drops of water that fall
from space, so too towards the East there is no interval or discontinuity
of universes (Jokadhdtus) in a state of creation and of dissolution; as
towards the East, the same towards the South, the West and the North.”
The Siitra does not add “toward the zenith and the nadir.”

According to another opinion,?* the universe superimposes itself
toward the zenith and the nadir, for, according to other Sitras,?* the
universes are arranged towards the ten cardinal points. There is then a
Kimadhitu above Akanistha and an Akanistha below Kamadhatu. >

*kkk

Whoever is detached from one Kamadhatu is detached from the
Kamadhitus of all the universes; the same for the other two Dhatus.
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Whoever produces the abhijiia or higher knowledge of magical

wer in the First Dhyana, creates a magical being that can only be the

Brahmaloka of the universe wherein the creator of this magical being is
born; not in the other universes (vii.50b).

skaksk

4a-b. In these Dhatus, there are five realms of rebirth that have
been designated by their names.?¢

The five gatis or realms of rebirth are hellish beings, animals, Pretas,
humans, and gods. In Kamadhatu there are the first four realms of
rebirth and a part of the heavenly realm of rebirth; the other parts of the
heavenly realm of rebirth exist in the other two Dhatus.

The stanza speaks of “five realms of rebirth” in the Dhatus. Is there
then a part of the Dhatus that are not included in the realms of rebirth?

Yes. The good, the bad, the physical world, and intermediate
existence are included in the Dhiatus. Whereas, as for the five destinies

4b-d. They are undefiled-neutral, they are the world of beings,
and they do not include intermediate existence. ?’

The realms of rebirth are undefiled-neutral, being the result of
retribution (ii.57).28 In the contrary hypothesis, the five realms of
rebirth would be confounded: [in fact, a person can do actions which are
repaid through a hellish rebirth, or by a heavenly rebirth: but if action
were to be intergal to the realms of rebirth, the humam realm of rebirth
would be at one and the same time hellish and heavenly. A being born in
Kamadhatu is filled with the defilements of this sphere (bh#ms) and can
be filled with the defilements of higher spheres.]

They are sattvakhya (i.10b), only pertaining to living beings: the
physical world is not included within the realms of rebirth.

Intermediate existence is not a realm of rebirth (see below p. 373,
line 12; iii. 10).

The nature of the realms of rebirth is illustrated by many texts: 1.
The Prajiiapti says, “The four wombs (yoni, iii.8c) exist in the five
realms of rebirth; but do the five realms of rebirth contain all four
wombs? Intermediate existence, which is an apparitional womb, is not
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included within the five realms of rebirth.”

2. The Dharmaskandha (TD 26, p. 498b23-c11) says, “What is the
eye-element (caksurdhdsu)? Subtle matter derived from the primary
elements which, in hell, among animals, among the Pretas, among the
gods, among humans, among beings born in an absorption, and among
intermediate beings, is eye, eye-organ, eye-source of knowledge,
eye-element.”

3. The Satra itself says that intermediate existence is not included
among the realms of rebirth: “There are seven bbavas or existences:
existence in hell, animal, Preta, heavenly, human, plus kzrmabbava and
intermediate existence (antarabbava).” This Sitra? indicates the five
realms of rebirth (hellish, etc., existences) with their cause, namely
action or karmabhava (iii.24a), and their access, namely intermediate
existence through which a being arrives at a reams of rebirth. At the
same time this Siitra shows that the realms of rebirth are undefiled-
neutral, since it distinguishes the realms of rebirth (hellish, etc,
existences), from the causes of these realms of rebirth, namely action
which is non-neutral (=good, bad).

4. This last point is again proved by a Siitra which the Kaémirians 30
read: “Sariputra said, 'Venerable One, when the hellish cankers
(@sravas) become active, one does and one accumulates actions which
should be renumerated by hell. These action of the body, voice, and
mind, tortorous, corrupted, ‘tainted’ (iv.59) action have for retribution
rdpa, vedand, samfiia, samskédras and vijfigna in hell. When this
retribution is realized, there is what is called hell. Venerable One, outside
of these five dbarmas,one cannot maintain the existence of any being in
hell.” [This says that a being in hell does not exist outside of these five
dharmas which are retribution, thus undefiled-neutral).

But how can this thesis accord with the declaration of the
Prakaranagrantha (according to Saeki, this is a summary of TD 26, p.
702a8-711b5): “All the latent defilements (anusayas) reside in and
develop in realms of rebirth?” 3!

The answer is that this declaration refers to the initial mind
(samdbicitta) of the realms of rebirth,32 which can be of five types,
abandoned through Seeing the Four Noble Truths or through Medita-
tion: hence all the latent defilements can reside there.3? As one says
‘village’ for ‘the confines of the village,’ the Prakarapa can express itself
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as it does.
Aekok

According to another opinion, the realms of rebirth are both good
and defiled. In fact, say the followers of this opinion, the argument
quoted from the S#ra of the Seven Existences (note 29) does not hold: it
is maintained that action is separate from the five realms of rebirth, but
this does not prove that it is excluded from them. Among the five
corruptions (kas@ya) the corruption of defilements (klesakasiya) and
the corruption of views (drstikasaya, iii.95a) are quoted separately: shall
one say that views are not a defilement? Action (karmabhava) is also
included within the realms of rebirth.?* It is quoted separately because it
is the cause of the realms of rebirth. '

[The Sarvastivadins:] Does your reasoning apply to the inter-
mediate existence which would then be a realm of rebirth? 33

No. The word gati or realm of rebirth signifies “the place where one
goes.” Now the intermediate existence begins in the place where death
has taken place.

[The Sarvastivadins:] This is also the case for the existences of
Arapyadhitu which then are not included among the realms of
rebirth. 36

We say then that intermediate existence is so called because it is
intermediate between two realms of rebirth, but it is itself not a realm of
rebirth. If it were a realm of rebirth it would not be intermediate, and so
it would not be called an intermediate existence.

[The Sarvastivadins:] Admitting that you have refuted the ar-
gument taken from the S#ra of the Seven Existences, what do you make
of the declaration of Sariputra (above, p. 372, line 20)?

Sariputra says that there is a being in hell when the retribution of
hellish actions is realized; it does not say that the realm of rebirth is part
retribution, part non-retribution. The text says that there does not exist
any being in hell outside of these dbarmas, riapa, etc.: its intention is to
negate the reality of any person passing from one realm of rebirth into
another, not to affirm that the skandbas (r@pa, etc.) of the beings in hell
are solely retribution.

skokok
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For the Vaibhasikas, the realms of rebirth are exclusively undefiled-
neutral dbarmas. Among the Vaibhasikas, some think that they are
dharmas of retribution (vipakajsa); others think that they are dbarmas of
retribution and accumulation (a#pacayika).’

skkok

In the three Dhatus with their five realms of rebirth, there is, in
ascending order,

Sa-6a. Seven abodes or types of consciousnesses (vijanasthitis),
namely: 1. beings different in bodies and ideas; 2. beings of
different bodies but similar in ideas; 3. beings similar in body but
different in ideas; 4. beings similar in body and ideas; and 5. - 7.
three classes of non-material beings. 38

According to the Satra (Madhyama, 24, 11):

1. "Material beings different in bodies and ideas, namely humans
and certain gods, are the first vijfianasthitis.”

What are these certain gods? 3° The six gods of Kamadhatu (i.1) and
the gods of the First Dhyana (world of Brahma) except the prathama-
bhintrvrttas. 4

They are of different bodies, because their color, their marks
(clothes, ornaments, etc.), and their figures (height, etc.) are not
identical. They are of different ideas, because their ideas, ideas of
pleasure, displeasure, neither-pleasure-nor-displeasure, are not iden-
tical. 41

2. "Material beings different in bodies but of similar ideas, namely
the prathamabhinirvrtta Brahmakayika4? gods, are the second vij#ia-
nasthitis.”

All these prathamabhinirvrtta gods are of similar ideas, for all have
the same idea of a single and same cause, Brahma, who thinks, “They are
created by me,” and the associates of Brahma who think, “We are created
by Brahma;” 4 there is diversity of body, for one is Brahma, and the
others his followers through their height, their greatness, their bodies,
their speech, their clothing and their ornaments. 4

We read in the Siitra that these gods remember, “We have seen this
being of great sight, who lasts so long,” and so on to “when he made the
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vow, ‘May other beings be born here in my company!,” we were born in
his company.”4 (See iii.90c-d.). We ask then where were these gods
when they saw Brahma? 46

According to certain masters [who take their authority from the
Sitra that teaches that the Brahmakayikas are reborn in the world of
Brahmi after dying in Abhasvara Heaven], they saw Brahma when they
were in Abhasvara Heaven.

But, we would say, when they fell from Abhasvara Heaven, a heaven
of the Second Dhyana, they lost the Second Dhyana, and the Second
Dhyana is necessary to the memory of a past existence in the heaven of
the Second Dhyana (vii44a). Further, they have not re-acquired the
Second Dhyana since they have fallen into thé erroneous view (e.g.
Stlavrataparamarsa) of considering Mahabrahma as a creator: one
cannot say that this erroneous view can accompany the Second Dhyana,
since no erroneous view (or any defilement, £lesz) of a certain sphere
has ever had a lower, inferior sphere as its object.

According to another opinion, they saw Brahma when they were in
the intermediate existence (¢ntar@bhava) which proceeded their birth in
the world of Brahma.

But one would object that this intermediate existence is very short
for it cannot have any slowing down of birth in this world.” How then
can they say, “We have seen this being of great sight, who lasts so long?”

As a consequence, a third opinion, one would say: It is in the world of
Brahma itself that these gods remember the past of Brahma. At the
moment when they are born there, they saw him who being born before
them, who lasts a long time. Having seen him, they think: “We have
seen this being . . .;” and they know the vow that he made through
memory of the sphere of the First Dhyana which they obtained through
the very fact of their birth; or rather because Brahma told them. 48

3. “Material beings similar in body but of different ideas, namely the
Abhasvara gods, are the third vifianasthisi.”

The Sitra, in naming the highest gods of the Second Dhyana, the
Abhasvaras, also designates the Parittabha and the Apramanabha gods.
If it were otherwise, to which vijfignasthiti would these two classes
belong?

There is no difference of color, mark, or figure among them: thus
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these gods have similar bodies. They have ideas of pleasure and of
neither-pleasure-nor-displeasure: thus there is diversity of ideas.

In fact, it is said (Vibhdsa, TD, p. 707b6),—wrongly according to us
(kila),—that these gods, fatigued with the sensation of mental
pleasure—which is the sensation proper to the Second Dhyana—pass
into the threshold (sémantaka) absorption of this Dhyana, an ab-
sorption which allows the sensation of neither-pleasure-nor-displeasure
(viii.22). Fatigued from this second sensation, they again take up the
Second Dhyana and the sensation of mental pleasure. In this same way
kings fatigued with the pleasures of lust (kémasukhba) take up the
pleasure of government (or of dbarma), and fatigued with dbarma take
up again the pleasure of lust.

One would object that it should hold for a god of the Third Dhyana
(Subhakrtsnas, etc.: fourth vijfianasthiti) as for the gods of the Second
Dhyana: yet the gods of the Third Dhyana do not pass into sémantaka,
and always possess the sensation of pleasure.

But this objection is in vain. The Subhakrtsnas do not become
fatigued with the pleasures of the Abhasvaras, since they are calm,
whereas the pleasures of the Abhasvaras, being mental pleasures,
trouble the mind and are not calm.

The Sautrintikas are of a different opinion. They quote the Siitra
(Saptassryavyakarana, Dirgha TD 1, p. 138b25, and Madhyama, TD 1,
p. 429a22):4 “Beings that are born for a short time in Abhasvara
Heaven know poorly the laws of the destruction of the universe. When
the destruction of the universe takes place through fire, they see the
flames rising and destroying the palace of the world of Brahma: they are
frightened, grieved, confused, ‘May these flames not rise up to here! But
the beings who have lived for a long time in Abhasvara Heaven know of
these cosmic changes and reassure their frightened companions, ‘Do not
be afraid, friend! Do not be afraid, friend! Already previously this fire,
having burnt the Palace of Brahma, disappeared.” Then one sees indeed
how the gods of the Second Dhyana have different ideas: at the burning
up of the worlds in the First Dhyana, they have ideas of the arriving or
the non-arriving of the flames amongst them, and they have ideas of
fear and no fear. The explanation of the Vaibhasikas then, that these
gods exchange the sensation of pleasure and indifference, is not good.

4. “Material beings of similar bodies and ideas, namely the
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Subhakrtsnas, are the fourth véjfignasthsts.”

They have the same ideas, because they have the sensation of

In the First Dhyana, there is uniformity of ideas, ideas defiled since
they are associated with S#lavrataparimarsa; in the Second Dhyana,
there is diversity of ideas, namely good ideas of the Dhyana proper and
of its threshold absorption; and in the third Dhyana, there is uniformity
of ideas, ideas arisen from retribution.

5. - 7. The first three Ariipyas are the last three vijfianasthitis as it
says in the Sutra.>

skoksk

What are the vijfianasthitis? The five skandbas of Kamadhatu or
Ripadhatu for the first ones (see iii.7c), and four skandhas for the last
three. }

Why are not the rest vijfignasthits?

6b. The rest reduce the vijftana.>!

The “rest” refers to the painful realms of rebirth (durgats, apaya:
hell, etc.), the Fourth Dhyana, and the Fourth Aripya (=Naivasa-
thjfidnasarhjfidyatana) which is called Bhavagra or the summit of
existence.

Here, in these realms, the v#j#idna is reduced, or cut off:52 in the
painful realms of rebirth, painful sensation damages the v§##éna; in the
Fourth Dhyana, an ascetic can cultivate asamjfiisamapatti, the ab-
sorption of unconsciousness (ii.42), and in this Dhyana there is also
dsamyitka, namely the dharma (ii41b) that creates the Unconcsious
Gods (Asarhjfiisattva); in Bhavagra, the ascetic can cultivate nirodba-
Samapatti (ii43a), the absorption of the cessation of ideas and
sensations.

According to another explanation (Vibhasa, TD 27, p. 708a14),
vijfidnasthiti is “the place where those who are here desire to go, the
place from whence those who are there do not desire to fall.” These two
conditions are absent in the painful realms of rebirth. As for the Fourth
Dhyana, all those who are in it desire to leave it: Prthagjanas desire to
Pass to the realm of the Asarhjfiisattvas; Aryans desire to pass to the
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Suddhavasikas [or to the Ariipyayatanas; and the Suddhavasikas desire
to realize the calm of extinction, Santansrodha).>

Bhavagra is not a viffianasthits because there is little activity of the
viffiana in it.%4

soksk

The seven vijianasthitis,

6¢c-d. With Bhavagra and unconscious beings, are the nine
“dwellings of beings.”

For creatures dwell therein as they will.

7a. There are no other dwellings of beings, for elsewhere one
lives without desiring it.

“Elsewhere” refers to the painful realms of rebirth. Beings are
brought there by the Raksasa which is Karma and live there without
desiring it. This is not one of the “dwellings” in the same way that a
prison is not a dwelling. 56

kKoK

If one Siitra says that there are seven vé#ignasthiti, according to
another Sitra

7b. There are four other sthstis.>?

These four are: r#pa as an abode of vijiana, (r@popaga vijfiana-
sthitih), vedana or sensation as an abode of viffidna (vedanopaga
vijfianasthitib), ideas as an abode of vijana (samfiiopaga vijiiana-
sthitib), and the samskaras or forces as an abode of vijfiana (samska-
ropaga viffianasthitih).

7c-d. They consist of the four impure skandhas, which are of the
same sphere as the vijiina.>®

The consciousness or véf#i@na can grasp visible things and the other
skandhas of a different sphere as its object: but it cannot grasp them as
object under the impulse of craving; thus they are not considered as its
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abode or sthiti (see above, note 16).

But why is the fifth skandhba, the consciousness itself (mind and
mental states), not considered as an abode of the consciousness?

The Vaibhagikas observe that the szhs#4, “that upon which, or within
which one grasps” is opposed to sthdtar, “he who grasps.” Devadatta is
opposed to the horse that he is sitting on. The king is not the throne. Or

again viffianasthits signifies an abode of the mind, and the dharmas
upon which the mind rides in order to move forward, are like the sailors
on the ship: now the mind does not ride on the mind in order to move;
hence the mind is not an abode of the mind.

But another Siitra says, “There is delight (nendi=saumanasya=satis-
faction) and attachment with regard to this food which is the
consciousness” (iii.40a). If there is delight and attachment with regard to
the consciousness then the consciousness rides in it and resides in it.>®
On the other hand, you teach that the five skandhas (including the
consciousness) constitute the sevenfold abode of consciousness (iii.5a);
why do you not add the consciousness to the fourfold abodes of
consciousness?

The Vaibhasikas answer: When we consider, without making any
distinction between the skamdbas, the process attached to the con-
sciousness with regard to its arising which is made up of the five
skandhas, then we can say that the véjiana is a vijiianasthiti. But, if we
consider the skandhas one by one, we see that matter, sensation, ideas,
and the sa7skdras—which are the support of the consciousness, and are
associated or coexistent with the consciousness—are the causes of the
defilement of the consciousness: but the consciousnesss is not, in this
way, the cause of the defilement of the consciousness, since two
consciousnesses do not coexist. Thus

7d-8a. Taken separately, the consciousness is not defined as an
abode of the consciousness.

Further, the Blessed One described the four abodes of consciousness
as “a field,” and he describes the consciousness, accompanied by desire,
as “a seed.” % He does not give the seed as a field of the seed; and we see
indeed that the dbarmas that coexist with the consciousness merely
serve as its field.
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Do the four sthitis contain the seven, and do the seven contain the
four?
No.

8b. The correspondance admits of four cases.

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

Second case: the four skandhas (excluding the consciousness) of the
painful realms of rebirth, the Fourth Dhyana and Bhavagra, are included
among the four.

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

Fourth case: the other dharmas are included neither among the
seven nor among the four, [namely the consciousness of the painful
realms of rebirth, etc., and the pure dbarmas].

*kkk

We have said that the three Dhiatus include five realms of rebirth,
etc.

8c-d. There are here four “wombs” of beings, beings born from
eggs, etc. %!

Yoni or womb signifies birth. Eytmologically, yoni signifies
“mixture”: in birth—birth being common to all creatures—beings are
mixed together in confusion. 5

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

“Womb of beings born from wombs” are those beings who arise
from a womb, elephants, horses, cows, buffalos, asses, pigs, etc.6

“Wombs of beings born from moisture”6 are those beings who arise
from the exudation of the elements, earth, etc.,—worms, insects,
butterflies, mosquitos.

“Womb of apparitional beings”¢ are those beings who arise all at
once, with their organs neither lacking nor deficient,% with all their
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major and minor limbs. These are called spapdduka, apparitional,
because they are skillful at appearing (spapidana), and because they
arise all at once [ without an embryonic state, without semen and blood];
such as gods, beings in hell, or beings in an intermediate existence. %

Hkok

How are the wombs distributed among the realms of rebirth?
9a. Humans and animals are of the four types.

Humans can be born from an egg, such as Saila and Upasaila who
were born from the eggs of a crane; % the thirty-two sons of (Vi§akha),
the mother of Mrgira;% and the five hundred sons of the King of
Paficala.”®

Humans can be born from moisture, such as Mandhatar,”! Caru
Upicaru, Kapotamalini,”? Amrapali,” etc.

Apparational humans (ii.14) are humans at the beginning of the
cosmic period (prathamakalptka, ii.14, iii97c).

Animals are also of four types. These types are known through
common experience. Nagas and Garudas are also apparitional (see
below, note 83).

9b-c. Beings in hell, intermediate beings, and the gods are
apparitional t00.74

These three classes of beings are exclusively apparitional.
9d. Pretas are also born from a womb.

They are of two types, apparitional and born from a womb. That
they are born from a womb results from a discourse that a Preti had with
Maudgalyayana, “I gave birth to five sons a night, to five sons a day: I ate
them and was not satisfied.” 7>

ek

What is the best womb?
The apparitional womb.
But the Bodhisattva in his last birth evidently possesses “mastery
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relating to arising” (wpapattivasitva).’ Why did he then choose to be
born from a womb? (See iii.17)7’

There are two answers to this question. 1. The Bodhisattva sees
great advantage in it: by reason of their relationship with him, the great
Sakya clan enters into the Good Law; and, recognizing in him a member
of the family of the Cakravartins, persons experience a great respect
towards him; persons are encouraged seeing that, being a man, he has
realized this perfection. If the Bodhisattva were not born from the
womb, we would not know his family, and persons would say, “What is
this magician, a god or a Pi§aca?” In fact non-Buddhists masters
calumniously say that at the end of one hundred cosmic periods there
would appear in the world such a magician who devours the world
through his magic.78

2. Others” explain that the Bodhisattva has taken up the womb in
order that his body remains as relics after his Nirvina:8 through the
adoration of these relics, humans and other creatures by the thousands
obtain heaven and deliverance. In fact, the bodies of apparational beings,
not having any external seed (semen, blood, bone, etc.), do not continue
to exist after their deaths, like a flame which disappears without
remnant. 8! But we see indeed that this explanation cannot be admitted
by the masters who attribute yddbs adhisthansks to the Buddha.?2

skeskok

One question arises from another. _

If the bodies of apparitional beings disappear at their deaths, how
can the Sitra say, “The apparitional Garuda seizes the apparitional
Naga in order to eat it?” 8

The text says that he seizes the Naga in order to eat it, not that he
does eat it.

Or rather he eats the Naga as long as the Naga is not dead: but he
does not feast on the dead Naga.

ek

What is the least desirable of the wombs?
The apparitional womb, for it embraces all hellish realms of rebirth,
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all heavenly realms of rebirth, plus one part of the three other realms of
rebirth, plus intermediate beings. 8

k%%

What is an intermediate being, and an intermediate existence?

10. Intermediate existence, which inserts itself between ex-
istence at death and existence at birth, not having arrived at the
location where it should go, cannot be said to be born.#

Between death—that is, the five skandbas of the moment of
death—and arising—that is, the five skandbas of the moment of
rebirth—there is found an existence—a “body” of five skandhas—that
goes to the place of rebirth. This existence between two realms of
rebirth (ga#s) is called intermediate existence. 86

This existence is produced: why not say that it arises (#papanna);
why not attribute birth (spapatts) to it?

We say that it is arising (#papadyamana); but it is not born (see
iii.40c). In fact as its etymology indicates (pad=gam, upapanna=upagata),
to be born is to arrive. Intermediate existence (or intermediate being),
when it begins, has not arrived at the place where it should go, namely to
the place where the retribution of actions is manifested and achieved.®’

According to other sects,® there is a cutting off, a discontinuity
between death and birth: but there is no intermediate existence.

This opinion is false, as reasoning and Scripture prove.

lla-b. Being similar to the series of rice, existence does not
reproduce itself after having been interrupted.

The momentary dharmas exist in a series; when they appear in a
place distant from that in which they have been found, it is because they
are reproduced without discontinuity in intermediate places, such as the
series that constitutes a grain of rice and which one transports to a
distant village by passing through all the villages in the interval. In the
same way, the mental series takes up birth after being reproduced
without discontinuity (intermediate existence) from the place where
death took place.®

But, one would say, a reflection (pratibimba) arises on a mirror, on
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the water, etc., without being continuous to the image (bimba) with
which it forms a series. Hence the elements of arising do not depend on
the elements forming an uninterrupted series between the place of
death and the place where they reappear.

llc-d. The existence of the reflection is not proved; should it be
proved, the reflection is not similar; hence it does not serve as an
example. :

A reflection is a thing in and of itself (dravya) namely a certain type
of color (varna). The existence of the reflection is not proved.

12a. For two things do not exist in the same spot.

a. In one and the same spot, a person placed to the side of a mirror
perceives the r4pa or physical matter of this mirror, matter derived
from the primary elements (#pidiyaripa); a person placed facing (the
mirror) perceives his own reflection, which is a “certain type of color,”
derived matter. Now one can admit only that two derived matters exist
at the same time in the same spot, for each of them should have as its
support two distinct groups of primary elements.

b. Two persons who both look at the same object, a jar, etc., see it at
the same time. Now two persons placed at the two sides of a pond see
the reflection of the object that faces them: the same reflection is not
seen at the same time by both of them.

c. Shade and sunlight do not coexist in the same spot. Now, if one
places a mirror in the shade (i.10a), in a shed situated close to a pond lit
by the sun, one would see in this mirror the reflection of the reflection of
the sun on the surface of the water.

It is thus proved, by these three observations, that a reflection is not
a real, substantial thing (dravya).

skeskk

The Karika is liable to another interpretation. “For the two things
do not exist in the same spot”: the “two things” are the surface of the
mirror and the reflection of the moon. We do not see, in the same spot,
the surface of the mirror and the reflection of the moon, reflected in the
mirror: this reflection appears recessed, at a depth, like the water in a
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well.% Now if a real physical matter, the reflection, should arise, it
would arise on the surface of the mirror,and would be perceived as being
on the surface of the mirror. A reflection is thus only an illusory idea
taking the form of the reflection (pratibimbakaram bbrintam

ssignam). Such is the power of this complex, mirror and object, that it
produces the seeing of a reflection, of an image resembling the object.
Incomprehensible is the power of the dbarmas and the variety of this

power.

skkk

Let us admit nevertheless the real existence of the reflection. It still
cannot serve as an example in your reasoning, for it cannot be compared
to arising. It is not similar to arising:

12b. For it does not form a series.

The reflection does not form a series with the object reflected,
because the reflection arises supported by the mirror, and because the
reflection is simultaneous to the object reflected. But on the contrary
death and arising form a series, the second being later to the first and
being produced in another place than the first without there being a
cutting off between them [due to intermediate existence].

12b. For it arises from two causes.

It is by reason of two causes that a reflection arises, by reason of the
mirror and of the object. The principal of these two causes is the cause
upon which it takes its support in order to arise, namely the mirror. But
it happens that arising, or birth, proceeds from only one cause; and it
never has a principal cause which is not death. Arising has no external
support in the case of apparitional beings, because they appear suddenly
in space. And these external elements cannot be the principal cause for
the beings that arise from semen, blood, or mud, since these items are
absent from the mind

Reasoning thus proves the existence of an intermediate being since
arising proceeds from death without there being any discontinuity
between these two existences.

skeksk
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Scripture also proves the existence of an intermediate being.
12c. The intermediate being is called by its name.

The Sitra says, “There are seven existences (bbhavas): existence in
hell (naraka), as an animal (¢éryagyons), as a Preta, as a heavenly being
(deva), and as a human (manusya), as well as karmabhava and
anmtarabhava.” 9!

If the school that we are combating does not read this Siitra, at least
they read the texts pertaining to Gandharvas.

12c¢. It is the Gandharva.

We read in the Sitra, “Three conditions are necessary for an embryo
to descend, [in order for a son or daughter to be born]: the woman must
be in good health and fertile, the pair must be united, and a Gandharva
must be ready.” What is the Gandharva if not an intermediate being? 92

But our opponents do not read the Siitra in these terms! They
replace the third condition by a text that says, “a dissolution of the
skandhas [that is, one dying] must be made ready.”

Very well, but one doubts if they could explain the Afvaldyana-
s#itra,® which says, “This Gandharva which is made ready,—do you
know if it is a Brahmin, a Ksatriya, a Vaiéya, or a Siidra? Do you know if
it comes from the east, the south, the west, or the north?” This
expression “to come” shows that it refers to an intermediate being, not
to a “dissolution of the skandbas.”

If our opponents do not read this Satra,

12d. An intermediate being is proved by the text relative to the
Five.

The Blessed One teaches that there are five types of Anagamins: one
who obtains Nirvana in an intermediate existence (antaraparinirviyin),
one who obtains Nirvana as soon as he is reborn (#papadyapars-
nirvayin), one who obtains Nirvana without effort (anabbisamskara-
parinirvaysn), one who obtains Nirvana by means of effort (anabhisa-
mskaraparinirvayin), and one who obtains Nirvana by going higher
(#rdvasrotas).”

Certain masters (Vibbasa, TD 27, p. 357b21) maintain that an
antaraparinirvayin is a saint who obtains Nirvana after having been
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reborn among some so-called Antara gods. But they should then admit
the existence of Upapadya gods, etc. An absurd opinion.

12d. And by the Sitra of the gasis.

By the Siitra of the Seven Satpurusagatis.® This Sitra teaches that
one should distinguish three types of antaraparinirvayins on the basis of
their differences of duration and place: the first is similar to a spark that
is extinguished as soon as it arises; the second to a fragment of reddened
mental which enlarges in its flight; the third to a fragment of reddened
mental which enlarges in its flight, but later, and without falling back
into the sun. Given this text, it is pure fantasy to suppose that an
antariparinsrv@ysn is an inhabitant of a heaven of the Antara gods, for
these Antaras cannot be divided into three classes by reason of duration
and place.

But yet other scholars—(the Vibhajyavadins as the Vibhasa, TD 27,
p. 357a4-358a25 testifies)—present the explanation here. An antara-
parinsrvayin obtains Nirvana, that is, eliminates the defilements, either
in the interval of his lifetime, or in the interval of his cohabitation with
the gods. He is threefold: he is termed a dbdtugaza if he obtains Nirvana
having just arrived in the Dhatu [that is, in a heaven of Ripadhatu,and
as a consequence if he eliminates the defilements that cause him to be
reborn in Rupadhatu whereas they (the defilements) are still in a
seed-like state]; he is called a samjfidgata if he obtains Nirvana later,at a
moment when the idea (sam/#a) of the objects of Riipadhatu is active in
him; and he is called a vitarkagata if he obtains Nirvana still later, at a
moment when the vitarka (volitions, etc.) produced by these objects is
active. In this way we would have three antaraparinirvayins conforming
to the definitions of the Siitra and who obtain Nirviana in the interval of
the duration of their life, that is, without achieving the end of their life as
gods of the heaven where they were reborn. Or rather, the first
antaraparinirvaysn obtains Nirvina as soon as he has taken possession
of a certain divine existence; the second after having experienced a
heavenly bliss; and the third, after having entered into company or
conversation with the gods.

An objection: if an antaraparinirvayin is a saint who is reborn,
experiences bliss, and enters into the company of the gods, what will an
spapadhyparinirvaysn be, literally “one who obtains Nirvana as soon as
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he is reborn?”

We answer that an #papadyaparinirviysn enters entirely into their
company; and, as this answer is not conclusive, we further answer that
an wpapadyaparinirviyin reduces the duration of his life by much [and
more than an antaréparinirvayin]: [be is called an upapadyabecause he
obtains Nirvana Gyur upahatya).”’

But we must observe that all these persons, the dbd@tugata, etc., go to
the same place. Thus they do not correspond to the examples of the
Siitra. On the other hand, there are saints in Aripyadhitu who obtain
Nirvana without having fully lived their lives to the end (iii.85a),% and
yet no antaraparinirviyins are there. This point is illustrated in the
metrical formula,

By the dhyanas, four decades;
by the arapyas, three heptades;
by ideas, one hexade:

thus is the group bound.®

Yet if our adversaries do not read this Siitra, what can we do about it?
The Master has entered Nirvana, and the Good Law no longer has a
leader. Many sects have been formed that change the meaning and the
letter to their fantasies. 190 We say that, for the masters who admit these
Sitras, the existence of an intermediate being or the “skandbas in the
interval” is proved both by Scripture and reasoning.

sk

Yet there are some difficulties:

a. We must reconcile the doctrine of an intermediate being with the
S#itra on Mara. This Siitra says, “The Mara called Disin, [having struck
the head of Vidura, the disciple of Krakucchanda,] fell, with his own
body, into great Avici Hell.” 19! Actions very grave (by intention and in
scope) and complete (that is, “accumulated,” iv.12) ripen before death
itself. Mara then felt a retribution in this life before feeling a retribution
in hell. The text thus means that Mara was enveloped, while still alive,
by the fires of hell; that he dies; and that he then takes up an
intermediate existence which leads to hell where birth in hell takes
place.



The World 389

b.According to the Sitra, there are five @gnantarya transgressions:he
who commits them is immediately born in hell (samanantaram
narakesipapadyate,iv.97). We hold that the expression “immediately”
signifies “without intermediary,” without passing through another
realm of rebirth (ga#s): which is an action “retributable in the next
existence” (wpapadya,iv.50b). If you take the Siitra literally, you come to
absurd conclusions: you would have to say that one must have
committed the five crimes in order to be reborn in hell and you would
have to say that the transgressor is reborn in hell immediately after the
transgression, or that he is reborn there without dying here. Moreover,
according to our doctrine, rebirth in hell is immediate; it is not preceeded
by a “birth” as an intermediate being. We maintain that, by its nature,
the intermediate being is “arising” (wpapadyamana) because he is
turned towards the birth (wpapatts) that follows death; we do not say
that he is born (wpapanno bhavati) (iii.10d). 102

¢. You should explain the stanza, “Your life is approaching its end,
Oh Brahmin; you are old and sick; you are in the presence of Yama; there
is not for you any intervening (amtari) dwelling (vdsa) and you have no
provision.” 103

[Vasubandhu:] You think that this stanza shows that there is no
intermediate existence. But we understand the words antari vasa in the
sense of dwelling among humans: “Once dead, you shall not reappear
here;” or rather, the text means that “No one can retard the progress of
the intermediate being that you are going to become on the way to the
place of your rebirth in hell.”

The one who denys the existence of intermediary beings asks us
upon what do we base ourselves in order to for us to say that such is the
intention of this text, or that such is not its intention.

We would reply with the same question.

If, in this manner, the two objections are made equal, what proof can
you come to? Let us observe that for the S#tra on Mara, etc., the
explanation of the person who denies the existence of intermediate
beings, and our explanation, are not contradicted by the text itself. The
texts are thus not conclusive for or against intermediate beings. Texts
that are conclusive and which serve as proof are those which can be
interpreted in only one way: [as we have quoted, pp. 386-387.]

seskok
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What is the form of an intermediate being?

13a-b. Being projected by the same action that projects the
phirvakilabbava, an intermediate being has the form of this
being, that is, the being of the realm of rebirth to come after his
conception.

The action that projects the ga#s or the realm of rebirth—an existnce
in hell, etc.—is the same action that projects the intermediate existence
by which one goes to this realm of rebirth.1% As a consequence
amtarabbhava or intermediate existence has the form of the future
pairvakalabbava (p. 39, line 19) of the realm of rebirth towards which he
is going.

Objection: In the womb of a dog, a sow, etc., there can die in its
embryonic stage a being who should then be reborn in any one of the
five realms of rebirth. Let us suppose then that this embryo is replaced
by an intermediate being destined to go to hell. 195 This intermediate
being,if he has the form of a being in hell, will burn the womb of the dog.

Answer: Even in a perfect state (p#rvakalabhava), beings in hell are
not always incadescent, for example the “annexes” (#sadas, iii.58d). But
even if one believes that intermediate beings bound for hell are
incandescent, as their bodies are “ethereal” (accha, transparent, viii.3c),
they are not any more tangible than they are visible. There is thus no
adherence of the intermedate being.% Thus the womb is not burned;
moreover the influence of actions is opposed to this.

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

The intermediate being of the Bodhisattva is similar to the
Bodhisattva in the fullness of his youth; he is adorned with the major
and minor marks; 197 that is why, when this intermediate being comes to
enter his mother’s womb, he illumines a thousand universes with their
four continents.

But we know that the mother of the Bodhisattva saw in a dream a
small white elephant enter her side. This was only an “omen,” because
for a long time the Bodhisattva has been disengaged from animal
rebirth. 198 King Krkin also saw ten dreams: an elephant, wells, a pole,
sandalwood, a park, a young elephant, two monkeys, cloths, and
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contests, which were omens. ® Furthermore, intermediate beings do
not enter into the womb by splitting open the side, but rather by the
door of birth: this is why the eldest of twins is the one born last.

But how do you explain the stanza of the Bhadanta Dharma-
subhiiti, 11° “Changing his body into that of a white elephant having six
tusks and four feet, he enters the womb and lies therein in full
consciousness as a Rsi entering a forest?”

There is no reason to explain this text: it is neither Sitra, nor
Vinaya, nor Abhidharma; it is a personal composition.!!! But if it
demands an explanation, we would say that this stanza describes the
Bodhisattva just as his mother saw him in a dream.

*kkk

An intermediate being in Ripadhatu is complete in size and is
dressed by reason of his great modesty (iii.70c). 12 The Bodhisattva in
his interdiate existence
who, through the force of her vow, was clothed in her intermediate
existence: she entered the womb and left it dressed, and she remained
dressed until her Nirvina and cremation. 113 But lacking modesty, other
intermediate beings of Kamadhatu are nude.

skkk

What is the p@rvakalabhava which is parallel to antaribbava?
13¢-d. This is before death, after conception.

Bhava is existence, the skandbas.

In intermediate existence, the five skandhas enter two realms of
rebirth: wpapattibhava, which is the skandbas at the moment of their
entry into a realm of rebirth, at the moment of their prazisamdhi (iii.38
and p.); and parvakalabhava which is all the skandbas of the following
moments until death, the last moment of the realm of rebirth and which
will be followed by a new antarabbava. 14

There is no antaribbava in Aripyadhatu.

skkk
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Let us return to the intermediate being:

14a-b. He is seen by the creatures of his class, and by the divine
eye.

He is seen by the intermediate beings of the class,—heavenly,
etc.,—to which he belongs. He is also seen by the pure divine eye, that s,
by the divine eye that is obtained through higher knowledge (abbijiia,
vii.55d), for this eye is very pure.!!> He is not seen by a natural divine eye
or a divine eye obtained through birth, such as the divine eye of the gods.

According to other masters, a heavenly intermediate being sees all
intermediate beings; a human intermediate being sees all intermediate
beings with the exception of heavenly intermediate beings, and so on. 116

14b. He is filled with the impetus of the supernormal power of
action. 177

He is a karmarddhivegavan: endowed (-van) with the impetus
(vega) which belongs to supernatural power (rddhs)—that is, the
movement through space—which issues from action (kerman) (vii.53c).
The Buddhas themselves cannot stop him because he is endowed with
the force of action.

14c. His organs are complete.
He is sakaldksa; aksa signifies indriya.
14c. No one can resist him. 118

He is an apratighavan: a pratigha is a strike that repels; an
apratighavan is one in whom there is no pratigha. Even a diamond is
not impenetrable to him. For, they say, when we split open a mass of red
hot iron we find that some small animals are born inside it.

When an intermediate being is to be reborn in a certain realm of
rebirth, from this realm of rebirth, by force,

14d. He cannot be turned away. !1?

A human intermediate being, ceasing to be such, will never become
a heavenly intermediate being. He will go to be born in the realm of
rebirth with a view to which he has been formed.
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*kk

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

14d. It eats odors. 120

From whence it gets its name of Gandharva, “he who eats (arvats)
odors (gandham).” The meanings of the roots are multiple: arv, if one
takes it in the sense of “to go,” justifies “he who goes to eat odors” (arvats
gacchati bhoktum). We have gandharva, and not gandhérva, as we have
Sakandbu, or karkandhbu.

A Gandharva of low rank 12! eats unpleasant odors; a Gandharva of
high rank eats pleasant odors.

skekok

How long does an intermediate being exist?

" a. There is no fixed rule, says the Bhadanta. 122]t lasts as long as it
does not encounter the coming together of the causes necessary for its
rebirth. In fact an intermediate existence and the existence that follows ~
are projected by the same action and form part of the same
ntkayasabbaga, [ of the same existence, ii.41]: 123 it is for this reason that,
when the life (or the vital organ, jiystendriya) of an intermediate being
comes to an end, there is no death.

Objection: There is a mass of meat as big as Mount Meru which, in
the summer rains, changes into a mass of worms. It is in this spot that
intermediate beings arrive, being reborn in these worms arising
together in such a large number; or rather, from whence do these
intermediate beings come?

There exists an infinite number of small animals having short life,
coveters after odors and tastes; perceiving an odor, they remember the
taste that was associated with it, and they eventually die, coveting these
odors and tastes. When they die, they had in their minds (vibodbya) an
action the nature of which was to produce an existence among worms;
and, by their desire for odors and tastes, they are reincarnated among
worms. Or rather it is only when the external causes necessary for the
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birth of worms (namely, a great mass of decomposition) is brought
together in a great amount that the action which should produce
existence among worms enters into activity with a view to their
retribution. 124 In the same way a certain being accomplishes actions
which should be remunerated as a Cakravartin: these action will not
enter into activity before the moment of the comsic period has come
when human life is twenty-four thousand years in length (iii.95). It is for
this reason that the Blessed One declared that the retribution of actions
is incomprehensible (Samyukia, 21).

b. The Bhadanta Vasumitra says: An intermediate being lasts seven
days. If the complex of causes necessary to reincarnation has not been
realized, then the intermediate being dies and is reborn.1

¢. Other scholars say that it lasts seven weeks. 126

d. The Vaibhasikas say: 127 As it desires birth, it lasts only a short time
and then its life is reincarnated. If the complex of external causes is not
realized, then one of two things happens: either old actions are such that
a birth should take place in such and such a place, and should be of such
and such a nature, and, in this case, these actions cause the complex of
causes to be realized;!?8 or rather this determination is absent, and, in
this case, birth takes place in another place, and it is of another nature. '

According to others (Vibhasa, TD 27, p. 360c25), if the causes have
not come together, the intermediate being is born in conditions
analogous to those where he would have been reborn. Cattle are not
born during the rains, nor gods in autumn, nor black bears in winter, nor
horses in summer. But on the other hand, there is no season for buffalos,
etc. The intermediary being who, if it is the season of rains, would be
reborn a cow, is reborn a buffalo; in the same way a jackal instead of a
dog, a brown bear instead of a black bear, or an ass instead of a horse. 13°

But we admit a similar theory. We know in fact that existence and
intermediate existence are projected by the same action. One cannot say
that an existence as a buffalo is preceeded by an intermediate existence
as a cow.

Aok
How does reincarnation take place?

15a-b. The mind (mats) troubled by defilements, goes, through



The World 395

its desire for sex, to the place of its realm of rebirth.

An intermediate being is produced with a view to going to the place
of its realm of rebirth where it should go. It possesses, by virtue of its
actions, the divine eye. Even though distant he sees the place of his
rebirth. There he sees his father and mother united. His mind is
troubled by the effects of sex and hostility. When the intermediate being
is male, it is gripped by a male desire with regard to the mother; when it
is female, it is gripped by a female desire with regard to the father; and,
inversely, it hates either the father, or the mother, whom it regards as
either a male or a female rival. 1! As it is said in the Prajfigpts, “Then
either a mind of lust, or a mind of hatred is produced in the Gandharva.”

When the mind is thus troubled by these two erroneous thoughts, it
attaches itself through the desire for sex to the place where the organs
are joined together, imagining that it is he with whom they unite. Then
the impurities of semen and blood is found in the womb; the
intermediate being, enjoying its pleasures, installs itself there. Then the
skandhas harden; the intermediate being perishes; and birth arises that
is called “reincarnation” (pratisamdhs). When the embryo is male, it
remains to its right in the womb, with its head forward, crouching;
female, to the left of the womb, vagina forward; 132 with no sex, in the
attitude in which one finds the intermediate being when it believes it is
having sex. In fact, when an intermediate being possess all the organs, it
then enters as a male or female and places itself as befitting its sex. It is
only after reincarnation that a developing embryo can lose its sex.

skkek

What is the support (@raya) of this matter which is from the
primary elements, the organs of the new being, its eyes, etc.?133

According to one opinion, the primary elements of the blood and
semen. According to another opinion, their support are some primary
elements different from these, arisen from actions, and which repose
(samnisraya) in the semen and blood.

First opinion: Semen and blood do not have any organs. When an
intermediate being perishes, it has some organs and so constitutes what
is called the first embryonic stage, or kalals. In the same way the arising
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of a bud takes place at the same time as the destruction of its seed. 1 In
this same manner the Scriptural texts are justified which say that “the
body is produced from the £a/ala which consists of semen and blood” 133
[maapitrasucikalalasambhbiita, literally: in the impure wombs of the
father and mother], and that “after a long time, Oh Bhiksus, you increase
the cemetary and grasp the drop of blood.” 136

Second opinion: The organs have different primary elements for
their support, as is the case for the organs of leaf worms [for these,
through the force of their actions, repose on the primary elements of the
leaves, and there arises other primary elements that take on the nature
of organs.] ‘

One would object that the phrase in the Sitra, ma@apstrasuci-
kalalasambhi is not explained in this hypothesis. According to the Sitra,
the body (with its organs) comes from the £alala which is semen and
blood (matapstrasucs). But the word kalala is placed there to designate
some other primary elements that arise reposing on the semen and
blood: [reposing on semen and blood they arise, together with the
semen and blood, from other primary elements that are called 2alalz and
which include the organs.]

seskok

It is in this manner that beings who are born from wombs and eggs
go to the places of their rebirth (ga#s). For other beings, say the masters
of the Abhidharma, the modes vary according to the case.

15¢. Other go in their desire for odor or in their desire for
residence.

Beings which arise from moisture go to the place of their rebirth
through their desire for its odors: these are pure or impure by reason of
their actions. Apparitional beings, through their desire for residence
there.

But how can one desire a residence in hell?

[The mind of an intermediate being is troubled by lust and hatred, as
we have seen, when it goes to be reincarnated ina womb.] In the present
case, an intermediate being is also troubled in mind and misunderstands.
He is tormented by the cold of rain and wind: he sees a place burning
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with hot fires and through his desire for warmth, he runs there. Or he is
tormented by the heat of the sun and hot winds: he sees a cold place of
frozen fires, and through his desire for coolness, he runs there.
According to the ancient masters,'>’ he sees these things in order to
experience the retribution of actions that should be retributed in hell; 138
he sees beings similar to him and he runs to the place where they are.

*okok

Intermediate heavenly beings—those who go towards a heavenly
realm of rebirth—go high, like one rising up from a seat. Humans,
animals, Pretas, and intermediate beings go in the manner in which
humans, etc., go.

15d. Beings in hell hang from their feet.

As the stanza says, “Those who insult Rsis, ascetics and penitents
fall into hell head first.” 139

sokok

We have said that the intermediary beings who are reincarnated ina
feminine womb (jardyuja and apdaja) go there troubled in mind,
through their desire for sex. Is this a general rule?

No. The Sitra teaches that there are four ways to descend into,
(abide and leave) the womb (garbhavakrants). %0

16. The first enter in full consciousness; the second, further,
dwell in full consciousness; the third, further, leave in full
consciousness; the fourth accomplishes all these steps with a
troubled mind. Beings born from eggs are always of this last
class.

The first do not dwell and do not leave in full consciousness; the
second do not leave in full consciousness; the third, in all these moments,
are in full consciousness; the fourth are, in all these actions, without full
consciousness. Here are the four garbhavakraintis that the author
teaches, in his f/oka in an order different from that of the Sitra. 4!
Beings born from eggs are always troubled in mind.
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But can we say that a being born from an egg enters into a womb?

Without doubt. One who is born from an egg is now entering intoa
womb. Or rather we have here an anticipatory designation. 4 In the
same way that the Sitra says samskrtam abbisamskaroti, and, in the
world, one says, “to cook the rice porridge,” or “to grind the flour.”

sksksk

What does the full consciousness and the absence of full con-
sciousness in the entering, in the abiding, and in the leaving consist of?

A being with little merit enters because he thinks, “The wind blows,
the heavens rain; it is cold; it storms; people are in an uproar,” and
because, wishing to avoid these wearinesses, he believes that he is
entering into a shelter, a thicket, a hut of roots and leaves, or rather he
takes shelter at the foot of a tree or against a wall. Then he imagines
himself resting in this thicket, in this hut, and eventually leaves it. There
isanerror of ideas and resolution. The same for a being rich in merits,
who believes he is.entering a park, a garden, a palace, aterrace, or a
pavilion; he believes this and he rests there and eventually leaves it.

A being who has full consciousness knows that he enters into the
womb, that he dwells there, and that he leaves it.}4

sksksk

The Sitra also teaches

17. Three garbhavakrantis,—the Cakravartin and the two
Svayarhbhiis,—by reason of their great purity of action, of
knowledge, and of action and knowledge. 144

The two Svayammbhiis are the Pratyekabuddhas and the Sarhbuddha.
All these designations are “anticipatory”: one means to speak of a being,
who, in this existence, will become a Cakravartin, etc.

The Cakravartin enters in full consciousness, but does not reside in
full consciousness and does not leave in full consciousness. The
Pratyekabuddha resides in full consciousness, but does not leave in full
consciousness. The Buddha is always in full consciousness.

The first has a great outflowing of merit and he is made resplendent
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—

through actions; the second has knowledge obtained through in-
struction, reflection and mediation; and the third has merit, instruction,
etc.: both action and knowledge.

The fourth garbhavakrinti, that of not full consciousness, pertains
to beings without great actions and great knowledge.

kK

The non-Buddhists, who believe in an @man, % say, “If you admit
that a being (sattva) goes to another world, then the @man in which I
believe is proved.”

In order to refute this doctrine, the author says,

18a. The @man does not exist. 146

The @man in which you believe, an entity that abandons the
skandhas of one existence and takes up the skandhas of another
existence, an internal agent of action, a Purusa,—this @man does not
exist. In fact the Blessed One said, “Actions exist, and results exist, but
there is no agent who abandons these skandbas here and takes up those
skandhas there, independently of the casual relationship of the dharmas.
What is this causal relationship? Namely, if this exists, then that exists;
through the arising of this, there is the arising of that; prat#zya-
samutpada.” (French traps. v. p. 57, ix. p. 260).

Is there then, ask the non-Buddhists, a type of @an that you do not
negate?

18a-d. Only the skandhas, conditioned by defilement and action,
go reincarnating themselves by means of the series of inter-
mediate existences. As an example: the lamp.

We do not deny an @¢man that exists through designation, an @man
that is only a name given to the séandbas. But far from us is the thought
that the skandhbas pass into another world! They are momentary, and
incapable of transmigrating. We say that, in the absence of any @man, of
any permanent principal, the series of conditioned skandhas, “'made up”
of defilements and actions (i.15a, on abbisamiskrta), enters into the
mother’s womb; and that this series, from death to birth, is prolongued
and displaced by a series that constitutes intermediate existence.



400 Chaprer Three

19a-c. In conformity with its projecting cause the series grows
gradually, and, by virtue of the defilements and actions it goes
again to another world.

Actions the nature of which is to be retributed in life (dyusya
karman, ii.10a) differ according to beings: all the series of skandhbas are
not then projected at the same time in the existence where they have
arisen. The series continues then to increase to the extent that it was
projected. This growth is gradual, as Scripture teaches: “There is first
the £alala; the arbuda arises from the £alala; the pesin arises from the
arbuda; the ghana arises from the pesin; and from the ghana there arises
the prasakha, hair, body-hair, the nails, etc., and the material organs with
their supports.” 147 The kalala, etc., are the five stages of the embryo.
embryo.

Then, 48 when the embryo, this throne, is ripe, there arises within
the womb winds arisen from the maturity of action which causes the
embryo to turn and places it towards the portal of its birth: it is difficult
to move like a great mass of hidden impurity. Sometimes, either
through the unfavorable conditions of the mother’s eating, or by reason
of actions, the embryo perishes. Then an expert woman, after having
anointed them with all sorts of drugs, puts her hands filled with a
sharpened blade into this wound hideous, bad-smelling, and wet with all
sorts of impurities which is the womb. She pulls out the embryo after
having cut it up limb by limb. And the series of the embryo, by virtue of
aparaparydyavedaniya action (iv.50b), goes somewhere else.

Or else the birth is fortunate. The mother and the servants take the
new-born baby into their hands which are like knives and acids for this
body now as sensible as an open wound. One washes the child; 14 one
nourished it with milk and fresh butter, and later with solid foods: thus
does he grow. By reason of this development, 1° the organs mature and
the defilements enter into activity, from whence actions arise. And
when the body perishes, the series passes into another existence by
reason of these defilements and actions, through the medium of the
intermediate existence, as mentioned previously.

19d. In this way the circle of existence is without beginning. 151

Arising by reason of the defilements and actions; defilements and
actions by reason of arising; arising by reason of the defilements and
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actions: the circle of existences is thus without beginning. In order for it
to begin, it would be necessary for the first item to have no cause: and if
one dharma arises without a cause, then all dbarmas would arise without
causes. Now the determination of time and place show that a seed
produces a shoot, that a fire produces cooking: hence there is no arising
that does not have causes. On the other hand, the theory of a single and
permanent cause has been refuted above (ii.65): hence the cycle of
existence has no beginning.

But birth, coming from causes, would not take place if its causes are
destroyed, in the same way that a shoot would not arise if its seed is
burned.

ok

The series of skandhas develops in three existences,

20a. Pratityasamutpada or dependent orgination has twelve
parts in three sections or time periods. 152

The twelve parts of dependent origination are ignorance (avidya),
the samskaras, the consciousness, namardpa, the six dyatanas, contact,
sensation, desire, attachment, existence, birth, and old age and death.

20b. Two for the first, two for the third, and eight for Ehe middle.

Ignorance and the samskaras existed in a past existence, birth and
old age and death will exist in a future existence, and the eight other
parts exist in the present existence.

Are the middle parts to be found in the present existence of all
creatures? 153

No, they are not.

Why is this?

20c. At least to consider the series that has all of its parts.

This refers to a “complete person,” a parspsrin, that passes through
all of the states that constitute these parts. Such persons are not beings
who die before their time, [ for example, in the course of their embryonic
life], nor are they beings of Riipadhatu or Ariipyadhatu. It is certain that
the Sutra that enumerates these eight parts refers to beings in
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Kamadhaw: the Mahinsdanaparyayasitra says, “Ananda, if the con-
sciousness were not to descend into the mother’s womb . . . ” (Digha,
ii.63).

shokok

Pratityasamutpada can be divided into two parts: past existence
(1-2) and its effects (3-7); and the causes of future existence (8-10) and
future existence (11-12).
What are, in this conception of pratityasamutpida, its different
parts?

21a. Ignorance is, in a previous life, the state of defilement. 154

[Ignorance does not refer to an isolated state of ignorance, iii. p. 87,
90, v.12, nor merely to the totality of the defilements, “all the &lesas,”]
but rather, in a previous life, the series (with its five skandhas) which is
defiled, the condition of defilement (&lesa-avastha). All the defilements
in fact accompany ignorance, and are activated through ignorance. In the
same way, when one says that the king is coming, one understands that
his courtiers are accompanying him.

21b. The samiskaras are, in a previous life, the state of action.

The series of the previous life, which does good, bad, or neutral
actions, constitute the samskaras.

21c. The consciousness is the skandhbas at conception.

The five skandhbas, in the womb, at the moment of reincarnation
(pratisamdhs) or arising constitute consciousness.

21d-22a. Namardipa (is the series) from this moment on, until
the production of the six @yatanas.

Namarspa is made up of the five skandbas, in the womb, from
arising, as long as the six organs are not manifested. It is proper to say,
“as long as the four organs . . .” [for the mana-ayatana and the
kaya-dyatana exist from arising or conception, pratisamdhiksane]; it
is now at the moment when the four organs, eye, etc., appear that these
two preexisting organs are found to be “arranged” [in a group of six]. 156
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22b. Six gyatanas before coming together of the three or contact.

The six Gyatanas are the five skandhas from the first appearance of
the organs until the moment when the coming together of the organ,
the object of consciousness, and the consciousness takes place.

22c-d. There is sparsa, or contact, until the moment when the
capacity to distinguish the cause of pleasure, of suffering, etc., is
acquired.
Contact [which begins at birth] lasts until the moment when the
infant becomes capable of distinguishing, “This is a cause of pleasure...”

23a. There is contact before sexual union.

Contact, which the Karika terms vs#2, exists for as long as desire for
sexual union is not in action. [This state is termed vedana, sensation,
because one experiences the cause of vedana: it is hence avastha
vedandprakarsini.]

23b. Desire (“thirst”) is the state of one who desires pleasure and
sexual union.

There is then in activity concupiscence relative to the objects of
desire (kdmagunas, iii. p. 6), visible things, etc., and sexual union. This
state of "thirst” or desire ends when one begins, under the influence of
this desire, to search out these pleasures.

23c-d. Upadana or attachment is the state of one who runs
around in search of the pleasures.

One runs everywhere in order to acquire these pleasures (v.40). [Or
rather wpddana is the fourfold defilement (v.38): the period during
which this fourfold defilement is active is called #padana]. Running
around in this manner

24a-b. He does actions which will have for their result future
existence (bhava): this is bbava.

[Bhava signifies “action,” for existence takes place by reason of it,
bhavaty anena.] Action done and accumulated in the search for pleasures
will produce reexistence. The period during which one does this action
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constitutes bhava.
24c. Jats is the new reincarnation.

The five skandbas at the moment when reincarnation takes place
after death is jats. The “part” that receives the name of consciousness in a
present existence is called 734 in a future existence.

24d. Old age-and-death lasts until sensation.

From jats until sensation,—which is here termed vid—there are
four parts of the present existence, namariipa, the six Gyatana, contact
and sensation which are, in a future existence designated by the
expression old age and death, the twelfth part of this twelvefold series.

%%k

It is also said that pratityasamutpada is fourfold: momentary or of
one moment (ksanska); prolongued (prakarsika: extending over many
moments of many existences); serial (s@mbandhbska, through the union
of causes and effects); and static (Gvasthska: embracing twelve states, or
periods, of the five skandbas).1>!

skkek

How is pratityasamutpida momentary?

When a person in prey to the defilements commits murder, the
twelve parts are realized in one and the same moment: 1. his moha
(aberration) is ignorance (avidyd);, 2. his “volition” (cetand) are the
samskaras; 3. his distinct consciousness of a certain object is con-
sciousness; 4. the four skandhas 158 coexisting with the consciousness is
namaripa; 5. the organs in relation to né@maripa are the six dayatanas;'>®
6. the application of the six gyatanas'® is contact; 7. to experience
contact is sensation; 8. desire (rdga) is thirst; 9. the paryavasthinas'6!
associated with thirst are attachment; 10. bodily or vocal action that
proceeds [from sensation or thirst] is bhava; 11. the emersion
(ummajfana=utpada=production) of all these dbarmas is jats; 12. their
maturity (parspaka) is old age; and their rupture is death.
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Hokok

It is also said that pratityasamut pada is both momentary and serial at
the same time. The Prakarapa says, “What is pratityasamutpada? All
the conditioned (sanskyta) dbarmas. What are the dbarmas produced
through dependence (pratityasamutpanna)? All the conditioned
dharmas.” '

Static (Gvasthska) pratisyasamutpida is made up of the twelve states
(avasthd) embracing the five skandhas.

It is also prolongued (prikarsika), extending itself over three
consecutive existences.

Among these four, what is the type of pratityasamutpada that the
Blessed One has here—in the S#ra of the Twelve Parts—the intention
to teach?

25a. According to the School, it is static pratityasamutpida.'s’

According to the School the Blessed One distinguishes the twelve
parts only with respect to static pratistyasamutpida.

kg

But if each of the parts is a complex of the five skandhas, why use the
designations “ignorance,” etc.?

Because the Stitra expresses itself in an intentional manner, whereas
the Abhidharma teaches the characteristics of things.!%* On the one
hand pratityasamutpada is given as static, prolongued, and pertaining to
living beings (sattvakhya); and on the other hand, as momentary, serial,
and pertaining to both living and non-living beings (sattvasattvikhya).

ek
Why does the Siitra teach pratiyasamutpada as only pertaining to
living beings?

25¢-d. In order to have aberration cease with regard to the past,
the future, and the interval in between.



406 Chapter Three

And it is for this same reason that it teaches a prat@tyasamutpida in
three sections.

Ignorance or aberration relating to the past, as when one asks, “Did I
exist or not exist in the past? How and as what did I exist?” Relating to
the future: “Will I exist in the future? . . . ” Relating to the interval in
between: “What is this? How is this? What are we? What will we
be?” 165

This threefold aberration is destroyed by the teaching of the
succession: ignorance . . . old age and death. For its is said in the Sitra,
“Whoever, Oh Bhiksus, knows, through prajfia, pratityasamutpada and
the dharmas produced through dependence, will not turn himself
towards the past by asking if he existed . . . ”

According to others, the last three terms of the middle section,
—thirst, attachment, and bbava,—are also taught in order to cause
aberration relating to the future to cease; for they are the causes of future
existence. 166

sekeok

This twelvefold pratstyasamutpada is also threefold, defilement
(klesa), action (karman), and foundation (vastu); it is twofold, cause and
result.

26a-b. Three parts are defilement, two are action; seven are
foundation and also result. 167

Ignorance, thirst, and attachment are, by their nature, defilements;
the samskairas and bhava are action; consciousness, némardpa, the six
Gyatana, contact, sensation, ats, and old age and death are foundation, so
called because they are the support (@fraya=adbisthana) of the de-
filements and action. The parts that are foundation are result: the five
that are not foundation are cause, being both defilement and action in
nature.

Why are cause and result taught at length in the section of present
existence—two parts of defilement, two parts of action, five parts of
foundation—whereas, a similar exposition is absent for the past and
future?

In the future, one has two parts for result.
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26b-c. In two sections, cause and result are abbreviated, for one
can infer them from the teaching of the middle.

From the teaching of the defilements, action and foundation,

relating to present existence, one can deduce the complete exposition of

cause and result in past and future existences. All useless descriptions
should be omitted.

sKkakk

But if pratityasamutpida has only twelve parts, transmigration
would have a beginning, since the cause of ignorance is not indicated;
and it would have an end, since the result of old age and death is not
indicated. Thus one must add new parts, and to infinity.

No, for the Blessed One has implicitly indicated the cause of
ignorance and result of old age and death.

27. From defilement there arises defilement and action; from
whence foundation; from whence a new foundation and
defilement: such is the manner of existence of the parts of
existence or bbavangas. %

Defilement arises from defilement, as attachment arises from
desire.

Action arises from defilement, as consciousness from attachment, or
the samskaras from ignorance.

A foundation arises from action, as vijfigna from the samiskaras, or
birth from existence.

A foundation arises from a foundation, as namarspa from con-
sciousness; the six @yatanas from namariipa . . . sensation from contact,
or old age and death from birth.

Defilement arises from a foundation, as desire from sensation.

Since such is the manner of existence of the various parts of
dependent orgination it is clear that ignorance has either a defilement or
a foundation for its cause; it is clear that old age and death (=the rest of
the foundation from consciousness to sensation, above, p. 404, line 6, has
defilement for a result.

Thus the teaching is complete. That the Blessed One wanted to
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illustrate this manner of existence of the parts results from the
conclusion of the Siitra, “Thus there takes place the production of this
great mass which is nothing but suffering.” 16

seokok

But there is another explanation: 170 a. It is said, in another Sitra, 17!
that ignorance has incorrect judgment (ayonsfo manasskara) for its
cause, and, in still another Siitra, that incorrect judgment has ignorance
for its cause. 172

Consequently ignorance is not without a cause and one avoids the
objection of infinite regression.

b. But incorrect judgment is not named in the Siitra in question, the
Pratityasamut padasiitra.

Without doubt; but it is included in attachment: thus one does not
have to separately name it here. 173

This explanation is without value. How is incorrect judgment
included in attachment? Indeed, it is associated (sampraywkta) with
attachment, but it can as equally well be associated with ignorance or
with desire. Let us admit that it may be included in attachment, but can
one draw from this the conclusion that the Satra, by naming attachment,
says that incorrect judgment is the cause of ignorance? In other words, I
indeed hold that incorrect judgment is included in attachment; but it
does not follow that the Siitra could dispense with terming it a separate
part, the cause of ignorance. One could just as well omit ignorance and
desire.

Another master speaks next. 174 A Siitra teaches that ignorance has
incorrect judgment for its cause.!”> A Sitra teaches that incorrect
judgment has ignorance for its cause and observes that it is produced at
the moment of contact, “By reason of the eye and a visible thing there is
produced a defiled judgment which arises from etror (moba=avidya).” 176
A Satra explains the origin of desire, “Desire arises by reason of a
sensation which itself arose from a contact wherein there is ig-
norance.” 77 Hence the ignorance that coexists with sensation proceeds
from the incorrect judgment which is produced at the moment of
contact. Hence ignorance is not without a cause; there is no reason to add
a new term: incorrect judgment, the cause of ignorance, arise itself from
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an ignorance designated as aberration (moha). [This is circular
reasomng, cakraka]

Well and good, says the author; but this is not explained in the
Pratityasamutpidasitra and it should be explained there.

There is no reason to explain it in clearer terms, for one reaches
these conclusions through reasoning. In fact, to the Arhats, sensation is
not a cause of desire: from whence we conclude that sensation is a cause
of desire only when it is defiled, associated with ignorance. Contact,
when it is not accompanied by error, is not a cause of this defiled
sensation; contact accompanied by error is not produced in an Arhat,
who is free from ignorance; thus the contact that pratityasamutpida
indicates as the cause of sensation, a cause of desire, is the contact that is
accompaned by ignorance. [ We then have savidyasparsapratyayi vedani
/ savidyavedanapratyaya trsna: sensation conditioned by contact as-
sociated with ignorance, desire conditioned by sensation associated with
ignorance]. From there we again take up the reasoning indicated above:
we prove that, according to the Siitra, incorrect judgment is produced at
- the moment of contact.

But, says the author, the idea that reasoning, supported on occasion
by Sutras, permits omitting indispensable terms—in the incorrect
judgment in question, with the reciprocal causality of incorrect
judgment and ignorance—Ileads to absurdity. [One could just as well
omit contact, sensation, the samskaras or birth].

The true answer to this objection—that, since there is no indication
of any other parts before ignorance and beyond old age and death,
samséra is without beginning or end—is the following: the enumera-
tion of the parts of dependent orgination is complete. In fact, doubt with
reference to the question of knowing how present existence is
conditioned by preceding existence, and how future existence is
conditioned by present existence, is the only point that the Sitra wants
teach: thus it says, “In order to cause error relating to the past, the future,
and their interval to cease” (iii.25c, p. 68).

Kbk

The Blessed One said, “I shall teach you, Oh Bhiksus, prat#ya-
Samutpida and the dharmas produced in dependence (pratitya-
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samutpanna).” 178 What difference is there between pratityasamutpida
and these dharmas?

None, according to the Abhidharma. For, as we have seen above (p.
405), both are defined as being “all the conditioned dbarmas.” 7

skkek

A difficulty. “All the conditioned dharmas” means the dharmas of
the three periods. How can future dbarmas which have not yet arisen, be
termed “produced in dependence,” pratityasamutpanna?

We would ask you how future dbarmas which are not yet “created”
(krta) are called “conditoned” (samiskrta)?

Because they are “thought” (cezsta) by the volition (cetana) which is
termed @bhbisamskarska, that is, “executing a retribution.” 18

But if this is so, how will future pure dbarmas (the dbarmas of the
Path) be conditioned?

They are thought by a good mind with a view to acquiring them.

But then Nirvana itself will be conditioned, for one desires to acquire
it. 181

When one calls future dbarmas *“produced in dependence,” one uses
an inadequate expression, justified by the identity of nature of future
dharmas with past and present dharmas that are “produced,” in the
same way that future r#pa is called r4pa by reason of the identity of its
nature with 7@pa, even though one cannot qualify it as rdpyate in the
present. 182

sekok

What is the intention of the Sitra in distinguishing pratiya-
samutpada from the dbarmas produced in dependence?

284-b. Samutpida is the cause, whereas samutpanna is the
result. 183

The part that is a cause is prat#tyasamutpida, because, there takes
place arising from it. The part that is a result is pratityasamutpanna,
because it arose; but it is also pratityasamut pida, because, from it, arising
takes place. All the parts, being cause and result are at one and the same
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time both prat&tyasamutpada and pratityasamutpanna. Without this
distinction, nevertheless, there would be non-determination and con-
fusion (avyavasthana), for a part is not pratityasamutpida through
connection to the part through connection to which it is also
prasiyasamuspanna. In the same way a father is father through
connection to his son; and a son is son through connection to his father;
in the same way cause and result, and the two banks of a river.

But the Sthavira Pirnasa 184 says: What is pratityasamut pada cannot
be pratityasamutpanna. Four causes: 1. future dharmas [which are
pratityasamutpada because they are a cause of future dbarmas, but not
pratizyasamutpanna because they are not stpannal; 2. the last dbarmas
of the Arhat [which are solely prat#tyasamut pannal; 3. past and present
dharmas, with the exception of the last dbarmas of the Arhat, [which
are both pratityasamutpida and pratityasamutpannal; and 4. the
unconditioned dharmas, [which are neither pratistyasamupida nor
pratityasamutpanna, because they have no result and they do not arise,
ii.55d].

The Sautrantikas criticize: [All this teaching, from “Static Prat#tya-
samutpada . . . (pA405)”" to “What is pratityasamutpiada cannot be
pratityasamutpanna,”]'® —are these personal theses, fantasies, or the
sense of the Sttra? You say in vain that it is the sense of the Satra. You
speak of a static pratityasamutpada of twelve parts which are so many
states (#vastha) made up of the five skandbas: this is in contradiciton to
the Sttra wherein we read, “What is ignorance? Non-knowledge
relating to the past . . . ”18 This Sitra is of explicit sense, clear
(nitartha=vibbaktartha); you cannot make it a Stitra whose sense is yet
to be deduced (neyartha).®

[Answer of the Sarvastivadins: ] Nothing proves that this Siitra is of
clear sense; the fact that it expresses itself by means of a definition does
not prove anything; for the Blessed One gives definitions which solely
bear on the essential or major elements of the object to be defined. 168
For example, in the Hastipadopamasitra, to the question “What is the
internal earth element?”, the Blessed One answers, “The hair, the
body-hair, etc.” 18 Certainly hair, etc., are still other dbarmas,—visible
things, smells, etc,—but the Blessed One refers to their principal
element, which is the earth element. In the same way, the Blessed One
designates a state in which ignorance is the major element as ignorance.
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[Answer of the Sautrantikas:] This example proves nothing. In fact,
in the Hastépadopamasiisra, the Blessed One does not define hair, etc.,
by the earth element; he does not say “What is hair, etc.? The earth
element,” in which case the definition would be incomplete. But he
defines the earth element through the hair, etc.; and his definition is
complete, for there is no earth element in the body which is not included
in the description, hair, etc. In the same way, the definition of
pratityasamutpada is complete; there is nothing to add to it.

[Answer of the Sarvastivadins:] The definition given in the
Hastspadopamasiira is not complete. In fact there is earth element in
tears, mucus, etc., as one can see by another Siitra.!® Yet the earth
element of tears is not indicated in the Hastépadopamasstra.

[Answer of the Sautrantikas:] Perhaps the definition of the
Hastspadopamasitrais incomplete, seeing that you are able to show that
there is something lacking in it. It remains for you to say what is lacking
in the definitions that the Satra gives for ignorance, etc. Why define
ignorance as “a state with five skandhas” by introducing heterogeneous
dharmas [ the five skandhas] into ignorance? One can only consider as a
part of dependent orgination a dharma the existence or nonexistence of
which governs the existence or nonexistence of another part. Thus a
state having five parts is not a “part.” The five skandhas (sensation, etc.)
exist in the Arhat, but he does not possess any sazzskaras which could
produce a consciousness part of dependent orgination, that is, a
punyopaga, apunyopaga, or aninjyopapaga vijiiana.'' And thus fol-
lowing. Hence the Siitra (note 186) is not to be taken literally.

As for the four cases of Piirnaéa, his first case—that the future
dharmas are not “produced by dependence”—is contradicted by the
Satra which gives birth and old age and death as “produced by
dependence”: “Whatare the pratityasamutpannas? Ignorance. .. birth,
and old age and death.” Would one say that birth and old age and death
are not future states? This is to take away the three sections from the
theory of prat#tyasamutpiada. t

sekok

Certain schools'®? maintain that pratityasamutpida is uncon-
ditioned (asamiskrta) because the Sitra says, "Whether the Tathagatas
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appear Of 00t this dbarma nature of the dharmas is unchanging.”

This thesis is true or false according to the manner in which one
interprets it. If one means to say that it is always by reason of ignorance,
etc., that the samskaras, etc., are produced, but not by reason of any other
thing, and not without cause; that, in this sense, prat#yasamutpada is
stable, and eternal (ns#tya), we approve. If one means to say that there
exists a certain eternal dbarma called pratstyasamutpida, then this
opinion is inadmissible. For #pdda, production or arising, is a
characteristic of anything that is conditioned (samzskrtalaksana, ii.45c);
an eternal dbarma, as arising or pratityasamutpada would be by
supposition, cannot be a characteristic of a transitory or conditioned
thing. Moreover arising is defined as “existence succeeding upon
nonexistence”: 193 what relationship (abbisarisbandha) can one suppose
exists between an unconditioned arising and ignorance, etc., a re-
lationship that would permit one to say “prat#tyasamutpada of
ignorance, etc.?” Finally the expression pratityasamutpida would
become absurd: since prati-stya-samupada signifies “production by
having gone to the cause” (pratyayars prapya samudbhavab), how could
a dharma be both eternal and pratityasamutpida at one and the same
time?

sekk

What is the meaning of the word prat#tyasamutpida? >4

Prati has the sense of prapts, “to obtain, attain”: the root f signifies
gats, "'to go;” but with the prefix modifying the sense of the root, prati-s
signifies “to attain”, so pratitya signifies “having attained;” pad signifies
satta, “existence;” and following are the prefixes sam-ut, “to appear,
pradubbava.” Thus pratityasamutpida signifies “having attained ap-

sk

This explanation is not admissible; the word pratityasamutpada is
not good, [say the Grammarians]. In fact, of two actions by one and the
same agent, the previous action is shown by the verb in the gerundive:
snatva bhunkte = “after having bathed, he ate.”'> Now one cannot
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imagine a dbharma that, existing before having been produced, % goes
first towards the pratyayas, and is then produced. There is no action
(going towards) without an agent. One can put this objection in verse:
“Do you say that it goes towards the pratyayas before its production?
This is inadmissible because it does not exist. Do you say that it goes and
is produced at the same time> The gerundive is not justified, for the
gerundive indicates priority.”

The objection of the Grammarians %7 is without value 198 Let us ask
them if that which arises is present or future. “Do you say that a present
thing arises? If it has not already arisen, how can it be present? If it has
already arisen, how could it be reborn without being reborn indefinitely?
Do you say that a future thing ! arises? How can you attribute to that
which is future, and non-existent, the quality of agent in this action of
arising? Or how can you admit an action without an agent?”
Consequently we would answer the Grammarians that the dbarma goes
towards the pratyayas in the same condition in which, according to
them, the dbarma arises.

In what condition, ask the Grammarians, is the dbarma to be found,
in your opinion, that arises?

The dharma that arises is “the future dharma disposed to be born”
(wtpadiabhimukho’nagatah).?® So too the dbarma that goes toward the
pratyayas.

Yet the theory of the Grammarians and the manner in which they
oppose an agent and action, is not tenable. For them there is an agent
- (kartar) which is “he who arises” (bbavitar), and an action (kryz) which
here is the action of arising (bh4ts). Now one does not maintain that the
action of arising (bh#ts) is distinct from the one who arises (bhavistar) (ii.
English trans. p.247). There is thus nothing wrong in using, of course as
conventional expressions, the words, “it arises, it is produced after
having gone to the pratyayas.” The meaning of the expression
pratityasamutpadais as indicated in the Siitra, 20! “If that exists, then this
exists; through the arising of that, there is the arising of this.” (See
below,p.415). The first phrase("If that exists . . . ")refers to pratitya,and
the second (“Through the arising of that . . . *) to semutpida.

Thereupon one can say in verse, “If you admit that it arises at first
nonexistent, nonexistent it also goes to the pratyayas. If you admit that it
arises at first existent, arisen, it will continue to rearise; hence there is



The World 415

‘ regression ad infinstum; or rather we shall say that, for us also, it is
preexistent to its arising.”202 As for the gerundive, it also indicates
concomitance: “Darkness, having attained the lamp, perishes,” or
rather: “Having bathed, he lies down.” One does not speak in this
manner of anyone who bathes, closes his mouth and lies down. 203

Hokk

Some other masters avoid the objection relative to the use of the
gerundive by giving a very different explanation of the word pratitya-
samutpada: pratsi has a distributive meaning; sam signifies “coming
together”; ##ya signifies “good at leaving,” “that which does not last;”
and the root pad preceeded by ¢ signifies “appearance,” “arising.” We
then have pratwtyasamutpida which signifies “arising together, by
reason of such and such a coming together of causes, of perishable
things.” 204

This explanation holds for the expression pratityasamutpada; but it
does not take into account texts such as: a visual consciousness arises “By
reason (pratitya) of the eye and visible things.”20

Hokk

Why does the Blessed One define pratityasamutpida in two ways,
“1. If that exists, then this exists;” and 2. “From the arising of that, this
arises?” 206

i. For many reasons: 297 1. to be more specific. In the first formula, it
results that the samskaras exist when ignorance exists; but it does not
result that the samzskaras come into existence through the sole existence
of ignorance. The second formula specifies that it the arising of
ignorance that precedes the arising of the samiskdras; 2. in order to
indicate the succession of the parts of dependent orgination: if that
(ignorance) exists, then they (the samskaras) exist; from the arising of
that (sazskaras)—and not from any other thing—this (consciousness)
arises; 3. in order to indicate the succession of existences: if previous
existence existed, then there is present existence; from the arising of
Present existence future existence arises; 4. in order to indicate the
nature of causality which differs according to the case: the causality of the
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parts is either immediate: “if that exists, then this is,” or not immediate:
“from the arising of that, this arises.” For example, defiled sazzskaras
can immediately succeed ignorance; or they can be separated from it by
good samiskaras (ii.62a). But ignorance is the immediate cause of the
samskaras, and a mediate cause of consciousness.

ii. According to another explanation,?®® the Blessed One taught in
this manner in order to refute the theory of non-causality (sbetwvida),
the thesis that a thing exists in the absence of a cause, and the theory of
one non-arisen cause, such as Prakrti, Purusa, etc.

This explanation is not good, for the second formula suffices to
refute these two theories.

iii. But certain non-Buddhist teachers imagine that “since the &man
exists as a support (of ignorance), then the samskaras, consciousness,
etc., exist, being produced; that if ignorance is produced, then the
samskaras are produced,” and so on. In other words, they posit an @man
which serves as a substrate to the successive causation of the dbarmas.In
order to refute this opinion, the Blessed One specified, “That which
arises (the samskaras) through the arising of such a thing (ignorance)
exists by reason of the existence of this one thing that arises, and not by
reason of the existence of a certain substrate.” The first formula would
permit us to say, “If the &man exists as a support and if ignorance, etc.,
exists, then the samskaaras, etc., exist.” This second formula permits us
to say, "It is true that the sazzskaras, etc., arise by reason of the arising of
ignorance, etc.; but this is on the condition that there exists a certain
substrate.” The two formulas together make these explanations
untenable: “The samskaras have ignorance for their cause [that is: if
ignorance alone exists . . . ] . . . thus the production of this large and
autonomous mass of suffering takes place.”

iv. The Masters?® think that the first formula indicates non-
abandoning, non-cutting off: “If ignorance exists, not being abandoned,
then the samskaras exist, are not abandoned;” whereas the second
formula indicates arising: “Through the production of ignorance, the
samiskaras are produced.” 210 '

v. According to another opinion,2!! the first formula indicates
duration, and the second indicates arising: “As long as the flux of causes
lasts, the flux of results exists; by the sole production of a cause, its result
is produced.”
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We observe that it is a question of arising: the Blessed One said in
fact: “I shall teach you prat#tyasamutpida.” Further, why would the
Blessed One first teach duration and then arising?

Another explanation (of the same master): 22 The formula: “If that
exists, then this exists,” signifies: “If the result exists, then the
destruction of its cause exists.” But let us not think that a result arises
without a cause: “From the arising of that, this arises.”

But, in order to express this sense, the Blessed One should have said,
“If that exists, then this does not exist;” and he should have first
indicated the arising of the result. Once the result arose, he could say,
“When the result has arisen, the cause is no more.” If the Sitra should be
understood as this master understands it, how does it happen that,
wishing to explain pratityasamutpida, the Blessed One first explained
the destruction of its cause?

skokk

How do the samskaras exist by reason of ignorance? How does old
age and death exist by reason of birth?213 Let us briefly answer this
question.

The fool or Prthagjana does not understand (aprajinan) that
pratityasamutpada is merely the samskaras, ¢ that is, conditioned
(sarsskrta) dbarmas—[this lack of prajiia is avidya avenski, only non-
wisdom, not associated with desire]—and this produces a belief in an
@man (v.7, 12), and egotism (v.10a); it accomplishes the threefold
action,—bodily, vocal, mental,—with a view to agreeable sensation, and
to the sensation of indifference; non-meritorious action, with a view to
agreeable sensation in this life; meritorious action, with a view to
agreeable sensation in a future life in Kamadhatu; and “unmoveable”
(@nifijya) 2" action, with a view to agreeable sensation of the first three
Dhyanas and the sensation of indifference of the higher stages (iv.46a).
These actions are the sanmskaras that exist by reason of ignorance.

Given the force of the projection of action, the series of the
consciousness, due to the series of the intermediary existence, goes into
such and such a realm of rebirth, as long as it may be, in the manner in
which a flame goes, that is, in a perpetual renewing. That is the
consciousness which exists by reason of the samiskaras: in thus
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understanding the consciousness, we are in agreement with the
definition that the Pratityasamutpadasitra gives for the consciousness:
“What is the consciousness? The six groups of consciousnesses.” 216

With the consciousness as an antecedent, n@mardpa arises in this
realm of rebirth. This is the five skandhas, conforming to the definition
of the Vibharga:?\" “What is naman? The four nonmaterial skandhbas.
What is r#pa? All ripa . .. These two,—the ndman and the répa,—are
called namarapa.”

Then, through the development of né@mardpa, there arises in their
times, the six organs: these are the six gyatanas.

Then, encountering their object, a consciousness arises, and, through
the coming together of the three (consciousness, the six gyatanas and a
visaya), there is contact, which is susceptible of being experienced
agreeably, etc.

From that, the threefold sensation, agreeable, etc., arises.

From this threefold sensation, there arises a threefold desire; desire
for ka@ma or desire for agreeable sensation of the sphere of Kamadhatu,
in a being tormented by suffering; desire for r%pa, or desire for agreeable
sensation of the three Dhyanas and the sensation of indifference of the
Fourth; all desire for Ariipya.

Then, from the desire relating to sensation, there arises a fourfold
attachment (wpdadina): attachment to the object of sense pleasure
(kdmopidana), attachment to views (drstyupiadina), attachment to
rules and rituals (Sslavratopadana), and attachment to theories con-
cerning the soul (@#mavidopidina).?'® The kamas are the five objects of
pleasure (kamaguna, iii.3, p. 368). The views, sixty-two in number, are
as explained in the Brabmagilasiitra. Sila is rejecting immorality (daubsdlya,
iv.122a); vrata is the vow to act like a dog, a bull, etc.; 2'° for example the
Nirgranthas and their nudity, the Brahmanas with their staffs and
antelope hides, the Padupatas with their tuft of hair and their ashes, the
Parivrajakas with their three staffs and their nudity, and the rest: to tie
oneself down to the observation of these rules is s#lavratopadina (v.7).
Atmavida is the person himself, and @mabhava, is that relating to
which one says @man.?20

According to another opinion,??! @#mavada is both a view of soul
(@tmadysts) and thoughts pertaining to a soul (asmsmana), for it is by
reason of these two that one says @man, that one affirms the existence
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of an @man (@mavada): if Scripture uses the word vada, “affirmation,”
it is because the @man does not exist. It is said in fact, “The fool, the
ignorant, the Prthagjana, conforming to the manners of vulgar speech,
thinks ‘me,” or ‘mine; but there is not any ‘me’ or ‘mine.’” 222
Attachment to the kdmas, views, etc., is chanda or desire, and rdga or
craving, with regard to them. As the Blessed One said in the Sarva,22
“What is attachment? It is chandariga.” %4

Because of attachment, accumulated action produces a new existence:
this is bbava. The Sitra says, “Ananda, action that produces a new
existence is the nature of bbava.” 22

By reason of bbava, and by means of the descent of the con-
sciousness, 226 future arising (janman) is birth, which is made up of the
five skandhas, being namardpa in nature.

Because of birth, there is old age and death as defined in the Sitra. 22’

It is in this manner that, sufficient unto itself (kevala)—that is,
without any relation to an @#man—there is produced this great mass of
suffering, great because it has neither beginning nor end.

skekok

The theory that has just been taught—according to which the
twelve parts of dependent origination are twelve states made up of the
five skandhas—is a theory of the Vaibhasikas.

skkk

What is avidya (ignorance)?

The non-vidya, that which is not vidya.

Impossible; for the eye is also non-vidya.

It is an absence of vidya, “ignorance.”

This is also impossible, for an absence is not a thing (dravya) (iv.
2b-3b) and avidya must be a thing, since it is a cause (pratyaya). Thus

28¢-d. Avidya is a separate entity (dbarma), the opposite of vidya
or knowledge, like a non-friend, the untrue, etc. 228

The non-friend (am4tra) is the opposite of a friend, not a non-friend,
that is, anyone other than a friend, not the absence of the friend. Rtz or
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satya is truth; non-truth (ansa) is speech contrary to true speech; so too
non-righteousness (adharma), non-useful (anartha) and the not-to-be-
done (akarya) are the opposite of righteousness, useful, and duty.??

Thus avidyi— "non-knowledge”—is the opposite of vidya, a real
separate dharma. The Sitra defines it as the cause of the samiskaras,
from whence it results that it is not a mere negation. Further,

29a. Because it is declared to be bound (sanzyojana), etc. 230

The Siitra regards ignorance as a separate yoke (samzyojana),a bond.
(bandhana), a latent defilement (anusaya), a canker (@srava), a torrent
or flood (ogha), and a yoke (yoga). Thus ignorance cannot be a mere
negation; it cannot be everything that is not vidys, the eyes, etc.

Yet the prefix nai—the privative —has a pejorative sense. One
terms a bad wife a “non-wife” (skalatra), and a bad son, a “non-son”
(aputra). Should we not think then that svidya is bad vidya, that is, bad
prajiia?

29b. Avidyais not bad prajfia, because this is seeing (darfana). 3!

Bad prajiia (kuprajia) or defiled prajiia would be a type of seeing
(drsts); one of the five bad views (v.3). Now avidya or ignorance is
certainly not seeing, for ignorance and seeing are two distinct yokes
(samyojanas).?3?

[The Sautrantikas:] Avédya would be the defiled prajfia which is not
seeing by nature, [for example praf#ia associated with raga or craving].

This is impossible,

29c. Because views are associated with ignorance,

In fact moba (error or aberration), which is defined as svidya
(ignorance) is among the mahabhimika klesas (defilements which are
found in all defiled minds, ii.26a); now all the mahiabhimika klefas are
associated with them, thus svéidyi (under the name of mobha) is
associated with seeing (fivefold bad view) which is prajfza in nature; thus
avidya is not prajit, for two items of prafiia cannot be associated.

29d. and because ignorance is defined as a defilement of prajfa.

The Sitra says, “The mind defiled by desire is not liberated; prajfia
defiled by ignorance is not purified.” 33 Now prajfid cannot be defiled by
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amm—

prajiva: if desire is a defilement of the mind, then desire is not the mind;
if ignorance is a defilement of prajfia, then ignorance is not prajfia.

[Reply of the Sautrantikas]. Good praf##i can be mixed with defiled
prajfié, as when moments of good and defiled prajiia succeed one
another. In the same way, when one says that a mind defiled by desire is
not liberated, one is speaking of a mind that is not necessarily associated
with craving, but which is oppressed by craving [craving is not active,
samuddcaran; but its traces remain and the mind is oppressed]. When
an ascetic avoids craving, [ that is, by suppressing its traces and repairing
the bad state, dausthulya, of the mind], then the mind is liberated. In the
same way prajiia, defiled by ignorance (bad praj#id), is not pure: it is
oppressed, even when it is good, by ignorance.

What is capable? of arresting the imaginations of a scholar?
Ignorance is not, in its nature, prajiia.

The scholar who maintains that ignorance is all the defilements
(kleSas) is refuted at the same time. 23¢ If ignorance is all the defilements,
itcannot be named separately among the yokes (sazmzyojanas), etc.; it is
not associated with views and with the other defilements; Scripture
should not say, “The mind, defiled by desire, is not liberated,” but rather,
“The mind defiled by ignorance . . .” Do you say that one expresses
oneself in this manner in order to be more specific, and that the Siitra
should say, “The mind, defiled by ignorance which consists of desire, is
not liberated?” In this hypothesis, Scripture should specify what type of
ighorance it is that hinders the purity of the praj#a: now it says, “Prafiia.
defiled by ignorance is not purified.”

If you hold that ignorance is a separate dbarma, and not merely a
certain type of prajiia, you should define it.

Ignorance is the non-samprakhyana of the Four Truths, the Three
Jewels, of action and its result. [Samprakhyana is the same thing as
brajiia, discernment, or ffigna, knowledge]. 227

What is non-samprakhyana?

It is not-samprakhyana, nor absence-of-samprakhyina, in the same
way that avidyais not non-vidya or absence-of-vidya. It is then a certain
separate dharma, the opposite of samprakbyana.

Good enough,; but as for ignorance, you have not told us the nature
of asamprakhyina.
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Definitions are often thus, that is, not definitions through self
nature or essence, but definitions through function. For example, the eye
s defined as “the pure r%pa that serves as a support for the eye
onsciousness” because one does not know this invisible r9pa except
‘hrough inference (Chap. ix, French trans. p. 231.). [In the same way the
1nique nature of avidya is known through its action (karman) or activity
‘karitra); this action is contrary to vidydaso it is thus a dbarma contrary
wipaksa) to vidya].

skok

The Bhadanta Dharmatrata defines ignorance in the following
€TIS: asmts Sattvamayand.?>®

Does this mayana differ from asmsmana (v.10)?

The Bhadanta answers: As the Siitra says,? "I know, I see—
hrough the perfect abandoning and the perfect knowledge of desire, of
riews, mayands, attachments and latent defilements to the idea of self
dtmagraha), to the idea of mine (mamagraha), to asminana,?°—
vithout shade, 4! Parinirvana.” [ This Siitra shows that mayani—in the
ingular since it is a genre—is distinct from asmsmana).

So be it, there is mayana; but from whence do you hold that it is
znorance?

The Bhadanta answers: Because one cannot identify mayana with
ny other defilement, since it is named separately from desire, views,
nd asmimana.

But could it not be a madna other than asmimana? [ Mana is in fact six
r sevenfold, v.10]. However we would have to say too much in order to
>mplete this examination. Let us stop here.

skeskesk

As for nimaripa,*? ripa has already been explained (i.9).
30a. Naman are the skandhas that are not répa.24

The four nonmaterial skandhas,—sensation, ideas, samskaras, and
nsciousness, are called naman, for naman signifies “that which bends,
elds,” (namatstsi nama).
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The nonmaterial skandhas bend, [that is, “are active,” pravartante,
“arise,” wtpadyante], towards the object (arzha) by reason of name
(naman), the organs, and the object. 244

In this phrase, “by reason of name,” one takes the word "name” in its
popular sense, (samjfigkarapa, ii47a, English trans. p. 250), as a
“designation,” which designates and causes to be understood either a
collection, “cattle,” “horses,” etc., ora single thing, “r@pa,” “taste,” etc.

Why is samiffiakarana termed “name?”

Because the samiffigkarana causes the nonmaterial skandhas to bend
(namayatsss nama) towards their object.

According to another explanation, the nonmaterial séandbas are
termed n@man, because, then the body dissolves, these skandhas bend,
that is, go towards another existence. 24

’” e

skek

We have already explained the six @yatanas (1.9).

sekk

30b. There are six contacts. They arise from encounter.24

The first is the contact of the eye, and the sixth is contact of the
manas or mind (Digha, iii.243, etc.)

They arise from the coming together of three things, an organ, its
object, and a consciousness.

One can see indeed that there can be a coming together of the five
material organs, with their objects and their corresponding con-
sciousnesses, for the three are simultaneous. But the mental organ or
manas (manodhditu) is destroyed when a mental consciousness (mano-
viffiana) arises (i172); and the object (ie., dharmas) of this con-
sciousness can be future: how can there be a coming together of the
three?

There is a coming together because the organ (the manas) and the
object (the dharmas) are the causal conditions of the mental con-
sciousness; or rather because the organ, the object and the consciousness
Produce the same single effect, namely the contact.
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sk

What is the nature of contact?

The masters are not in agreement.

Some—([the Sautrantikas]—say: Contact is merely the coming
together itself. According to the Sitra, “The coming together, the
encounter, the meeting of these dbarmas is contact.” 247

Others—[the Sarvastivadins]—say: Contact is a dbarma associated
with the mind (ii.24, English trans. p. 190), distinct from any coming
together. 248 According to the S#@tra of the Six Hexades,? “The six
internal sources of consciousness (@yatanas, eye, etc.), the six external
sources of consciousness (visible things, etc.), the six consciousness, the
six contacts, the six sensations, and the six desires.” The Sitra thus
knows of the six contacts, together with the six categories of internal
Gyatanas, external @yatanas, and the consciousnesses: [thus the contacts
are separate dharmas, for the Sitra does not contain any repetition or
double usages].

[The Sautrantikas explain this Sitra:] If the Siitra does not contain
any repetition, it follows that sensations and desires exist apart from the
dharmayatana which is the sixth internal source of consciousness (the
object of the manas), since you can hold only that the first two categories
(six organs and six objects) refer to the organs and their objects without
any relation to the consciousness.

[Reply of the Sautrantika, the Bhadanta Srilabha:] Every eye and
visible thing is not the cause of a visual consciousness, as all visual
consciousness is not the result of the eye and a visible thing.25° Thus
what is defined as contact in the Siitra, “Six collections of contacts,” is the
eye, a visible thing and the consciousnesses which are cause and effect.
(See p. 428, line 13a).

But how do the Sarvastivadins, who maintain that contact exists
apart from the coming together of any eye, a visible thing and a
consciousness, explain the Sitra, “The coming together (sa7zgats), the
encounter, the meeting of these dharmas is contact?”

They do not read the Siitra in this form; 2! or rather they say that the
expression is metaphorical:>2 when the text says “the coming
together,” it means “the result of the coming together.”

But this discussion is taking us too far afield.?53



The World 425

Kk

The Abhidharmikas think that contact is a dbarma, a separate
entity.

30c-d. Five are contact through (actual) contact; the sixth is
so-called through denomination. 24

The contact of the eye, the ear, etc., have sapratigha organs (i.29b)
for their support (@raya); thus they are termed pratigha sparsa taking
their name from their support. 253

The sixth, the contact of the mental organ, is called adhsvaca-
nasamsparsa.?s

What is the meaning of the term adbsvacana?

Adbsvacana is a name.?’

Now name is the object(@ambana) par excellence of contact
associated with the mental consciousness. In fact it is said, “Through the
visual consciousness, he knows blue; but he does not know, ‘It is blue;’
through the mental consciousness, he knows blue and he knows, Tt is
blue.”’ 258

Thus the contact of the mental organ takes its name—a contact of
denomination—from its characteristic object.

According to another opinion, 2% one takes into account the fact that
only the mental consciousness is activated (pravartate) with regard to its
objects (color, etc.), or applies itself to its object, by reason of expression
or speech (adhikrtya vacanam = vacanam avadharya):?® mental
consciousness is thus adhsvacana. The contact (sparsa) that is associated
with it is thus called adbivacanasamsparsa.

sekok

The sixth contact is of three types:

31a-b. Contact of knowledge, non-knowledge, other: which are
respectively pure, defiled, other. 26!

These are the contacts associated with vidya, that is, with pure
prajiia; with avidya, that is, with defiled non-knowledge; and with
nasvavidyi-navidya, that is, with good, but impure prajiia.
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ek

In considering the contact of non-knowledge which is associated
with all the defilements and which is always active, 262 one distinguishes
the two:

31c. Contacts of antipathy and sympathy

which are associated with hatred and with desire.

seskok

Contact in its totality, is threefold.
31d. Three contacts, leading to pleasure (swkhavedya), etc.?6?

These are contacts that lead to the acquisition of pleasure, of
suffering, and of neither pleasure nor suffering. These contacts are so
called because they are beneficial to pleasure, to suffering, and to neither
pleasure nor suffering [that is: propitious to the sensation of pleasure,
etc., = sukhavedaniya, etc.] (Papins, 5, 1.1); or rather because “that” is
felt or can be felt (vedyate tad vedaysturm va Sakyam) (Papini, 3,1.169).

“That” is sensation, vedana. The contact where a pleasure should be
felt (swkham vedyam), is a contact that is called sukbavedya. There is in
fact an agreeable (sukba) sensation there.

seoksk

We have defined the sixfold contact, contact of the eye, etc.
32a. Six sensations arise from contact. 264

That is: sensation arisen from contact with the eye, etc.
32a-b. Five are bodily sensations and one is mental.

The five sensations that arise from the contact of the eye and from
the other bodily organs, having for support (@sraya) the bodily organs,
are bodily. The sixth sensation arises from contact with the manas: its
support is the mind (72anas) so it is mental or castasi.
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kikok

[The Sautrantikas] ask if the sensation is later than, or simultaneous
to contact.

The Vaibhasikas maintain that sensation and contact are simul-
taneous, being sababhihetu, “reciprocal causes” (ii.50a).

[The Sautrantikas:] How can two things arisen together be “that
which produces” (janaka) and “that which is produced” (janya)?

[The Vaibhasikas:] Why would they not be?

[The Sautrantikas: ] When two things arise together, how could the
dharma “which produces” have any efficacy with regard to the dharma
“to be produced,” which has already arisen?

[The Vaibhasikas:] This argument (sédhana) only repeats the thesis
(pratijiia) that two things arisen together cannot be “that which
produces” and “that which is produced.”

[The Sautrantikas:] We would say then that, in your hypothesis,
there would be reciprocal causality of two dharmas arisen together.

[The Vaibhasikas:] But this is not a fault, for we admit this
consequence. We define sahabhihetu as ye mithabphalib, “The
dbarmas that are results of one other are a sababhs cause” (ii.50c¢).

[The Sautrantikas:] So be it, that is your system. But the Sutra
condemns this system. It says, “By reason of the contact of the eye, there
arises a sensation which arises from the contact of the eye;” it does not
say, “By reason of the sensation which arises from the contact of the eye,
the contact of the eye arises.” And again the thesis that “Two things
arisen together can be cause and result” is in contradiction to the
characteristics of a cause. It is taken for granted that the dharma which
produces another dharma is not simultaneous to this other dharma: a
seed precedes its shoot; milk precedes dadhs; a blow precedes the noise;
and the manas (the mental organ) precedes the mental consciousness
(manovijiiina) (i.17).

[The Vaibhasikas:] We do not deny that a cause is sometimes earlier
than its result; but we affirm that a cause and its result can be
simultaneous: for example, the visual organ and color, and the visual
consciousness; or the primary elements (mahabhitas) and “secondary
(bhautika) matter.”
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[The Sautrantikas:] We do not admit your examples: the visual
organ and color precede the visual consciousness; but the primary
elements and derived matter, which are simultaneous, arise together
from a complex of earlier causes.

The Vaibhisikas: Contact and sensation are simultaneous, like the
shoot and its shade.?6

skk

According to another opinion, [ the Bhadanta Srilabha]: Sensation is
later than contact. There is first the organ and the object (first moment),
then the consciousness (second moment); contact is the “coming
together,” that is, the quality of cause and result of these three: organand
object, and consciousness; finally (third moment) there arises sensation
which has contact for its cause.

The Vaibhasikas: In this theory, there is no sensation wherever
there is consciousness: for there is consciousness in the second and third
moment, but sensation only in the third. And all consciousness is not
contact, for there is contact only in the first two moments.

[Srilabha:] No. One sensation, having for its cause an earlier contact,
exists at the moment of a later contact: thus all contact is accompanied
by sensation.

[The Vaibhasikas:] According to you, there would thus be simul-
taneous contact and a sensation of different objects: a sensation
produced by earlier contact of color would exist at the moment of a
second contact of sound. Now a sensation produced by a contact of color
should have this color for its object, for a sensation cannot have an object
different from the object of the consciousness with which it is associated
[and this consciousness, produced by color, should have color for its
object]. Thus you are forced to an inadmissible conclusion.

[Srilabha:] Let us say then that consciousness is not always contact,
and that it is not always accompanied by sensation. The consciousness of
color, contemporaneous with the contact of sound, is not contact, but is
accompanied by sensation. The consciousness of the sound is contact,
but it is not accompaned by sensation.

[The Vaibhasikas:] This theory is incompatible with the rule of the
universal (sarvatraga) or mahabbimska dbarmas (ii.23c-d). This rule
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establishes that ten dhbarmas,—sensation, contact, idea, etc.—are
associated with every mental state.

[Srilabha:] Upon what authority does this rule rest?

[The Vaibhasikas:] On the Sastra or Abhidharma.266

[Srilabha:] We recognize Siitra and not Sastra as authority. For the
Blessed One said that recourse is to the Sitra. 26’ Or rather we propose
for the doctrine of the mahbibhiimskas an interpretation different from

ours.

’ [The Vaibhasikas:] What then is the meaning of the expression
mahabh@imika? 28

[The Sautrantikas:] There are three bh#msis or spheres, 1. savitarka-
savicara: Kamadhatu and the First Dhyana, 2. avitarka-savicira: the
intermediate dhyana, and 3. avitarka-avicira: the Second Dhyana, etc.
(viii.23c); three other bhamis, good, bad, and neutral [that is, the good,
bad, and neutral dbarmas]; and three other bhamis, of Saiksas, Aéaiksas,
and neither-Saiksa-nor-Aéaiksa [that is, the pure dbarmas of the Saiksa
and Aéaiksa, and the impure dharmas, 1i.70c]. 26 The mental dharmas
which are found in all these bh#mis2° are called mahabbiimska [ these
are sensation, volition, as ii.24]; those which are found only in a good
bhimi are called kusalamahabhamsika [these are faith, etc., as ii.25];
those which are found only in a defiled bh#ms are called blesamaha-
bbamsika [ these are ignorance, etc., as ii.26]. But all these dbarmas are
called mababhiimika, kusalamababhimika, and klesamababhimska,
because they can be found in the bh#mi proper to them: but it is false
that they are necessarily found all at once. Sensation, for example, exists
in all the bhdmis, as too ideas, volition, etc.: but this does not mean that
every mental state includes all these dbarmas, sensation, etc.2’!

Certain masters observe that the category of the akusalamaha-
bh@mskas, at first unknown, has been added later;?72 and the Sitras
would suggest this idea. 27

[The Vaibhasikas: ] If sensation is later than contact, you have to take
into account the Sitra, "By reason of the eye and visible things there
arises visual consciousness; the coming together of the three is contact;
together there arises (sabajata) sensation, ideas, volition.” 274

[The Sautrantikas:] This Siitra say that sensation, ideas and volition
arise together; it does not say that they arise together with contact: we
say that they arise together among themselves. 275 Let us observe also
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that the word “together” (saha) is used, not only to indicate simultaneity,
but also to indicate immediate succession. The Sitra, for example, says,
“He cultivates the part of Bodhi called mindfulness together (sabagata)
with compassion.”?’6 Now compassion, which is always “worldly,”
evidently cannot be simultaneous to a part of Bodhi: for the parts of
Bodhi are always transworldly. Thus the Sitra not only does not prove
that sensation is simultaneous to contact; it does not even prove that
sensation, ideas and volition are associated with, and simultaneous to
consciousness (visual consciousness, etc.).

[The Sarvastivadins:] But the Satra says, “The dharmas of
sensation, ideas, volition, and consciousness are mixed; they are not
separate.” 2”7 “Mixed” signifies “arisen together.” From this Stitra we
conclude that there are no consciousnesses, sensations, ideas or volitions
which are not simultaneous.

[The Sautrantikas:] But what is the meaning of the word “mixed”,
samsrsta? We read in the Siitra that you have just quoted,?’® “That which
he feels (vedayata), he thinks of (cetayate); that about which he thinks,
he grasps an idea of (samijanats); that about which he grasps an idea of,
he discerns (vijanats).” ?’ In other words, the same thing is the object
(@lambana) of sensation, volition, and consciousness. The question is
thus posed whether sensation, volition and ideas are called mixed
because they have the same object—which is our opinion—or because
they are simultaneous, as you say.

[The Vaibhasikas: 28°] The word samzsysta refers to simultaneous
things. It is said in fact that life (@y#s) and warmth (#smaka) are
samsrsta.?8! They cannot be samsrsta except through simultaneity, not
by the fact that they would have a common object, since they do not have
any object. Furthermore the Siitra says, “The coming together of the
three is contact.” How ‘could. there be a consciousness without there
being a coming together of the three? How could there be encounter of
the three without there being contact? Thus all consciousness is
accompanied by contact and all contact is accompanied by sensation, etc.

But this discussion is carrying us too far afield. Let us return to our
subject.

skesksk
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We have explained, in summary, mental (caftasi) sensation.

32c-d. This same sensation is of eighteen types by reason of the
objects of the mind (manopavicaras).?82

Mental sensation is made up of eighteen types, because there are six
upavicaras of satisfaction (samanasya), six of dissatisfaction (daurma-
nasya), and six of indifference (upeksa) (ii.7): these are the upavicaras of
satisfaction relating to visible things, sounds, color, tastes, tangible
things, and the dbarmas; the same for the wpaviciras of dissatisfaction
and indifference.

How does one distinguish these eighteen?

In considering their nature, their quality of being sensation, the
wupavicaras are three: of satisfaction, dissatisfaction, and indifference;
considering their quality of associates, they are one, all being associated
with the mental consciousness; and considering their objects, they are
six: having visible things, sounds, etc., for their objects. We answer then
that one must take into account, at one and the same time, these three
qualities. 283

There is no variety in the object of the first fifteen #pavicaras: the
object of manopavicara relating to visible things is only these visible
things . . . But, as for the three dbharmopaviciras—the three upaviciras
(satisfaction, etc.) relating to the dbarmas—one would distinguish: they
can arise relating to the distinct dbarmas of the five sense objects; in this
case, their object presents no variety, and is not mixed; they can bear on
one, two, three, . . . six categories of dharmas (visible things, sounds, . ..
dharmas); in this case, their object is mixed. 284

What is the meaning of the expression manopavicira?

Why are the different types of mental sensation (satisfaction, etc.)
called manopavicira?

The Vaibhasikas say wrongly, “Because satisfaction, dissatisfaction,
and indifference are supported by the manas in order to grasp visible
things, etc., as an object (#pavicaranti = dlambante).”?®

According to another opinion, “Because satisfaction, dissatisfaction,
and indifference cause the manas to reconsider (upavicirayants) visible
things, etc.” 286 For it is by reason of sensation (sensation of satisfaction,
etc.) that the manas repeatedly considers visible things, etc.
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sk

Objections or difficulties. 1. Why not define bodily (k3ysk#) sensation
as manopavicara.

Without doubt bodily sensation has the 7zanas for its support, but it
also has the material organs (eye, etc.) for its support. It is free from
vikalpa (like the visual consciousness, etc., to which it is associated, .33,
trans. p. 97); and it is no longer upavscirska, [that is, susceptible of
“consideration,” samtirska). 2’

2. But why is the sukba of the Third Dhyana (viii.9b), which is of the
sphere of a single manas, not placed among the manopavicira?

[The Vaibhasikas say (wrongly),?88] “Because, initially, that is, in
Kimadhatu, there is no s#£ha which is of the sphere of the manas. [In
Kamadhatu, swkba is solely bodily sensation]; and because there does
not exist any dwhkha-upavicira which would oppose the sukba-
#pavicara that you imagine.”

3. But, if the #pavicaras are only of the sphere of the 7anas, you have
to take into account the Sitra which says, “Having seen visible things -
through the eye, he considers (wpavicirats) the visible things which
satisfy (saumanasyasthaniya).” ?®The relationship is characterized, in
the Siitra, by the visual organ and by wpavicara.

[The Sarvastivadins answer:] 1. The Blessed One expresses himself
in this manner because he takes into consideration the fact that the
upaviciras can be produced by the five sense consciousnesses. The
upavicaras are no less that the sphere of the single 7anas: in the same
way, for example, that the afubhas (meditation on a cadaver turning
blue, etc., vi9), which are produced by the visual consciousness, are of the
sphere of the manas: these meditations, in fact, suppose absorption; 2.
on the other hand, the Saiitra says, “Having seen visible things .. .,” it
does not say, “Seeing visible things . . . ,” which would justify your
objection; 3. there is #pavicara of the visible things, etc., without having
seen them, etc. (For example one can “consider” the visible things that
one intends to speak of, with satisfaction). If it were otherwise, a being
in Kamadhatu could not “consider” the visible things, sounds and
tangible things of Riipadhatu [which he does not perceive], and a being
of Ripadhitu would not be able to consider the smells and tastes of
Kimadhiatu; 4. the Sitra says, “Having seen visible things . . . he
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considers visible things,” because his “consideration” is “clearer” when it
bears on an object which is “experienced.” It is not doubtful that, having
seen a visible thing, one cannot consider the sound [which accompaned
the visible thing]; there is here “consideration” or #pavicara, of a sound
not experienced: but the text, in order to avoid any confusion, makes a
correspondence between the organs and the objects which correspond
to them.

oKk

The objects are given, in. the Sutra, as seumanasyasthaniya, etc.,
“which produce satisfaction, dissatisfaction, or indifference.” Are they
such by their natures?

No. The same object can be saumanasthaniya for one person, but
dawrmanasyasthaniya for another. It all depends on the “series,” on the
dispositions of the mind itself.

oKk

Among the manopaviciras, how many are in Kamadhatu? Which
Dhitu takes the manopavicaras of Kimadhatu for its object? The same
questions for the other two Dhatus.

33a. In Kamadhiatu all of the manopaviciras have their own
Dhitu for their object.

The eighteen manopaviciras are produced among beings in
Kiamadhatu, but all can have Kamadhatu for their object.

33b. Ripadhatu is the object of twelve.

Twelve of them can have Rapadhatu for their object, with the
exception of the three manopaviciras (of satisfaction, dissatisfaction,
and indifference) relative to odor and the three relative to taste, since

odors and tastes do not exist in Ripadhatu (i.30b).

33c. The highest Dhatu (=Ariipyadhatu) is the object of three.

Three, namely the dbarmanopaviciras, can have Arapyadhatu for
their object, but not the fifteen others, since visible things, etc., do not
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exist in Aripyadhatu (viii.3c).
sk

In Ripadhatu, one must distinguish the first two Dhyanas and the
last two.

33d. In two Dhyanas, twelve.

In Rapadhatu the wpavicaras of dissatisfaction (daurmanasya) are
completely absent. [In the first two Dhyanas there exists six #paviciras
of satisfaction and six of indifference].

34a. All have Kamadhatu for their object.
These twelve can have Kamadhatu for their object.
34b. Eight have their own Dhatu for their object.

Eight of them can have Rupadhatu for their object, with the
exception of the #pavicaras of odor and taste.

34c. Two have Aripyadhatu for their object. 2%

Two can have Aripyadhitu for their object, namely the dbarmo-
pavicaras of satisfaction and indifference.

34d. But, in the other two Dhyanas, six.

The upavicaras of dissatisfaction and satisfaction are absent in the
last two Dhyanas.

34e. Kamadhitu is the object of six.

There remains then the six #paviciras of indifference which have
the visible things, sounds, odors, tastes, tangible things, and dbarmas of
Kamadhatu for their object.

34f. Of their own Dhatu, four.

The visible things, sounds, tangible things, and dbarmas of
Ripadhatu.

34g. The highest Dhatu (=Arapyadhitu) is the object of one.
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The dharmas of Aripyadhaatu.

skeekok

In Aripyadhatu, one must distinguish the preliminary absorption of
Akasanantyayatana and the absorption which follows it:

35a. In the preliminary stage of Aripyadhatu
In the Karika, the word “ar@pisamanta” signifies Akasanantyayata-
nasamantaka (viii.22). Four upavicaras: the upavicaras of indifference

(wpeksa) with regard to visible things, sounds, tangible things and
dbarmas of the Fourth Dhyana are produced in this absorption.

35b. four have Rapadhatu for their object.

This is the opinion of the masters who think that the mind of this
absorption is vyavacchinnilambana, that is, that it considers visible
things, sounds, etc., separately.

According to other masters, this mind is parspsnditdlambana: it
considers the five skandbas of the Fourth Dhyana without any
distinction; for these masters, this absorption is thus made up of only
one #pavicira which has for its object the Fourth Dhyana, namely the
dbarmopavicira of mixed objects.

35c. One has the highest sphere for its object.

In this same absorption, in Aripyadhatu, there is only the
dharmopavicira.

35d. In Ariipyadhatu itself, one,

In the principle (7anla) ! Dhatu, or Ariipyadhatu itself, there is
only one upavicira, dbarmopavicira

35e. which has its own Dhatu for its object.

which has Arapyadhiatu for its object. As we shall see, the mind, in the
principle absorption of Aripyadhatu, does not grasp lower Dhatus for
its object (viii.21).

35f. All of these eighteen are impure.
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There is no upavicéra which is pure.

A being born in Kamadhatu who has not taken possession of a good
mind of Riipadhatu [by penetration into Anagamya, viii.22; who is all
the more not detached from Kamadhatu and who has not entered into
the Dhyanas], is in possession of (samanvigata; ii.36b): 1. the eighteen
upavicaras of Kimadhatu; 2. the eight #pavicaras of the First and Second
Dhyina (four of satisfaction and four of indifference, having visible
things, sounds, tangible things and dbarmas for their objects). The
* upavicaras of satisfaction and indifference, having for their object the
odors and tastes of Kamadhatu, which are produced in the Dhyanas, are

not defiled [since the possessor of the Dhyanas is in Kamadhatu]: hence
the being in question is not filled with these #pavicaras [for a being in an
lower sphere is filled with the defiled dharmas of the superior spheres];
3. the four wpavscaras (of indifference) of the last two Dhyanas [same
remark as for 2]; and 4. an wpavicira (dbarmopavicira) of the sphere of
Ariipyadhitu, also defiled. ,

When this being has obtained a good mind of Rapadhatu [by
penetrating into Anagamya], but is not detached from Kamadhatu, he is
filled with: 1. the eighteen #paviciras of Kamadhat; 2. the ten
wpavicaras of the First Dhyana: four spavicaras, defiled, of satisfaction,
by omitting the #pavicaras of odor and taste, and the six wpaviciras of
indifference of the sphere of Anagamya; 3. as above for the other
Dhyanas and Ariipyadhatu.

One can decide any other case on the basis of these principles.

A being in one sphere of Dhyana is in possession of a single
upavicara of Kamadhatu, the dbarmopavicira of indifference associated
with a mind capable of creating fictive beings (nérmanacstta, vii49c).

sk

Another master: 22 It is in this way that the Vaibhasikas understand
the wpavicaras; but we understand the Sitra in a different way. One
cannot say of one who is detached (v#ardga) from an object, a visible
thing, etc., that he produces #paviciras with regard to this object. All the
satisfactions, etc. (saumanasya, etc.), are not upavicaras, though they are
impure. They are #paviciras when they are “defiling” (samklesika),
following the expression of the Sitra, "when one has sympathy,
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antipathy, or indifference not proceeding from exact consciousness.”
And it is in order to combat these #pavicaras that the six “manners of
being, or perpetual methods” (satatavihbara) are taught,? “Having seen
a visible thing with the eye, there is no sympathy and no antipathy: he
remains indifferent in full mindfulness and conscious . . . ”2¢ We can
show that our interpretation is correct by observing that the Arhat is not
without experiencing a satisfaction of a worldly order (and consequently
impure), but good, having a dharma for its object?” (that is, the
dharmaydtana, 124, or the adhigama or agama, viii39a). What he
arrests is the satisfaction which, being defiled, is wpavicira.?%

By distinguishing those states of satisfaction, dissatisfaction, and
indifference on the basis of those which have craving for their principle
component and those which have “leaving” (the desire for liberation)
for their principal component, we have the thirty-six “points of the
Master” (§dstrpada), so called because this distinction has been taught by
the Master. 27

skekk

The divisions of the parts of existence (bbavarga) called sensation,
and which we have just described, are still very numerous.

koK

The other parts of existence will not be explained here.
36a. The others have been explained or will be explained later.

The consciousness and the six gyatanas have been explained in the
First Chapter (i.16,9); the samiskaras and existence will be explained in
Chapter Four; desire and attachment, in Chapter Five.

sk

We have said (iii.26) that pratityasamutpida is defilement (klesa),
action (karman) and a “substantial entity” (vastu).

36b-d. It is explained that defilement is like a seed, a Naga, a root,
a tree, a husk of grain. 2%
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As a stalk, leaves, etc,, arise from a seed, so too defilement arises
from defilement, action, and a real, substantial entity.

A pond where Nagas live does not dry up; in the same way the ocean
of births where this Naga which is defilement remains does not dry up.

The tree whose root is not cut off continues to grow even through
one cuts and re-cuts its greenery; in the same way, as long as this root,
defilement, is not cut off, the realms of rebirth continue to grow.

A tree gives forth flowers and fruits at different times; in the same
way it is not at one and the same time that this tree, the defilement, gives
forth a defilement, action and a substantial entity.

Grain, even though intact, does not germinate when it is stripped of
its husk; in the same way action must be associated with this husk which
is defilement in order to bear fruit in a new existence.

37a-b. Action is like grain with its husk, grass, flower.

Action is like grain with its husk. It is like grass that dies when the
fruit is ripe: in the same way, when the action has matured, it no longer
matures any more. It is like a flower, the immediate cause of the arising
of the fruit: in the same way it is the immediate cause of retribution.

37c. The substantial entity (vast) is like food and drink. 2

Food and drink are not reproduced in food and drink: they are not
good except by being consumed: so too the “entity” which is retribution.
A new retribution does not preceed from retribution, for, in this
hypothesis, deliverance would then be impossible.

sk

The series (samtana) of the skandhas, in its continual process, is
only a succession of the four existences (bhava) that we have defined
(iii.10 and foll.), namely intermediate existence (antarabhava), existence
as arising (wpapattibhava), existence in and of itself (parvakalabhava),
and existence at death (naranabhava).

37d-38b. Among the four existences, existence as arising is
always defiled, and by all the defilements of the sphere to which
it belongs.
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It is always defiled, never good or neutral. When arising takes place
in a certain sphere (bh#ms: Kimadhatu, First Dhyana, etc.), all the
defilements (klesa)3® of this sphere defile it. The Abhidharmikas say,
“Among the defilements, there is not a single one that does not defile
the mind at rebirth (pratisamdhibandha); but rebirth takes place solely
through defilements, not by the wrappings (paryavasthinas) called
svatantra [, through jealousy, egoism, anger, or hypocrisy, which are
only associated with ignorance] (v.47).

Although this state—the state of death—is bodily and mentally
“weak” (mandika),>*! when a person has habitually practiced a certain
defilement, 392 this defilement, thus “projected,” becomes active at the
moment of death.

38c. The other existences are of three types.3%

Intermediate existence (amtarabhava), existence in and of itself
(parvakalabhava), and existence at death (maranabhava) can be good,
bad, or neutral.

kokk

Are the four existences produced in all the Dhatus?
38c. Three in the Aripyas. 34

With the exception of intermediate existence. All four existences
exist in Kamadhatu and Ripadhartu.

ook
We have finished the exposition of pratityasamutpida.
Now how do beings, once they are born, last?

38d. Everyone lasts through food. 3%

A Satra says, "A dharma has been proclaimed by the Blessed One
who knows and sees, that all beings last through food.”
There are four foods, food by the mouthful (ksvadikira ahara),
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contact (sparsa), mental volition (manahsamcetana), and consciousness
(vijfiana).3%

Food by the mouthful is coarse or subtle. Food by the mouthful of
intermediate beings (who nourish themselves on odors, from whence
their name of Gandharva, iii.30c), the food of the gods, and the food of
humans at the beginning of the cosmic age (praahamakalpika, iii97c) is
subtle, because this food, like oil poured out into the sand, completely
penetrates into the body and does not give forth any excrement
(nisyandaabhavat).3’ Or rather the food of subtle beings is subtle, for
example a being born from moisture (y#ka, etc.), one newly-born
(balaka), [ the embryonic being,] etc.

39a-b. Food by the mouthfuls exists in Kamadhatu; it consists of
three @yatanas.

Only beings free from desire with regard to this food arise in the two
higher Dhitus; thus this food exists only in Kamadhatu.

It consists of odors, tastes, and tangible things. In fact, odors, tastes
and tangible things are put in the mouth—that is, in pspdas or small
balls—and then swallowed. This twofold operation is made by the
mouth and the nose which separate the morsels.

But how does one attribute the quality of food to odors, etc., which
are also found in shade (chdya) and warm light (@tapa, i.10a), in flames
(fvdld), and in the light [of gems, etc.] (prabha)?3%8

But such odors, etc., are not put in the mouth and swallowed.

According to the School, the definition, “Food consists of three
@yatanas,” refers to the generality of the cases. [The odors which are
found in the shade, etc., are not food; but, in the majority of cases, odor
pertains to food].

But3% we think that, even though they are not swallowed, like the
others, since they contribute to the duration of a being, these odors are
included in the category of subtle food; as for example bathing and
unguents (snandbhyangavat; see i. trans. p. 103).

Hekok

But why is ré#padyatana, a visible thing (color and figure) not a food?
In fact, one swallows it by the mouthfuls.
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39c-d. Rapayatana is not food, for it comforts neither its organ
nor those delivered. 310

Food is that which comforts the organs and the primary elements
(the mahabhstas) which are the support of the organs. Now a visible
thing, at the moment when it is swallowed—when this food, introduced
into the mouth, is eaten—does not comfort either its organ (the eye), or
the primary elements which are the support of the eye. Nor does it
comfort the other organs, since it is not their object. Without doubt, as
long as one sees it, it causes pleasure and satisfaction, it comforts: but,
what is comfort and food in this case is not the visible thing, but the
agreeable contact which has the visible thing for its object. The
explanation that we formulate here is confirmed by the fact that an
agreeable visible thing does not comfort those liberated beings who see
it. [If a visible thing were to perform the function of food when one sees
it, it would comfort persons delivered from the desire for mouthfuls of
food, namely the Anagamins and Arhats, as odors, tastes, etc. comfort
these same liberated beings when they partake of them.]

40a-b. In the three Dhatus, contact, volition, and consciousness,
when they are impure, are food.3!!

Contact is what arises from the cooperation of the three (iii. p. 97);
mental volition is mental action (manasa karman, ivic); and con-
sciousness is the consciousness skandha.?1

Why are they not food when they are pure?

The Vaibhasikas say, "Food signifies that which makes existence
(bhava) grow; now if it were pure, it have the destruction of existence
for its result.” It is a doctrine conforming to that of the Siitra, that food
has for a result causing to endure (szbits), causing to go (yapana) “those
that exist” (bbsta), of favoring (anugraba) “those desiring re-existence
(samsbhavaisin).” 31> Now contact, volition, and consciousness, when
they are pure, do not produce any of these two results.

“Those that exist” signifies beings who have been born; but what is
the meaning of the expression “desiring re-existence?” 314

It refers to antarabhava, intermediate existence or being, which the
Blessed One designated by five names:

40c-41a. Mind created (mmanomaya), desiring re-existence (samz-
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bhavaisin), Gandharva (an eater of odors), intermediate ex-
istence (antarabbava), and arising (nirvrtts).

An intermediate being is called manomaya,3> because he is
produced by the manas alone, and because he exists without being
supported by any exterior element, semen, blood, flower, etc.

He is called abbinirvntts, because his nsryrets or arising is with a view
(abhs-mukhbi) to arising proper (#papattibhava, existence of arising). 3!
That abhinsrvrtts signifies an intermediate being results from the Sitra
“After having realized (abhsnsrvartya) a painful body, he will be reborn
in a painful world;”3!8 and also from the Siitra that says, “Such a person
has abandoned the bonds which cause abhsnsrvrtti, without having
abandoned the bonds which cause #papatti or existence.” 31
in a painful world;”3'8 and also from the Sitra that says, “Such a person
has abandoned the bonds which cause abhinirvrttsi, without having
abandoned the bonds which cause upapatti or existence.”3®

There are four cases: 1. An ascetic detached from Kamadhatu and
Ripadhatu, when he is an Anagamin:32° he has abandoned the bonds
which cause abhinsrvrttsi or intermediate existence, since he will no
longer be reborn in the Dhatus where existence itself is preceeded by an
intermediate existence; but he has not abandoned the bonds which cause
wupapatti, existence proper, for he will be reborn in Aripyadhatu; 2. an
Anigamin destined to obtain Nirvana in an intermediate existence (an
antardparinirvaysn, iii. p. 387): he is bound with the bonds of
abhsnirvytts, but freed from upapasts; 3. an Arhat, who has abandoned
the two types of bonds; and 4. all other persons who are not included in
the preceeding categories, who have not abandoned any of the two types
of bonds.

According to another explanation, the bhdtas (p. 441, line 31) are
the Arhats: the word sambhbavaisin designates all beings who desire
(satrsna), and who are as a consequence reborn.

Hekok

What are the foods that fulfill these two functions of causing to last
and “favoring [re-existence]?” 32!

According to the Vaibhasikas,3?? the four foods perform these two
functions. 32 Food by the mouthful has for its result the re-existence of
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those who are attached to it. This is proved by the Sitra. The Blessed
One said, “The four foods are the root of sickness, abcesses, and thorns.
[Sickness, abcesses, and thorns signifies the five upadanaskandbas of a
new existence]; and are the condition (pratyaya) of old age and death.
[And old age and death is the old age and death of a future existence, see
above, p. 404].”3%4

[It is evident that food by the mouthful causes living beings to
last.]JBut how does mental intentional action, or volition (manabsan:-
cetand), possess this power? 325

Once upon a time there was a man, who in a time of poverty desired
to go to another land. But he was exhausted by his hunger and his two
sons were young. Feeling that he was going to die, he filled a sack with
ashes, placed this sack on a wall, and encouraged his sons by telling them
that this sack contained grain. The two children, through hope, lived a
long time. But another man came and took the sack and opened it. The
children saw that it was ashes, and their hope being crushed, they died.

So too once upon a time some merchants travelled by ship on the
open sea; tormented by hunger and thirst, they saw in the distance a
mass of foam and believed that it was a river; hope gave them the force
to go to that place and prolong their life; but, arriving, they found out
what it was, and their hopes being crushed, they died.326

We also read in the Sanzg#tiparyaya,?’ “Large marine animals reach
firm ground, lay their eggs on the beach, bury them in the sand, and go
back to the ocean. If the mother forgets the eggs, they will perish.”

This edition cannot be correct,328 for it is impossible that the mind
of another would be food. Thus we should read, “If the eggs think of
their mother, they will not perish; but if they forget their mother, they
will perish.”

- kkk

Yet one cannot doubt that all the impure dbarmas increase bhava or
existence. Why did the Blessed One teach that the foods are four in
number?

Because he refers to the essentials:

41. Among the foods, two have for their result the growth of the
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dSraya (the body) and the @frsta (the mind), and two have for
their result the projection and the production of a new
existence. 329

The asraya is the body with its organs, which is the support (dfraya)
of what is supported (@frsta) by it: namely the mind and its mental
states. Food by the mouthful makes the body grow, while contact makes
the mind grow.33° These two foods which cause that which is born to
live, and which are similar to a wet-nurse, are the major items for the
duration of a being who is born.

Mental volitional action (manahsanicetand) which is active, projects
a new existence; this new existence, thus projected, is produced
(nirvrtta) from the seed which is the consciousness “informed” through
action. 33! Mental volitional action and the consciousness are thus the
two foods which cause birth, which are similar to a mother, and which
are the major items for the production of the existence of a being who
has not yet been born.

Is everything which is “by the mouthful” (ksvadikira) food? 332

There are “mouthfuls” which are not food. Four cases: 1. kavadikéira
which is not food: that which, being taken in the mouth, has for its result
the diminution of the organs and the destruction of the primary
elements which support them; 2. food without being kavadikara:
namely contact, mental volitional action, and the consciousness; 3.
kavadikara which is food: that which, being taken in the mouth, has for
its result the growth of the organs and the increase of the primary
elements; and 4. neither ksvadskara nor food: sound, etc.

The same, by changing the terms, for the other foods.

sekek

Is there contact, mental volitional action, and consciousness, which
has for its result the growth of the organs and the increase of the
elements, without this contact, etc., being food?

Yes: those which belong to a sphere different from the sphere in
" which the being in question is born, and, in all the spheres, those which
are pure. 333
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Hokk

That which consumed (paribhukta) is harmful to one who has
consumed it (prasbhoktar) nevertheless receives the name of food.
According to the Vaibhasikas, in fact, it is for two, moments that the
thing consumed performs the function of food: 1. as soon as it is
consumed, it dispels hunger and thirst; and 2. digested, it increases the
organs and the primary elements (Vibhdsa, TD 27, p. 676c25).3%

sk

This leads to another question.

How many foods are there is the different realms of rebirth, and in
the different wombs?

All are in all.

How can you say that there is, in the hells, food by the mouthful?

The red balls of fire and molten copper are food.?%>

If this is the case, if that which is harmful is food, then the theory of
the four cases [of the Samzg#iparyaya, note 332] is rejected, as well as the
definitions of the Prakarapagrantha (1.5; see also Vibhasa, TD 27, p.
674al, 676a26, and 779c4) which says, “What is food by the mouthful?
Mouthful by reason of which there is increase of the organs, and the
increase and maintainance of the primary elements,” and the rest.

The doctrine of the existence of food by the mouthful in the hells is
not in contradiction with the definitions that you appeal to. These
definitions, in fact, are applied to food insofar as it increases. ¢ But the
objects of consummation which have for their result to diminish,
nevertheless possess, in the hells, the characteristics of food:337 they
dispel, at least for a time, hunger and thirst. Further, in the pradesika
hells (iii.59c), food by the mouthful exists as among humans. Hence
food by the mouthful exists in the five realms of rebirth.

sk

With respect to food by the mouthful, let us examine the Satra:
There is one who feeds one hundred non-Buddhist Rsis detached from
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Kamadhatu, and there is one who feeds a single jambusandagata
prehagjana: but this last gift is much more fruitful that the first.” What
does the expression “jambusandagata prthagiana’ mean?

[Three opinions in the Vibhasa, TD 27, p. 678a26] 1. According to
the first opinion, jambusanda signifying Jambudvipa, 338 so this signifies,
“All beings inhabiting Jambudvipa who have a stomach.” 3%

This explanation is inadmissable; for the expression “a Prthag-
jana...” cannot designate “all beings . . . ” Were it to have such a value,
we do not see why the Siitra would teach that a gift made to an infinite
number of Prthagjanas is more meritorious that one made to a smaller
number, to one hundred Rsis: for such would stand of itself, and there
would be nothing surprising about it. 34

2. According to the second opinion, the Prthagjana in question is the
Bodhisattva close to Bodhi.

3. According to followers of the third opinion, the second opinion is
unsustainable: in fact a gift made to such a Bodhisattva is of incalculable
merit, and is of a merit superior to a gift made to one hundred &otss of
Arhats. The terms of the comparison would be much too low. Thus, say
the Vaibhasikas, this Prthagjana is the person who has obtained the
so-called nérvedhabhagiya roots of good.34!

In our opinion, the expression jambusandagata does not ety-
mologically signify “possessor of the nsrvedhabhagiyas;” the usage does
not give that sense to this expression; neither the Siitra nor the Sastra
uses it in this sense: the word jambusandagata, “seated under the Jambu
tree,” refers to but one Bodhisattva, [as it is said, “The Bodhisattva
Sarvarthasiddha, having left in order to go see Krsigramaka, sat at the
foot of a jambu tree, and entered into the First Dhyana.”]342 The
Bodhisattva is a Prthagjana, detached from Kamadhatu: one can thus
compare him with the non-Buddhist Rsis detached from Kimadhitu
and say that a gift made to him is more meritorious that a gift made to
Rsis.

Without doubt, a gift made to this Bodhisattva is more meritorious
than a gift made to an infinite number of Rsis: and if the Siitra says that
it is more meritorious than a gift made to one hundred Rsis, it is because
the Sitra explains the gradation of merit by multiples of one hundred:
“to feed one hundred animals, to feed one immoral person, to feed one
hundred immoral persons . . . ” we observe that, to proceed with these
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comparisons, the Siitra does not further speak of a jambusandagata. It
does not say, “A gift made to a candidate for the results of Srotaapanna is
incomparable greater than a gift made to a jambusandagata”—which it
would say if jambusandagata were to signify “a possessor of the
nirvedbabhagiyas”—but rather, taking up again the Rsis as the term of
comparison, “A gift made to a candidate for the results of Srotaapanna is
incomparably greater than a gift made to one hundred non-Buddhist

Hekok

We have seen what the pratizyasamutpida of beings is, and how
beings last. We have seen also how death results from the exhaustion of
life (@yus), etc. (ii45a, trans. p. 269). It remains for us to say which
consciousness is present at the moments of death and birth.

42a-c. Breaking, taking up again, detachment, loss of detach-
ment, death and birth are regarded as proper to the mind
consciousness. >3

It is through a single mental consciousness that the breaking and the
taking up again of the roots of good take place; the detachment either
from a Dhatu, or from a bb#@mi (First Dhyana, etc.),and the loss of this
detachment; and death and birth. What is true of birth is evidently true

of the beginning of the intermediate existence: it is useless to speak of
it. 344

42d. Death and birth, with the sensation of indifference.

The term cyuta is the equivalent of cysts or death; the term udbhava
is the equivalent of upapatti, arising.

The mind consciousness, at death and at birth, is associated with the
sensation of indifference, #peksa, that is, with the sensation that is
neither agreeable nor disagreeable. This sensation is not active; the
other sensations are active and, as a consequence, an arising and a dying
consciousness cannot be associated with them, for, in this hypothesis, it
would itself be active.

43a. Neither the one nor the other in “absorption,” nor for “one
without thought.”34
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Death and birth take place in the mind consciousness (mano-
viffigna), [for and by the manovijiana). But death cannot take place ina
person whose mind (cstta = manovijiiana) is absorbed. 346 An absorbed
mind is found in a sphere—First Dhyana, etc.—dissimilar to Kama-
dhitu where we suppose the one dying and the one being born is found.
On the other hand, if we consider a being who dies or who is born ina
sphere of absorption, then his mind is certainly not absorbed, for an
absorbed mind is only absorbed through effort; it is @bhisarskarska:
thus it is always active (pas#). Finally, an absorbed mind is anugrahaka:
that is to say, by its nature, it tends to last, to cause to last; hence it is not
suitable to a cutting off of the series.

There is no longer any death or birth for “one without thought,” [a
person who has entered into nérodhasamapatti and asamyfiissamapatts,
ii41d]. One who is without thought cannot be killed: when his body
(a@Sraya = the sense apparatus, iii.41) begins to decay—either by the
action of the sword or of fire, or by the exhaustion of retribution of the
absorptions—then, of necessity, the mind bound to the body [and
exisiting as a seed in the body] becomes present and dies. 34

The state of non-thought is also incompatible with birth, for it is
lacking any cause for the cutting off of the mind, and because there
cannot be a birth without defilement.34

skk

Existence at death (marapabhava) can be good, bad, or neutral.
Concerning the death of the Arhat,

43b. He obtains Nirvana in two neutral minds. 3%

Namely, in an asryapathska mind or in a vipikaja mind. At least
according to the masters who believe that, in Kamadhatu, a vipikaja
mind can be indifferent (wpeksa,iv.48); but, for the masters of an
opposing opinion (iv.47), one cannot obtain Nirvina in an airydpathtka
mind.

Why is the last mind of the Arhat necessarily neutral?

Because this type of mind, being very weak, is suitable to the cutting
off of the mind, that is, to the definitive cutting off of the mind.3%°
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Hokok

In which part of the body does the consciousness perish at death?

When death or “falling” (cyu#s) takes place at once, the kayendriya
(organ of the body or of touch) perishes at the same time as does the
manas.

43c-44a. When death is gradual, the 7zanas dies in the feet, at the
navel, in the heart, accordingly as the being goes below, among
humans, among the Suras, or is not reborn. 33!

Adhoga, “who goes below,” is one who should be reborn in the
painful
should be reborn in the human realms of rebirth; s#raga, “who goes
among the gods,” is one who should be reborn in a heavenly realm of
rebirth. The consciousness of these beings dies respectively, in the feet,
the navel, or in the heart.

Aja, 'who is not reborn,” is the Arhat: his consciousness also dies in
the heart; but according to another opinion, in the head.??

How does the consciousness die in a certain part of the body?

Because it is in such a part that the destruction of the organ of touch
takes place. 3% [ The activity of the consciousness which is nonmaterial
and outside of space, is bound to this organ—which alone remains as its
support or dfraya, iii.44]. The consciousness dies through the de-
struction of the organ of touch, which takes place in a certain place.
Towards the end of life, the organ of touch perishes bit by bit; at the end
it remains only in a certain part of the body where it finishes by
disappearing; in the same way water placed on a hot rock diminishes
gradually and finishes by disappearing in a certain place.

sekk

It is thus that gradual death takes place; in general, the dying person
is afflicted by some sensations which break the vital parts.

44b. The vital parts are split by water, etc.34

Marmans, or vital parts, are those parts of the body which cannot
be damaged without death ensuing.
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When one of the elements,—water, fire or wind,—is extremely
troubled, the vital parts are as if they were split by terrible sensations
which are like sharp knives. By saying that the vital parts are split, we do
not mean to say that they are split like wood. Rather one should
understand that they are henceforth incapable of activity quite as if they
were split.

Why are the vital parts not split by trouble of the earth element?

Because there are only three dosas, namely bile, phlegm, and wind,
which are in order the elements of water, fire, and wind.

According to another opinion, since the world perishes by these
three elements (iii.100a), death also takes place by these three
elements. 356

The vital parts of the gods are not split. But five premonitory signs
appear to a god being approached by death: 1. some of his clothes and
some of his ornaments give off unpleasant sounds; 2. the light of his
body diminishes; 3. some drops of water remain attached to his body
after his bath,; 4. in spite of his natural mobility, his mind is fixed on an
object; and 5. his eyes, naturally fixed, are troubled, opening and closing.
And there are five signs of death: 1. his clothes become dirty; 2. his aura
fades; 3. sweat appears in his armpits; 4. his body emits a bad odor; and
5. the god no longer enjoys his seat.357

skekk

The Blessed One classified beings who arise, last, and die,3’8 into
three categories: those predestined to health, predestined to loss, and
not predestined.

44c-d. An Aryan and one guilty of anantarya transgressions are
predestined, the first to health, the second to loss.3%

What is “health,” samyaktva? 3

According to the Siitra, the complete abandoning of affection,
hatred, error, and all of the defilements, [that is, Nirvana].

What is an Aryan?

One in whom the Path arises, that is, the Pure Path. He is an Aryan
because he “has gone far” (@rid yatab) from evil, 36! since he possesses
disconnection (visamzyoga, ii.55d, p.) from the defilements.
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How is the Aryan predestined to health?

Because he will certainly obtain Nirvana.

But a person who acquires the moksabbagiyas (vi24c) will also
certainly obtain Nirvana. Why not consider him predestined to health?

Because he can commit transgressions which make him “pre-
destined to loss;” or rather because, if he is in fact predestined for
Nirvina, the moment of his arrival at Nirvana is not fixed, as is the case
for the Aryans beginning with “he who, at a maximum, will be reborn
seven times” (Saptakntvabparama, vil4a).

What is loss, msthyatva?

The hellish, animal, and Preta realms of rebirth. A person who
commits gnantarya transgressions (iv.96) will cerainly be reborn in hell;
he is thus predestined to loss.

One who is not predestined (anfyasa) is one who is not predestined
to health or loss. Whether he becomes predestined to one or the other,
or whether he continues to not be predestined, depends in fact on his
future actions.

Hekok

We have described the world of human beings; let us pass to a
description of the receptacle or physical world (bhdjanaloka).3s?

45. Here is how it is thought that the receptable world is
arranged: at the bottom there is a circle of wind, immeasurable,
with a height of sixteen hundred thousand leagues. 363

The great chiliocosm (iii.73) is arranged as we shall explain. At its
bottom there arises, through the force of the predominent actions of
beings (adhipatiphala, ii.58, iv.85), a circle of wind which rests on
space. 364 It is sixteen thousand yojanas (iii.88) thick; it is immeasurable
in circumference; and it is solid: a mahanagna®® could strike at it with
his vajra and his vajra would break without the circle of wind being
scratched.

46a-b. The circle of water, eleven hundred twenty thousand
high.

By the predominate actions of beings, there falls from massed
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clouds, upon the circle of wind, a rain the drops of which are like the
shafts of a carriage.3%¢ This water forms a circle of water, with a
thickness of eleven hundred twenty thousand yojanas.

How do these waters not flow over the edge? 3¢’

Some say that the waters are sustained by the force of the actions of
beings, as food and drink which do not fall in the intestines before being
digested.

According to another opinion, the waters are sustained by the wind,
like grain in a basket.

Then the water, agitated by a wind which the force of actions gives
rise to, becomes gold in its upper part, as churned milk becomes
cream: 368

46¢-d. Then, the circle of waters is no more than eight hundred
thousand leagues in height; the rest becomes gold. 36

Then there is above the circle of water now reduced to eight hundred
thousand yojanas, a sphere of gold, three hundred twenty thousand
yojanas thick.

47a-48a. The circle of water and gold have a diameter of twelve
hundred three thousand four hundred and fifty leagues; triple for
its perimeter.370

These two circles have the same dimensions.
On the circular sphere of gold which thus rests on the water,

48b-49c. There are Meru, Yugandhara, Isadhara, Khadiraka,
Mount Sudar$ana, A$vakarna, Vinataka, and Mount Nimin-
dhara; beyond are the continents; on the edge is Cakravada.37!

Nine great mountains rest on the sphere of gold. In the center there
is Meru; concentrically, the other seven are arranged around Meru;
Nimindhara forms the exterior rim that envelops Meru and the six
inner wall-mountains3’2—whence its name. Beyond [Nimindhara] lie
the four continents. Enveloping all is Cakravada, thus named because it
encircles the universe with its four continent and also because it has the
form of a wheel.

49d-50a. Seven mountains are made of gold; the last is made of
iron; and Meru is made of four jewels.
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Yugandhara and the six mountains that surround it are made of
gold; Cakravada is made of iron; Meru has four faces which are
respectively, from north to west, made of gold, silver, lapis and cristal.
Each of these substances gives its own color to the part of space which
faces it. 37 Since the face of Meru which is turned towards Jambudvipa is
made of lapis, our heaven is thus similar in color to lapis.

What is the origin of the different substances that make up Meru?

The waters which have fallen on the sphere of gold are rich in
different potentialities; 3’4 under the action of the winds which possess
different efficacies, they disappear and make room for different jewels. It
is thus that the waters are transformed into jewels: the water is the
cause, the jewels are a result different from the cause, and there is no
simultaneity. This is quite different from the concept of transformation
(paripdma)®’> that the Sarhkhyas imagine.

What do the Sarhkhyas understand by parinama?

They admit that dharmas arise and disappear within a permanent
substance (a dbarmin or dravya).

How is this incorrect?

One cannot admit the simultaneous existence of a permanent
dharmin, and of dhbarmas arising and disappearing.>7¢

But the Sarhkhyas do not hold that there is a dbarmin separate from
the dbarmas; they say that a dharma, when it is transformed (parspam),
becomes the support of different characteristics: this dbarma they call
dbarmin. In other words, transformation (paripima) is only the
modification (anyathibhavamatra) of a substance (dravya).

This thesis is not correct.

Why is it not correct?

Because there is a contradiction in terms: you admit that that (the
cause) is identical to this (the result), but that this is not like that.377

The gold, silver, jewels and the land thus formed are brought
together and piled in heaps by the winds which are produced by the force
of actions. They make up the mountains and the continents.

50b.-51b. Meru is immersed in the water to a depth of twenty-
four thousand leagues and rises above the water some eighty
thousand leagues. The immersion of the eight other mountains
diminishes each by a half. The mountains have equal width and
height.378
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The mountains rest on the sphere of gold and are in the water toa
depth of eighty thousand yojanas. Meru rises out of the water for the
same number of yojanas, and is thus, both in and out of the water, one
hundred sixty thousand yojanas in height. Yugandhara rises out of the

water for forty thousand yojanas, Isadhara for twenty thousand yojanas
and thus following until Cakravada which rises out of the water for three
hundred twelve yojanas and a half.3” The mountains are as wide as they
extend out of the water. [For example, if a mountain extends out of the
water to a height of twenty thousand yojanas, it is then twenty thousand
yojanas wide). [The word dbana, in the Karika, has the sense of “wide”.]

skekk

51c-52c. The seven Sitas, of which the first is of eighty thousand
leagues, form the interval between the mountains. This is the
inner ocean, triple in circumference. The other Sitas diminish by
a half. The rest is the great outer sea, of three hundred twenty-
two thousand leagues. 38

The Sitas?8! are located between the mountains, from Meru to
Nimindhara: the Sitas are full of water endowed with the eight qualities:
cold, clear, light, tasty, sweet, not fetid, and harming neither the throat
nor the stomach. 382

The first, between Meru and Yugandhara, is eighty thousand leagues
in width. In exterior circumferance, to the shore of Yugandhara, it is
triple this, thus two hundred forty thousand yojanas.

The size of the other Sitas diminishes by a half: the second Sita,
between Yugandhara and Isadhara, is forty thousand yojanas in width,
and so on to the seventh, between Vinataka and Nimindhara, which is
twelve hundred fifty yojanas wide. The calculation of the circumferences
presents no difficulty. The seven Sitis are the inner ocean. The rest, that
is, the water between Nimindhara and Cakravada, is the great outer sea;
it is full of salt water, and is three hundred twenty-two thousand yojanas
wide. 38

steskok
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53b-55d. There is Jambudvipa, three sides of two thousand, in
the form of a carriage, and one side of three and a half; eastern
Videha, like a half-moon, three sides like Jambu, and one side of
three hundred fifty; Godaniya, of seven thousand five hundred,
round, with a diameter of two thousand five hundred; and Kuru,
of eight thousand, square, parallel

In the outer sea, corresponding to the four sides of Meru, there are
four continents (dvipas):

1. Jambudvipa has three sides of two thousand yojanas in length, one
side of three yojanas and a half: it thus has the shape of a carriage.3%In
its center, resting on the sphere of gold, is the “diamond throne” 3%
where the Bodhisattva sits to attain vajropamasamadhi (vi44d) and
so to become an Arhat and a Buddha: no other place, and no other
person can support the vajropamasamdadhbi of the Bodhisattva.

2. Eastern Videha or Piirvavideha has the shape of a half-moon; it
has three sides of two thousand yojanas, thus of the same dimension as
the long side of Jambu, and one side of three hundred fifty yojanas.

3. Godaniya, which faces the western side of Meru, is round like the
moon,; it is seven thousand five hundred yojanas [ in circumference], and
two thousand five hundred through the center. 3%

4. Facing the northern side of Meru is Kuru or Uttarakuru which has
the shape of a seat; it is square: its sides, of two thousand yojanas each,
form a circumferance of eight thousand yojanas. To say that Kuru is
“parallel” means that its four sides are of the same dimension. 387

Such is the shape of the continents, and such is the shape of the faces
of the persons who reside in them. 388

56. There are eight intermediate continents: Dehas, Videhas,
Kurus, Kauravas, Camaras, and Avaracamaras, Sathas and
Uttaramantrins. 389

These continents are designated by the name of their inhabitants.
Dehas and Videhas are located on both sides of Pirvavideha; Kurus and
Kauravas on the sides of Uttarakuru; Camaras and Avaracimaras on the
sides of Jambudvipa; and Sathas and Uttaramantrins on the sides of
Godaniya.

All of these continents are inhabited by human beings. Never-
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theless, according to one opinion, 3% one of them [namely Camara] is
reserved for Raksasas.

sk

57. Here, to the north of the nine ant-Mountains, lie the
Himavat; beyond it, but on this side of the Mountain of Perfume,
is a lake deep and wide by fifty leagues. 3!

By going toward the north in this Jambudvipa, one encounters three
ant-Mountains, [so called because they have the shape of an ant];3?
then three other ant-Mountains; then three other again; and finally the
Himavat (= the Himalayas).

Beyond that, this side of the Gandhamadana (“the Mountain of
Perfume”), lies Lake Anavatapta from whence there flows out four great
rivers, the Ganga, the Sindhu, the Vaksu and the Sita. 3%* This lake, fifty
yojanas wide and deep, is full of a water endowed with the eight
qualities. Only persons who possess magical powers can go there.3%4 The
Jambu tree is located near this lake. Our continent receives its name of
Jambudvipa, either from the tree, or from the fruit of the tree which is
also called Jambu.

skokeok

Where are the hells 3%, and what are their dimensions?

58. At the bottom, at twenty thousand leagues, is Avici, of this
same dimension; above, the seven hells; all eight have sixteen
utsadas.

Beneath Jambudvipa, at a distance of twenty thousand yojanas, lies
the great hell Avici. It is twenty thousand yojanas high and wide; its sun
is. thus found forty thousand yojanas below the sun of Jambudvipa.3%

Why is this hell named Avici? 37

Two explanations: 1. because there is not, in this hell, any
interruption (vics) of suffering. Suffering is interrupted in the other
hells. In Sarhjiva, for example, bodies are first crushed and reduced to
dust; then a cold wind revives them and gives them feeling: from
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whence the name of Sarhjiva; 2. because there is no agreeable (vics) state
there.3%In the other hells all agreeable sensation which arises from
retribution is absent; but here there is some agreeable sensations which
are “an outflowing” (nisyanda, ii.56c).

Above Avici are seven hells one above the other: Pratapana, Tapana,
Maharaurava, Raurava, Sarhghata, Kalasiitra, and Sarhjiva. According to
another opinion, these seven hells are placed at the same level as Avici.

Each of the eight hells has sixteen #¢sadas (See p. 458, line 15). This
results from a declaration of the Blessed One, “. .. There are eight hells
there that I have revealed, difficult to get out of, full of cruel beings, each
having sixteen #¢sadas; they have four walls and four gates; they are as
high as they are wide; they are encircled by walls of fire; their ceiling is
fire; their sun is burning, sparkling fire; and they are filled with flames
hundreds of yojanas high.” 3%

Kkk

What are the sixteen #tsadas?

59a-c. Kukila, Kunapa, Ksuramarga, etc., and the River are
located at the four cardinal points of these hells. 4%

At each gate of these hells there is found:

1. The Kukiila, a fire where one is pushed down to ones knees.
When beings put their feet in there, they lose their skin, flesh and blood,
which rearises when they take their feet out. 4!

2. The Kunapa, a mire of excrements, where there are water beasts
called Sharp-mouthes, whose bodies are white and heads black, which
can bite the damned through to their bones. 42

3. The Ksuramirga, or Ksuradharamarga, the great road of razor
blades; here beings lose their skin, flesh, and blood when they put their
feet on it. 403

Asipattravana, the forest whose leaves are swords; when these
swords fall, they cut off major and minor parts of the body, which are
then devoured by the Syamasabala dogs. 404

Ayahéalmalivana,*> the forests of thorns, thorns sixteen digits in
length. When beings climb these trees, the thorns turn downwards, but
they turn upward when they descend the tree.



458 Chaprer Three

Birds, Iron-beaks, tear out and eat the eyes of the damned.

These three places of suffering constitute a single #¢sada because
they have in common punishment through injury.

4. The fourth #tsada is the river Vaitarani, ‘%6 of boiling water loaded
with burning ashes. On both sides there are persons (p#rusa) armed
with swords, lances and javelins, who push back the damned who would
get out. Whether they plunge into the water or emerge, whether they go
up or down the current, whether they travers in the two directions or are
tossed about, the damned are boiled and cooked, as the grains of sesame
or corn poured into a cauldron placed over the fire.

The river encircles the great hell like a moat.

The four utsadas are sixteen in number by reason of their difference
of place, since they are located at the four gates to the great hell.

Hekok

What is the meaning of the word #sada? 47

They are called #¢sadas because they are places of supplementary
torment: in the hells the damned are tormented, but they are
additionally so in the #¢sadas.

According to Manoratha (above, note 170), after having been shut
up in the hells, the damned then fall into the #sadas.48

sk

One question leads to another. We have just spoken of the “persons”
who stand on the banks of the Vaitarani. Are the “guardians of hell”
(narakapdla) beings? 40

They are not beings.

Then how do they move?

Through the actions of beings, like the wind of creation. 410

Then how do you explain what the Venerable Dharmasubhiiti said,
“Those who are angry, who take pleasure in cruel actions and
transgressions, who rejoice in the sufferings of others, are reborn as
Yamaraksasas?” 41!

The demons who torment the beings in hell are not termed
Yamaraksasas, the “guardians of hell” as you think; but rather the
servants of Yama who, on the order of Yama, throw the damned into
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hell.

According to another opinion, the “guardians of hell” are beings.

Where does the retribution of the cruel acts take place that these
guardians commit in the hells?

In the same hells. Since the retribution of émantarya transgressions
(iv.97) takes place in these hells, why would the retribution of the
actions of the guardians not be possible here?

But why are not the guardians, who are found in the midst of fire,
burned?

Because the force of action marks a boundary to the fire and prevents
it from reaching the guardians, or rather because this same force causes
the bodies of the guardians to be made up of primary elements of a
special nature. 412

skokek

59¢c-d. There are eight other hells, the cold hells, Arbuda, etc. 413

These hells are called Arbuda, Nirarbuda, Atata, Hahava, Huhuva,
Utpala, Padma, and Mahapadma. Among these names, some (Arbuda,
Nirarbuda, Utpala, Padma, and Mahapadma) indicate the form that the
beings in hell take: they take the formof an arbuda, alotus . . . ; the others
indicate the noise that the damned make under the bite of the cold: #?as4

These cold hells are located under Jambudvipa, on a level with the
great hells.

*kkk

How is there place, under a single Jambudvipa, for the hells which
are indeed wider than Jambudvipa? 44

The continents, like piles of grain, are wider at their bases. The great
ocean does not sink into a deep, steep cavity around the continents.
(Vibbasa, TD 27, p. 866a21; Cullavagga, 9, 1.3).

The sixteen hells are created through the force of the actions of
beings (ii.56b, iii90c, 101c, iv.85a); there are hells,—the praidesika
hells,—created through the force of individual actions, the actions of one
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being, of two beings, of many beings. Their variety is great; their place is
not determined: river, mountain, desert, and elsewhere. 415

The principal place of the hells is below. As for the animals, they
have three places, the land, the water, and the air. Their principal place
is the Great Ocean; the animals that are elsewhere are the surplus of the
animals. 416

skakok

The king of the Pretas is called Yama; his residence, which is the
principal dwelling of the Pretas, is located five hundred leagues under
Jambudvipa,; it is five hundred leagues deep and wide. The Pretas that
are found elsewhere are the surplus of the Pretas. The Pretas differ
much one from another; certain of them possess supernatural powers
and enjoy a glory similar to that of the gods; see the Avadanas of the
Pretas. 47

skkk

Upon what do the sun and the moon rest?

Upon the wind. The collective force of the actions of beings
produces the winds which create (n#érmd) the moon, the sun and the
stars in heaven.418All these astral bodies revolve around Meru as if
transported by a whirlpool.

What is the distance from here to the moon and the sun?

60a. At mid-Meru lie the moon and the sun.

The moon and the sun move at a level with the summit of
Yugandhara.
What are their dimensions? Respectively.

60b. Fifty and fifty and one leagues.4?

The disk of the moon is of fifty yojanas; the disk of the sun is of
fifty-one yojanas.

The smallest among the “houses” (vémana) of the stars is of one
krosa (iii.87c); [the largest is of sixteen yojanas].420

The force of the actions of beings forms, smaller than and external
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to the house of the sun, 42! a disk of fire-stone, 22 hot and luminous; and,
for the house of the moon, a disk of water-stone, cold and luminous.
Their function, according to circumstances, is to cause to arise and last
the eye, the body, fruits, flowers, crops, and herbs; and to destroy them.

In a universe with its four continents (iii.73) there is a single sun and
a single moon. Yet the sun does not fulfill its function at the same time in
the four continents.

6la-b. Midnight it sets, midday it rises at the same moment.

When it is midnight in Uttarakuru, the sun sets in Pirvavideha, it is
midday in Jambudvipa, and it rises in Godaniya, and so on. (Dérgha, TD
1, p. 1476-14).

By reason of the variety of the progress of the sun, the days and
nights grow longer and shorter.

61c-62b. The nights grow longer after the ninth day of the
second quarter of the second month of the rains, and they grow
shorter after the ninth day of the second quarter of the fourth
month of winter. Reverse for the days. The days and the nights
grow longer little by little accordingly as the sun goes towards
the south or towards the north.

The nights grow longer from the ninth day of the clear quarter of
Bhadrapada on, and grow shorter from the ninth day of the clear quarter
of Phalguna on. Reverse for the days: when the nights become longer,
the days become shorter, and vice versa. The days and the nights grow
longer and shorter gradually, in proportion to the sun going towards the
south or towards the north of Jambudvipa. 42

skeskesk

Why does the disk of the moon not appear completely full at the
beginning of the bright quarter?

62c-d. The moon is covered by its shadow by reason of its
proximity to the sun, and one sees it incompletely.

This is the teaching of the Prajfiapts," When the house of the moon
moves in the vicinity of the house of the sun, then the light of the sun
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falls on the house of the moon. Consequently, the shadow falls on the
opposite side, and the disk appears incomplete.” 424

But, according to the ancient masters, the Yogacirins, the manner of
its moving is such that the moon appears sometimes complete,
sometimes incomplete. 425

*okok

To what class of beings do the inhabitants of the houses of the sun,
the moon and the stars belong?

These are the Caturmaharajakayikas, 426 and the only ones among
these gods who inhabit houses; but there is a great number of
Caturmaharajakayikas who inhabit the earth, in the parisandas—the
stages or terraces—of Meru and elsewhere.

sk

63-64. There are four terraces, the distance between them being
ten thousand leagues, extending out sixteen, eight, four and two
thousand leagues. They are the Karotapanis, the Maladharas,
the Sadamattas and the two Mahirajikas; and also on the seven
mountains. 427

The first terrace is ten thousand leagues above the water, the second
ten thousand leagues above the first and so on. They thus reach up to the
middle of Meru. The first terrace extends out from Meru sixteen
thousand leagues; the others, in their order extend out eight, four, two
thousand leagues.428 On the first terrace reside the Yaksas “Pitcher in
their Hand”: 42 on the second, the “Wearers of Crowns;” on the third
the “Always Intoxicated” (sadématta, which the Karika calls sada-
mada):*4®° all these gods belong to the Caturmaharajakayikas. At the
fourth terrace are the Four Kings#! in person with their attendants:
these gods are called the Caturmaharajakayikas, the Four Great Kings.

As the Caturmaharajakayikas inhabit Meru, so too they have villages
and towns on the seven mountains of gold, Yugandhara, etc. Also the
gods of this class are the most numerous of the gods.
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*kk

65-68. The Thirty-three Gods are at the summit of Meru, the
sides of which are eighty thousand (leagues). At the corners, four
peaks which the Vajrapanis inhabit. In the middle, with sides of
two thousand five hundred, with a height of one and a half, is a
village called Sudaréana, of gold, with a varigated and smooth
sun. There is Vaijayanta, with sides of two hundred fifty. On the
outside, this village is adorned with Caitraratha, Parusya, MiSra
and Nandana (Parks); at a distance of twenty thousand leagues
from these Parks, at the four sides, there are excellent fields. At
the northeast Pirijata, in the southwest Sudharma.

1. The Trayastrithéas or Thirty-three Gods 432 inhabit the summit of
Meru; the sides of this summit are of eighty thousand yojamas.
According to other masters, the sides of each are twenty thousand, and
the circumference is eighty thousand. 43

2. At the corners, there are peaks (£#a), five hundred yojanas high
and wide, where the Yaksas called Vajrapanis reside.

3.In the middle of the plateau of Meru there is the royal city of Sakra,
the chief of the gods, a city called “Beautiful to Look At” (Sudar-
$ana).*ts sides are two thousand five hundred yojanas; its cir-
cumference is ten thousand; its height one yojana and a half; 435 it is of
gold; it is adorned with one hundred and one types of colors; and the
same for its sun. This sun is soft to the touch, like the leaf of the cotton
tree; it rises and falls to facilitate its progress.

4. In the middle of this city there is the palace of Sakra, the chief of
the gods, called Vaijayanta: it makes all the other residences blush by its
richness and its gems. Its sides are two hundred fifty yojanas.

Such are the adornments of the city itself.

5. Ornaments outside of the city are the four Parks: 436 Caitraratha,
Parusyaka, Miéraka, and Nandana, fields of play for the gods.

6. At the four sides®’ of these Parks, from a distance of twenty
Yojanas on, there are four fields of play with a marvellous sun,8
delightful and which appears to rival them.

7. The magnolia tree called Parijataka 43 is, for the Thirty-three
Gods, the place par excellence for pleasure and for love; its roots go
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down fifty yojanas;* it is one hundred yojanas high; with its branches,
leaves and petals, it covers fifty yojanas.

The fragrance of its flowers spreads one hundred yojanas away with
the wind, fifty against the wind.

So be it, it can spread to one hundred yojanas with the wind, but how
can it go against the wind?

According to one opinion, one says that it spreads to fifty yojanas
against the wind, because it does not go beyond the tree [which covers in
fact fifty yojanas).

[But this explanation does not hold: for] the text says that it goes
against the wind.

We say then that the fragrance does not go against the wind, that it
perishes where it arises: but such is the quality of this fragrance that,
even though it would be arrested by the lightest divine wind, it gives
birth to a new “series” of identical fragrances. Nevertheless, the
fragrances become weak, weaker, entirely weak and are completely
arrested, incapable of going as far as it does when the wind is favorable.

Does the series of this fragrance have for its support only its own
primary elements which constitute the fragrance? Or rather should one
suppose that the wind becomes perfumed? [In the same way as, when
the grains of sesame are perfumed by flowers, there arises a new odor
which is no longer the fragrance of the flowers.]

The opinion of the masters is not fixed on this.

Yet the Blessed One said, %! “The fragrance of flowers does not go
against the wind, neither does the fragrance of good go against the wind;
but the satpurusa goes in all directions.” How do you reconcile this
statement with the theory that fragrance “goes against the wind?”

This statement refers to odors of the world of humans, which, it is
quite evident, does not go against the wind.

The Mahis$asakas read, 42 “The fragrance [of the flowers of the
Parijataka tree] go with the wind for a hundred yojanas; in the absence
of wind, to fifty.”

8. In the southeast lies Sudharma, 443 the room where the gods come
together (devasabha) in order to examine the good and the evil deeds
committed by human beings.

Such is the arrangement of the receptacle or physical world of the
Thirty-three Gods.
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*kokok

69a-b. Above, the gods reside in “houses.” 44

The gods higher that the Thirty-three Gods reside in véimanas or
aerial abodes. These gods are the Yamas, the Tusitas, the Nirmanaratis,
and the Paranirmitavaavartins, plus the gods of Rapadhatu, namely
sixteen categories of gods beginning with the Brahmakayikas. In all,
twenty-two types of gods live in the physical world and occupy set
residences. [ There are many other gods, #° the Kridapramosakas, 446 the
Prahasakas, etc., which a summary treatise like this does not take into
account].

sk

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

The Caturmaharajakayikas, Trayastritsas, Yamas, Tusitas, Nirma-
naratis and Paranirmitava$avartins are the gods of Kamadhatu. The
higher gods are not in Kamadharu.

The Caturmaharajakayikas and the Trayastrim$as live on the
ground; thus they unite by coupling, like humans; but they appease the
fire of their desire through the emission of wind, since they do not have
any semen. The Yamas appease the fire of their desire by embracing, the
Tusitas by the touch of hands, the Nirmanaratis by smiling, and the
Paranirmitavasavartins by looking at each other. Such is the doctrine of
the Prajfiapts. 447

According to the Vaibhasikas (Vibbdsa, TD 27, p. 585b27), these
expressions of the Prajfiapti, “embracing,” “touching of the hands,” etc.,
- do not indicate the mode of union—for all the gods couple—but the
duration of the act. 48 The more ardent the desire by reason of the more
pleasurable object, so much shorter is the duration of the union.

sk

A small god or goddess appears on the knees, or from out of the
~ knees of a god or goddess; this small god or goddess is their son or
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daughter: all the gods are “apparitional” (iii.8c).

70a-c. Among these gods, their newborn are similar to infants of
five to ten years.

From five to ten years according to the category of the gods. Young
gods grow up quickly.
70c-d. The gods of Riipadhitu are complete and clothed. 449

The gods of Ripadhitu, from their birth, are complete in their
development; they are born fully clothed.
All the gods speak the Aryan language. 4
In Kamadhitu,
71a-b. There are three “arisings” of the objects of desire: the
gods of Kamadhitu together with humans. 41

1. There are beings whose objects of desire (kdmaguna) are placed
(by outside factors) at their disposition; but they are able to dispose of
these objects. These are humans and certain gods—namely the first four
classes of gods.

2. There are beings whose objects of desire are created by
themselves; and they dispose of these objects which they create. These
are the Nirmanaratis.

3. There are beings whose objects of desire are created by others but
who themselves dispose of these objects created by others. These are the
Paranirmitavasavartins. 432

The first enjoy the objects of desire which are presented to them; the
second enjoy objects of desire which they create at their will; and the
third enjoy objects of desire that they create or have others create at their
will. These are the three arisings of the objects of desire (kamopapattss).

In Ripadhatu,

71c-d. Thereare three “arisings of pleasure”: the nine spheres of
three Dhyanas. 453

The nine spheres of the first three Dhyanas are the three “arisings
of pleasure.” The gods of the first three Dhyanas, for long periods, pass
their time pleasantly through pleasure born from separation from the
defilements, through pleasure consisting of joy arisen from absorption
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(samadhija: seeing the disappearance of vicara and vitarka) and through
pleasure free from joy (nshpritikasukba, seeing the disapparance of
satisfaction or saumanasya). By reason of their absence of suffering, and
by reason of their duration, these arisings are indeed “arisings of
pleasure” (sukhopapaits).

In dhyandintara there is no pleasure consisting of joy. Is this an
“arising of pleasure?”

This is to be discussed. 4>

skkk

At what height are the twenty-two heavenly residences situated,
starting from the Caturmaharajikas to the highest gods of Riipadhatu?
It is not easy to calculate this height in yojanas, but

72a-b. To the extent that there is descent from one residence, to
this extent there is ascent towards a higher residence. 455

In other words, to the extent that a residence is above Jambudvipa,
to that extent it is below its next higher residence. For example, the
fourth house of the Caturmahirajikas, the dwelling of the Caturmaha-
rijikas themselves is forty thousand yofanas above here; to the extent
that this residence descends to here, to that extent this residence ascends
to the residence of the Trayatrirh$as, [on the summit of Meru, eighty
thousand yofanas from here]. As many yojanas as there are from
Trayastrirhsas to here, that many are there from Trayastrirh$as to the
Yamas. And thus following: the Akanisthas are above the Sudar§anas
the same number of yojanas that the Sudar§anas are above Jambudvipa.

Above the Akanisthas, there are no more residences (sthina). This
is because this residence is higher than the others, no residence is
superior to it, and so it is called a-£anistha.#¢ According to another
opinion, this residence is called agha-nsstha, because agha signifies
“assembled matter”, and this residence is the limit (nsszha) of this
matter. 47

ok

Can a being born in an inferior residence go to a higher house and
see its superior beings?
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72c-d. The gods do not see their superiors without magic or the
assistence of another.

When they possess magical powers, or when they are assisted by a
being possessing magical powers or by a Yama god, the Trayastrirh$as
can go to the Yamas; and thus following, 438

A being born in an lower residence can see a being born in a higher
residence who makes a visit to an inferior residence, but not if this being
belongs to a higher Dhatu, or to a higher bh#ms; 4% in the same way that
one cannot feel a tangible things [higher in Dhatu or bhum:s], because it
is not of the sphere [of a lower organ].%° This is why beings higher
through their Dhatu or bh#m;3 do not descend with their own bodies, but
with a magic body of the sphere of the bbh#ms to where they wish to
descend (Dsgha, ii.210).

According to another school,#! if a being of a higher bhams so
desires, lower beings can see him in the same way as they see a being of
their own bhims.

*okok

What are the dimensions of the houses of the Yamas and the other
gods?

According to one opinion, the houses of the four types of higher
gods of Yama have the dimension of the summit of Meru.

According to others, the dimension of the First Dhyana is the
dimension of the universe with its four continents; that of the Second,
the Third, and the Fourth Dhyina is, respectively, the dimension of a
small, medium and great chiliocosm.

According to anothers, the first three Dhyanas have, respectively,
the dimension of a small, medium and great chiliocosm; the Fourth
Dhyina is without measure. 42

kK

What is a small, a second, and a third chiliocosm?

73-74. One thousand four-continents, moons, suns, Merus,
dwellings of the Kama gods, and world of Brahma, make up a
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small chiliocosm; one thousand small chiliocosms make a
dichiliocosm, the middle universe; and one thousand dichilio-
cosms make a trichiliocosm. The destruction and the creation of
the universes lasts the same time. 46

A sdhasra cidska lokadhatu, or small chiliocosm is made up of one
thousand Jambudvipas, Pirvavidehas, Avaragodaniyas, Uttarakurus,
moons, suns, Merus, dwellings of the Caturmaharajakayikas and the
other gods of Kamadhatu, and worlds of Brahma. One thousand
universes of this type make a dichiliocosm, a middle universe
(dvisahasro madhyamo lokadhatub). One thousand universes of this
type make a trichiliomegachiliocosm (¢ris@basramahasabasro loka-
dhatup).

The periods of destruction and cteation are equal in length. 464 The
stanza uses the word sambhava in the sense of vsvarta.

*okok

In the same way that the dimensions of the physical worlds differ, in
that same way the dimensions of the beings inhabitating them differ:

75-77. The inhabitants of Jambudvipa have a height of four, or of
three elbows and a half; those called Piirva, Goda and Uttara, by
doubling each time. The bodies of the gods of Kimadhatu
increase, by quarters of £rosa, until a £rosz and a half. The bodies
of the gods of Riipadhatu are at first a half yojana; then increase
by a half; beyond the Parittabhas, the bodies double, and reduce
three yojanas from the Anabhrakas on.

Humans of Jambudvipa generally are three elbows and a half,
sometimes four elbows in height; the Pirvavidehakas, the Avara-
godaniyakas, and the Auttarakauravas are respectively eight, sixteen,
and thirty-two elbows in height.

The Caturmaharajakayikas are a quarter of a kross (iii.88a) in
height; the height of the other gods of Kamadhtu increases successively
by this same quarter: the Trayastrirh$as, by half a £rosa; the Yamas, by
three quarters of a £ros; the Tusitas, by one £r05; the Nirmanaratis, by
a krofa and a quarter; and the Parinirmitava$avartins, by a £rofz and a
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half.

The Brahmakayikas, who are the first gods of Ripadhatu, are a
half-yojana in height; the Brahmapurohitas, one yojana in height; the
Mahiabrahmans, one yojana and a half in height; and the Parittabhas,
two yojanas in height.

- Beyond the Parittabhas, the dimensions double: Apramanabhas are
four, Abhasvaras, eight, and the same until the Subhakrtsans, who are
sixty-four yojanas in height. For the Anabhrakas, one doubles this
number but subtracts three: they are then one hundred twenty-five
yojanas in height. One continues doubling, from the Punyaprasavas on
who are two hundred fifty yojanas in height, to the Akanisthas, who are
sixteen thousand yojanas in height.

*ekok

The length of life of these beings also differs. With regard to
humans:

78. Life, among Kurus, is one thousand years in length; in the
two continents, it diminishes twice by half; here, it is in-
determinate: nevertheless it is ten years at the end and
incalculable at the beginning, 465

The lifespan of beings in Godanaiya is half the lifespan of beings in
Uttarakuru, thus five hundred years in length; the life of beings in
Pirvavideha is two hundred and fifty years in length.

In Jambudvipa, length of life is not determined, sometimes it is long,
sometimes short. 466 At the end of the cosmic age or £alpa (1ii.98¢), at its
minimum, it is ten years; whereas the lifespan of humans at the
beginning of the cosmic age (prathamakalpika, iii9la) is incalculable:
one cannot measure it by counting in thousands, etc.

sokok

The lifespan of the gods of Kamadhatu is an integral of the length of
a day:
79a-80b. Fifty human years make a day-and-night for the lowest
gods of Kamadhatu, and these gods live a life of five hundred
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years. For the higher gods, double the day and the life. 47

Fifty human days make a day in the life of the Caturmaharajakayikas,
whose lifespan is of five hundred years of twelve month of thirty days. 468
For the Trayastrirh$as, one day equals one hundred human years, and
their lifespan is one thousand years in length; for the Yamas, one day
equals two hundred human years and their lifespan is two thousand
~ years in length; and so on.

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

Day and night are marked by the flowers which open or close, like
the kumuda and the padma in the world of humans; by the birds that
sing or that are silent; and by sleep which ends or begins.%?
Furthermore the gods themselves are luminous.

sekok

As for the gods of Ripadhitu and Aripyadhatu:

80b-81d. There is no day and night for the gods of Ripadhatu;
their lifespans are calculated in £4/pas whose number is fixed by
the dimensions of their bodies. In Aripyadhatu, a lifespan of a
thousand £alpas which increases as much. These £alpas are,
from the Parittabhas on, mahakalpas; below, halves. 470

The gods of Rijpadhitu whose bodies are half a yojana in height—
the Brahmakayikas—live a half £a/pa; and thus following to the
Akanisthas, whose bodies are sixteen thousand yojanas in height, and
whose lifespan is thus sixteen thousand &alpas in length.

In Akasanantyiyatana, a lifespan is twenty thousand kalpas in
length; fifty thousand kalpas in length in Vijfiananantyayatana, sixty
thousand alpas in length in Akirhcanyayatana, and eighty thousand in
Naivasarhjfianasarhjfifidyatana or Bhavagra.

But to which Aalpas does this refer: to intermediate kalpas
(antarakalpas),to kalpas of destruction (samvarta), to kalpas of creation
(vsvarta), or to great kalpas (mahdkalpas, iii.89d)?

From the Parittabhas (lower gods of the Second Dhyana) on, they
refer to the great kalpas; below (Brahmapirisadyas, Brahmapurohitas,
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Mahibrahmans) they refer to half great £a/pas. In fact, there are twenty
antarakalpas during which the world is created|: Mahabrahma appears
from the beginning}; then twenty antarakalpas during which the world
lasts; and then twenty amtarakalpas during which the world is
destroyed[: Mahibrahma disappears at the end]. Thus the life of
Mahabrahma lasts sixty intermediate antarakalpas: these sixty make a
kalpa and a half; half a great kalpa (or forty intermediate £alpas) is
considered to be a £alpa.

*okok

What is the length of a lifespan in the painful realms of rebirth?
Let us examine in order the first six hot hells, the last two hot hells,
animals, Pretas, and the cold hells.

82. Insix hells, Sarhjiva, etc., a day and night has the length of the
life of the gods of Kamadhatu; with such days, life as for the gods
of Kamadhatu.

A day in the six hells,—Sarhjiva, Kalasitra, Sarhghata, Raurava,
Mahiraurava, and Tapana,—is equal in this order to the life of the gods
of Kimadhatu, the Caturmahiarajakiyikas, etc.

The damned in Sarhjiva have, like the Caturmaharajakayikas, a life
of five hundred years of twelve months of thirty days; but each of these
days has the length of the total lifespan of the Caturmaharajakayikas.
Same relationship between the damned of Kalasiitra and the Traya-
strirh$as, and between the damned of Tapana and the Paranirmitava-
$avartins.

83a-b. In Pratapana, a lifespan of a half anzapkalpa; in Avici, a
likespan of one antabkalpa.

In Pratapana, a lifespan lasts one half of an antarakalpa; in Avici,
one antarakalpa. 4’

83b-d. The life of animals is one £4/pa in length at most; the life
of the Pretas is five hundred years with its days the duration of a
month.

The animals that live the longest time live one antarakalpa; these
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are the great Naga Kings, Nanda, Upananda, A$vatara, etc. The Blessed
One said, “There are, Oh Bhiksus, eight great Naga Kings who live a
kalpa and who sustain the earth . . .” 472

The days of the Pretas have a length of one human month; they live
five hundred years made up of days of this length.

84. Life in the Arbudas is the time of the exhaustion of a vha, by
taking a grain of sesame every one hundred years; the others by
multiplying each time by twenty. 473

The Blessed One has indicated the length of a lifespan in the cold
hells only through comparisons, “If, Oh Bhiksus, a Magadhan vaha of
sesame of eighty khdris 974 were full¥’> of sesame seeds; if one were to
take one grain each one hundred years, this vé@ba would be empty before
a lifespan of beings born in the Arbuda hell would end: this is what I say.
And, Oh Bhiksus, twenty Arbudas make, Oh Bhiksus, one Nirar-
buda ... " (See above, note 413).

sksksk

Do all beings, whose length of lifespan has just been indicated, live
the full length of this lifespan?

85a. With the exception of Kuru, there is death before their
time. 476

The life of beings in Uttarakuru is fixed; they necessarily live one
thousand years: their length of life is complete. 477 Everywhere else there
is antaramrtys, “death in the course of, in the middle of, a complete life,”
or premature death. Nevertheless certain persons are sheltered from
premature death, namely the Bodhisattva who, in Tusita, is no longer
bound to birth; a being in his last existence [who will not die before
having obtained the state of Arhat];4’8 one who has been the objectof a
prediction by the Blessed One; one who is sent by the Blessed One; 9 a
Sraddhanusarin and a Dharmanusarin (vi.29a-b) [who will not die
before having become a Sraddhadhimuktika and a Drstiprapta]; a
woman pregnant with the Bodhisattva or with a Cakravartin, etc. 480

seskeok
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We have explained the residences and the bodies by measuring them
in terms of yojanas, and lifespans by measuring them in terms of years;
but we have not explained yojanas and years.

These can be explained only through the means of words (néman);
one must then say that it is the limit (paryanta) of words, etc.

85b-c. An atom (paraman), a syllable (aksara), and an instant
(ksana) is the limit of matter, of words, and of time. 48!

A paramapu s the limit of physical matter (r#pa); so too a syllable is
the limit of words, for example, go; and an instant, 82 the limit of time
(advan).

What is the dimension of an instant?

If the right conditions (pratyaya) are present, the time that it takes
for a dbarma to arise; or rather the time that it takes for a dbarma in
progress to go from one paramanu to another paramanu.*®

dekk

According to the Abhidharmikas, there are sixty-five instants in the
time that it takes a healthy man to snap his fingers. 484

85d-88a. Paramdinu, anu, lobarajas, abrajas, sasarajas, avirajas,
goragas, chidrarajas, liksa, that which comes out of the /iks3, yava,
and anguliparvan, by multiplying each time by seven; twenty-
four angulis make one basta; four hastas make one dhanus; five
hundred dhanus make one krosa, the distance a hermitage
should be located; and eight £rofas make what is called one
yofana.*®

[Thus seven paramanus make one apu, and eight apus make a
lobarajas. '

Avirajas signifies edakrajas, and chidrarajas signifies vaayana-
cchidrarafas.

“That which come out of the /ksa” is the ygka.

The author does not say that three argaliparvans make one anguls,
for that is well known. 486]

A hermitage, aranya, should be located one £rosa from a village. 487
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dkk

88b-89c. One hundred and twenty £sanas make one tatksana;
sixteen tatksapas make one lava; we obtain a mubidrta or hour,
an ahordta or one day and night, and a mdsa or month, by
multiplying the preceeding term by thirty; a samvatsara or year,
is of twelve months by adding the #naratras. 4%

One mubdirta equals thirty lavas. Thirty mubdrtas make one day and
night; a night is sometimes longer, sometimes shorter, and sometimes
equal to a day.

There are four months of winter, of heat, and of rain;*° twelve
months which, with the days called #naratras, make a year. The
@inaratras are the six days which, in the course of the year, one should
omit (for the calculation of the lunar months). There is a stanza about
this: “When one month and a half of the cold, hot, rainy season has
elapsed, the learned omit one #nardtra in the half-month that
remains.” 490

Hokok

We have explained the year; we must explain the £a/pa or cosmic
period.

89d. There are different types of kalpa:*!

There is a distinction between a small kalpa (antarakalpa)*?, a
kalpa of disappearance (samvarta),*s? a kalpa of creation (vivarta),and a
great kalpa.

90a-b. A kalpa of disappearance lasts from the non-production
of the damned to destruction of the receptacle world.

The period that extends from the moment when beings cease being
reborn in hell until the moment when the world is destroyed is called a
samwvartakalpa, a kalpa of destruction.

“Destruction” is of two types: destruction of the realms of rebirth,
and destruction of the Dhatu. '

It is again of two types: destuction of living beings, and destruction
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of the physical world.

1. When no being is reborn in hell—even though beings in hell
continue to die—the period of twenty small 2a/pas during which the
world lasts is terminated; and the period of destruction begins.

When not a single being remains in the hells, the destruction of
beings in hell is achieved, and the world has been destroyed to that
extent: if a being of this universe has committed any actions which
should be retributed in hell, the force of these actions causes him to be
reborn in the hell -of another universe not in the process of
destruction. 494

2. So too is the destruction of animals and Pretas. The animals that
reside in the great ocean disappear first; those that live with humans will
disappear at the same time as do humans. 4%

3. Among humans of Jambudvipa, a person enters by himself,
without a teacher, by reason of dbharmat,* into the First Dhyana.
Coming out of this Dhyana, he exclaims, "Happy is the pleasure and the
joy that arise from detachment! Calm is the pleasure and joy that arise
from detachment!” Understanding these words, other persons also
enter into absorption and, after their death, pass into the world of
Brahmia. When, by this continual process, there does not remain a single
person in Jambudvipa, the destruction of the persons of Jambudvipa is
finished.

The same for the inhabitants of Pirvavideha and Avaragodaniya.
The inhabitants of Uttarakuru are incapable of detaching themselves
from Kamadhitu and, as a consequence, of entering into dhyana: they
are also reborn, not in the world of Brahma, but among the gods of
Kiamadhatu.

When a single human being no longer remains, the destruction of
humans is finished, and the world has been destroyed to this extent.

4. The same then holds for the gods of Kimadhitu, from the
Caturmahairijakayikas to the Paranirmitava$avartins, who enter into
dhyana and are reborn in the world of Brahma, and who successively
disappear. When a single god no longer remains in Kamadhatu, the
destuction of Kamadhitu is finished.

5. It then happens, by reason of dbarmata, that a god of the world of
Brahma enters into the Second Dhyana. Coming out of this Dhyana, he
excaims, “Happy is the pleasure and joy that arise from absorption!
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Calm is the pleasure and joy that arise from absorption!” Understanding
these words, other gods of the world of Brahmi enter into the Second
~ Dhyana and after their death, are reborn in the heaven of the
Abhasvaras. When a single being no longer remains in the world of
Brahma, the destruction of beings (sattvasamuvartani) is finished and the
world has been destroyed to that extent.

6. Then, by reason of the exhaustion of the collective action which
has created the physical world, and by reason of the emptiness of the
world, seven suns successively appear,*’ and the world is entirely
consumed from this sphere with its continents to Meru. From this world
thus inflamed, the flame, conducted by the wind, burns the houses of the
world of Brahmai. 48 Even though it is well understood that the flame
that burns these houses is a flame of Rijpadhatu, the destruction of
Kamadhitu has not yet taken hold of Riipadhitu. But it is said that the
flame goes from this world and burns the world of Brahma, because a
new flame arises in relation to the first one.

So too, mutatis mutandss, is the destruction through water and
through wind, which are similar to destruction through fire but which
extend higher. 4%

The period that extends from the moment when beings cease to be
born in the hells until the moment when the physical world has been
destroyed is what is called a samvartakalpa, a kalpa of disappearance.

90c-d. The £alpa of creation lasts from the primordial wind until
the production of hellish beings.

From the primordial wind (pragvdys) until the moment when
beings arise in hells.

The world, which has been destroyed as we have seen, stays
destroyed for a long time—during twenty small 2alpas. There is only
space where the world once was. :

1. When, by reason of the collective action of beings, there appears
the first signs of a future physical world; when some very light winds
arise in space, then this period of twenty small kalpas during which the
world remained destroyed is finished; and the period, also of twenty
small kalpas, during which the world is created, begins.>®

The winds come gradually and, finally, constitute a circle of wind,;
then there arises all of the receptacles as we have just described: a circle
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of water, a sphere of gold, Meru, etc. The mansion of Brahmi appears
first and then all the mansions until those of the Yamas. But this is only
after the circle of wind arises. 30!

The physical world is thus created, and the world is now created to
this extent.

2. Then a being, dying in Abhasvara, is born in the mansion of
Brahma which is empty; other beings, dying one after the other in
Abhasvara, are born in the heaven of the Brahmapurohitas, the
Brahmakayikas, the Paranirmitavasavartins and the other gods of
Kamadhatu; in Uttarakuru, Godaniya, Videha, and Jambudvipa; among
the Pretas and animals; and in the hells. The rule is that the beings who
disappear last reappear first.

When a being is born in the hells, the perlod of creation, of twenty
small kalpas, is finished, and the period of duration begins.

[The first small 2a/pa of the period of creation is used for the
creation of the physical world, the mansion of Brahma3, etc.] During the
nineteen small £a/pas that complete this period, until the appearance of
the beings in hell, the lifespan of humans is infinite in length.

9la-b. A small kalpa, in the course of which a lifespan, from
infinite, becomes a lifespan ten years in length.

Humans, at the end of the period of creation, have an infinitely long
lifespan,; their lifespan diminishes when creation is achieved, until it is
not more then ten years in length (iii.98c-d). The period in which this
diminution takes place constitutes the first small £a/pa of the period of
destruction.

91c-d. The eighteen £alpas which are of augmentation and of
diminution.

A lifespan, which is now ten years in length, increases until it is
eighty thousand years in length; then it decreases and is reduced to a
length of ten years. The period in the course of which this increase and
this decrease takes place is the second small £a/pa.

This &alpa is followed by seventeen similar ones.

92a. One, of augmentation.

The twentieth small ka/pa is only of increase, not of decrease. The
lifespan of humans increases from ten years to eighty thousand years in



The World 479

length.
How high, by increase, do these increases go?

92b. They go to a lifespan of eighty thousand. 32

But not beyond. The time required for the increase and the decrease
of the eighteen &alpas is equal to the time that the decrease of the first
kalpa and the increase of the last take. >3

92c-d. In this way then the world stays created for twenty ka/pas.

The world remains created for twenty small £a/pas thus calculated.
As long as this period of duration lasts,

93a-b. During the same length of time, the world is in the
process of creation, in the process of disappearance, and in a
state of disappearance.

The creation, the disappearance, and the period when the world
disappears lasts a total of twenty small £alpas. There are not, during
these three periods, any phases of increase and decrease of lifespan, but
these periods are equal in length to the period during which the world
remains created.

The physical world is created in one small £alpa; it is filled during
nineteen; it is emptied during nineteen; and it perishes in one small
kalpa.

Four times twenty small 2a/pas make eighty:

93c. These eighty make a great kalpa.
This is the extent of a great kalpa.

sk

Of what does a kalpa consist?
The kalpa is by nature the five skandhas.

ke
It is said that the quality of Buddhahood is acquired through

cultivation that last three asamkhyeya kalpas. To which among the four
types of kalpas does this refer?

93d-94a. The quality of Buddhahood results from three of these
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[Rabpas]. =

Of these great ka/pas that we have just defined.

But the word asamkhya (=asamkhyaya) signifies “incalculable;” how
can one speak of three “incalculables?”

One should not understand it in this manner, for, in an isolated
(muktaka) Stitra,>% it is said that numeration is to the sixteenth place.

What are these sixteen places? 507

One, not two, is the first place; ten times one is the second place; ten
times ten (or one hundred) is the third; ten times one hundred (or one
thousand) is the fourth . . . and so on, each term being worth ten times
the preceeding: prabheda (10,000), laksa (1000,000), atilaksa, kots,
madhya, ayuta, mahdyuta, nayuta, mahanayuta, praysia, mahiprayuta,
kanikara, mahdkamkara, bimbara, mahabsmbara, aksobhya, mahdakso-
bhya, viviha, mahaviviba, utsanga, mahotsanga, vihana, mahavibana,
titibha, mahatstibha, hetu, mahabetu, karabha, m8hikarabba, indra,
mahendra, samapta (or samaptam), mahdisamapta (or mahasamap-
tam), gats, mahagats, nimbarajas, mahanimbarajas, miudra, mabamudra,
bala, mahabala, samjiia, mahdésamijiia, vibbita, mahavibhita, balaksa,
mahdbalaksa, and asamkhya.

In this list eight numbers have been lost. %8

A great kalpa successively numbered (=multiplied) to the sixteenth
place is called an asamkhyeya;>% if one begins again, one has a second,
and a third asamkhyeya. An asamkhbyeya [kalpa] does not receive its
name from the fact that it is incalculable.

sekok

But why do the Bodhisattvas, once they have undertaken the
resolution to obtain supreme Bodhi, take such a long time to obtain it?

Because supreme Bodhi is very difficult to obtain: one needs a great
accumulation of knowledge and merit, and of innumerable heroic works
in the course of three asamkhyeya kalpas.

One would understand that the Bodhisattva searches out this Bodhi
so difficult to obtain, if this Bodhi were the sole means of arriving at
deliverance; but such is not the case. Why then do they undertake this
infinite labor?
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For the good of others, because they want to become capable of
pulling others out of the great flood of suffering.

But what personal good do they find in the good of others?

The good of others is their own good, because they desire it.

Who believes this?

In truth, persons devoid of pity and who think only of themselves
believe with difficulty in the altruism of the Bodhisattvas; but
compassionate persons believe in it easily. Don’t we see that certain
persons, confirmed in the absence of pity, find pleasure in the suffering
of others even when it is not to their benefit? In the same way one must
admit that the Bodhisattvas, confirmed in pity, find pleasure in doing
good to others without any egoistic concerns. Don’t we see that certain
persons, ignorant of the true nature of the conditioned #barmas (i.e., the
samiskaras) that constitute their pretended “self,” are attached to these
dharmas through the force of habit, as completely devoid of personality
as these dbarmas are, and suffer a thousand pains by reason of this
attachment? In the same way one must admit that the Bodhisattvas,
through the force of habit, detach themselves from the dbarmas that
constitute the pretended “self,” no longer consider these dharmas as
“me” and “mine,” increase compassionate solicitude for others, and are
ready to suffer a thousand pains because of this solicitude.

In a few words, there is a certain category of persons, who,
indifferent to what concerns them personally, are happy through the
well-being of others, and are unhappy through the suffering of
others. >1% For them, to be useful to others is to be useful to themselves. A
stanza says, “An inferior person searches out, by all means, his personal
well-being; a mediocre person searches out the destruction of suffering,
not well-being, because well-being is the cause of suffering; an excellent
person, through his personal suffering, searches out the well-being and
the definitive destruction of the suffering of others, for he suffers from
the suffering of others.” 51!

*kok

During what periods do the Buddhas appear, during a period of
increase or during a period of decrease?

94a-b. They appear during the decrease to one hundred. 5!
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The Buddhas appear during the period of the decrease of lifespan,
when the length of life decreases from eighty thousand years to one
hundred years in length.

Why do they not appear when life decreases from one hundred to
ten years?

Because the five corruptions (@ywbkasiya, kalpakasiya, klesakasiya,
drstikasaya, and sattvakasaya)>? then become very strong, 514

In the final period of the decrease of lifespan, the length of life (or
dyus) becomes bad, base; being corrupted, it is called a kasdya or
“corruption;” the same for the other corruptions.

The first two corruptions deteriorate the vitality and the means of
subsistance.’'> The next two corruptions deteriorate the good; the
corruption of defilements deteriorate beings through laxity (kémasuka-
hallika); the corruption of views through the practice of painful
asceticism; or rather the corruption of defilement and the corruption of
views deteriorate respectively the spiritual good of householders and of
wanderers.>'¢ The corruption of beings deteriorates beings from the
physical and the mental point of view; it deteriorates their height,
beauty, health, force, intelligence, memory, energy, and firmness.

skekek

During what periods do the Pratyekabuddhas appear?

94c. The Pratyekabuddhas appear in the course of two
periods. 5!

They appear during the period of increase and during the period of
decrease of lifespan. One distinguishes in fact two types of Pratye-
kabuddhas: those that live in a group (vargacirin), [and who also appear
during the period of increase], and those who live like a rhinoceros.>8

a. The first are the ancient Sravakas [who will obtain the first or
second result of the Sravakas under the reign of a Buddha].

According to another opinion, there are also Prthagjanas who have
realized, in the vehicle of the Sravakas, 3! the nérvedhabbagiyas (vi.20);
in the course of a subsequent existence, by themselves, they will realize
the Way. The masters who follow this opinion find an argument in the



The World 483

Pirvakathad>®® where they read, “Five hundred ascetics cultivated painful
austerities on a mountain. A monkey who had lived in the company of
- Pratyekabuddhas imitated the attitudes of the Pratyekabuddhas in front
of them. These ascetics then imitated the monkey and, they say, obtained
the Bodhi of the Pratyekabuddhas.” It is clear, say these masters, that
these ascetics were not Aryans, Sravakas; for, if they had previously
obtained the result of the Sravakas, namely liberation from rules and
ritvals (§#avratapar@marsa, v. French trans. p. 18), they would not have

given themselves up later to painful austerities.
" b. The Pratyekabuddhas who are “like a rhinoceros” live alone.

94d. The Rhinoceros by reason of one hundred &a/pas.52!

The Rhinoceros has cultivated for one hundred great £a/pas in his
preparation for Bodhi, [that is, he has cultivated morality, absorption,
and pras#id]. He obtains Bodhi (vi.67) without the help of the teaching
or ggama, but alone.He is a Pratyekabuddha because he himself bnngs
about his salvation without converting others.

Why does he not apply himself to the conversion of others? He is
certainly capable of teaching the Law: he possesses the comprehensions
(pratisamvids, vii.37b): [and even if he does not possess them,] he can
[through his prapidhijiiina, vii.37a] remember the teachings of the
ancient Buddhas. He is no longer deprived of pity, for he manifests his
supernormal power with a view to being of service to beings. 322 He can
no longer say that beings are "unconvertible” in the period in which he
lives, for, in this period—the period of decrease of life—beings can
detach themselves from Kamadhatu by the worldly path. 52 Why then
does he not teach the Law?

By reason of his previous habit [of solitude], he finds pleasure in,
and aspires to absence of turmoil; he does not have the courage to apply
himself to making others understand the profound Dharma: he would
have to make disciples; he would have to conduct the multitude who
follow the current against the current, and this is a difficult thing. Now
he fears being distracted from his absorption and of entering into
contact (samsarga, vi.6a) with humans. 524

*kkk
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95-96. The Cakravartin Kings do not appear when lifespan is
under eighty thousand years in length; they have a wheel of gold,
a wheel of silver, a wheel of cooper, and a wheel of iron; in
inverse order, he reigns over one, two, three, or four continents;
but never-two at once, like the Buddhas; they triumph through
spontaneous default, personal influence, fighting, or the sword,
but always without doing evil. 525

1. The Cakravartin Kings appear from the period when the lifespan
of humans is infinite to the period when their lifespan is eighty
thousand years in length; not when life is shorter, for then the world is
no longer a suitable receptacle for their glorious prosperity.

They are called Cakravartins, because their nature is to reign (r@iyarm
cakrepa vartaystum).3%

2. There are four types of Cakravartin Kings, 5?7 Suvarncakravartin,
Riipyacakravartin, Tamracakravartin, and Ayascakravartin, accordingly
as their wheel (cakra) is of gold, silver, copper, or iron: the first is the
best, the second is almost best, the third is mediocre, and the fourth is
inferior. The Cakravartin whose wheel is iron reigns over one continent,
the Cakravartin whose wheel is copper reigns over two continents, and
$O on.

This is the doctrine of the Prajiiapts.5?8 A Siitra, in fact, speaks only
of a Cakravartin King having a wheel of gold, by reason of his greater
importance, “When, to a king of royal and consecrated race—who, even
in the days of his youth, on the fifteenth day, having washed his head,
having undertaken the obligations of youth, ascends accompanied by
this ministers to the terrace of his palace—there appears in the east the
jewel of a wheel having a thousand rays, a wheel having a rim, having a
hub, complete in all ways, beautiful, not made by the hand of an artisan,
all in gold3?—this king is a Cakravartin King.” 530

3. Two Cakravartins, the same as two Buddhas, do not appear at the
same time. The Siitra says, “It is impossible in the present, or in the
future, for two Tathagatas, Arhats, perfect Buddhas to appear in the
world without one preceding and the other following. It is impossible. It
is the rule that there is only one. And this holds for the Cakravartins as
for the Tathagatas.” 53!

Here a question is raised. What is the meaning of the expression “in
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the world?” Does this mean “in a great Trisdhasra universe” (iii.74), or
“in all the universes?” 532

According to one opinion, the Buddhas do not appear elsewhere
[that is: in two great universes at once] >3 because the coexistence of two
Buddhas would create an obstacle to the power of the Blessed Ones. A
single Blessed One applies himself wheresoever: where a Blessed One
does not apply himself to the converting of beings, other Blessed Ones
do not apply themselves either. Further, we read in the Sitra,
“‘Sariputra, if someone comes and asks you if there now exists someone,
a Bhiksu or a Brahmin, who is equal’*4 to the ascetic Gautama with
regard to Samyaksarhbodhi, what would you answer him?’

“'If someone were to interrogate me thus, Oh Venerable One, I
would answer him that there does not exist now anyone, Bhiksu or
Brahmin, who is the equal of the Blessed One. And why would I respond
in this manner? Because I have heard and understood of the Blessed
One, that it is impossible, both in the present and in the future, for two
Blessed Ones, Arhats, perfect Buddhas to appear in the world without
one preceding and the other following. ” 3

Objection: How then are we to understand what the Blessed One
said in the Brahmasdtra,>3 "1 exercise my power even over a great
Trisahasra universe?”

This text should not be taken literally: it means that without making
an effort (without making a special act of attention), the Buddha sees as
far as this limit. Whén he desires it, his seeing goes wherever he wills it
without limit. 337

According to other schools, the Buddhas appear at the same time,
but in many universes. Here are their arguments. One sees that many
persons apply themselves at the same time to the preparations [for
Bodhi]. Certainly, it is not proper that many Buddhas should appear at
the same time in the same spot (=in the same universe); but, on the
other hand, nothing prevents many Buddhas from appearing at the
same time: thus they appear in different universes. >*¢ The universes are
infinite in number, so even if the Blessed One lives an entire 2alpa, he
cannot go about in the infinity of the universe as he does here; all the
more so if he only lives a human lifetime.

What is this activity of the Blessed One?

He wills that a person’s faculty (faith, etc.)—by reason of such a
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person, of such a place and of such conditions of time, due to the
disappearance of such a defect and to the realization of such a cause,and
in such a manner—if not arisen should arise, and if not perfected should
be perfected.

Objection:But we have quoted the Sitra, “It is impossible for two
Tathagatas to appear in the world without one preceding and the other
following.”

Answer: There is reason to examine if this text refers to one
universe—a universe with its four continents, a great Trisihasra
universe—or to all universes. Let us observe that the rule which
concerns the appearance of the Cakravartin Kings is formulated in the
same terms as those that concern the appearance of the Tathagatas.
Would you deny that Cakravartin Kings could appear at the same time?
If you do not deny this, why not also admit that the Buddhas, which are
the foundation of merit, appear at the same time in different
universes? 33 What is wrong with numerous Buddhas appearing in
numerous universes? Innumerable beings would thus obtain both
temporal well-being and supreme happiness.

Objection: But in this same spirit, you should also admit that two
Tathagatas can appear at the same time in one universe.

Answer:No. In fact, 1. their simultaneous appearance in a universe
would be without utility; 2. the vow of the Bodhisattva is to “"become a
Buddha, a protector of the unprotected, in a world blind and without a
protector;” 3. respect with regard to a single Buddha is greater; 4. greater
also is the haste to conform to his Law: persons know that a Buddha is
rare, and that they will be without a protector once the Buddha is in
Nirvana or when he goes elsewhere. 3%

4. It is by their wheel of gold, silver, etc., that Cakravartin Kings
conquer the earth. Their conquest differs according to the nature of their
wheel. 341

A Cakravartin King with a golden wheel triumphs through
pratyudyana. Lesser kings 342 come towards him, saying, “Rich districts,
flourishing, abundant in living things, full of men and sage men3$—
may Your Majesty deign to govern them! We ourselves are at your
orders.”

A Cakravartin King with a silver wheel goes towards them himself,
and then they submit to him.

A Cakravartin King with a copper wheel goes to them; they make
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preparations for resistance, but they submit to him..

A Cakravartin King with an iron wheel goes to them; they brandish
their arms, but then they submit to him.

In no case does a Cakravartin King kill.

5. Cakravartin Kings cause beings to enter the path of the ten good
actions (Rarmapatha, iv.66b).># Also, after their death, they are reborn
among the gods.

6. The Sutra says, “When Cakravartin Kings appear in the world,
the seven jewels also appear: a wheel, an elephant, a horse, a treasure,
women, a treasurer, and a military advisor.” >4 Do these jewels which
are living beings,—the jewel of elephants, etc,—arise through the
actions of others?

No. A being accumulates actions which should be retributed by a
birth related to a Cakravartin King, by a birth as a jewel of an elephant,
etc.: when a Cakravartin King appears, his own actions make this being
arise.

7. There are many differance between the Cakravartin Kings and
other men, notably that these Kings possess, like the Buddha, the
thirty-two marks of the Mahapurusa. >4

97a. But the marks of the Muni are better placed, more brilliant,
and complete.

But the marks of the Buddha outweigh those of the Kings in that
they are better placed,’#’ more brilliant, and complete.

*kkk

Did humans have kings at the beginning of the ka/pa?
No.

98. In the beginning, beings were similar to the gods of
Riipadhatu; then, little by little, through attachment to taste, and
through laziness, they made provisions and attributed parts to
themselves; a protector of the fields was, by them, retributed. 548

Humans at the beginning of the cosmic age34 were similar to the
beings of Rapadhiatu. The Siitra says, “There are visible beings, born of
the mind, havingall their members, with complete and intact organs, of
fine figure, of beautiful color, shining by themselves, travelling through
the air, having joy for ther food, and living a long time.” 550
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Yet there appeared the “juice of the earth,” the taste of which had
the sweetness of honey. One being, of greedy temperament, having
perceived the smell of this juice, took pleasure in it and ate it; the other
beings then did the same. This was the beginning of eating by mouthfuls
(kavadikara, iii.39). This eating made their bodies become coarse and
heavy and their luminosity come to anend: and then darkness appeared.
And then there appeared the sun and the moon.

Because of the attachment of beings to taste, the juice of the earth
gradually disappeared. Then prthiviparpataka’s! appeared, and beings
attached themselves to it. Przhiviparpataka disappeared and a forest
creeper appeared and beings then became attached to it. This creeper
disappeared and then rice grew, unworked and unseeded: this rice, a
coarse food, gave forth waste: beings then developed organs of excretion
and sexual organs; they then took different forms. Beings with sexual
differences, by reason of ther previous habits, were seized by this
crocodile which is wrong judgment; they conceived an active desire for
pleasure and so had sexual intercourse. It is from this moment on that
the beings of Kamadhatu were possessed by the demon which is
craving.

One cut rice in the morning for the morning meal, and in the
evening for the evening meal. One being, of lazy temperament, made
provisions. The others imitated him. With provisions arose the idea of
“mine,” the idea of property: then the rice, cut and recut, stopped
growing.

Then they distributed the fields. One was the owner of one field; one
seized the goods of another. This was the beginning of robbery.

In order to prevent robbery, they came together and gave a sixth
part to an excellent man in order that he protect the fields: this man was
given the name &setrapa or guardian of the fields, and, as he was a
ksetrapa, he received the name of ksatriya. Because he was very
esteemed (sammata) by the multitude (mahijana), and because he
charmed (ra#%) his subjects, he became the Rija Mahasarhmata. 552 This
was the beginning of dynasties.5’3

Those who abandoned the householder's life received the name of
Brahmins.

Then, under a certain king, there were many bandits and thieves.
The king punished them by the sword. Others said, “We have not
committed such actions,” and this was the beginning of lying.
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98c-d. Then, through the development of the courses of action,
life shortened to a length of ten years. 554

From this moment on, the bad courses of action, murder, etc.,
increased and the lifespan of humans became shorter and shorter. It was
reduced, finally, to a length of ten years.

There are thus two dharmas: attachment to taste and laziness which
are the beginning of this long degeneration.

dkk

A small kalpa terminates when a lifespan is ten years in length.
What happens then?

99. The kalpa terminates through iron, sickness, hunger, which
last respectively seven days, seven months, and seven years. 55

The end of the £alpa is marked by three calamities. 336

1. In the period when the £a/pa draws to its end, their lifespans
being reduced to ten years in length, persons, full of forbidden craving
and slaves of unjust greed, profess false doctrines. The spirit of
wickedness arises in them: they conceive thoughts of hatred; as soon as
they see one another, as a hunter who sees game, everything that falls
into their hand,—a piece of wood, aconite plants,—becomes a sharp
weapon, and they massacre one another.

2. In the period when the £4/pa draws to its end, their lifespans
being reduced to ten years, persons, full of forbidden craving and slaves
to unjust greed, profess false doctrines. Non-human beings (Pi$acas,
etc.) emit deadly vapors, from whence incurable sicknesses arise by
which humans die.

3.In the period when the ka/padraws to its end. . . the heavens cease
to rain, from whence three famines arise, the famine of the boxes
(caficu), the famine of the white bones, and the famine when one lives
by tokens. 557

The famine of the boxes is called this for two reasons. What is today
a samudgaka, was in this period called cafica; and caficu is the same as
cafica.>>® Persons, overwhelmed with hunger and weakness, die allina
group; and, with a view to being useful to persons of the future, they
place seeds in a caficu. This is why this famine is called caficw.
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The famine of the white bones is called this for two reasons. Bodies
become dry and hard, and when they die, their bones soon become
white. Persons gather up these white bones, boil them and drink
them. 559

The famine of tokens is called this for two reasons. Beings, in
houses, eat according to the indication of tokens, “Today it is the turn of
the master of the house to eat; tomorrow it is the turn of the mistress of
the house . . .” And, with the tokens, persons search out grains in the
empty earth; they are boiled in much water, and drunk. 360

Scripture teaches that person who have, for a single day and night,
undertaken abstention from murder, or have given one myrobalan fruit
or a mouthful of food to the Sangha, will not be reborn here in this world
during the period of knives, sickness, or famine.

4. How long a time do these periods last?

Killing lasts seven days, sickness lasts seven months and seven days,
and famine last seven years, seven months and seven days. The
conjunction ¢z (“and”) in the stanza shows that one must add the
different lengths of time.

sk

The continents of Videha and Godaniya do not know the three
calamities: yet wickedness, bad color and weakness, and hunger and
thirst reign therein when Jambudvipa is overwhelmed by knives,
sickness, and famine.

sk

We have described destruction by fire, and have said that the other
destructions are accomplished in a similar manner.

100a-b. There are three destructions: through fire, water, and
wind. 561

When all beings have disappeared from the lower physical worlds,
having come together in a dhyina heaven, the destructions take place:
through fire, by reason of the seven suns; through water, by reason of
the rain; and through wind, by reason of the disorder of the wind
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element. The effect of these destructions is that not one atom of the
destroyed physical world remains.

sokok

[Here arises the problem of a whole and its part (svayavin,
avayava), of a substance and its qualities (gunin, guna), iii49d].

Certain non-Buddhist masters—[Kanabhuj, etc.]—say that the
atoms are eternal, and that, as a consequence, they remain when the
universe is dissolved. In fact, say these masters, if it were otherwise,
coarse bodies would arise without cause (abetuka).

[The Buddhists:] But we have explained (iii.50a) that the seed of a
new universe is wind, a wind endowed with special powers which have
their beginning in the actions of creatures. And the instrumental cause
(némitta) of this wind is the wind of Ripadhatu’6? which is not
destroyed. Further; a Siitra of the Mahi$asakas says that the wind brings
the seeds’6? in from another universe.

[The VaiSesikas:] But even if the seeds were so brought in, we do not
admit that gross bodies,—shoots, stalk, etc.,—arise from a seed, from a
stalk, etc.[: for seeds, shoots, etc., are merely néimittakirana, instru-
mental causes, not semavayskarana, material cause];’* we say rather,
that the shoot, etc., arises from its parts,and that these parts arise in turn
from their parts, and so on to the most minute parts which arise from
the atoms.

[The Buddhists:] What then is the efficacy (samarthya: use,
purpose) of a seed with regard to its shoot?

[The VaiSesikas:] The seed has no efficacy with regard to the
~eneration (janana) of the shoot, except that it provokes the aggrega-

on of the atoms of the shoot. It is impossible in fact for a certain thing
to arise from a thing having another nature: if such generation were
possible, there would be no rule in generation. [One could then make
mats out of cotton threads].

[The Buddhists:] No. Different does come from different, but
according to certain rules, as sound arises, or the products of cooking, etc.
[Sound arises from striking, which is different in nature from sound, but
not different from everthing that is different from sound.] The
potentiality (§a4¢5) of all things is determined.
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[The VaiSesikas:] Your examples are not valid. We admit that
gunadbarmas or attributes (sound, etc.) arise either from that which is
similar or from that which is different (sa72yo0ga, etc.); but this does not
hold in the same way for dravyadharmas (or substances) which arise
from the similar things. 365 It is thus that v#rapa threads,—and not other
threads—give rise to a mat, and that only cotton threads give rise to
cotton cloth.

[The Buddhists:] Your example does not prove this, for it is not,
itself, proven. You say that a thing arises from a similar thing, since a
mat arises from virapa threads: but, a mat is the virapa threads
themselves disposed in a certain manner and which take the name of
mat; cloth is threads disposed in a certain manner. In the same way a
row of ants is only ants.

[The Vaiéesikas:] How do you prove that cloth is not a thing distinct
from threads?

[The Buddhists:] When an organ (of sight or touch) is in relation
with a thread, the cloth is not perceived. Now, if the cloth exists [created
by each thread,] why would it not be perceived? You say that the cloth
does not exist, integrally, in each thread: this is to acknowledge that the
cloth is only the collection of its parts which are each constituted by a
thread: for how would you prove that the parts of a cloth are a thing
other than the threads? You say that the cloth exists integrally in each
thread, but that one does not perceive it in each thread because the
perception of the cloth supposes a union of the organ and the cloth in
such a way that the numerous creative elements of the cloth are
perceived: in this hypothesis, it would suffice to see the fringe in order to
see the cloth. You say that, if one does not see the cloth when one sees
the fringe, it is because the central parts, etc., are not in relation with the
organ: this is to admit then that one would never see the cloth, for the
central parts and the extremes which are supposed to create the cloth are
not perceived together. You say that they are perceived successively: this
is to acknowledge that the whole (the entity cloth, svayavin) is not
perceived; and this is to acknowledge too that the idea of cloth or of mat
has for its sole object the parts of the cloth or the mat. How do we have,
from all evidence, the idea of a circle from the circle formed from the
circular trajectory of a brand? Further, cloth cannot be a thing other than
thread, for, in the hypothesis where it would be otherwise, when the
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threads are different in color, different in nature, and different in
disposition, one could not attribute either color, or nature, or disposition
to the cloth. You say that the cloth is different in color: this is to
acknowledge that different creates different; further, to suppose that
one of the sides is not variegated, in looking at it one would not see the
cloth, but rather would see it “variegated.” But do you dare say that the
cloth, made of threads of different dispositions, is of different
dispositions? It would be truly too diverse to be an entity! Consider again
the entity which is the light of fire: its heating and illuminating power
varies from beginning to end; one cannot recognize in it either color or
tangible qualites.

[The Vaisesikas: But if the “all,” cloth, is not distinct from its “parts,”
and if the atoms, not perceptible to the organs, do not create a coarse
body perceptible to the organs—a body distinct from the atoms—then
the world is invisible: but one can see a cow.]

[The Buddhists:] For us, the atoms, although suprasensible, become
sensible when they come together: the Vaifesikas also attribute the
power to create coarse bodies to the united atoms; the factors of visual
consciousness should be united in order to produce a consciousness; and
persons who suffer from ophthalmia see masses of hair, not hairs one by
one.

[The author having refuted the doctrine of a whole, svayavin,
distinct from its parts, svayava, now refutes the doctrine of substances,
gunin, distinct from their attributes, guna).

[The Buddhists:] What one understands by atom (paramanu) is
physical matter (r%pa), etc.; it is thus certain that atoms perish at the
destruction of the universe.

[The VaiSesikas:] An atom is a thing in and of itself (dravya); a thing
in and of itself is distinct from physical matter, etc.;66 and physical
matter can perish without an atom perishing,

[The Buddhists:] The distinction between a thing and its attributes
is inadmissible: for no one distinguishes, “This is earth, water, fire: these
are the attributes of earth, namely, its color, its taste, etc.” And yet you
affirm that a thing, earth, etc,, is perceptible to the eye, etc. [Thus you
cannot say that one does not perceive it because it is suprasensible].
Further, when wool, cotton, opium juice, or incense is burned, one no
longer has the idea of wool, cotton, etc., with regard to its ashes: thus the
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idea has for its object, not a thing in and of itself whose color would be an
attribute, but its color, its taste, etc. 3’ You say that, when an unfired clay
jug has been submitted to the action of fire, we say that it has always
been the same jug; and that, as a consequence, the jug is a thing other
than its color, that it stays the same even though its color changes. But, in
fact, if we were to recognize the unfired jug in the fired jug, it is because
its figure remains similar: as one recognizes a row of ants. In fact, who
would recognize the jug if one does not see in it certain characteristics
observed initially?
Let us here stop this discussion of these infantile theories.

koK

What is the upper limit of the destructions?

100c-101d. Three Dhyanas, beginning with the second, are, in
order, the top of the destructions; by reason of the community of
the nature of destructions and the vices of the first three
Dhyinas. As for the Fourth Dhyana, no destruction, by reason of
its non-agitation: this is not that it is eternal, for its mansions are
produced and perish along with the beings who live therein.

1. The Second Dhyana is the limit of the destruction by fire:
everything below it is burned; the Third Dhyana is the limit of the
destruction by water: everything below it is dissolved; the Fourth
Dhyana is the limit of the destruction by wind: everything below it is
dispersed. "“The top of the destruction” is the name of that which
remains when the destruction is finished.

The heaven of the First Dhyana then perishes by fire: in fact, the
vice or imperfection of the First Dhyina is viarka-vicira; these burn the
mind and are thus similar to fire. The Second Dhyana perishes by water:
in fact, it has joy for its vice. This, being associated with physical
well-being, rends the body soft and flabby: it is similar to water. This is
why the Sitra teaches that the sensation of suffering is destroyed by the
suppression of all solidity of the body. 368 The Third Dhyana perishes by
wind: in fact, it has inbreathing and outbreathing, which are wind, for its
vice.
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The external vices of a Dhyana (that is, the calamities which destroy
a Dhyina heaven) are of the same order as the internal vices which
affect the person who has entered into this Dhyana. (See viii. French
trans. p. 126).5¢

2. Why is there no destruction by the earth element as by the fire
element, etc.?

What one calls the physical world is earth, and as a consequence can
be opposed by fire, water, and wind, but not by earth itself.

3. The Fourth Dhyana is not subject to destruction, because it is free
from agitation. The Buddha said in fact that this Dhyana, being free
from internal vices, is non-movable (énefya). 37° The external vices have
thus no hold on it and, as a consequence, it is not subject to destruction.

According to another opinion, the non-destruction of the Fourth
Dhyana is explained by the force of the Suddhavasakayika gods whose
abode it is. These gods are incapable of entering into Ariipyadhatu, and
are also incapable of going elsewhere [to a lower sphere].>”!

The receptacle world of the Fourth Dhyana is not eternal, but by this
fact, it does not constitute a “sphere;” like the stars, it is divided into
diverse residences; these different mansions, the abodes of beings, arise
and perish with these beings. (Vibhasa, TD 27, p. 692b19).

skokesk

What is the order of succession of these three destructions?

102. Seven by fire, one by water; and when seven destructions by
water have thus taken place, seven by fire followed by the
destruction by wind.572

After seven series of seven successive destructions by fire, de-
struction is then done seven times by water; the eighth series of seven
destructions by fire is followed by one destruction by wind. The physical
worlds, in fact, last by reason of the duration of the gods who are reborn
therein by the force of their absorptions. There are fifty-six destructions
by fire, seven by water, and one by wind: this is what justifies the
declaration of the Prajfiipti>73 that the Subhakrtsna gods live sixty-four
kalpas. (iii.80d).

skeksk
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1. According to Buddhaghosa (A#thasdling, 62), Kimadhatu is made up of four bad realms of rebirth
(hellish beings, animals, Pretas and Asuras, see iii. 42), humans and the six classes of gods: in all
eleven divisions (padesa).

The six gods of Kamadhitu (Burnouf, Introduction, 603, 608; Hastings, article, “Cosmogony
and Cosmology”; names explained in the Vyakhya) are an old list, sometimes reduced to five names
(Trayastririsas . . . Paranirmitavaavartins subject to Mara, Samystta, i.133). [Each category has
chiefs or a king, Anguttara, iv.242.] Above there are, in Digha, i.215, the Brahmakayikas and
Mahibrahmai; in Ariguttara,i.210, the Brahmakiyikas and the higher gods; in Mahiniddesa, 44, the
Brahmakayikas. (See below, note 4).

The Vyakhyi explains the words naraka, etc. First opinion: from the root ny (naye, Dhatupatha,
1.847), “Beings are led there by transgression”; second opinion: from the root r (gatéprapanayoh or
gativiSesanayos [the reading of the Vyakhya), 1983, vi.111) preceeded by a negation; third opinion:
from ram, raflj, “beings do not rejoice therein”; fourth opinion, that of Sarhghabhadra, “Beings do
not obtain (r = prap) protection there.”

- 2. Vyakhya: All of the Dhyanas belong to the three realms, corresponding to weak, medium, and
strong absorptions: thus the Fourth Dhyana contains the stage of Anabhrakas, Punyaprasavas,
Vrhatphalas. But a strong absorption of the Fourth Dhyana can be mixed with an andsrava
absorption (as explained in vi.43); from whence there are five new places: Avrhas, etc. The Fourth
Dhyéna is thus made up of eight stages.

3. We are reminded of the four bhav@ppattis of Majjhima, iii.147: the Parittibhas gods, the
Appamianibhas gods, the Sarikiligthabhas gods, and the Parisuddhabhas gods.

4. This is the opinion of the Bahirde$akas (Vyakhya) or the Pascatyas (Vibhasa, TD 27, p. 509a22),
“the Westerners.” This refers to the masters in Gandhara. In this country, there are some
Sautrintikas, but when the Vibhdsa speaks of Pascityas, it means the extra-Kashmirian
Sarvistivadins, or those of Gandhira,

The Mahavystparts has four names for the First Dhyana: Brahmakayikas, Brahmaparisadyas,
Brahmapurohitas, and Mahabrahmanas. From whence, according to Georgy, and Hodgson, there
are four distinct heavens; Remusat and Burnouf (Introduction, 608) have discussed their various
sources. In the Kosa the Pirisadyas are omitted, and Brahmakayikas are the inferior class.
Elsewhere (iii.5a, etc.) Brahmakayikas is the generic name for all the gods of the First Dhyana, of all
of gods of the world of Brahma.

Vyakhya: He is called Brahma, because he is produced by broad, large (brhat) roots of good.
Who is he? He is called Mahabrahmsi. He is great, mahdn, because he has attained the intermediate
dhyana (viii.23); because he is born and dies before and after all others (iii.6a, Para. 2); and because
he is distinguished by his stature, etc. They are called the Brahmakayikas, because the £4ya, that is to
say, the névdsa, or dwelling, of Mahabrahma is theirs (¢a5ya kayo névisa esan: vidyate). Some are
called Brahmapurohitas, because Brahma is placed (dbiyate) at their head (pura esam). And some
are called Mahabrahmanas, because @yurvarnadibbir visesair mahan brabhma esam.

The Vyakhya explains the names of the gods in very clear language (Cosmologie bouddhigue, p.
119). Sarhgrabhadra is in agreement. For details on all the gods, see iii. 64.

5. Vibbasa, TD 27, p. 509a22.

a. Pili sources. Ripadhitu (or world of Brahmi, see above, note 1) contains sixteen places: 1.-9.
three places for each one of the first three Dhyinas; 10.-11. the Vehapphalas and Asafifiasattas for
the Fourth Dhyana; 12.-16. five Suddhivasas, reserved for the Anigimins. Variants: Majjbima,
1.329; iii.147, etc.

b. The “correet opinion of the Sarvastivadins” admits sixteen places, by assigning only two
places to the First Dhyana.

¢. The masters of the West (the Vaibhasikas of Gandhara, Paécityas, and Bahirdeéakas) admit
seventeen places, by assigning three places to the First Dhyina (a special place for the
Mahabrahminas).
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d. Some other Bahirdes$akas (Kos3, ii.41d) admit seventeen places, by assigning two places to
the First Dhyana, and a special place to the Asamhjfiisattvas in the Fourth Dhyana.

e. Eighteen places, by assigning three places to the First Dhyana (a special place for the
Mahabrahmanas) and a special place to the Asarhjfiisattvas. - .

This is the opinion of Srilabdha (Sri-lo-to, Watters, i.355, the author of a Sautrintika
Vibhasasistra), according to P’u-kuang and Fa-pao who quote Sarhghabhadra according to whom:
“the Sthavira admits eighteen places”. This is the opinion of the Mahayana Sthiramati or Saramati
(TD, 31, number 1606, Grand Vehicle).

f. The Yogacaras also admit the number of eighteen, but they place the Asamhjfiisattvas in the
heaven of the Vrhatphalas, and obtain the number of eighteen by recognizing the Maheévaradevas
(compare Mahavystpasts, 162.7, Mahamahe§varayatana).

Yuan-hui and other commentators say that the School (nékdya) of the Sthaviras admit eighteen
places, wrongly interpreting the expression “the Sthavira” of Sarhghabhadra, (a) because, among
the twenty schools, there is a School of the Sthaviras (but Ts’e-yuan, P'u-kuang and Fa-pao say that
“the Sthavira” of Sarhghabhadra is Srilabdha); (b) because they do not know that eighteen is the
number of the Sautrintika Srilabdha, whereas seventeen is the established number in the
Sautrantika system. The Vibhdsa attributes the opinion of seventeen places to the Western Masters,
the Gandharans. Among these masters, there are some Sautrantikas, but many are Sarvastivadins.
The Vibhasa designates a divergent opinion of the Sarvastivadin school by the expression “Western
Masters”, and not the Sautrintikas; this is why Sarhghabhadra says only, “There are others who say
(that the places are seventeen in number) . . . ” and does not say “another School” . . .

Saeki gives, in resume, “Sixteen places: the correct opinion of the Sarvastivadins. Seventeen
places: a. Westerners (separate Mahabrahmas) and b. some other masters (separate Asamjiiins).
Eighteen places (by distinguishing the place of Mahabrahma from that of the Asarhjiiins): and the
Sthavira (a) Srilabdha, a Sthavira not included among the twenty schools, who is also termed a
Mulasautrantika; and (b) the Sthavira, who is included among the twenty schools, and who is
termed the Milasthavira. Further, Sthiramati (Saramat) (and the Yogacarins).”

6. This “dwelling” is dbyanantariki, Kosa, ii41d.

7. I believe that I correctly understand Hsiian-tsang and Paramirtha (s-sheng so chi

— 4 BT J& which should be corrected to read s-chs— 3+ ); but the Kosa, in many places, speaks of
some “Great Brahmas”, Mahabrahmanas: these are the Mahabrahmadevas of the Pali texts, the
followers or the court of the one, sole king (see Kosa, vi.38b); the Vyakhya explains their name:
“They are Mahabrahmanas because Brahma is the greatest among them by his duration of life, his
color, etc.”

8. Beal, Catena, 94, “Following the Kosha Shaster, it is said that Brahma has no distinct abode, only
in the midst of the Brahmapurohita Heaven there is a high-storied tower, and this is (the abode of
Brahma).”

9. The problem as to whether there is nipa in this dbatu or not, is discussed viii.3c.

10. As we will see iii.41, the mind and mental states, in the first two Dhatus, are an ¥ (a thing
supported) which have for their dfraya (support) a body endowed with organs. The mind “falls”, or
dies, when the organs are destroyed. On nikdys = nikdyasabhiga, iidl, see below iii7c,
nikdyasabbaga = upapastydyatana.

11. Hsiian-tsang corrects: The mental series of material beings is not supported on these two,
because they lack any force: they are strong among non-material beings because they proceed from
an absorption from whence the notion of matter has been eliminated. But why not admit that the
mental series of non-material beings is directly supported on this absorption? Why is there an
intermediate support? Furthermore, the “genus” and vital organ of non-material beings is
supported by matter . . .

12. See ii.14, viii.3c.
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13. Vibhasa, TD 27, p. 387b26-27: As we have prehsvidhats, etc.

14. This explanation holds for the expression drdpyadhdts: but when one speaks of the non-
material absorptions (viii.2), ér%pya should be understood as equivalent to répa, or rather as
signifying “favorable to Arapya[dhatu]” (Vyakhya).

15. Sarizywkta, TD 2, p.199a6. The first stanza is quoted in Anguttara, iii411, where it is attributed
to a deity (devata). InSanskrit as in Pali it begins with na te kama yani citrans loke/ samkalparagab
pwrusasya kamah.The two other stanzas, to my knowledge, are absent in the Pali. The Vyakhyi
gives the last two lines.

. Theargument of the Ajivika does not hold. He thinks that a Bhiksu ceases to be a Bhiksu if he is
a kamopabhogin; and, if kama = desire, then the Bhiksu would be £émopabhogin, and would lose
the quality of Bhiksu, even when he does not enjoy these objects. But the Bhiksu, through desire,
corrupts his morality and his precepts, without losing the quality of Bhiksu: by this he transgresses
by his body or speech the boundary of the rules of the Tathagata.

In Kathavatthu, viii.3-4, the Theravadins establish against the Pubbaseliyas that £éma, in the
expression K@madhatw, does not signify “object of desire”, as répayatanaor “visible matter” etc.,but
rather “desire.” They quote the stanza of the Anguttara, iii4ll and Samyutta, 122, as does
Vasubandhu.

Compare Vibhanga, 256 quoted in Atthasalins, 164-5; rhe distinction between the vasshukimas
and the kilesakamas, Mabaniddesa to Suttanspata, 766; Compendium, p. 81, n. 2.

16. Some dharmas are produced (samudacarants) in Kimadhitu which are of the sphere of
Ripadhatu and Arapyadhit, for example the different absorptions (viiil9c); a person can
experience “desire” (rdgs) with respect to these absorptions: but as this desire has a dbarma of a
higher sphere for its object, it does not lodge in him: like a foot on a burning paving-stone (v.2, 39).
So too among the beings of Kimadhatu some andsravas, or “pure” dharmas are produced, namely
the mental states which constitute the Path: these dbarmas are not the object of “desire” (rdga) in
any Dhitu (v. 16, viii.20c): they are thus adbaupatita or adhatvapia, foreign to the Dhitus.

From whence the principle that it is “thirst” which determines the spheres (Kamadhatu = one
sphere, Riipadhatu = four spheres); viii.20c.

All dbarma with respect to which the “thirst” of a being in Kamadhiatu develops is also of the
sphere of Kamadhatu.

17. See vii49-51.

18. There are four anantas: Gkaso ananto, cakkavilins tans, sattakayo to, buddhaiiar
anantam (Atthasdaling, 160).

19. P'u-kuang (quoted by Saeki, viii.5b) says, “If one follows the opinion of the Mahi$asakas, there is
an arising of new beings (yu shih ch’s yu ch’ing BLAEEHH = asty adympannap satsvab) which
do not arise from action-defilement (armakless)”.

20. Vibbasa, TD 27, p. 966b11-27, mentions two opinions, a horizontal disposition, and a
horizontal and vertical disposition of the universe, and the difficulties that they present. Compare
Digha, i.33.

21. This Stitra is Samzywkta, 34.7; it is used in the Lokaprajfiapts, beginning (trans. in Cosmologie
bouddhigue, p. 196).

22. The Isadhira, “the cloud the drops of which have the dimension of a pole,” is one of the four
clouds at the beginning of the cosmic age, Siksasamuccaya, 247, Kosa, iii.90c (A "rain” Naga of
Waddell, JRAS, 1894, 98.)

23. The opinion of the Dharmaguptakas according to P'u-kuang. The opinion of Sthiramati,
Tsa-chi (TD 31, number 1606), etc.
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24. For example, Samyukta, TD 2, p. 120b26, Madhyama, TD 1, p. 493b8.

25. On the disposition of the universe, see the references in Hastings, article "Cosmology”, 137b
(Mahavasty, 1.122; Lotus Satra, Chap. xi; Avatamsaka). See below iii45, 73.

26. Are there five or six gasis?

Kathavatths, viii.1. Regardless of Majjbima, i.73 (patica kho pan’ima séripsstagatayo . . . ), the
Andhakas and the Uttardpathakas maintain that the Asuras constitute a separate gazs.But the
Kailakafijakas are placed among the Pretas, and the Vepacitti (Sariystta, 221, Dialogses, ii.280,
Brethren, 749) among the Devas. (According to the version and the note of Aung-Rhys Davids.)

Furthermore Majfhima, .73; Digha, iii.234, Angsuitara, iv.459, Samysista, vi474.

Yet there are four apdyas or painful realms of rebirth: the damned, animals, Pretas and Asuras
(References: Rhys Davids-Stede). These are the aksapagatis of the Siksasamsuccaya, 147, the
akkhanas of the Digha, iii.264, and the duggatis of the Petavatthu, which are lacking in the paradise
of Amitabha (Sukhidvati, 11). _

In the Lotus Sitra, we sometimes have six gatis (Burnouf, 309), sometimes five (Burnouf, 377).

Nagarjuna's Letter to a Friend gives five gatis; the same for the inscription of Bodh-Gaya
(Fujishima, JAs. 1888, ii423; Chavannes, RHR. 1896, ii).

But six gatis in the Dbarmasamgraba, 57, and other sources named sbidem.

Notes of Kyokuga Saeki. i. The Asuras 1. are included among the Pretas (Vibhdsi and
Sambhinnabyrdaya, TD 28, number 1552); 2. are not included among the gazss (Buddhabhiimi, etc.);
3. are a sixth gati (Mahasarhghikas, etc.); 4. are included among the Pretas and the animals
(Saddharmasmytyupasthinasitra); and 5. are included among the Pretas, the animals and the gods
(Sagathassitra). ii. The Siitra says that there are five gazis. How can one maintain that there are six?
Some five centuries after the Buddha'’s demise, there were many schools; the schools were not in
agreement; some held to five gatis, others to six. The first make the Siitra say that there are five
gatss, the others that thereare six. iii. In the Mahdyana, the Avatanisaka says that there are six gatss.

27. See below note 37.

28. Definition of gati in Karapaprajapts, wranslated in Cosmologse bouddhbique, p. 345. We see
there that ndrakanskayasabbagata, narakdyatanasamanvigama, and ansvrtavyakatandrakarapading
as well as ndrakesu pratisamdhbib are narakagats.
29. This Sitra, discussed in Vibbasa, TD 27, p. 309b15, is the Saptabbavasitra. The schools which
deny intermediate existence contest its authenticity, see Sarighabhadra, translated in Nirvina,
1925, p. 23, note.
30. Vasubandhu means: Only the Ka$mirians read this Siitra; this Siitra is mauksaka, that is, it does
not form part of the Agamas.

According to Vibbdsa, TD 27, p. 865al8.

31. If the gatis are undefiled-neutral dbarmas, the Prakarana should say how these dbarmas are
abandoned through meditation, “The anusfayas abandoned through meditation and the universal
anusSayas are active and develop with respect to the gatis” (see i40c and Chapter V); it should not
say, “all the anufayas”, for among them there are those that are not active in undefiled-neutral
dbarmas.

32. This is the explanation of the Vibhasa, TD 27, 371b16.

Samdhicitta = pratisamdhicitia = upapattibbava of the Kola, iii.13c, 38. We have pratisamdbi=
vififiana, the element of “reincarnation”, Pagisaribhidamagga, i, p. 52; pratisamdbicitta and
vifiitana, Visuddhimagga, 548, 659.

33. According to iii.38, ii.14.

34, Paramirtha (TD 29, p. 199¢7) differs: “Yousay that karmabhava is mentioned here because it is
the cause of the realms of rebirth: it would be fitting also to mention the skandhbas which are also the
cause of the realms of rebirth.”
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35. One could say that intermediary existence is a realm of rebirth, even though it is mentioned
separately in order to indicate that it is the access to other realms of rebirth.

36, drépya na gatih syus cystidesa evorpidis | arapyaga bi yatra cyavante vibare va vrksamdle va
yadvac cassrthyinm dbyanabh@iman tatraivotpadyante: “In whichever place beings die, beings ‘who
should go to the érdpyas’, (ard#pyaga), either in a monastery, at the foot of a tree, or in the sphere of
the Fourth Dhyana, are reborn in this place from an dkdfanantya existence, etc.” (See above iii.3b).

37. The undefiled-neutral dbarmas can be either vipakaja or aupacayika (i.37,ii.57). Sarnghabhadra
adopts the opinion of the second masters.

We see ii. 10 that the ffvitendniya is exclusively retribution, but that the five material organs,—
the mental organ, and the four sensations—are sometimes retribution, sometimes not retribution.

38. Vibhasa, TD 27, p. 707a23-25.

The Sitra (Mabavystpatts, 119.1-7) has: 1. rdpinab sants sattvi ninatvakdya nindtvasanmiilinas
tadyathi manusys ckatyal ca devab, 2. . . . nindtvakiya ekatvasamijfiinas tadyathi devi
brahmakayikah prathamabbinsrvpttah, 3. . . . ekatvakdya nandtvasamjftinas tadyathd deva
abhasvarh, 4. . .. ekatvakayaekatvasarijfiinas tadyatha deva Subbakytsnab, 5. dkasanamydyatanam
(better: -dyatanopagahb), 6. vifianinantyiyatanam, 1. akimicanydyatanam. .

Digha, ii68 (iii.253, 282, Anguitara, iv.39, v.53), “There are seven Mwam and two

Zyastanas (which are joined to the vijfianasthitis in order to make nine sastvavdsas, Kosa, iii. 6¢): 1
santi Ananda satti nanattakiyi nanattasaitiiino seyyathapi manussi ekacce ca deva ekacce ca
vinipdsika . . . 2. sattd nanattakdyi ekastasaitiino . . . and as above to subbakipna; 5. santi Ananda
sattd sabbaso rapasafiiianan samatikkama patighasaiifianam atthagama ninattasaitfianan amana-
sikard ananto akdso ti dkdsanaficiyatan@ipagad; 6. . . . vififiananaficiyatanadpagsd; 1. . . .
aksmcaftfidyatanipags.
39. The gods of the First Dhyana are, according to the system of the Foreign Masters
(babirdesakanaya): 1. the Brahmakayikas, 2. the Brahmapurohitas, 3. the Mahabrahmans
(mahabrabmanas ca). For the Masters of Kaémir, the Mahabrahmans do not form a “place”
(sthana) distinct from the Brahmapurohitas (as we have seen, p. 366).

The vinipasskas of the Pali text are missing.

40. The Vibhasa (707a) omits the “gods of the First Dhydna,” because these gods are not necessarily
different in ideas (note of Kyokuga Saeki).

Hsiian-tsang and Paramartha translate prathamabbinérvpita as those who arise at the
beginning of the kalpa; the Lotsava has, literally, dan por byun ba.
41. We follow the version of Paramartha. Vasubandhu (as the Lotsava and Hsiian-tsang) explains
the expression néndtvakadya as “difference of ideas because their ideas are different; endowed with
this difference, they have different ideas.” On nanatvasamijiia, the references of Rhys Davids-Stede
and of Franke, Digha, p. 34, n8.

42. The Brahmakayikas are all the gods of the First Dhyana; by naming the first ones, one names
the others.

43, CompaneDlgba, 118, iii.29. Brahma thinks, “mayd sme sattanimmita. .."; the other gods think,
“$ming mayarh bhota brabmuna nimmad”

The Tibetan can be translated, “The aspect of the idea not being different, they are of the same
idea.” Paramirtha is very clear: “Because they have the similar idea that Brahma is their sole cause.”
Sarirghabhadra refutes an objection: “Their ideas are different, since the Brahmakayikas think that
they are created, whereas Mahabrahmi thinks that he creates.” In fact, he says, both have the idea of
a single cause, the idea of creation (nsérmdna).

44. Height = droba (wttaratd); greatness, breadth = paripaha (sthantyapramana); body =
akptivigraha, that is to say vigraba consisting of @krts, or “figure”, and as a consequence equivalent to
Sfarira[There is, furthermore, vedandvigraha, “mass of sensation”, etc.]; speech = vdgbhasa
(vaguccarapa): Hsiian-tsang and Paramirtha translate: voice,sound (=vdg bhdsab).
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45. The Digha differs. We have the formula for Brahma's desire, “ . . . abo vata aftfie pi satta
stthattam agaccheyyunts,” and the thought of the gods, “imamz hi mayam addasima idha pathamam
upapannam | mayan: pan'amhba paccha upapanna.” “for we have seen him arise here before us, and
as for us, we have arisen after him.”

46. P'u-kuang (TD41,p. 1533.20) says that there are three answers to this quemon, Sarhghabhadra
(TD 29, p. 462¢c20) mentions six responses; and the Vibhasa (TD 27, p. 508c3) gives five answers
of which Vasubandhu reproduces the first three.

47. Intermediate existence can be prolonged only when the intermediate being should be
reincarnated into Kamadhatu, iii.14d.

48. According to the Vyakhya.

Paramirtha understands: “The gods remember the past in the world of Brahma; they formerly
saw [=in a preceding existence in the world of Brahma] Brahma of long life and lasting for a long
time; later, they see him anew; and as a consequence they say ... "

Hsiian-tsang: “The gods remember the past of this being in this world itself; they have seen
him previously . .."

49. Destruction of the universe by fire, iii.90a-b, 100c-d.

50. See viii4.

51. The Vyakhya: parsbhidyate’nencti paribhedab.

52. Vasubandhu reproduces the seventh of the eight explanations of the Vibbasa, TD 27, p. 708a13.

53. Addition of Hsiian-tsang who follows Sarighabhadra (whom the Vyakhyi quotes ad iii.7a),
“The Aryans who are in the first three heavens of the Fourth Dhyana, desire to enter among the
Suddhavasas (last five heavens of the Fourth Dhyana) or into Ariipya; and the $Suddhavasas desire
Nirvaga.”

54. Vyakhya: cittacasttanam dapraciratvid abalavad vijfianam: na tisthats.

Y

55. Fa-pao says that the Sitra does not teach the nine saztvavdsas, but the Vibhasa (TD 27, p.
706b13) is plain: “Why have we created this Sastra? In order to explam the meaning of the Siitra.
The Siitra teaches seven vijfignasthitis, four vijfianasthitss, and nine sattvavasas, but it does not
explain their distinctions and it does ot say how they are included or are not included in one
another . .

The Sutra of the Nine Dwellmgs of Beings: nava sattvivisap | katame nava / rapinab santi
Sattvd ndna'wakaya nands fftinas tadyathd sya ekatyas ca deva / ayam prathamah
sattvavasah . . . The fifth dwelling is that of the Unconscious Ones: répinah santi sattva
asamjiiino’prasisamyjiiinab /| tadyatha deva asamjiisattvab / ayam pzmcamab :altvam:a: The
ninth dwelling: ampmab :ant; sattvd ye sarvaSa aksmicanydyat S

R Ranasamynidyat padya vibaranti | tadyatha devi nas 2 Jmam;myataﬂo
pagab / ayam navamah :attwwamb This is very close to the edition of the Digha, iii.263, 288,
Ariguttara, iv.401.

The Mahbavyutpatti, 119, adds the nas: 2 RANGS ATy "’13' tana (9th sastvivisa) and the
asamjisattvas to the vijianasthitis; the same for the Digha, ii.68, which places the asarmjfiisattvas
before nasvasamjiia.

56. Hsiian-tsang adds: “With the exception of the place of the Asamjfiisattvas, the Fourth Dhyana
is not a dwelling, as explained above.”

The Vyakhya observes that Vasubandhu enumerates the painful realms of rebirth through
signs (mukhamatra); this refers also to the gods of the Fourth Dhyana which is not a “dwelling,” for
no one desires to remain there. Sarhghabhadra is of this opinion. Some other commentators think
that Vasubandhu, excluding only the painful realms of rebirth, holds the Fourth Dhyana to be a
dwelling: they have to defend this opinion.
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57. See viii.3c.
Digha, 9.7, Sariyukta, 3.6. Digha, iii.228, enumerates the four vifiianasthitis according to the
Sarzysstta, ii54: rapapayar va Gvuso vifiiianam titthamanam tisthati ripa nam rapapats-

thari nandispasevanan: vuddbim viralbin vepullan: apajjats / vedansspayam . . . The Sanskrit
edition should be the nearest: the notable variant being the preference accorded to the expression
rapopagi.The meaning is clear: "It is by going to the visible, to sensation, to ideas, to the sarskdiras,
that the mind takes its support; it is with visible matter as its object and for its place that, associated
with pleasure, the mind develops ... "

But the Abhidharma (Vibhasa, TD 27, p. 706b16) attributes to the Sitra the expressions
ripopaga vijfianasthits, vedanopaga vijiianasthiti . . . the grammatical explanation of which is not

easy.

a. The Vaibhasikas understand: Vijianasthiti, or “dwelling of the vijfiana”, is that upon which
the mind resides(#szhats). This dwelling, this object of the mind, is #paga, that is to say “near”
(samipacarini) the mind. It is, by its nature, “visible.” Being visible and near, it is termed répopaga.

b. Bhagavadviesa says that the Sautrantikas have two explamtlons L ijﬁ‘ma:tbm means the
duration of the mind, the non-interruption of the series of the mind (v 2t atyanup da).
Visible matter is “approached” (upagamyate), and it is “made one’s own" (tadatmikfgyate) by this
sthiti.The sthits is thus répapaga: “duration of the mind which approaches the visible.” 2. Szhiti
means “thirst” (¢rspa), for thirst causes the mind to last. We thus have viffianasthiti = “duration of
the mind, consisting of thirst”. This thirst “approaches” visible matter, and attaches itself to it. We
thus have: r@papaga vijfianasthitib = “thirst attaching itself to visible matter and causing the
vifflina to last.” But, in these two explanations, viffi@nasthits is distinct from visible matter; now it is
visible matter which is vsj#anasthiti.We must then hold to explanation 4.(But this explanation is
absurd from the grammatical point of view. Also) some others explain répopaga vijianasthitib as
ripasvabhava vijfianasthitih: “The object wherein one fixes the mind and consisting of visible
matter.” In fact the root gam is understood in the sense of svabhava, as we have kbakhatakharagata,
etc. (But, we would say, g4 is not upaga).

58. The Vibhasa, TD 27, p. 706b20 and foll., examines whether these skandbas are sattvakhya or
asattvakhya. Two opinions.

59. Samyukta, TD 2,p. 103a3; Samyutta, ii.101 (Nettippakarana, 57): vififiane ca bhikkbave ahare
asthi nandi asths rago atthi tapha patitthitam tattha viifiapam virilham.

The word abhyaridha (a term employed in order to designate a sailor riding on a ship) should
correspond to vér@lha of the Pali.

60. Sarizyukta, TD 2, p. 9a7. Compare Samystta, iii.54.
The four skandhas of the past and the future are the szhsts of past and future vijfiina.

61. “Matrix, or "womb" is a useful equivalent. Better: “Four modes of birth, arising”.

The theory of the four yonss in their relationship with the five gatis is presented in the
Karanaprajiiapts, Chap. xv (Cosmologie bouddhigue, 345). Vasubandhu borrows his information
from this work (the story of Kapotamalini, of the Bhiksuni “born in the hermitage”, etc.). The same
subject studied in Visuddhimagga, 552.

Digha, iii.230: catasso yonsyo, annpdajayons, jalibujayons, samsedajayons, opapatikayons;
Majjhima, i.73: apdaji yons . . . (with definitions); Vissddhsmagga, 552,557, Mabdvyutpatts, 117:
jafﬁyuja'b, a”dafa-br samsvedajap, "?“PMM
62.Yons = skye gnas; inHsiian-tsang, sheng = to be born, to arise; in Paramirtha, 54 = to mix.
Sukrasopstasamnspato yonsh, in Prasastapida (Viz. S. S. p. 27) which defines the yonsias and
ayongas.

63. “Born from a womb": jardyur yena maiuh kuksas garbbo vestitas tisthati | tasmat jai jarayujah.
Magjhima: ye satti vasthskosam abbinibbbijja jéyants ayam: vuccats jalabuja yons. On the numerous
modes of impregnation, Miinda 123, Samantapisadska, 1.213; Windisch, Geburt, 24.
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64. “Arisen from perspiration”: bb@tdnanm: prehtvyadinan: samsvedad dravatvalaksand jatab . . .
Maﬁbim«ye:mdpﬂﬂtimawbevﬂ...j&_ymi ’

65. Upapidsuka sattva, sems can skye ba pa, Hstan-tsang: bua-sheng yu ch'ing WAEFIE
Paramirtha: zse jan sheng ch’ung sheng.

Upapaduka in Mabavystpatts, KoSavyakhys, and Mahivastu; aupapaduka in Divya, Avada-
nasataka; aupapadika in Caraka (quoted in Windisch, Geburz, 187), which corresponds to the Jaina
wvavdsya, and the Pali aupapatika.

Upapatika, upapattika, opapatika (defined in Sumangalavilisini: cavitva sppajanakasatti:
“one who, (immediately upon) death, is reborn”).

A very long bibliography from the Lozus Sitra, 394: “came into the world by a miracle”, Senart,
JAs. 1876, ii477, Windisch, Geburt, 184, to S. Levi, JAs. 1912, ii.502 (who quotes Weber, Childers,
Leumann, etc.).

Upapata simply signifies “birth, arising” (cymyupapditajitina, vii.29, etc.) and not necessarily
“casual and unusual birth” (Rhys Davids-Stede).

66. Organs not lacking is avikalendrsyah; organs not deficient is abinendriyah: the organ of the eye
is hina when one is one-eyed or when one squints. The members, ariga, are the hands, the feet; the
“sub-members” are the fingers, etc.

G7. Majfhima: katama ca opapatika yoni / deva nerayska ekacce ca manussa ekacce ca vinspatika.

68. Two merchants whose ship had burned found (samadhsgata) a crane on the sea shore. From this
union there were born the Sthaviras Saila and Upaéaila (Vyakhya). According to another source,
“Saila = mountain, Upaéaila = small mountain; a crane produced two eggs there, from whence there
was born two men, and hence their names.” -

69. The thirty-two eggs of Visakha, Ralston-Schiefner, p. 125. The eggs of Padmavati, Chavannes,
Cing cents contes, i.81 (“Last de la mere”).

70. Five hundred eggs were born to the queen of the King of Paficila: they were placed in a box
(maijisa) that was abandoned in the Ganges. The King of the Licchavis found the box and in it,
five hundred young men (Vydkhya).

71. Mandhatar was born from a swelling (p#faka) which formed on the head of Upogadha; Caruand
Upaciru were born from a swelling which formed on the knee of Mandhatar (Cakravartin Kings,
see Kosa, iii.97d). Divya, 210, Ralston-Schiefner, p. xxxvii, Buddhacarita, i.29), and the references of
Cowell (Vispupurana, iv.2, Mabibharata, iii.10450), Hopkins, Great Epic, 1915, 169.

72. Kapotamilini was born from a swelling on the breast of King Brahmadatta.

73. Amrapili was born from the stem of a banana-tree.

See the story of Amrapali and Jivaka in Chavannes, Cing cents comses, iii.325, (translated
between A.D. 148 and 170); Ralston-Schiefner, p. lii. A birth considered as “apparitional,” in
“Sisters,” p. 120.

74. Compare Majjhima, i.73, Vibbanga, 416.

75. This paragraph according to Vibhasa, TD 27, p. 626c17 and also according to the
Karanaprajriapts, xv (Cosmologie bouddhique, p. 345-6) where Vasubandhu deviates on a point:
“The Pretas are solely apparitional. However certain masters say that they are also born from a
womb. One Preti in fact said to Maudgalydyana ... ” The Vyakhya observes that the discourse of the
Preti appears to indicate that her sons are apparitional; if they were born from a womb, the mother
would be satisfied. But this fecundity is explained by the speed with which the sons of the Preta are
constituted, and the violence of the mother’s hunger explains how they do not satisfy as food.

We have the Petavatthu, i.6: kilena pafica puttans siyan: patica punapare | vijaysitvana kbadims
te pina honti me alam [/ The Vyakhya furnishes fragments of the Sanskrit stanza: [aham] ratrau
pafica sutan diva paiica tathaparan / janayitva [pi kbadams] nasts trpris tathapi me [/
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In Ceylon the néffbamatanhikapetas, which are exclusively apparitional, are distinguished from
the other Pretas which are of the four types. See Rhys Davids-Stede, s. voc. peta.

76. The fifth of the Bodhisattvava$itas of the Mahavystpatts, 27; defined in the Madhyamakdivatira,
347.

77. In the Mahavasts, i.145, “the Buddhas are produced through their own virtues and their birth is
miraculous (wpapadwka)”; i.154, “Rahiila descended directly from Tusita into the bowels of his
mother; his birth is marvellous without being, for that, like that of the Cakravartins, and like that of
those of awpapadwkabirth.” On these texts and other Lokottaravadin declarations of the Mahavasts,
seeBa.rth J. des Savants, Aug. 1899. Compare Lalita, Lefmann, 88.

78. These Tirthikas are Maskarin, etc.

We read in the NirgranthaSistra: yddhim: bhadanta ko darfayats /| mayavi gastamap, and
elsewhere, referring to the Bhagavat, the passage quoted by Vasubandhu: kalpasatasyatyayad
evamvidho loke mayivi pradurbbiya lokan: bhaksayati (Vyikhya). (“to devour the world” is to
“live at the expense of the world,” wpafiv). Compare Mafihima, .375: samano bi bhante gotamo
mayivi . . . Samyutta, iv.341; Commentary of the Theragatha, 1209.

Vibhasa, TD 27, p. 38b11. “The Tirthikas slander the Buddhasaymgthathelsagreat magician
who troubles the mind of the world.” And p. 139a23: The Patali-tirthika says, “Gautama, do you
know magic? If you do not know it, you are not omniscient; if you do know it, you are a magician.”

79. Vibhasa, TD 27, p. 627¢15 and foll.
80. According to the Swvarnaprabhasa, relics are as illusory as the Buddhas (JRAS. 1906, 970).

81. There is kayanidhana, that is to say kayandsa: the body disappears (antardbiyate) at death . . .
This is the teaching of the Karanaprajfiapts.
82. On the preservation of relics and rddhs, vii.52.

The Vyakhya explains: “The thing that the magician consecrates (adbitisthats) saying, ‘may this
thing be thus’ is termed adhisthana. This thing is the object (prayojana) of this rddbi, or this rddbiis
produced in this thing: thus this rddhs is called ddhisthanski.

83. On the four types of Garudas and Nagas (W. de Visser, The Dragon in China and Japan, 1913),
and in which order the first eat the second, Dirgha, TD 1, p. 127b29, Sarzystta, iii 240, 246.

There are sixteen Nagas safe from the attacks of the Garudas (Sagara, Nanda, etc.), note of W.

de Visser. See iii.83b, Beal, 48.

84. Sarhghabhadra (TD 29, p. 467b29) mentions a second opinion, that the womb of perspiration is
the most extended.

85. See p. 390. ,

A bibliographic summary of entardbhava.

Kosa, ii.10-15, 40c; iv.53a-b, vi.34a, 39.

Kathavatths, viii2. The Theravadins deny amtardbbava against the Sammitiyas and the
Pubbaseliyas. These latter stress the existence of an Anigimin called Antariparinirvayin (see
below p. 386 and iii.40c); they do not attribute antaribhava to creatures who are going to hell, to the
Asafifiasattas, or to Ariipyadhitu.

Sammitsyanikayasiastra, TD 32, number 1646, Third Chapter.

Karapaprajiiaprisastra, xi.5 (Cosmologie bouddhique, 341).

Sects that deny amtardbhava are the Mahasarighikas, Ekavyavahirikas, Lokottaravidins,
Kukkutikas, Mahi$asakas (Vasumitra), Mahasarighikas, Mahiéﬁsakas and Vibhajyavadins (Vibha-
58, TD 27, p. 356c14). The Vyakhyi mentions many opinions: no amtardbhava; antaribhava
preceding birth in the Three Dhatus; antarabhava preceding birth in Kimadhatu; finally,—the sole
correct opinion,—antaribhava preceding birth in Kamadhitu and Ripadhatu.

Vibbasa TD 27, p. 352b18-366al: “Even though there is a difference in time and place between
death and birth, because in the interval, there is no destruction following upon birth, these Schools
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do not admit antarabhava.” In Visuddhbimagga, 604, as in Madhyamakavytts, 544, birth immediately
follows upon death: tesan: antarska natthi.

Brahmanical sources, notably Slokavarttiks, Atmavida, 62: “Vindhyavisin has refuted
antardbbavadeha”;, Goldstucker s. voc. antarabhava and ativabika, @ivabska; Samkhyassitra, v.103.
(A. B. Keith, Karmamimanisa, p. 59, Bulletin School Orsental Studses, 1924, p. 554, thinks that this
Vindhyavasin is not the Sarhkhya master, about which see Takakusu, “Life of Vasubandhu,” JRAS,
January, 1905.)

On the manner in which “the disembodied jiva, before it secures a new dyatana (body) wanders
about like a great cloud.” see Hopkins, Great Epic, 39, JAOS, 22, 372; the demon body which
undergoes death in order to go to hell, Samébyapravacanabhasya, iii.7.

Diverse references, JRAS, 1897, 466; JAs. 1902, ii.295; Nsrvana (1925), 28; Keith, Buddhsst
Philosophy, 207; Satralamkara, p. 152, Madhyamakavrtti, 286, 544. On the Bar-do, see Jaschke and
Sarad Candra Das (and a very rich literature).

86. This causes a difficulty. We have seen that the gats is undefiled-neutral. Now arising is always
defiled (iii. 38) and death can be good or defiled. How can one say that intermediate existence,
which is to be found between death and arising, is found between two gatss, gatyor antarile?
Answer. At the moment of death as at the moment of arising there exists the nikdyasabhaga, the
Jivitendriya, the jatss, etc., and the kayendrsya (ii.35), which are undefiled-neutral and are as a
consequence, with no difficulty, gati by their very nature.

87. The first term refers to the action which projects the existence (divine, human, etc.), the second
to actions which complete the existence (caste, stature, etc.), according to iv.95.

Or rather: the place where the retribution projected by the action is manifested, namely the
namaripa, and where the saddyatana is completed.

88. Four schools, the Mahasarhghikas etc., do not admit antarabhava, see the Commentary to the
Samayabheda of Vasumitra in the Materiaux of J. Przyluski; the same for the Mahiéasakas (Saeki).

89. The Vyakhya says: atricirya Gupamatsh saba Sisyepdcarya Vasumstrena svanikayanurigabha-
vitamatir vyikbyanavyaparam apasya pratyavasthanapara eva vartate | vayam sha Sastrartha-
vivaranam praty adriyamahe na taddisanam nibsaratvad bahuvakiavyabhayic ca.

Ya$omitra, in the introductory stanzas to the Vyakhya, notes that he follows “the
commentators, Gugamati, Vasumitra, etc.”, in the places where they are correct; in the commentary
to i.1, p. 7 (Petrograd edition), he condemns the explanation that Gupamati and his student
Vasumitra give to 2asmai namaskrtya.From the gloss that we have here, it results that Gupamati
and Vasumitra belong to another sect or school (nsédya). Details are lacking.

90. Compare Chavannes, Cing cents contes, ii.200.
91. See above, note 29.

92. Majjhima, ii.156: janants pana bhonto yathi gabbhassa avakkanti hoti / jana syam bho
yatha gabbbassa avakkanti hoti | idba maipstaro ca sannipatita honii mati ca utuni hots
gandhabbo ca paccupasthito hoti | evam tinpam sannipati gabbhassa avakkants hoti The same
formula, Magjjhima, 1.265. (A propos these formulas, Rhys Davids-Stede say that the Gandharva "is
said to preside over child-conception”) (For other modes of conception, asucipanena, etc., see
Samantapisidika, i.214, Milinda, 123, which repeats the formula of the Mafihima.)

(We can compare the avakranti of namaripa which takes place when the vijfidna is pratisthita,
Sanigyutta, ii.66; elsewhere we find avakrants of the vifiiana, ibid ii91).

A different redaction, Divya, 1.440: trayapanm: sthaninam sammukbibhiva pltri jiy
dubitaras ca | katamesin trayapanm | matapitaras raktay bhavatah samnipatitay | mati kalyi

bhavati rtumati | gandharvah pratyupasthito bhavati / esim trayapam . .. (The reading
gandharvapratyupasthita that Windisch retains, Gebur, p. 27, is certainly faulty: four Mss. have
pratyupasthsto).

Our text has garbhavakrantsh, descent of the embryo (and not: pserajayante . . . ); it places the
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qualities of the woman before the union of the parents; for the rest it follows the Dsvya.

Discussed in Vibhasa, TD 27, p. 363b2; kalya signifies “not sick”; details on yzxmat;.

On the Gandharva, see the sources mentioned in note 85. Also the remarks in Hisz. de VInde

(Cavaignac, Hist. du Monde, vol. iii), 1.287. Oldenberg, Religion du Veda, 209, has indeed shown
that the Buddhist Gandharva is “the animated seed which, passing from an old existence to a new
existence, waits and instantly grasps on to the act of generation in order to become an embryo, or
garbha.” (Against Hillebrandt, who makes the Gandharva a genie of fertility; same conception in
Rhys Davids-Stede: the Gandharva “is said to preside over child conception.” Also against Pischel
who makes the Gandharva an embryo). Gandharva is the “Veda-ized” or “Brahmanisized” name of
the disembodied spirit as “primitives” conceived it.
93. According to the Lotsava. Hsiian-tsang: . . . a Gandharva is made ready. If he is not the
intermediate being, what will the Gandharva be? How could a dissolution of the former skandhas
be made ready? If they do not read this text, how do they explain the Afvaliyanasatra? . .." We are
led to believe that the meaning is: “The school that we are combating pretends that the word
gandharva signifies marapabhava or skandhabbeda ..

Vyakhya: skandhabbedas ca pratyupasthita sti marapabhavah.

94. The Assaléyanasutta, Majihima, ii.157, gives a more archaic recension of our text.

95. Sarmywkta, 3720, Dirgha, TD 1, p. 51c12, Digha, iii.237; Kosa, vi37.

Whatever we may think of the Antaraparinirvayin of the Kathavatthy, viii2 and the
Puggalapaniniati (quoted below note 97), the definition that the Arigsttara, ii.134, gives of this saint,
presupposes a belief in intermediate existence (See below iii.40c - 41a).

96. Madhyama, TD 1, p. 427a11, Ariguttara, iv.70, Kosa, vi40. I have compared the Sanskrit
version, reproduced in full in the Vyakhya, with the Pali version, JRAS, 1906, 446.

97. One should compare this explanation of the Vibhajyavadins with that of the Pudgalapaniiats,
16. The Antardparinibbayin realizes the path upapannam va samanatari apattam vi vemajjham
Gywpamanam: the Upahaccaparinibbayin realizes the path atskkamitvi vemajjbam Gywpamanam
wpahacca . . . wpahacca via kalakriyam (According to the commentary, spabacca = upagantva, thus
“holds firm to the place of death”). Buddhaghosa, ad Kathavatths, iv.2 (If one can become an Arhat
by birth) reproaches the Uttarapathakas for substituting spapagiaparinibbayin for upabacca-.

98. There is premature death (snzarémarana) in Aripyadhitu; thus a being of Ariipyadhatu can
enter into Nirvina before having completed his thousands of kalpas of existences in Ariipyadhatu.

99. For an explanation of this floka, see Cosmologie bouddbique, 141, 235, Ariguttara, iv.422.

100. Hsiian-tsang: After a long time (gloss: after 900 years) the sovereign master of the Law has
entered into Nirvana; the great generals of the Law (Gloss: Séradvasipsiéra, etc.) have also entered
into Nirvanna . . .

101. Madhyama, TD 1, p. 620c11; Majjhima, i.332, where we have Kakusandha and Vidhura
(Vidura=mkhas mgu); Theragatha, 1187 (with the variants Vidhiira and Vidira). Mrs Rhys
Davids, "Dussi is a name for Mara in a previous life”; the Vyakhya: dfisi nama marah.

We may recall that a heretic of the Kathavatthu, viii.2, thinks that existence in hell is not
preceded by an intermediate existence.
102. Hsiian-tsang: Or rather, who does not admit that amtarabhava is “arising”? The word
“infernal, hellish being” also designates antarabhava; when antarabhava is produced immediately
following a death of existence, one can also speak of arising (#papatti), because it is the means of the
arising. The Satra says that the criminal is immediately born as a “hellish being”; it does not say that
at this moment there is an arising of existence.
103. Sarmsywkia, TD 2, p. 403c6, Vibhasa, TD 27, p. 356¢21.

Version of Hsiian-tsang: “Desiring to go on the road to the east, youdo not have any provisions;
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desiring to stop, there is no stopping place in the interval.”
Recension of Dhammapada237: upanitavayo vadans si / sampaydo si Yamassa santike / vdso
Dl ca te n'asths antari / patheyyam pi ca te na vifjats.

104. On the action which projects the intermediate existence, etc., iv.53a. Same doctrine attributed
to the heretics in the Kathavatthu, viii.2 (p. 106): “There is no particular action which produces
intermediate existence ... ”

105. Suppose, says Hstian-tsang that there are five embryos which give rise to five antarabbavas,
each one calling for a different realm of rebirth; thus one says that these five antaribhavas, although
formed in a single womb, do not touch one another nor burn one another.

106. The Vyakhya: “By reason of the transparence (scchatvat) of the body (#mabbiva) of
intermediate beings, there is no reciprocal adherence (anyonyam): thus noburning ... It is for this
reason that the womb is not burned.”

107. This constitutes a Trisahasramahasahasra (iii.74), that is to say, a buddbaksetra.
108. After the beginning of the “one hundred kalpas,” iv.108.

109. The Vyakhbya quotes, in full, a recension of the dreams of Krkin which may be compared with
the recension of the Mahiéasakas, TD 22, number 1421, in Chavannes, Cing cents contes, ii343.
On the dreams of Krkin, Burnouf, Introduction, 565; Feer, Cat. des papiers de Burnouf, 65;
Tokiwai, Studien zum Sumagadhavadana (Darmstad, 1898); Minayev, Recherches, 89; Oldenbourg,
Zapisks, 1888,JRAS, 1893,509; notes in Cosmologie bouddhigue, 237. Many points of contact with
the dreams of Bimbisara, for example I-tsing, Takakusu, 13; Chavannes, ii.137.
Dreams of the mother of an Arhat and of a Cakravartin (elephant, etc.) SBE xxii, 231, 246.

110. The same master is quoted iii.59a-c, where we have grouped some references.

111. Hsiian-tsang: “There is no reason to explain this text because it is not in the Three Pitakas,and
because the authors of these stanzas go beyond the Truth (?).”

Paramirtha: “This is not in the Siitra . . . this is merely an arrangement of words. Wise men
desire to arrange the meaning in Sastras . .. "

Vasumitra says: The Mahasarghikas think that the Bodhisattvas do not take up the nature of
kalala, arbuda, etc.; that they enter into the womb having become great elephants; that they are
born by cutting open the womb. In the same way, Bhavya, for the Ekavyavaharikas (Wassilief, 236,
Rockhill, 188).

112. Vibhasa, TD 27, p. 362b14.

113. The Bhiksuni dkar mo, or hsien-pas f F according to Hstian-tsang; shu-ko-lo U i&
in Paramirtha. Avadanasataka, ii.15 (73).

Translated according to Paramirtha who expands the original. Hsiian-tsang: “From world to
world, she has autogenous clothing which never leaves her body and which transforms itself
according to the seasons, until finally, at Nirvana, the clothed body will be burned.” (Compare the
story of Sapavasa, Hsiian-tsang, Julien, i.39, quoted in Przyluski, Funeraslles, 111; and that of
Nagasena, Demieville, Mi/snda, 80).

The Pali sources (Therigatha, 54, Samyutta, i.512) have nothing similar.

114. These four bhavas are enumerated in Mahavymtpatts, 245, 1271, with marapabhava placed
first.

115. Vyakhya: suvisuddham ity ekidasadivyacaksurapaksdlavarjitam.These eleven apaksilas are,
according to the Siitra, vicikitsa, amanasikara, kayadaustulya, styinamiddha, auddhatya, atyirabhya-
virya, audslya, chambitatva, nindtvasamiiia, abbijalpa, atidbyayitvanm: jiieyess.

116. Vibhasa, TD 27, p. 364b8. Do intermediate beings see one another? Yes. Who sees whom?
There are different opinions. According to certain masters, hellish intermediate beings see only
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hellish intermediate beings. . . heavenly intermediate beings see only heavenly intermediate beings.
According to other masters, animal intermediate beings see hellish and animal intermediate beings
... According to other masters, the five classes see the five classes.

117. According to the heretics of the Kathavatthu: satto dibbacakkbuko viya adibbacakkhbuko
iddhima viya aniddhima . . .
118. His body is accha, viii.3c.

119. The Vibhasa discusses this point, TD 27, p. 360a9. According to the Dargtantikas, it is false that
an intermediate being cannot change his Dhiatu, his realm of rebirth, or the place of his new
existence. All of the actions which comprise the five dnantaryas can be “changed.” . . . An
intermediate being who goes to be reborn into the Fourth Dhyana can generate a false view; he is
then destroyed and is immediately replaced by a hellish intermediate being . . .

120. The Lotsava and Paramirtha omit the grammatical explanation which is partially translated
by Hsiian-tsang. Db@updtha, i.615, arva himsayam. Sakandhs, vi. 1.94.

121. Alpesakhya, that is to say, anudira hinavirya.We have ista #tifah / alpa io’lpesah / alpesa
dkbya yasya so’lpesakhyab. Trenckner, Milinda, 422 (=appaparivira). Hstian-tsang: “of little merit,”
Paramirtha: “of little merit-virtue.”

122. This is the fourth opinion expressed in the Vibbdsa, TD 27, p. 361b14; the others are below
under b, ¢, d. Vasubandhu prefers this fourth opinion according to the Chinese commentators.

123. We understand that an intermediate being can last a very long time since it is projected by the
cause which projects the duration, frequently long, of the existence properly so-called. See above,
note 104.

124. According to the principle sémagrim: prapya kilam ca phalanti kbalu debinim, Divyavada
54, passim.

125. Third opinion of the Vibhasa.

126. Second opinion of the Vibhdsa, TD 27, p. 361b8, that of Samadatta (?).

The heretics of the Kathavatthu: sattahans va atirekasastadham: va titthats.

For the theories found in Tibet, Jischke and Candra Das, s« voc. bar do: . . . of a shorter or
longer duration, ordinarily under 49 days . . . yet no more than 49 days.

127. First opinion of the Vibhdsa [From this passage can we conclude that, according to
Vasubandhu, the Vaibhasikas admit the opinions indicated in first place in the Vibhdsa? See note
153].

128. If an intermediate being must be reborn as a horse, then his actions will cause horses to mate
out of season.

129. Ghosaka (Vibhasa, TD 27, p. 361a6): If the desired father is encountered, and if the desired
mother is not encountered, then the father will mate with another woman.

130. 'Yet Sarhghabhadra justifies the thesis that condemns Vasubandhu. The example of
Kalmasapada, etc., shows that some actions, whose retribution in a certain realm of rebirth (ga#s) is
determined, can give forth a diversity of births (spapatts).

Vyiakhya: na nikayabbedad ckaksepakat hiyate tatkarmanah ckajatiyatvad gavyikry-
tisamsthandantaraparityagic ca / gatiniyataninm bi karmanam upapatiivaicitryan: dystan: kalma-
Sapadadivad iti nasty esa dosa sty dcaryasamghabbadrah.

According to the Tibetan version of the Vyakhya: upapattipratyayavascitryam.

131. This theory, which cannot but remind one of the ancient Gandharvas who were

nymphomaniac Genies, passed into Tantric literature, see Candamabarosanatantra, Chap. xvi, in
Theorée des Douze Casuses, 125.
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132. Males to the right, females to the left, Avadénasataka, i.14; positions changed in the Chinese
redactions of Chavannes, Céng cent contes, i.380.

133. We must compare the (Buddhist) medical theories of Vagbhata and Caraka, Windisch,
Buddbas Geburt, 48, and the Prasastapada (V. S. S., 1895), 33-34.

134. Vyakhya: ekasminn eva ksape bijam: nirudbyase arikuras corpadyase suladandanimonnimavas.
135. Sanskrit redaction: valmika iti bhikso asya kayasyaitad adbivacanar répipa audirikasya
cdturmababbit[ik]asya odanakulmasopacitasyamasapisrasucikalalasambbsitasya . . . Pali redaction,
Majibima, .144: vammiko ti kbo bhikkbs imass’etam casummahabhsitikassa kayasya adbivacanam

madsapestikasambbavassa odanakummasipacayassa anicoucchadanaparimaddanabbedanaviddbam-
samadhammassa.

136. The first part of this formula Samywtta, ii. 178, Cullavagga, xii.13, Anguttara, ii.54,
Theragatha, 456, 575, Udina, vi8, Nettippakarana, 174.

137. Purvacirya yogacara aryasanigaprabbrtayah (Vyakbya). According to P'u-kuang, quoted by
Saeki, some Sautrintikas or Sarvastivadins.

138.1 think that this is the meaning; but I do not wish to superimpose the versions of the Lotsava,
Paramairtha and Hsiian-tsang onto the notes of the Vyiakhya.

139. Samsyskta, TD 2, p. 341b9; Jataka, v.266: ete patants niraye uddbapiadi avamsira / isinam
aivattaro samyatanam tapassinam.¥or @rdbvapida, aviksiras, Rhys Davids-Stede sub. voc.
avamisira, Suttanipdta, 248, Samysutta, .48, etc. This is not most commonly “a position characteristic
of beings in Purgatory” (as Mahdvastw, iii455.3), but the position of a being who falls into hell; the
same for Manu, 1ii.249, viii.94.

According to the glosses of Saeki, the Rsis are the Buddhas, the ascetics (samzyata) are the
Pratyekabuddhas, and the penitents are the Bodhisattvas. The explanations of the Lokaprajiiapts
(Cosmologie, p. 239) differ.

ativakiar = adhikseptar = apavaditar.

140. According to the Siitra quoted in note 142,we should read garbbasamkrants; but gabbavakkants,
gabbe okkants (Digha, iii.103, 231, Cilaniddesa, 304) and kariki 17 give garbhavakranti.The
Lotsava has ’jug-pa throughout.

141. Digha, iii.103, 231, Vibhasa, TD 27, p.863all.

Vibhasa, p. 863all: There are four types of garbhavakrinti( ju t'ai A&, Paramartha TD 29, p.
204al:t'w0 +'as L} ,entry into the womb): to enter into the womb without full consciousness, and
to remain there, and to leave it in the same condition; to enter in full consciousness, to remain there
and to leave it without full consciousness; to enter and remain there in full consciousness, but to
leave without full consciousness; and to enter, to remain there, and to leave in full consciousness.

. Why create this Sastra? In order to explain (vibbaktum) the meaning of the Sitra. The Sitra
teaches four garbhavakrantis . . . but it does not explain them. The Sitra is the support, the root of
this Sastra. Desiring to say what the Sitra does not say, we make this $astra. What is to enter, to
remain, and to leave without full consciousness? Two ways. 1. He whose merit is small, at the
moment of entry, produccs error of ideas and resolution (sani#, adhimoksa); he thinks, “The
heavens raindown. .. ". 2. He whose merit is great believes that he is entering into a palace . .

Vibhasa, TD 27, p 863b8 and foll.: There are five opinions on the four garbbwabmnm
examined in desoendmg order: the fourth, full consciousness upon entry, remaining, and leaving;
the third, full consciousness upon entry and remaining; the second, full consciousness at entry; and
the first, complete absence of full consciousness. According to the extract which Saeki gives: 1. the
fourth: Bodhisattvas, third: Pratyekabuddhas, second: Paramita-Sravakas, first: all others. 2. second:
Srotazpannas, Sakrdagamins. 3. Beings having pure knowledge and action, impure knowledge and
action, no knowledge but pure action, neither pure knowledge nor pure action. The four
garbbavakrantis correspond to this classification. When the first ones enter the womb, they are
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and free from all troubling tangibles; when they remain therein. . . ; when they leave it, the

gate of their birth is open, easy, without pressure or obstacle: from whence it results that these
beings do not lose their “mindfulness” for any moment (smytimoya). (For beings of the following
categories, the conditions of leaving, remaining and entering become successively bad; from whence
“loss of mindfulness”) In the order of Bodhisattvas, etc. 4. The three good garbhavakrantss are those
which the Bodhisattvas take up in the course of the three asamkhyeyakalpas of their careers.

Buddhaghosa ad Digha, iii.103 (Dialogses, iii. p. 98): fourth, omniscient Bodhisattvas; third, the
two great Sravakas, Pratyekabuddhas, and Bodhisattvas; second, the twenty-four great Theras; first,
persons in general.
142. According to Hsiian-tsang.

According to Sarivghabhadra: andaj jato janisyate jayate cety andajab, by virtue of Panini, 3.2.75

143.In the case of full consciousness, how can one say that reincarnation or rebirth (pratisamdhbi-
bandha) takes place by reason of a defiled mind (&listacstta) (iii38)? Because the mind is defiled
through affection for the mother, etc. (matysnehads).

144. See Madhyamakavatira, 149, Muséon, 1910, 336.
145. Namely, the Sarhkhya and the Vaiéesika.
146. Karikas 18 and 19 are quoted in the Bodhicaryavairapaifika, ix.15, 73.

147. (Samyuita, 1206 (Jataka Commentary, ivA496, Kathavatthu, xiv.2): Mahaniddesa, 120,
Mahavystpasts, 190. Windisch, Buddhas Geburt, 87, compare the Nirukta, the Garbha-upanishad,
the Sarhkhya and medical sources.

Note that Mslinda, 40, and Visuddhimagga, 236, treat of premature death, but omits the
pasakha: “The embryo dies at the time of £alala . . . of ghana, at one month, at two months... " In
the Mahansddesa: * . . . it dies at the time of pasakha: it dies when scarcely born.

The Sanskrit version (see Samywkta TD 2, p. 357c¢29) replaces the fourth line with:
(rdpindriyans j@yante) vyanijanany anuplirvasah.The “material organs” are the subtle parts of the
eye, ear, nose, and tongue [=the eye properly so-called, that which sees . . . J; the vyafifanas are the
visible supports (adhisthana) of the eye thus defined, etc., for it is by reason of its support that the
organ properly so-called is manifested (abhivyajyate). (The organ of touch exists from the very

inning)

On kalala, erc., p. 395-396, and n. 154. TD 14, no 523.

According to the commentator of the Kathavatths, xiv.2, the organs of the eye, etc., appear after
seventy-seven days.

According to a Mahiyana commentary, there are eight embryonic states: 1.-5. kalaldvastha. . .
prasakhavastha, 6. keSalomavastha, 7. indriyavastha, 8. vyafijandvastha (the period when the
supports of the indréyas are clearly manifested). In agreement with the Hinayana commentaries,
P'u-kuang and Fa-pao say that £efs, roman, nakha, etc., up to the moment when the sndriyas-
vyaftjanas are complete, all constitute the fifth state. But according to the Sarthmitiyas, hair, etc., are a
sixth state.

148. We have tried, in Cosmologse bouddhigque, p. 30, to translate the Tibetan here word for word.

149. The description of Magjhima, .266 is more moderate: “ . . . When he is born, his mother
nourishes him with her blood, for, according to the Vinaya, ‘Oh Bhiksus, maternal milk is of blood. .

150. Compare Majfhéma, i.266: . . . vuddhim anvaya paripakam anviya.

151. Note of Saeki: The author refutes the Mahi$asakas who admit that there is a beginning, one
eternal cause, of effects without causes; see above note 19.

152. In kdarikas 20 to 24 Vasubandhu defines dvasthska or “static” pratityasamutpida (see 25a), the
series considered in twelve successive states (svastha, dasa).
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On the three parts or “sections” (kdpda) and the three “paths” (vartman),a theory common to
the two scholars, see Deux notes sur le Pratityasamutpida (Congres d'Alger, 1905); Shwe Zan
Aung, Compendium, 259, Théorie des douze causes, Gand, 1913, p. 34-38; the Sanskrit source is the
JRanaprasthanasastra.

Sarhghabhadra (Nya@yanssara) establishes that the causal series is both internal and external, —
the kalala, etc., on the one hand; the seed, etc, on the other: this is what is termed
Pratityasamuspada (Comp. Salistambasiitra, Théorse des douze causes, p. 73). Pratityasamsispada is
thus not.only the twelveafigas. How do we know this? By the Sastra (Prakarana, below, p. 405 line
2) which says, “What is pratityasamutpida? All the conditioned dharmas.” Indications vary
elsewhere in the same Siitra. Sometimes twelve bhavarigas are enumerated, for example in the
Paramarthasinyatdsira, etc.; sometimes eleven, for example in the Chsb-shih ching S E & (Jiana-
vastu-sfitra = Samyutta, ii.56), etc.; sometimes ten, as in the Nagaropamadis@tra (Divya, 340);
sometimes nine, as in the Mahansdinaparyayasiitra; sometimes eight, as in the Sitra which says,
“The Sramanas and Brahmanas who do not truly know the nature of the dbarmas. ...” Such are the

 differences. (Other variations, Senart, Mélanges Harlez, 281, Przyluski, JAs, 1920,ii.326). Why does
the doctrine of the Sitras differ from that of the Treatises? The Treatises teach according to the
nature of the dharmas; the Siitras take into consideration the person to be converted . . . Or rather
the Siitras are of non-explicitsense (an#@ha), the Treatises are of explicit meaning. The Satras only
consider living beings (sattvikhya); the Treatises consider living beings (satva) and non-living
beings . . . (Below, p. 405). :

153. Vibhasa, TD 27, p. 120a29: Some say, “This Sitra refers only to Kiamadhitu and the three
types of arising with the exception of apparitional birth; and, as a result, it is without fault.” We
should say that this Sitra refers to the Three Dhatus and the four types of birth. Although
apparitional beings possess all the organs at the moment they are born, these organs are not sharp
(¢ikspa); then, little by little, with time, the organs become sharp. When they are not sharp, at the
first moment, this is the ariga of véjf#ana; at the second moment and as long as they are not sharp,
this is the anga of n@mardpa; when they are sharp, this is the aniga of sada@yatana.In this way, the
Siitra does not present the fault of being incomplete. (This refers also to the apparitional beings
who possess all their organs from the beginning, Kofs, ii.14, Kathavasthu, xiv.2).

P'u-kuang says, "The Sastra of Vasubandhu does not take the judgement of the Vibhdsa (p’o-sha
p'ing-chia JEYHFFFR ) as authority; it follows the sense of the first masters of the Vibhasa.

We must, it appears to me—without my having the Vibhdsa in my hands—understand the
p'ing-chia to be the group of scholars who drew up the Vibhasi and who formulated a critical
judgement on the opinions of the different masters. Saeki notes that, on such and such a point, the
Vibbasa confines itself to enumerating opinions: “There is no p’ng chsa,” it says. According to
others, four p’ing-chia. See note 127.

Vibbasa, TD 27, p. 122c12: Twelve arigas exist in Kamadhitu; eleven asgas in Ripadhatu with
the exception of ndmarapa; ten asigas in Aripyadhatu with the exception of némaripa and
sadayatana.(But we see the difficulty of the propositions which result from this thesis, for: “The
saddyatana exist by reason of the viffiana,” “sparsa by reason of the viifiana”). Thus the Vibhasa
(literally: the ping-chia say): “We must say that the twelve arigas exist in the Three Dhatus . . . "

154, For these definitions, Théorse des dowze causes, 41; the San-tsang fa-tsu, trans. by Klaproth,
Foe-koue-ki, 286, which very closely follows the doctrine presented by Vasubandhu, but requiring
glosses; for example, sparsa is described: “From the leaving of the uterus until the age of three or
four years, even though the six roots (=indriyas) corresponding through touch to the six dusts
(visaya, adlambana), onie cannot yet reflect, nor comprehend the joys and the sufferings of life.”
Vibbasa, TD 27, p. 119a2: What is avidya? We cannot say that it is all the past bleffas, for this
would destroy the characteristics proper to avéidyd; we must say that it is phrvaklesadasa (or
avastha), the period of the past klefa. What are the samskaras? The period of the past action. What
is the vifilana? It is pratisamdhicitta, “the mind at conception” with that which accompanies it.
What is namarspa? After pratisamdhicitta and before the four material organs are produced.
(Kayendriya, the organ of touch, is acquired all at once). In this interval, before the sadayatanas are
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complete, there are five periods (avasthd): kalala, arbuda, pesin, ghana, and prasikha, which
r make up the period of némargpa.What is the sadayatana? When the four material organs

are produced, the six @yatanas are complete. In the period of prasakha, the organs of the eye, etc.,are

not capable of giving any support to sparsa.

155. Commentary of Kathavatthy, xiv.2; Kosa, ii.14.

156. Vyakhya: caksuridyayatanotpasiikile kay Gyatanayor vyavasthapands. Hsiian-tsang:
“But this refers to the moment when the six yatanas are complete.”

157. Vibbasa, TD 27,p. 117¢3: Pratityasamst pidais of four types: ksanska, simbandhika, dvasthika,
and prakarsikas.

The Vyakhya explains, in a different order: a. ksanskah ksane bhavab ksafio’sydst#s ksanskah.b.
prakarsena divyati carati va prakarsikab | prabandbayukia sty arthab.And further on: sa
evivasthikah prakarsayogas prikarsikab | anckaksapskatvad anekajanmikatvic ca.c. sambandbikah
/ betuphalasarbandhayskiaity arthah.d. a‘vutbtka[: / dvidasa paticaskandbiki avastha ity arthab.

158. Hsiian-tsang corrects: “the three skandhbas.”

159. One can say that the organs are placed beside the ndman which is their support (draya); one
can say that their existence or activity (vr##é) depends on ndmsaripa.

160. The abhinipata of the eye is its activity (pravreté) with respect to visible things.
161. The paryavasthanas are the absence of shame, abri, etc., v47.

162. Here Hsiian-tsang and Paramirtha omit this quotation from the Prakarana.(According to the
Vyakhya, “the Prakaranas”). See below, p. 405, 410.

163. Sarhghabhadra: The masters of the Abhidharma say that it is with respect to the “states”
(avasthas) that the Buddha taught pratityasamutpada.The Sautrantika (=Vasubandhu) does not
believe this, and this is why he puts in his stanza the word £#s (which we have translated as
“according to the School”).

164. Saeki mentions Madhyama, TD 1, p. 578b16. Pratityasamut pida of the Sutra is Gbhiprayska; in
the Abhidharma, /3ksanika. See above, note 152.

165. Samyutta, ii.26; Majjhima, i8, 111; Visuddbimagga, 599; Samysukta, TD 2, p. 84b26;
Salistamba, p. 88 (Théorie des douze causes), quoted in Madhyamakavrtti, 593. Variants, among
which we shall take up those of the third paragraph.

Vyakhya: kin svid idam ity @madravyam anvesate | katham svid idam iti kena prakirena kayi
yukyeti | ke santa $ti ke vayam idanim vidyamanah / ke bhavisyima ity evam navadharayati.

The Salistamba in the Madhyamakavrtti: kirs nv idam | katham, nv idam | ke santah [ ke
bbavisyamah [ ayam sattvab kuta agatab | sa itas cywtab kutra gamisyats.

Majjbima, 1.8 and Visuddbimagga, 599 (Warren, 243): ahati nu kbo’smi | no nu kbo’sms / ki
n% kho'smi | katham: nu kbo’sms | ayanm: nu kho sutto kuto agato / so kubimgami bbavissati (The
Visuddhimagga reads: abar nu kho’smin .. . )

This text appears to bear some relationship to the Satra of the trsnavicaritas, Kosa, vii.13a.
166. Opinion rejected by Sarhghabhadra.
167. These are the three vartman or vatta. Viswddhimagga, 581: tivagtam (idam bbavacakkam)
anavatthitam bhamati.

In all the other sources, the third vartman is solely defined as retribution (vipaka) (or fruit,
phala); see Théorse des douze causes, 34.

168. Hsiian-tsang: “The naya of the bhavarigas is solely that.” Sarhghabhadra comments on the
word “solely”, which, he says, indicates that the number of the bbavarigas is limited to twelve.

169. Madbyama, 34.3, Saryukta, TD 2, p. 92c22.
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The commentators say: the word kevala indicates the absence of @man (self) and of @miya
(things pertaining to the self); the word “grand” indicates the absence of beginning and end;. ..
“mass of suffering”, because it is accunulated by the impure sarmiskaras; samudaya because it is
produced by a conjunction of conditions . . .

170. According to the Vyikhya: “The Sthavira Vasubandhu, teacher of the master Manoratha”;
according to Pu-kuang: “Vasubandhu the elder, a dissident Sarvastivadin” (y# pu § shib

HERE ).
On Manoratha, the teacher of Vasubandhu the elder, see Watters, i.211.
171. According to the Vyakhya, the Sahetusap dinasitra.

avidyi bhiksavah sabetuki sapratyayi sanidind, / kas ca bbiksavo ‘vidydya betup kab pratyayah
ki nidanam [ avidydya bbikssavo 'yoniSomanasikiro hetsb . .

Same quotation in the Madhyamakavrtti, 452, excerpt from the Pratityasamutpidasiitra.

Samyukta, 13.20 (note of Saeki). '

Théorie des douze causes, p. 8; Anguttara, v.113 (on the nourishment of avidya).
Nettippakarana, 19 (avijia aviiiaya bets, ayonisomanasikdro paccayo).
172. See below, note 176.

173. “Here", that is tosay in the Siitra that we are concerned with now, the Prat#yasamutpidasitra
(Vyakhya), the Dvidasangasara (Saeki).
For example, Samyutta, ii.25.
174. The Sautrantika Srilabha.
175. See above, note 171.
176. Sarisyukta, TD 2, p. 74b-c. caksub pratitya ripins corpadyata avilo manasikiro mobajap.
mobaja = avidyija.
5, 452, according to the Pratityasamstpadasitra: avilo mobaja manasikiro
bbsksavo'vidydya hetub.

177. Samyukta, 2.14. Sarizyutta, iii96: avijjasamphassajena . . . vedayitena phusthasya assutavato
puthujjanassa uppanna tanha.
178. Sarizyutta, ii.25: pati ppadar vo bhikkhave desissams pagiccasamuppanne ca dbamme.

179. Prakarapa, TD 26, p. 715c4 trasyadhvikab sarve samskyta dbarmab praswyasamspaidab / ta
eva ca pratityasamutpannab.

Above p. 405.
180. By qualifying cefana with the word abbisamskariks, the author indicates the unique or
self-characteristic of all the cefands (i.15a); for the cetans, creating retribution (vipakibhssa-
mskaranat) is its abhisamskarika The future dbarmas are “willed” (cetita), that is to say are “the
object of a vow or an intention” (prapihsia), by this cetana, "1 willbe a god,I will bea man.” It isin
this way that the future dbarmas are samiskrta; they are not so called through “anticipatory
designation” (bbavinya samjRiaya).
181. It is the object of a kusaladharmacchanda, v.16, viii.20c.
182. Kosa, i 13.

183. Vibhasa, TD 27, p. 118b25: The Bhadanta Vasumitra says: The dbarma which is cause (betw) is
pratityasamutpada dharma; the dbarma which is caused (sabetnka) is pratityasamut panna dbarma;
the dharma which is arising is pratityasamutpida dbarma . . . ; the dharma which is production
(stpada) . . . ; the dbharma which is active (karaka?) . . . The Bhadanta says: The pravartaka (see
Kosa, iv.10) is pratityasamutpida dbarma; the anuvartaka is prasivyasamutpanna dharma.

184. According to the Tibetan, the Sthavira Bsam rdzogs (which Schiefner, Tarandtha, 4, 0.6, gives
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as Sarmbhiti); Hstian-tsang: wang-man =4 1 “hope-fulfillment”; transcribed by Paramartha.
This paragraph appears to be excerpted word for word from the Vibhasa, TD 27, p. 118b15,
which Saeki quotes fol. 16a.

185. According to the Vyikhya.

186. Samyukta, TD 2, p. 85a16. parvanse’iidnam aparinse’ifananm madhyanse'jianam
buddhe'iianam dharme’ifiénam samghe'jitanam . . . . (See p. 421).
187. See Chapter ix, French trans. p.247.

188. The Lotsava translates: “It happens that, in the Teaching not everything is only of clear
meaning. The Bhagavat also gives definitions which bear on the essentials of the thing to be
defined.” Hsiian-tsang: “All the Sitras are not spoken in a clear meaning; it happens that they are
also spoken according to their essentials.” Paramartha: “All the Siitras are not of clear meaning by
the fact that they define . ..”

189. Ssksasamuccaya, 245; Majihima, 1.185 (katama ajjbastika pathavidhitu | yam: ajjhattam . . .
kakkbalam . . . seyyathapi kesa . . . ), iii.240.

190. The Lotsava indicates the first words of this other Sttra: sanzy asmin kaye, see Siksasamuccaya,
228, Madhyamakavrtti, 57, Majjhima, iii90, Digha, iii.101.

191. The vijftana that this refers to is the pratisamdhbivijiiana, the vijfiana of “reincarnation”: we
should understand wpaga = tan: tém upapattin gacchass.
192. According to the Vyakhya, the Aryamabifasakas; according to the Vibhdsa, TD 27, p. 116¢57,
the Vibhajyavadins; according to the Samayabheda, the Mahasarhghikas; accordmg to the Y#-chia
Iun chi Bgfin3kzE., the Mahasamghikas and the Mahi$asakas. Kathavastthu, vi2 (xi7, xxi7);
Nirvina, 1925, p. 185. )
Sarizyukta, TD 2, p.84b16. Utpadid v tashagatanim anutpadad va tashagatanam sthitaiveyam
(dbarmanan:) dharmata; Samyssta, 1i.25; Visuddhimagga, 518.
On this formula (which the Vyakhyai quotes according to the Sistambasiisra, Cordier, 111,
361), see the note in Théorse des douze canses, 111-113,

193. Utpadas ca namabhs@tvabhavalaksanab (definition of the Sautrantikas, ii. p. 242), Paramartha
translates this text. The Lotsava has: s¢padas ca namotpastib (and the Vyakhya glosses: the utpatts
of a dharma is necessarily “of the moment”, [tadammtana]) Vyakhya, in Cosmologie, p. 166, line 5,
reads: ko’syotpadasya avidyadibbsr abbisaribandho yathaud. pakasyabhisambandhab karty-
kriyalaksapab.

194. Etymology of the word pratityasamutpida, Burnouf, Lotus, 530, Introduction, 623,
Visuddhimagga, 518, 521 (Warren, 168); Aung and Rhys Davids, Compendium, 259; Madhya-
makavrits, 5; Théorie des donze causes, 48.

195. According to Papins, 3.4.21: samdinakartrkayoh parvakile.
196. The Sautrantikas do not admit the pre-existence of this dbarma.
197. Sabdska = Sabdavid = vasyaharana.

198. Two opinions: the refutation which follows is Sautrantika or Sarvastivadin (P'u-kuang, TD 41,
p. 170a29).

199. Andgata = alabdhasmaka.
200. Two simultaneous actions: pratityakriyi and samutpadakriya.

201. According to the version of Paramartha, more explicit than Hsiian-tsang: “One should quote
this Siitra as an explanation of pratityasamutpada.”

202. Vyakhya: asann abhivo’labdhitmaka utpadyate yathi pratyety api tatha / asan // atha
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labdhatmaka utpadyate . . . utpanno’ps punar utpadyata sty anavasthanad anista prapnoti. Yet the
Sarnkhyas affirm sata evotpado nasatap. And we Buddhists admit the existence of the future against
the Vaibhasikas; and against the Sautrantikas; we admit the existence of “generating seeds”
(janakadharmabija): we say then san puraps va: “or rather, it is pre-existent.”

But one can see in the fourth pada: asan purapi va = "In order to avoid infinite regression, you
say that it arises non-existent: this is to return to the thesis refuted in the first line: asann utpadyate
yadvat.”

203. Vyakhya: na by asau piirvam mukbam vyidadaiti wdafayzm pascac chete [ kin tarhi mukban:
vyadadail chete sa mukban: vyidaya Seta ity ucyate [ . .

204. This is the explanation of Bhadanta Srilabha (Vyakbya).
pratir vipsartha it nandvacinim adbikarananam sarvesam kriyagunabbyam sccha vipsa / tam
ayam pratir dyotayati // #tau gatau sidhava ityih | tatra sadbur iti yarpratyayah / itau vinastau
sadhavo’navasthayina ity arthap |/ samupasargah s gyartham dyotayati [/ utpsirvab padip
pradurbba‘mﬂbo dhatvarthaparinamat [/ tam tam .mmagnm prati ttyanam vinasvarapam
Gyenotpadah pratityasamutpadah.One dbarma never arises alone, Koss, ii.22, etc.
See the explanatlon of pratyaya, vii. note 100.

205. Sarmyutta, 172, iv. 33; Milinda, 56, etc.

2006. Samyukta, TD 2, p. 85214, Majihima, iii.63, Mahavasts, i.285, Madhyamakavrtts, 9, Théorie
des douze causes, p. 49.

i. First explanation, approved by Vasubandhu. The arguments two to four are (according to
Pu-kuang who follows Sarhghabhadra), those of the Sthaviradisya Bhadanta Rama (fis-
ya=ti-tzu 55F ).

ii. Second explanation, that of the Sthavira Vasuvarman (Vyakhya); according to Fa-pao, a
divergent explanation of the Sautrintikas (ching-pu i shib fSE R ) (as is also the fifth
explanation); according to P'u-kuang, the "dissident Santrantika master” (ching-pu s-shibh

#RER AN ), the Bhadanta Shih-ts'ao  {it ¥ (Vasuvarman); according to Sarhghabhadra, the
“Sthavira-t'u- t'ang $EH# ", (which gives Sthavirapaksika, a follower of the Sthavira).

iii. Heterodox explanzmon

iv. Explanation of the ancient masters (Sautrintika).

v. Explanation of Srilabha (Vyakhya) (whom Sarhghabhadra terms, generally, “the Sthavira™);
Fa-pao: a divergent explanation of the Sautrintikas; P'u-kuang, “Sthavira-#'ung-hssieh [F]22";
Sarhghabhadra, “Sthavira-t'ung-chien [7] B, "

207. The Vyakhyi comments on this paragraph with the words: etat sarvam aciryamatam.

208. According to the Vyakhya, an explanation of the Sthavira Vasuvarman, which should be the
Shih-ts’ao of P'u-kuang. A Vasuvarman is the author of TD 32, no 1647, Treatise on the Four
Truths.

209. Namely, the ancient masters: dcarya sti plirvacarydp.

210. aprabanaiiapanartham, wtpattijitapandrtham.

211. According to the Vyakhya, the opinion of Srilabha.

212. According to the Vyakhya: sa esa Bhadanta Srilabbah Note of Saeki: the Sthavira.

213. The Sitra says: j@spratyaya j anasokaparidevadupkbadasrmanasyopayisab sambhba-
vants (with variants).

The terms foka. .. updydsas are included (samgrhita) in jarémarapa and are not separate items
(narigantaram). They come from diverse transformations (parinima) of objects (visaya), living
beings and non-living beings, and from the person (@mabhiva).

They are defined: foka = daurmanasyasampraysktavitarka; parideva = Sokasamusthitapralapa;
dubkba, as ii.7a; daurmanasya, as ii.8b; upaydsa = vicchinnavega daurmanasya, or, according to
others, fokaparidevapirvaka Srama (Vyakhya).
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See the definitions of the Salistambasatra (Théorse des douze causes, 80); Abbidhammaasari-
gaha, 36; sokidivacanam pan'ettha nissandaphalanidassanam; Visuddhimagga, 503 (grief is the
cause of all vyasana); for other references, see Théonie des douze causes, 31-32.

Soka, etc., are represented on the wheel of existence in Ajant, J. Przyluski, JAs. 1920, ii.313,an
article that should be read.

214. The Vyikhya explains aprajinan with the words Gvepikim avidyin darfSayati: “the author
indicates here svidya pure and simple.” See p. 402, 419.

215. See iii.101b.

216. For us, the item vij##ana is the whole of the series of vijflanas from the existence at death
(maranabhbava) until the existence at birth (wpapattibbava): in other words, the mental series of the
intermediate being since his initial mind (pratisammibicitta) to its end (the existence at birth, the
beginning of the realm of rebirth). This series includes mental consciousness (manovijfiana), plus
the five consciousnesses, visual consciousness, etc. We are thus in agreement with the definition of
the item véjfana (wmﬂgmrdefe) vijfianam katamat | Sad vifiignakaydh.

This definition of the vijiiana is from the Madhyama, TD 1, p. 578b16, Majihima, i.53.
According to Paramartha, confirmed by the Vyakhya below (see note 217), we should read:
“according to the Vijfianavibbaniga of the Pratityasamuspidassira.”

If the item viffiana is the initial mind of the realm of rebirth, existence at arising
(pratisamdhicitta, spapattibhava), the Sitra would say: vijfianam katamat / sf#ianam. For “it
is to the manovifiiana alone that the cutting off of the roots belongs . . . ” (iii42a).

217. Vyakhya: prasss) padasiitre namariapavibbanga evar nirdeSat | nima katamat . . .
On the definition of mmaﬂlpa and its variants, Théorse des douze causes.

218. Here Vasubandhu gives the Sautrantika explanation of #padana: the Vaibhasika thesis, v.38.
On the four #padinas, Kathavatthu, xv.2, Vibbaniga, 145, Nettippakarana, 41, Samyutta, ii.3, Digha,
ii.58, Maffhima, i.66.

219. On kukkuravrata, etc., Majihima, 1387, Digha, iii.G.

The Pandarabhiksus call to mind the Pandarangaparibbajakas who divided, along with the
Brahmins and the brabmanajatiyapasapdas, the favors of Bindusira, Samantapasadsks, 44; Mrs
Rhys Davids reconciles this with the Pandara[sa]gotta of the Theragatha, 949.

Vibhiass, TD 27, p. 590a26: There are two Tirthakas, Acela Srenika (Acela Seniya
Kukkuravatika of the Majjhéma, i.387, compare Netttppakamna, 99) and Pirana Kodika (Punna
Koliyaputta Govatika). These two Tirthikas, at the same time, went to ask questions of the people
seated together, saying, “We two practice all the difficult practices of this world, we study them, and
we accomplish them to perfection. Who can in truth prophesize the retribution that these practices
will produce? . .

Vibhasa, TD 27, p. 284a13: Sdavratopidina is twofold, internal and external The inner
persons (or Buddhists) are those who abuse themselves thinking that bathing makes for purity, that
the practice of the twelve Dhutas suffices for purity.

220. Atmabhbava, atmavada are the five upadanaskandhas, as results from the text: ye ke cic
chramana vi brabmana vi @tmeti samanupasyantah samanupasyanti sarve ta iman eva
paricopidanaskandhin.(Sanyutta, iii46).

221. The “divergent” masters (5-shsh SLEffi ) of the Sautrantika school (Saeki).

222. Madhyama, TD 1, p. 498b10. Bilo bhiksavo’Srutavin prehagjanah prafiiaptim anupatitah
caksusa rapans drstva . . . (Madbyamakavrtts, 137 and note).

The bala, who lacks “innate” (upapattilabhika) prajiia which comes from the influence of a
Pprevious religious practice (parvabhydsavisaninirjata); asrutavan, who is lacking the prajiia which
arises from Scripture (dgamaja); the prthagjana, who is lacking the prajfia arisen from adhigama,
that is to say from saty@bhisamaya (vi27).

Prajitaptim anupatitas = yathd samjfia yatha ca vyavaharas tathanugatah.The expression
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appears to be lacking in Pali.
223, “In the Sarva”, I understand to be the Sarvavarga, but we do not find anything parallel in the
Sabbavagga of the Samyssta, iv.15. The Lotsava translates as thams cad las; Hsiian-tsang: chu-
ching F%#R “in all the various Scriptures”; Paramartha: i-ch%eb ch’s —4J) g5 “in all places”.
224. Samyskta, TD 2, p. 58a4; Samysutta, iii.100: “Is wpadina the same thing as the
wpadinaskandhas? It is neither the same thing as the spadanaskandhas, nor different from the
upadanaskandhas: chandariga with respect to them is #pddana with respect to them (aps ca yo
tattha chandarago tam tattha upadinam)”; iii167: rapa is an upidaniya dbamma (that is the object
of updadina, giving rise to upidana); chandariga with respect to it is upadana with respect to ripa
(the same for the other skandbas); iv.89, same text by replacing the séandhas with the six indriyas.
Vyakbya: apraptesu visayesu prarthana chandab; praptesu ragab.
225. Vyakhya: idam atra bbavasya svalaksananm: svabbava sty arthab.
Compare the Siitra quoted vi.3 (trans. note 27): yad ki cid veditam idam atra dubkbasya.
Visuddhimagga, 575, less precise; Vibhatiga, 137, Cullaniddesa, 471.

226. Hsiian-tsang: vijfidnasamtanayogena. avakransi=liu T “to flow”. avakkanti of viffiapa,
Samryusta, ii91.
227. Compare Maijhima, i.49, Digha, i.305, Vibhatiga, 99, Dhammasanigani, 644.

The word khbdlitya, cavity, corresponds to khapdicca which is explained as “the state of being
broken (of teeth)” (Rhys Davids-Stede) according to the Arigustara, 1138 (khandadanta),
Visuddbimagga, 449.

228. In the word avidya, the prefix nai(s-) has the sense of virodba; it creates words which
designate the vipaksa (the pratidvandya); it does not indicate simple exclusion (parysdasamatra),
and it does not indicate simple absence (sbhiva).

229. Other examples: ayukts, avyavahara, 5ya.(On sya, iv.58¢-d,97b, and iv. note 348.)
230. See v.34.
231. On darsana, vii.l.

232.We have seen above (p- 417) that fools “do not understand (aprajinan) the conditioned
character of the dbarmas™: we can draw a definition of avédya from this passage. This avidya is
anterior to drsts (a@madysts = satkayadysti). Definition of avidya, p. 411, 421.

On the other hand avidyi = moha, ii.26a, iv.9¢, v.20a.

Speaking truthfully, if avidya is not simply “ignorance,” the simple absence of correct vidya or
prafiia, one is at a loss to see how it is not a defiled prajfia; if avidya is anything other than ignorance
of the conditioned character of the dbarmas, ignorance of the true nature of former existence, etc.,
how is it not confused with this defiled prajia which is the bad dr;stss, “view of self”, “view of the
former existence of self,” etc.? All the more then one may admit a reasoned “view of the self,” such
as non-Buddhist scholars can formulate, a natural, innate (sabaja) “view of the self.” Note that the
three drstis are defined as moba (midhs), the root of evil (v.20a).

233. Sanywkta, TD 2, p. 190b15.

On the deliverance of the defiled mind, vi.77a.

The Abhidhamma (for example the Pagisambhidamagga, i.21) recognizes the visuddhs of sila,
234. Vyakhya: kalpanamatram etad agamansrapeksam iti kathayati.Fa-pao and P'u-kuang do not
agree whether Vasubandhu here takes the part of the Vaibhasikas against the Sautrantikas. In other
words, whether Vasubandhu says, as his personal opinion, “Who can stop a master in his
imaginations?”, or if he gives these words to the Vaibhasikas. The Vyakhya accepts the first
hypothesis. But Sarhghabhadra says, “The Sautrantikas say that good praj#ié can be mixed ... ",and
we know that he always mentions and quotes Vasubandhu as “the Sautrantika.” The Chinese
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commentators think that Vasubandhu rejects the theory of the mixing of good praf#ia with defiled
prajiia; nevertheless, he does not admit that avidya is a separate dbarma.

235. Hsiian-tsang: “There is a separate thing, avidya, which differs from praj#a, as raga differs from
the mind. This master is correct.”

236. Bhadanta Srilabhassays, “Avidyais the general designation of all of the klesas; there is no avidyi
separate from craving and the other klesas (avidyeti sarvaklesinam iyam samanyasamfiia [/ na
ragadiklesavyatiriktavidya namdsts). According to the Sitra, “Oh Mahakausthila, he does not
rightly discern (na prajinats), and as a consequence we say avidya” (Sammystta, iii.172:
Mahikotthito (or Mahakotthiko) . .. avoca / avifia avifiass Gususo Sarsputta vuccati. . . ). In fact all the
klesas are by their nature non-knowledge (afidnasvardpa), for they grasp things as they are not

(viparitagrabapatas).
This is the thesis of Harivarman in TD 32, no 1646. According to Saeki, here Vasubandhu refers
to Harivarman.

237. Aboveiii. p., Samyukta, TD2,p.85al6, p. 126¢5: parvinse ‘fiianam aparante ... madbyante ...

(buddhadhar "2 .. dubkbh, day .,dbamargew kufalakmalavyakrtew
adbyaimska .. bahye ‘ifianam / yat ksmicid tatra tatrajiianam: tama dvaray ..) See Kosa, ii. 263{
where we have avidya, affiina and “non-clarity.” )

Vibhatiga, 85: yan afifianam adassanam anabhbisamayo . . . (asarpakkhina is missing from the
long list of synonyms).

One will find in Rhys Davids-Stede (sv4fia) and in Théorse des douze causes, 6-9,a good number
of references.

238. The Vyikhya has mayana, mayaninam, and in the Dbatupatha, mi gatau: thus sattvamayana.

Paramirtha has simply /i ¥ (= maya).

Hsiian-tsang: y» ch’ing shib (to depend upon, to support) wo lei hsing HIFISRIAM: =
Sattva-@masita-maya-ta: lei gives maya and hsing = -4, JAME

P'u-kuang explains: les-hsing (mayata) = ahammana.

Sarhghabhadra explains maya in the sense of “to go (to the realms of rebirth)”; that which is the
nature of maya is mayata.(We would have sattva mayata = “the quality of going of beings . .. ).

239. Samyukta, TD 2, p. 245¢21.
240. Aharrkiramamakiramanansusaya, Sarywtta, iii.80, etc.; asmimana, asmits mana, iii.155.

241. Nifchaya corresponds to nicchata of the Pali sources. On this word, Rhys Davids and Stede.
Often accompanying nibbuta, sittbhita, etc.: however see Arigsttara, v.65.

242, Here it would be more fitting to explain the samskaras and viffiana; see iii.36a.
243. Vibhasa, TD 27, p. 73a18, Théorse des douze causes, p. 16-18. See ii47.

244 It is by reason of a name that the non-material skandbas are active (pravartante) with respect
to objects not immediately perceived (apratyaksesv arthesu): “Such is the object (or the meaning),
artha, of this noun.” By reason of the organs, the non-material skandhas arise (utpadyante) with
respect to the objects perceived. By reason of the object, the non-material séandbas are active with
respect to names: “Such is the name of this object.”

Compare Atthasalini, 392, Expositor, 500-501. Buddhaghosa, on the origin of names; Vibhasa,
TD 27, p. 73al8.

245, On this subject the Vyakhya quotes a Siitra which presents together, with the Mahanamasutta
of the Samystta, v.369, some interesting variants: mrtasya khaly kilagatasya jiidtaya smam
pistikakayam agning va dibanti udake va plavayants bhimas vi nikhananti vasaapabhyam vi
parifosam parsksayam paryadanam gacchats | yat punar sdam ucyate cittam iti vé mana iti va
vijilanam iti va Sraddaparibhavitam Silatyagasrutaprajiiaparibhavitam: tad @rdhvagims bhavati
vifesagamy Gyatyam: svargopagam.
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In Samyutta, mention only of the body cut to pieces and eaten by animals and birds, etc.; as
Digha, ii.295. See Nariman, RHR, 1912, i.85.

246. On sparsa, see KoSa, ii.24, iii. note 160. Theorse des douze causes, 22,Mrs Rhys Davids, intro. to
the trans. of the Db i, 63, Compendium, 12, 14 (awareness of the objective
presentation).

Majjhima, .190; Asthasalini, 109, 141-2; Visuddhimagga, 463, 595; Madhyamakavytti, 554
(important); Vij#inakiya (analyzed in Erudes Assatiques, 1925, 1.370).

Here the kariki defines the position of the Sarvastividins: whereas, according to the
Sautrantikas, sparsa is the “coming together of the three”, according to the Sarvastivadins (and
according to Buddhaghosa, Aszhasaling, 109), sparsa is not the “coming together of the three”, but
the effect of this coming together, a mental (castasika) dbarma, KoSa, ii24.

The “three” are the eye, the object and the vijfiana. The viffiana is produced by the eye and the
object (plus an intellectual element, the samanvihira), Mafibima, i.190, Madhyamakavytts, .554.
The Sarvastividin thesis is that the vijidna (=citta), “the mind,” knows “the thing only”
(arthamatra), whereas the “mental states” (castta, castasika) (namely sparsa, vedana, etc.) know the
“particulars of the thing” (arthavisesa). Th. Stcherbatski (Central Conception, 15, 17, 55) defines
viffiana as “the mind viewed as a receptive faculty, pure consciousness (which renders well the idea
of manodhatu), pure sensation without any content,” and sparss as “sensation,” “real sensation”. To
not depart from the definitions furnished by our texts (Koss, ii. 34, note 178), véjfiana grasps the
upalabbyatirispa: this is the most rudimentary of the “gnosis” (as psychologists say), the idea that
one perceives something; but, on the other hand, caksurvijiianan nilam vijanati, “the visual
consciousness knows the blue” (One should explain that without doubt one should understand by
caksurvifiiana the viffiana with the casttas, sparfa, etc., which necessarily accompany it).

Maung Tin recounts the definition of sparsa of the Atthasalins: tikasamnipatasankbatassa
pana attano kirapassa vasena paveditallta samnsp@apaccupatthino (phasso) = Contact has
coinciding as its manifestation, because it is revealed through its own cause, known as the coinciding
of the three (i.e., the basis [ that is to say, the organ], the object and consciousness). The meaning of
this appears to be: Contact appears, arises (paccupasthats) by reason of the conjunction (literally:
has for its immediate cause this conjunction: yasya samnspatah pratyupasthinan: sa samni-
patapratMa.rtbm #2), because it is sensed (“experienced”) by reason of (and in confomuty with)
its cause, which is what is called the conjunction of the three.” From another point of view phassais
vedangpaccupathana (<yo vedandyah pratyvpa.rtbamm sa vedanapratyupasthina its) because it
causes the vedana or agreeable impression to arise (paccapagthapets = uppadets).

247. Samyukta, TD 2,p. 18a16: in the Pali sources, we need not read tinnarn: samgatiphasso, as does

the Samyutta Index, but like Samyutta, iv.68, and Majjhima, i111: ya . . . imesam tinpam

dbammanam: samgats samnipato samavayo ayam vsccass cakkbusamphasso. Nettippakarana, 28:
kkburdpavifinianasamnipaaakkbano phasso. Théorie des douze causes, p. 20.

248. Asthasalini, 109: na samgatimattam eva phasso.
249. Sassatka dbarmaparyiya, Majjhima, iii.180 (Chachakkasutta) Digha, iii.243.
250. See iv.4a-b.

251, Thcy read ya esan dbarmanam samgateh samnipitas &yt sa sparfab.And not: . . .
sanigatih samnipitah ayap . .

252. Classic example: yatha buddhananm: sukba wtpidah (Dbammapada, 194), Vissddhimagga, in
Warren, 194, Madhyamakavytts, 70.

253. This discussion is atibabuvistaraprakiravisirini.

254. Sparsa = samsparsa (Vyikhya).

255. Pratighasamsparsa, so called because its dfraya (the organ) is sapratigha (first opinion of the
" Vibhasa, TD 27, p. 760c13, which follows TD 28, no 1552 and Vasubandhu), because its d¢raya and

()
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its object (@lambana) are sapratigha (second opinion of the Vibhasa, which follows TD 28, number
1550 and Sarhghabhadra).

256. Adhsvacanasamphassa, Digha, ii.62 (Warren, 206, Dialogues, ii.59, and an attempt at
translation in Théorse des douze causes, p. 19, n. 2), Vibbanga, 6. Adbivacana in Dhammasarigans,
1306.

257. Vyakhya: adbyucyate’ nenety adhsvacanam [ vin namni pravartate namartham dyotayatity
adbivacanam: nama.

258. caksurvijfianena nilam vijandti no tu nilam its | manovijiianena nilam nilam its ca vijanati
(variant: caksurvijignasamangs. .. manovijrianasamangi.. . ). On this text, which is without doubt
excepted from the Abhidharma (Ny#yabindupgrvapaksasanksepa, Mdo 111, fol. 108b), see Kosa,
L14c, Madhyamakavrtti, p. 74, note.

259. This is the opinion of Fa-sheng in the Abhidharmahrdaya (6.18), TD 28, number 1550.
Fa-sheng }: Jlhas been reconstructed as Dharmakirti, Dharmajina (Nanjio), or Dharmottara
(Takakusu); Péri, “Date de Vasubandhu,” 25, mentions the transcription dba-ma-sli-ti (=?).

260. Hsiian-tsang translates: with the vacana for its adhtpati [pratyaya).

261. Vibbasa, TD 27, p. 760b25. Two sparsas: sisrava and andsrava; three sparsas: kusala, akusala,
and avydketa; four sparsas: traidhatuka and adh@wparyapanna; etc. From the point of view of
nivarapa and of its pratipaksa (the hindrance and its opposition): sparsas of avidya and vidya; from
the point of view of the same nature of the sparsa: sparsa of neither-vidys-nor-avidys; from the
point of view of what is pleasing and what is displeasing: sparsas of sympathy and antipathy; from
the point of view of association (sazzprayoga): agreeable sparsa, etc.; from the point of view of its
support: sparsas of the eye, of the ear, etc.

262. Abbiksy dacirin = nit dicirin (Vyakhya).

263. How sparsa is vedansya, iv.49. )
Sukbavedya is explained: sukbasya vedah sukbavedab | sukhavede sadbub sukbavedyah |
swkbam: va vedyam asminn sti sukbavedyab.

264. Vedana has been explained i.14, ii.24; here the author does not explain the characteristics
(laksana) of vedana, but its type (prakira).

On adukkhasukha, Mafjbima, i.397.
265. The Sautrantika does not reply, because the problem of shade has already been discussed ii.50c.
266. Prakarana, TD 26, p. 698¢10.

267. Samyukta, 84. Sacki quotes TD 24, number 1451 (the Vinayaksudrakavasts, see S. Lévi, Seize
Arhats, p. 37) where the Bhagavat explains to Ananda the four principles of Ariguttara, ii.167.

268. The Vaibhasika theory of the mababbamikas is presented ii.23c and following; one should
replace adbsmukti with adbimoksa, p. 189, 190.

269. The asamiskytas are unconnected with cause, since they refer to the casttas.

270. Paramartha translates: “in the ﬁrst three bbarm: ; Hsilan-tsang: “in the first bhémis”; the
Vyakhya glosses: in the savitark a bbi

271. This is the thesis presented ii. trans. p. 192-3, 204.
Here the Vyakhya quotes several definitions of the Paficaskandhaka (of Vasubandhu) (Mdo,

58()bwhxd{ we have reproduced ii. trans. p. 189-190. (There is a Paficaskandhaka by Candrakirti,
Mdo, 24)

272. The Prakaranapada in effect arranges the “mental states” into four categories: mahibhsimskas,
fg;alamababbﬂmﬂka: , kleSamahabbiamikas, parittaklesabbfimskas (see ii. trans. p. 195-6 and note
)
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273. The Siitra opposes akusala to kusala.

274. Samyukta, TD 2, p. 72¢9, p. 87¢26.

We have Samyutta ii.72, iv.33 and passim: cakkbum ca paticca rape ca uppafiati cakkbu-
vififidnam [ tiftfiam samgats phasso | phassapaccayi vedana / vedanipaccaya tanha / ayam: kbo
dukkbassa samudayo.

Our Sitra, most probably, has: caksub pratitya rapani cotpadyate caksurvijfignam [
trayanamsanmnipaal) sparfab / sabajasi vedand samiiia cetana.

Vijitanakaya in Etudes Asiatigues (BEFEO, 1925), .370.

275. The meaning of sabajdta is not specified; we can understand it as parasparasahajita, “arisen
one from the other.”

276. Sarizyukta, TD 2, p. 197c18: mastrisabagatam: smytisambodhyarigam: bhavayati.

277. Madbyama, TD, p. 791b\. yi vedana yi ca samjiii [ya ca cetand yac ca vijfianan] samsysta [sme
dharma na visamsystab). Saeki quotes this Sitra which has for its protagonist Great-ko-thi-la (the
same person to whom the Bhagavat teaches that gyus and usmaka are “mixed,” below note 281):
the Pali edition, Magjbéma, i.293 (Mahavedallasutta, where the protagonists are Mahakottita and
Sariputta), omits the words ya ca cetand.

It is the doctrine of the Dbammasaniganpni, 1193, that the skandhas of vedanda, saitfi and
samikhara (=cetand) are cittasamsaptha [that is, united to the mind from their origins to their end,
Atthasdling, 49).

On samsysta, viilld.

278. This means, according to the Vyakhya, in the same Sitra where we read: “vedana, samjiia,
cetang . .."

279. Majjbima, 1.293 omits yam: cetets . . .
Compare Sanmymtta, iv.68: phugtho vedeti phugtho ceteti phutttho samjanati.

280. According to the Vydkhya, this is a reply of Vasubandhu: dcérya dha.

281. The Siitra is quoted viii.3c, note 26. The formula is lacking in Magihima, i.295. On gyws and
usman (usmaka), ii. trans. p. 233.

282. The Pili sources know of six somanassapavicaras, domanassipaviciras, and upekkhsiipaviciras
(Digha, iii.244, Ma;jbmxa, iii.218, Vabbmga, 381, etc.): cakkhuna rapan: disvi somanassagthansyan:
rshpam upavicarats. .. adh 2 VIaYa satthansyam dbammam upavicarats; but
dwyugno:edlewordmam upavicira, as does the Mahavyutpatts.

The Sanskrit text: caksusa rapans drstva saumanasyasthantyans rapany upavicarati . . . manasa
dbarman vijiidya saumanasyasthaniyin dbarman upavicarats.

This grammatical explanation disappears in all the translations, but the Vyakhya partially
reproduces it. (We have manasa spavicirah = mana-upavicira = manopavicira).

283. This thing (dravya) which is the mental vedana, of one single type by its being associated with
the mental consciousness, is threefold by the triple variety of its nature, satisfaction, etc.; and each
one of these three is sixfold by the variety of its object, visibles, etc. Thus we have 1 x3 x 6 = 18.

284. The Bhasyam says simply: trayo dharmopaviciri ubhayatha, but we have translated the
Vyakhya here. The source is the Vibhasa, TD 27, p. 716¢3. When the dbarmamanopavicira has for
its object seven types of dbarmas—the six internal Gyatanas (eye . .. manadyatana) and the external
dharmayatana—either together, or not together, its object is not mixed; when it has for its object
these seven dbharmas (either together, or not together) plus one, two, . . . five of the external objects
(visible things, etc.), its object is mixed. Same doctrine on the subject of the smytyupasthanas:
kayasmytywpasthana is of an unmixed object, bearing only on the body; dbarmasmytyupasthanacan
be of unmixed object, or mixed (sambhinna, misfra), or universal (samasta) object, vi.15c.

285. The word &ila indicates that Vasubandhu does not accept this etymology.
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286. The prefix upa has the sense of repetition (punab punab).

287.Problem discussed in Vibhasa, TD 27, p. 716b6. The spaviciraare proper to mental sensation:
there is thus saumanasya-spavicira, not sukha-spavicira.

288, Problem discussed in Vibhdsa, TD 27, p. 71543,
289. Madhyama, TD 1, p. 690c4. caksusa riapins drstva saumanasyasthaniyini rapany spavicarats,

290. According to the Lotsava: “The word ga signifies ‘taking for an object’, as in the expression:
How does he go? He goes thus.” This gloss is omitted by Paramartha and Hsiian-tsang.

291. Hsiian-tsang adds: “The same in the prefatory absorptions of the Second, Third, and Fourth
Aripya”

292. According to the Vyakhya, Vasubandhu; according to P'u-kuang, the Sautrantikas (TD 41, p.
179c12).

293. Satatambava=satata, vihara=yogaviesa.
Digha, iii.250 (variants: satata, sattha, sassata), 281, Angutiara, ii.198, iii.279. Samgiiparyaya,
15.6; Vibhdsa, TD 27, p. 189a18 (so called because the Arhats ulways cultivate it).

294. Upeksako viharats, Atthasdlini, 172.

295. When the Arhat thinks of the dbharmas which constitute the Buddha, buddbasamitinika
dbarmas, he experiences a good satisfaction. Such a satisfaction is not forbidden, nor is it to be

fought.

296. Anantavarman does not accept this theory: This is not correct, for, in the Siitra, the Bhagavat
does not say that the satisfactions, etc., are upavicira solely when they are defiled (sémklesika). He
says in fact, “Oh Bhiksus, take support on the six spavicaras of satisfaction, abandon the spaviciras
of dissatisfaction; take support on the six #paviciras of equanimity, abandon the upaviciras of
satisfaction. There are, Oh Bhiksus, two equanimities, the equanimity resting on unity
(ekarvasamnisrita), and equanimity resting on variety (n@n@vasamnisrita): take support on the
first, but abandon the second” (ya ime saf sasumanasyopavicirds tin asritya tin adhisthaya ya sme sat
dasrmanasyopaviciras tan prajabita . . .). Mafjhsma, i. 364, in another context: yi “yam spekbi
nanastd nastasita tam abhinsvajietva ya ‘yam upekha ekatti ekattasita. . . tém evupekban bhavets.

But, says Yadomitra, this Siitra does not prove that the satisfactions, etc., can be spavicira
without being sénmklefika.One supports oneself on light (laghx) defilement in order to abandon
heavy (gurw) defilement; as he said, “Mana or pride, is to be abandoned by supporting oneself on
mana.” The text referred to in Nestsppakarapa, 87: “The mana, supported on which one abandons
mana, is good (kusala).” According to this same work, thirst (=desire) can also be good, see below
note 297. (We know the Tantric thesis of riga expelled by raga, Cittavisuddbiprakarana, JASB.,
1898, p. 175.

To be sure, mana is never purification (vydvadanika). Nanda (who expelled desire for women
by desire for goddesses) is an example. The Bhagavat also teaches that one abandons the upaviciras
of equanimity by the spaviciras of equanimity.

297. Vibhasa, TD 27, p. 715b1: five explanations of the expression $dszrpada; Vasubandhu adopts
the first. (In taking into consideration the three time periods, 108 wpaviciras.The chattin:
sattpada of Majfbima, 1ii.217.

According to the Vyakhya: ta evistadasopavicirab . . . “These eighteen upaviciras, through the
distinction of those which have for their principle craving and naiskramya, make up the thirty-six
points of the Master.” Understood in this way, the argument goes to prove that some of the
spavicaras are good, others bad.

Paramirtha and Hsiian-tsang understand: “On the other hand, the satisfactions, etc. (¢3ny eva
sasumanasyadins) . .."

Naiskramya is explained as “leaving” (niskrama) the samklesas or getting out of the suffering
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of samsara.

On gredhatrita, naiskramydsrits, Kofa, ii. trans. p. 155, iv.77b-c; Mahavystpatsi, 245.1145,
Sanryuitta, iv.232, Vibhariga, 381, Milinda, gebanissita and nekkbammanissita (thirty-six vedands);
Nertippakarapa, 87, how good desire gets one out of dissatisfaction, nekkhammasita Rhys Davids-
Stede, nekkhamma, geha, gedha (confused with the words kéma and grba).

Somanassa, domanassa, wpekkha are sevitabba, asevitabba, Digha, ii278.

298. Same comparison, grain and husk, Vyasa ad Yogassitra, ii.13.
299.11\isﬂ1esisisdemomaamedinﬂmptern((pege2970fdmemhmhtbn).
300. The term klefa is to be understood as both the &lesas and the upaklefas, v.46.

301. Cittacaittasamudaciridyapaputvas.As we shall see, iii42d, upeksayanm cymtodbhavas.
302. See Chapter IX, French trans. p. 296-7.

303. It appears indeed that this is not exactly correct: the first moment of antarabhava is necessarily
defiled.

304. See above p. 383 and note 85.

305. Samzywkta, TD 2, p. 123a24, Ekottara, TD 2, p. 772b14. Digha, iii.211 (Samgtisstanta): sabbe
sartd aharatthitika sabbe sastd samkbarapthitika / ayam kbo dvuso tena bhagavati janati passaa
arahata sammasambuddhena eko dhammo sammadakkhato.The word samkhbirasthitska is omitted
in Arnguttara, v.50, 55. Palisambhidimagga, 1.122.

Madhyamakavrtti, 40, quotes another Siitra: eko dbarmab sattvasthitaye yad uta catvira aharih.
Mabavasty, iii.65.

The first section (Ekadharma) of the Samg#iparyaya begins: " All beings last through food.”

306. Samyukta, TD 2, p. 102a13, Vibhass, TD 27, p. 674b28, Lokaprajfiapti (analyzed in
Cosmologie bouddhique); Mahavystpatti, 118; Beal, Catena, (interesting).

Digha, iii.228 (kabalitikdro aharo olriko va sukbumo va . . .) Majfhsma, 148, 261, Samyutta,
iL.98; Dhammasarigans, 71, 646, Atthasalini, 153, Visuddhimagga, 341, Nettippakarana, 114.

See the Udayisaitra, Kosa, ii44d, viii3c.

307. Mstrapurisa absent from among the Four Kings.

308. On the constituent elements of the molecule, ii.22; the smallest part of the visible termed chaya
includes odor, taste, tangible.

Paramartha is not very clear: “How are the (odors) chays-atapa-jvdia-prabha, etc. food?”;
Hsiian-tsang: "How are chdyé-atapa-flame-cold food?”

Hsiian-tsang translates the phrase yany api tu nabhyavabriyante “which however are not
swallowed,” by a simple y¥ X (=psnab).
309. According to the Vyakhya, Vasubandhu now presents his own opinion (svibbspraya).

310. Vibhariga, TD 27, p. 675a13. Vibhariga, 13, atthi rapan kabalitikiro ahiro | atthi ripans na
kabalirikaro @haro: this refers to répaskandha; Vasubandhu speaks of rapayatana.

311. Vijfia, as one says praffia; the meaning is vifiiina.

Food by the mouthfuls, being, by its nature, the three dyatanas of odor, taste, and tangible, is
evidently sdsrava, impure; but sparfas, manahsamicetana and the vijfiana are sometimes impure,
sometimes pure. It is only when they are impure that they are food.

312. The Lotsava does not explain the term v##na. Paramirtha explains it through manovifiaana,
Hsiian-tsang through vij#inaskandhba.

313. Vyakhya: carvira dhiri bbsitanan sastvanam sthitaye sambhayvaisipan: canugrahiya [ katame
catvirah | kavadikarahara audirikab saksmas cabarah prathamab /| sparfo dvitiyah | mana-
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bsaricetand tyviyab [ vifiianam abaras cassrthah.(Comp. viii3c).

Ekottara, TD 2, p. 719al5: bbdzanam sthitaye yapandyas sarbbavaisipin: cinugrahaya;
Vibbasa, TD 27, p. 676b15; Sarsystta, ii.11, Mafihima, .261: castaro’'me bhikkbave ghira bhtanan:
phittya saribbavesinam va ansggahiya . . . kabalimkiro dharo olériko va sukhumo va .

On the expresswn kayassa thitiy yapandya, Visuddhimagga, 32 and other sources in Rhys
Davids-Stede (yapand

Stbm—wwbapmdya, ansgrahdya=punarbhavdya sarbbaviya (Vyakhya).

314. See p. 442 line 27.
315. Manomaya, see Kdsa, ii44d, viii3c.
316. Above p. 393.

317. Hstian-tsang:Abbénirvyiti(ch’ {8 , utpida),because, turned towards future birth, it is produced
in a short period of time.

318. ....a painful body. .. The Lotsava translates Jus = kdya, @mabhava; the Chinese translators
have svabhava.The Vyakhya gives the words savyabadham (sadubkbatvit) abbinirvartya.

319. This is a Sitra of four points (causkotika): asti pudgalo yasyabhinirvrtsisanvyojanarn
prahinan, nopapastisanvyojanam [ asti yasyopapastiprayojanam prahipam nabbinirvttisamyo-
janam | asti yasyabhinirvrttiprayojanam: prahbipam upapattisarizyojanam ca [ asti yasya nabbi-
nérvrttiprayojanan: prabinan nopapastisatiojanam.

"The distinction between abbsnirvrtzi and spapatti is elucidated in Kosa, vi3.

Rhys Davids and Stede have grouped many references under the words abbinibbatta,
abhinibbatti, abbinibbastesi.One of the most interesting is Samystta, iii. 152 (which slightly calls to
mind the “embroiderer” of the Upanishad).

Let us add that, in Anguttara, ii.134, we have (in addition to bhagsya sarryojana which
brings about rebirth in Kamadhatu): sppastipatilabhika saryojana (correct spapatts) and
bhavapatilabhska sariryojana: this second category is the abbsnirvrttisariyojana of the Abhidharma
bhava=antarabhava the Antaraparinibbayin has broken the bond which produces spapazts, but not
the bond which produces bbava.

320. The words “when he is an Anigamin” are necessary, for one can detach oneself from the two
lower Dhitus through a worldly path, thus in a manner which is not definitive.

321. AnugrahaHere, by sambbavaisin, one should understand, conforming to the second
explanation (above line 28), not the intermediate beings, but all beings not liberated from thirst
(satrsna).

322. Four opinions in Vibbdsa, TD 27, p. 674c25; Vasubandhu follows the orthodox opinion
(p'ing-chia says: . . .)

323. We see in fact that three of the four foods—manabsaricetana, which is action; the véfilina
considered as vijianabija, “the seed which is the vijfiana,” action which develops or perfumes
(karmaparibhavita); and sparsa, which is associated with action—have for their result anggraba or
re-existence (anugrabaya bhavats). But how can food by the mouthfuls have this result?

324. Samyukta, TD 2, p. 103a5: rogasya gandasya Salyasya catvira abara mélati jaramarana-
pratyayah (?). According to the Vydkhya, the word jaramaranapratyayab belongs to another
redaction of this same Satra (Ekotzara, TD 2, p. 656c10). Vibhasa, TD 27, p. 677al7. Samysita,
iii.189: rdpam: rogo ti gando ti sallam ti . . .

325. The question also concerns sparsa and vijiina, which are associated with manabsamicetana.

326. This brings to mind the “"popular maxim” (Jacob, ii.11) of the &f@modakas, * cakes of hope,” o
manomodakas, “cakes made by the manas” of the Nyayakandals, 130 and Nydyavirttiks, 43
(quotations trans. from the Sarvadarfana, Muséon, 1902, ad 16, 22).
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In the Shido-in-zu V3 EE HIE, (Musée Guimet, Bibl. Ftudes, viii.1899),126, the mudra of
drinking and of eating, the four foods, and the sensation of acidity which produces the thoughtof a
result.

327. The Abhidharma treatise by this name. TD 26, number 1536, chap. 8, fol. 8 (Saeki); Vibhasa,

TD 27, p. 676b16.

328. A remark of the Sautrintikas according to certain commentators.

329.The Vibhasa explains four opinions:
1. vijfiana, spara, and kavadskara nourish present existence; cetand nourishes future existence.
2. sparsa and kavadskira nourish present existence; véffiina and cetana nourish future existence.
3. kavadskara nourishes present existence; sparsa, vijfiéna, and cetand nourish future existence.

P'ing-chia: all four foods have the two functions.

330. Vyakhya: sukbavedaniyeninugrahat | yah kascid vedandskandhah samjriskandbab sarvah sa
sparSam prasiyetivacands.

331. Paramirtha: The bbava thus projected arises from the vijftana-seed informed-perfumed by
action.

Hsiian-tsang: Punarbbava or new existence means future “birth” (sheng ). This future birth
is projected by the manabsarmicetaniBeing projected by the food which is the manahsamcetana,
punarbhava is produced by the force of the vijfidna-seed perfumed by action.

According to P’ u—kuang, this explananon is that of the Sautrantika school; the Sarvastivadins do
not use the expression “vifidnabija.”

332. Samgitiparyiys, TD 26, p. 368a28. yah kas cit kavadikarab sarvab sa aharab / sy kavadikiro
nabarah | syad Ghiro na kavadikarah / syad ubhayam / syan nobbayam iti catuskotikam.

333. Vibhasa, TD 27, p. 674a3).
On wpacayika “matter” arising from samadbhi, i. trans. p. 103.

334. According to Hsiian-tsang. Vyakhya: yal ceba paribhuktah kavadskiro bhokiur badhim
ddadhati sa kim abarab / so'py aharab / apate bhojanaveldyim anugrahas.

335. See for example the Paficasiksassitra, Feer, Fragments du Kandjour, 241.
336. Vyakhya: That which has for its effect augmentation is food par excellence (mukhya).

337. In the Dakkbinavibhangasstta (Majfhima, iii255): tiracchinagate dinam datvi sataguni
dakkhing patikarikbitabba | puthujjane dussile . . . sabassaguna . . . | putthufiana silavante . . .
Satasahassagund . . . / babirake kimesu vitarage . . . kotisabassagupi . . . /| sotapatti-
phalasacchikiriyaya patipanne danan: datvi asamkbeyya appameyya dakkbing papikarikbitabba.
On the value of the gift according to the field, Koa, iv.117.
338. The Bhagavat said: ydb kasf cij jambusandas sravantyah sarvis tdh samudranimnah
samudrapravanih samudrapragbbarap.
(Compare Anguttara, v.22, Samyusta, v.39).
339. ]ambﬂ;ap_dagmjambuduipm}irin.
We recall that Jambudvipapsurusa = Buddha (Kofa, vii.30a-c).
Kuksimantah, “possessinga womb” = who possesses the capacity to eat; since the beginning of
embryonic life.
340. Vyakbya: kim atrascaryam . . .
341. Spiritual states which immediately precede the abandoning of the quality of Prthagjana = entry
into the Path = the acquisition of the quality of candidate for the first fruit, vi17.
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342. We have, in viii.27c, Vyakhya, another redaction: bodbisattvo bi karmantapratyaveksanaya
[karmanta=labored field] niskrinto jambumsle prathaman: dbyinam stpiditavin. Divya, 391:
asmin pradese jambicchayayam nisadya . . . Magibima, 1.246: . . . pitu sakkassa kammante sitdya
jambscchdyaya nisinno vivicc'eva kamebsi . . . prathaman: jhanam spasampagja . . . ; LalitaLefman,
128 (Chapter xi): avalokya ca kysikarmantam . .. : Mahavasts ii45, 26.

343. The cutting off of the roots of good results from “false view” (msthyadrsts), which, being of
reflection (santirika), is mental (manasi); the recovery of these roots results from “correct, right
view” and from doubt (samyagdrsts, vicikstsd), which are mental (iv.79-80).

It is only in the manovifiidna that detachment takes place: for detachment can be obtained only
by an absorbed (samdhita) mind; the losing of this detachment is caused by incorrect judgment
(ayonisomanasikira), which is vékalpa, and thus purely mental.

Death is produced in a v#f#iina propitious to the cutting off of the series: thus among a person
wherein the activity of the five organs of sense consciousness is “reopened” (cystsh samksip-
tapaficendriyapracirasya pravabacchedinukdle vijilane bhavasi). Arising (wpapatts) happens only
to the manovijfiana since it takes place with “a troubled mind” (viparyastamats, iii.15).

344. That is to say pratisamdbisamanyad anukto’py ukiakalpa sti nocyate.
345. Kathavasthu, xv.9;, Kofa, viii.16.
346. The Bhagavat leaves the Fourth Dhyana in order to die, Digha, ii.156; below note 350.

347. We can understand: “the mind, being made present, falls (=dies)”; or rather “the mind of this
[pudgala] being made present [=having entered into activity=samsudacarya), this pudgala falls”; or
again sammukhibhiya = sammukbibbavya [with the falling of 7, as we say: “There is a wind which
causes leaves to be shovedup, there is a wind which causes leaves to dry up” = asti parmarsho vato’sts
parpasuso’parah; variant from the commentary of Updds, 2.22], with the meaning: “ . . . having
made the mind present, the pudgala dies.”

How a mind, interrupted by absorption, is reborn, ii. trans. p. 230.

348. Hsiian-tsang reads, betvabhavat = “because the cause of arising is lacking,” and not
cittacchedabetvabhavat (which causes difficulties).

'We have seen, iii.38, that arising takes place through all of the klesas or defilements, proper to
the sphere where they take place (sarvaklesasr bi tadbbfimskasr upapastih pratisamdhibandho
bhavats).

349. The mind at death can be good, bad, or neutral. There are four types of neutral mind: vipakaja,
airyapathika, Sailpasthanika, and nairmapika (ii.71d, trans. p. 315). There is good reason to specify
to which category the mind of a dying Arhat belongs, [the mind by which he enters into Nirvana,
nirvati).

In Visuddhimagga, 292, some Arhars die sitting down, some while lying down, and some while

walking. [Thus with aérydpathika minds?]
350. There are two “cuttings off of the mind” (ci#taccheda): apratisamdhika cutting off, or definitive
cutting off, in which the mind at death is not followed by the mind of an intermediate existence; and
Sapratisamdhbika cutting off, so that the mind at death continues into the mind of the intermediate
being [a cutting off of the series of minds which lasts one life, the cutting off of the bhavariga in the
Pali sources]. In this last case, the mind can be also good or bad.

On the nature of the mind of a dying Arhat and, in general, of all dying persons, Kathavatths,
xxii,3. [Death takes place in pakaticitta, a mind of Kamadhatu for a being of Kamadhitu]. On the
death of the two types of Arhat, see Compendium, Introduction, p. 75.

351. On the two types of death, death all at once, and gradual death, see ii. 15, trans. p. 176, Vibbasa,
TD 27, p. 952c11.

When death is gradual, the organs of sight, hearing, smell and taste, the sexual organ, and the

“organs” of agreeable and disagreeable sensation disappear first; the organ of touch (kdyendniya),
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the vital organ (jivitendriya), the manas and the sensation of indifference (upeksendriya) remain:
these four sndriyas perish together.

352. Beal, Catena, 41, according to a gatha which should be Mahiyana, gives different indications.

For the Saint, the head; for a future god, the eyes; for a future human, the heart; for a future
Preta, the groin . . . We can divine the future destiny of a dead person by examining which part
remains warm the longest. )

Vangiéa, before her conversion, listened to a skull with a stethoscope with success, and knew if
the dead person would be reborn as a man, god, or in hell. But listening to the skull of an Arhat, he
remained nonplused (Theragatha, Commentary, Brethern,395).

We see, Avadanasataka, i.5, that the rays re-enter into a certain part of the body of the Buddha
according to the realm of rebirth that he has predicted. [Into the feet, when it refers to beings in hell
)

353. The viffiana, being non-material (ar@pstvat), does not reside i a place (adesastha); but it has
for its support a body endowed with organs.

354. On the vital parts, the four hundred and four illnesses, Vibhasa, TD 27, p. 953a7, and following,
Saddharmasmptyupasthana, TD 17, p. 41b20. Bodhicaryavatara, ii41 (marmacchedadsvedans).

355. Pili gloss quoted in the Expositor (PTS), 132: marants anendti yasmin tilite na fivati tam
thanam mamman: nama.

356. I-tsing (Takakuss, 131) quotes a Siitra which enumerates four dosas: “The chi-lu, ie. making
the body slothful and heavy, owing to an increase of the element earth,” plus lesman (kapha) pitta
and vata. Takakusu translates ché-/u as guima: “the phonetic probability is rather in favour of gury
or its derivation (gaurava).” [But the fourth classical dosa is the blood, Jolly, Grundriss, 41]. On the
three dosas, Rhys Davids-Stede mention Mslinda, 43, 172 and Sumarigalavilsini, .133; Takakusu,
Commentary on the Cullavagga, v.14.1, Mahavagga, vi.14.1.

357. On the signs of death among the gods, Vibbdsa, TD 27, p. 365a21, and Ekottara, TD 2, p.
693cl1.

Beal, Catena, 97, quotes a source which combines the two lists with some omissions, for a total
of five. Chavannes, 425 (TD 4, number 206), has a list of seven signs: 1. the brightness of the nape
of the neck becomes extinguished; 2. flowers wilt; 3. color becomes altered; 4. dust accumulates on
clothing; 5. a sour smell from the armpits; 6. the body becomes thin; 7. “he has left his throne.”

Elsewhere we find only the second list: Dsvya, 193: cyavanadharmino devaputrasya pasica
phrvansmittans pradurbhavanti [which corresponds word for word to the text which the Lotsava
translates as the preambule to our first list] ablistani vasanss kliSyants | amlanans malyani mlayants
/ dasrgandhyam kiyena (?) niskramati [ubhibbyam kaksibhyar: svedah pradurbbavati /
cyavanadharma devaputrab sva dsane dbytini na labbate [which is our second list]. Same list in the
Friendly Letter of Nagarjuna, JPTS, 1886, 100 (where we have as the third sign the colour of the
body becoming ugly: compare Itsvsttaka, Para. 83).

We know that five signs distinguish the gods from mortals: no bad smell, no dust, no winking of
the eyes, no shadow, and no touching of the ground (see the references of Bloomfield, Pargvandtha,
Baltimore, 1919, p. 51).

In Divya, 222, Mandhitar differs from Sakra only by the winking of his eyes.

358. Hsiian-tsang adds: “which are in intermediate existence.”

359. Kofa, iv.80d.

Ekottara, TD 2, p. 614b23, Dirgha, 13.20, Mabdvystpatts, 95.11.

Digha, iii217, tayo rasi, micchattaniyato rasi, sammattaniyato rasi, ansyato rasi; Puggala-
pafiniatts, 13, recognizes only puggala niyata (paica puggald anantarikaye ca micchidithika niyata,
see Kofa, v.7, iv.96) and the ansyata; but Dhammasanigans, 1028, recognizes the three categories
[The explanation as we see by the note of the translator and Asthasalini, 45, differs from the
explanation of the Abhidharma]. On the ansyatas, see Nettsppakarana, 96, 99 and commentary.
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360. Samyaktva defined vi.26a (note 162).
361. A traditional etymology.

362. The oldest sources are the Siitras of the Dirgha and Madhyamagama, notably Dirgha, 30;
among the most recent Siitras, TD 1, number 25 (the Hi-shai of Beal); among the Sastras, TD 32,
number 1644, the Lokaprajfiipts and the Kirapaprajiiapts (analyzed in Cosmologie bouddhique),
the Vibbasalt appears that Vasubandhu here reviews all this literature. The Saddbarma-
smityspasthana (Lévi, Pour Ubistoire du Ramayana, JAs. 1918, i), Dévya, xvii. (the conquests of
Mindhatar, xxxii. = TD 14, number 551 and foll), belong also to the Hinayana, For the Pali sources,
Lotus, 842, Sp. Hardy, Legends and theories, 1886. Chinese sources (of the two Vehicles), Beal,
Catena, 1871, and Four Lecsures. The schema of the universe in Geotgy, Alphabetum Tibetanum,
1772, Gogerly, Ceylon Buddhism, 1908; vol ii, Sp. Hardy, Legends, 104. Hastings, Encyclopedia of
Religion and Ethics, att. Cosmogony and Cosmology (Buddhbist), iv.129-138,B.C. Law, Heaven and
Hell in Buddhist Perspective, 1925; 1 have not seen the Buddhist Cosmology of MacGovern
(London, 1923?).

363. Ufanti = scchanti.This can refer to either “The Vaibhagikas” (P'u-| , or to “All the
schools” (Fa-pao). ] )

According to one opinion (notably Mahayana) the sphere of gold is placed immediately on the
circle of wind; above is the circle of water.

Samnivesa is interpreted by Hsiian-tsang in the sense of disposition: “Such is the disposition of

the receptacle world: below . . . ”; and this interpretation is preferable since the circle of wind forms
part of the receptacle world. Paramirtha understands, I believe, “foundation”; the Lotsava has gnas,
“place”.
364. Burnouf has translated, Introduction, 448, the Siitra which the Vyakhya quotes ad 1.5: prthivi
bho gawtama kstra pratisthita prehivi brabmana abmandale pratisthita | abmandalam: bbo
gasutama kutra pratisthitam | vayau pratisthitam | vayur bho gautama kutra pratisthitab [ dkise
pratisthitah | akaSams bho gautama kutra pratisthitam | atisarasi mahdbribhmanpa atisavasi
mahadbribmana | akasam bribmana apratisthitam andlambanam iti vistarap.

Compare Digha, ii.107 (on the earthquakes); Windisch, Mara et Bouddba, 61. ayam inanda
mahapathavi udake patitphita | udakam vate patitthitam / vato akdsaptho hoti. Thesis which
Nagasena (with the reading vato @kase patitthito) explains in Mslinda, 68.

On the origin of the circle of wind, iii.90c; 100a-b (Hsiian-tsang fol. 16a to the end). We will see
iii.93c, note 504, that, when the universe is destroyed, it stays in the r#pa there where it was. This
répa should be the gkasadhaty, 1.28.

365. Hsiian-tsang and Paramirtha transcribe; the Lotsava has zshan po che chen po, the meaning of
which, according to Sarad Chandra, 1024, is also not clear; see Mabavysepasts, 253; Kosa, vii31, note
178; Vibbasa, TD 27, p. 155all.

366. We have, according to the Lotsava, fsadharamatri varsyadhiri [See Cosmologie, p. 317, note,
different Tibetan editions, Lokaprajfiapti, etc.] isa signifies “pole”; Paramirtha translates “great
post”, but Hsiian-tsang: “the axel of a carriage.” We know elsewhere that #5 is a measure
(Swlbasatra, in Monier-Williams).

On the primordial rain, below iii90c, Samyukta, TD 2, p. 243a15, 23, quoted above p. 370 (the
rain of the cloud Isadhara); Siksasamuccaya, 247: clouds forming thirty-two couches (papala)
covering the world. The deva Isadhira rains during five small 2alpas, like the devas Gajaprameha,
Acchinnadhara and Sthalabinduka. [ According to the Pitapstrasamagama = Ratnaksita, xvi, Lévi,
]11;;,2 14925, i.37]. [Bendall mentions the Nagaraja with the name of Isadhara, Mabdvysspasts,

]

367. According to Hsiian-tsang. We have seen, iii.47, that the circle of water has a diameter of
1,203,450 yojanas.It thus forms a drum almost as high as it is large: how is it held up? According to
ﬂ"le Vibhasa, TD 27, p, 691b23, the source of this presentation, some other masters think that the
circle of water is incalculable in width, like the circle of wind.
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368. Pakvaksirasaribhavayogena.Grammatical explanation in the VyakhyaSee the comparison of
the Digha, iii.85: seyyathapsi nima payaso tattasya nibbayamanasya spars santinakans hots . . .
369. Siksasamuccaya, 148, quotes the Agama of the Sarvastivadins: On the circle of gold there rests
Jambudvipa, some 84,000 yojanas of earth. [The circle of gold is named kéficanavajramandala,
Bodbicarya, vi1]. The Kosa prefers 80,000, see iii.50b.

370. The circumference is triple that of the diameter: sarvasya parimandalasyaiyanm: sthitir yad asya
tripaksamanam (trigupam eva) samantapariksiptasya pramanam (Vyikhya).
371. The “ancient” metrical sources of the Asthasdini (p. 207 and foll.) have the same number for
the diameter of the “circles”, and contain details on the mountains and the continents which are
near to those Vasubandhu furnishes. However comparisons with other documents multiply the
numerous variants.
Burnouf, Lotus, 844, Hopkins, Mythological Aspects of Trees and Mounsasns in the Great Epic,
JAOS, xxx.366 (Babylonian origin, Carpenter in Mélanges C. H. Toy, 72). )
Nemijataka, v.145 and foll. (Jataka, vi125); Asthasalini, 297, Spence Hardy, Legends, 81.
Remusat, J. des Savants, 1831, p.600, Beal, Catena, 45; Divydvadan, 217, same order of the
mountains as in the Kosa
Mahavyutpatti, 194, Dharmasamgraba, 125, Mahavasts, ii.300, Siksasamuccaya, 246,
Atthasalini, 298 and Jataka, vi125 differ.

372. These are the seven paribhandaparvata of the Jataka. Ra-ba signifies wall.

373. Lévi, Ramayana, 45.

374. Nanavidhabijagarbha, that is to say, according to the Vyakhya, nandprakarasamarthyayskia.
375. ii.36¢-d, iii.100a, iv.4, v.26, vii.13a.

376. That is to say, na by avasthitasya raparasidyismakasya ksiranivyttas dadbijanma: We can only
admit that—color, taste, etc., remaining the same—there would be, at the destruction of milk, the
appearance of small milk.

377. You admit that the successive moments (milk . . . small milk) are “other” (anyathd), you admit
that there is a modification (anyathabhiva): thus there is no transformation (parinama); there is no
passage, from one state to another state, of one and the same thing; for that which is otherwise
(anyathatva) is other (anyatva) such as Yajfiadatta and Devadatta.

378. In the Saddharmasmytyspasthana (Lévi, Ramayana, 46) as in Atthasalini (208), Meru emerges
to a height of 84,000.

379. Vasubandhu does not speak of the Mahdcakravida, Mahavystpati, 194.12, Lotus, 842,
Dbarmasamgraha, 124 and notes p. 65, Dict. of St Petersburg.The Cakravida of Beal, 45, is of a
height of 300 yojanas; in Asthasalini (299), the Cakravada is immerged 82,000, and emerges some
82,000.

380. Hsiian-tsang corrects this redaction which is sufficiently embarrassing: “Between the
mountains [that is to say, between Meru, Yugandhara . . . Cakravida] there are eight oceans. The
first seven are the inner [ocean). The first is 80,000 long; and is triple to its external limit. The six
others, diminishing by a half. The eighth is the outer [ocean], of 321,000 yojanas.

381. We read Sz in the kdrskas.We do not find the translation “cold” anywhere. The Lotsava has ro/
mithso, rol pa'i meso bdun: “the seven lakes of which the waters move in gentle waves as if they were
dancing to the music of the wind” (Sarad Chandra Das).

The heroes of Jataka 541 see the seven mountains that encircle Meru, satta paribhandapabbate,
which is found Sidantare, that is to say Sidamahdsamuddassa antare, in the middle of the great sea
Sida. This sea is so called because its water is so subtle (sskbyma) that it cannot even bear a peacock
feather: it sinks (sidati) (J@aka, vi125). Compare iii.57.
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382, The Vyakhya quotes this sloka.
Divya, 127.19. The eight qualities of the waters of the lakes of Sukhavati, in Beal, Catena, 379; of
Karandahrada (Beal, Hssan-tsang, ii.165; see ibid. i.10).

383, The masters are not in agreement. We have seen that the diameter of the circle of water and of
the circle of the sphere of gold is 1,203,450 yojanas.On the other hand the Cakravida is so called
pecause it encircles the universe with its four continents. Now if one adds up the numbers given
above (half of Meru 40,000; first Sita 80,000; Yugandhara 40,000; second Siti 20,000. .. ), we see
that Cakravida is not placed at the edge of the sphere of gold. Thus, certain masters think that the
outer ocean, between Nimindhara and Cakravada, should be 323,287.50 yofanas.Beal, p. 46, gives
322,312 yofanas.But the difference can be resolved in two ways: either by admitting that Cakravada
is not located at the edge—that it encircles, not the circle of water but the upper part of the sphere of
gold; or by admitting that the descriptions of the mountains, “same height and width” (iii. 51b),
should not be taken literally: the edges of the mountains are not strictly perpendicular
(atyantacchinnaiata).

384. The form of a carriage, see Digha, ii.235.

385. Vafrasana, iv.112b, trans. note 506. Saeki quotes the Si-yu-k¢ (=Hisi-ysi-chs), Watters, ii.114;
Sarad Candra Das, 751, Foucher, Iconographie, ii.15-21, Beal, Catena, 21.

386. We are assured that, in this continent, the eye hears sounds, the ear sees colors, etc.

387. On Uttarakurus, “Hyperboreans”, iii.78, 85, 90, 99c, iv.43, 82, 97, Beal, Catena, 37, Hastings,
iL687.

388. The Vyakhya has an interesting remark: bhdmivasat sattvanim vaicitryam bima-
vadvindhyavasinan: kiratasabaranam gasurasyamate: Beings differ by reason of their habitation; the
inhabitants of the Himavat, namely the Kiritas, are yellow; the inhabitants of the Vindhyas,
namelytheSabams,ueblack.Onthefaoeofthemenonthe 3,000 islands, Sacki mentions the
Siraniigamasstra, 2BIL see also Saddbarmasmyts in Lévi, Ramayana, 47.

389. Mahavystpatts, 154.

Vibbasa, TD 27, p. 868a6. There are five small islands around the intermediate continents,
inhabited by men, or by amanusyas, or deserted. . . In the beginning men spoke arya; later, after they
had eaten and drunk, men differed and, through the increase of treachery ($@hya), there were many
languages; there are also men who do not know how to speak . . .

Beal, Catena, 35, gives numerous details on the four great and the eight small continents,
according to the Dirgha, Sarhghabhadra (Nydyanusara), etc. According to Sathghabhadra, Deha,
Videha, Kuru and Kaurava will be deserted.

390. Vibhasa, second opinion (“New Vibbasa Sastra”, Beal, Catena, 35).
391. For the Gandhamadana mountains, etc., see Hopkins, Epic Mythology, 9.

392. The Lotsava, Paramirtha and Hsiian-tsang translate k#sdni= ﬁLUf"black mountain.”
Paramirtha adds a gloss: “They are called ‘ant-mountains’ because they are low” (T 29, p.215b10);
the Vyakhya glosses kigadrinavakit by kigakptinam parvatininm navak.
393. Vibbasa, TD 27, p. 22a2. The Jiianaprasthina says that there are five great rivers in
Jambudvipa: Ganga, Yamun3, Sarayi (Sarabhi), Aciravati, Mahi [this is the list of the Pali Canon].
When the Bhadanta Kityayaniputra established this Sastra, he was in the East; this is why he
quotes, as an example, the rivers that Easterners know and see. But, in fact, there are in Jambudvipa
four great rivers which each gives forth four secondary rivers. [The rest of this text, on the four
8reat and the sixteen small rivers, is translated and commented on by S. Lévi, Pour Fhistoire du
Rémayana, p. 150-152].

On the rivers of the Pali Canon and of Mslsnda, Rhys Davids, Mslinda, i p. xliv, and above all
Demiéville, Milinda, 230 (BEFEO, 1924).
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On the Vaksu or Vahksu, and Caksus and Sucaksus of the Buddhist and Brahmanical sources, see
Lévi, loc. cit., Mahavyutpasti, 167.80, Eitel, 194, Hopkins, Sacred Rivers of India, 214, Watters, .293;
JAs. 1914, ii.409; V. Smith, 262. We owe the identification of Vaksu = Oxus to Rémusat.

On the Sita, Lévi, ibid. p. 139 (=Tarim); Minayev, Grammasre palie, p. ix, quotes Ctesias in Pliny,
xxxi.2 on the Side:. . . stagnum in India in quo nibil innatet omnia mergantur. (The river of Yarkand
or the Sirikol).

“To the north of the Sita, Scripture is written in the language of the land of Campaka, in the
languages of the land of the monkeys, in the language of the land called Gold.” (Mel. As. ii.177).

394. Paramartha here adds two lines. According to Paramartha: “On the south bank of this lake, a
mountain 25 yojanas in height; on the north bank, a mountain 15 yojanas in height; both are of
various minerals. To the north of Gandhamadana mountain, at its summit, there is a cave called
Nanda, decorated with the seven jewels, 50 yojanas in length and width, the abode of the king of the
elephants. Beyond, there are six kingdoms, seven forests, and seven rivers. Beyond the seventh
river, there are two forests in the shape of a half-moon. To the north of these forests, there is the
Jambu tree to a height of 100 yojanas .. ."

395. Let us mention the Bibliography of Kern, Manual, 58; L. Feer, “Enfer Indien,” JAs. 1892 and
1893; B. C. Law, Heaven and Hell in Buddhist Perspective, Calcutta, 1925 (Palli sources); Gogerly,
Ceylon Buddbism, 1908, vol. 2; Kairapdavysha, edited by S. B. Samasrami, Calcutta, 1873; the
Friendly Letter, Wenzel, JPTS, 1886; Saddharmasmytyspasthina, fragments in the SSiksdsa-
mauccaya and S. Lévi, Ramayana We owe a very interesting essay to J. Przyluski, and the first, on the
story of Buddhist hell, in Légende d'Agoka, 1924.
396. See note 369: there are 84,000 yojanas between the sphere of gold and the surface of
Jambudvipa.

Avici and avici, Bodbicarydvatira, vi.120, viii.107, Rastrapdapariprecha, 30.

Geography of Avici, Saddbarmasmyti, in Siksasamuccaya, 70.

397. The expression avici mafiiie in the description of an overcrowded country, Anguttara, i.159,
Digha, iii.75. Terrible Avici with its four doors, Itévuttaka, 86 and Cullavagga, vii4 8. As the lower
limit of Kamadhatu, Dbammasanngaps, 1281. Avici is not named in Suttanspita p. 121, Samsyusta,
i.154 (Notes of Rhys Davids, Dialogues, iii. p. 73).

Avicisamtatisabitam, in an uninterrupted series (explanation of sada), Mahaniddesa, 18, 347.
Avici a synonym of jard in Visuddhimagga 449 (Rhys Davids-Stede).

398. This second explanation has passed to Mahe$vara in the Amarakosa: na vidyate vicib sukbar:
yatra.We have two Tibetan equivalents mthsams-med = “without interval” [Eitel understands that
the damned die there and are reborn there incessantly] and m#nar-med = “without tortures”, as a
euphemism, says Wenzel, JPTS, 1886, 23; but msiar-med = “without pleasure.”
399. ity eke astau niraya akhydti duratikramab /

akirna raudrakarmabhip pratyekan: sodasotsadab //_

catubskandhas ® caturdviri vibhakti bhagafo mitab®'/

ayabprikirsparyansi“: ayasa pratiksbjisab //

tesam ayomayi bhamir jvalisd tejasa yuwta |

[anekayojanaSatair jvilibbis tisthati] sphutab © //

Dirgha, TD 1, p. 12724, Ekottara, TD 2, p. 747c12, Samyukta, TD 2, p. 341a25.1 have quoted sn
extenso in Cosmologée bouddhbique the parallel passages: 1. Anguttara, i.141, Majjhsma, iii.182,
Petavasihu, 21.65, Kathavatht, xx.3; 2. Jataka, v.266; 3. Mahavastu, 9 and iii454; 4. Lokaprajriapss
(Mdo, 89b and 104b, Sitra and glosses).

a. Reading given in the Vyakhya: catubskandhasti catubprikara sty arthab / catubsamnivesiity
apare.

Elsewhere catubkarnib (Mahavastu), catukkanna (Jitaka).

Elsewhere caturbhagih according to the version cha bzhi (Lokaprajiiapti), with the
commentary: four parts, east, south, etc. This is the version of Senart: “They are in four parts; they
have four doors . . . ”; this is the interpretation of the Chinese translators: “four faces and four



Footnotes 533

Version of the Bbdsya rtsig pa = wall, masonry.

b. Reading of all the sources. Senart: “They are isolated and limited, each having a definite
place.” I translate the commentary of the Lokaprajfiapts.

. Ayabprakarapariksipta sty arthab (Vyakhya).

d. Ayasoparistac chaditah / ayasa pithitadvaraity apare (Vyakhya).Senart: “having a canopy of
fire.”

€. Sphuta sti vyaprah (Vyakbya).

Dpag thsad brgya phrag du mar yan / me lce rnams ni mched par gnas (Lokaprajiiapti); dpag
thsad brgya phrag du mar ni / me lce dag gis khyab par gnas (Version of the Bhisya).

According to the commentary on the Lokaprajiiapts, this refers to Avici, which gives the
reading: . . . tisthats sphuttap.

In the Pili editions, this refers to the ground: semanti yojanasatanm: phuti (var. pharitva)
tigthati sabbada.

J. Przyluski discovered in Dsvya, p. 375, a fragment of the Balapanditasitra, where there is
described “the ground formed of burning fire, having a hot smell, forming only a single flame”
(Burnouf, Introduction, 366) which is the floor of our hells.

400. On the development of hellish cosmology, see Przyluski, Légende d’Agoka, 130; see also Feer,
Fragments du Kandjour, 518, Hastings’ Encyclopedia of Religion and Ethics, iv.113 (Bibliography).

In the Devadsitasutta (Ariguttara, i.138, Majjhima, iii. 178) the great hell (mahinsraya) has four
gates which lead into four secondary hells, Githaniraya, Kukkulaniraya, Simbalivana, Asipat-
travana; all this is surrounded by the river Kharodaka which is, at least once, identified with the
Vaitarani (Jataka, vi.250, quoted in Przyluski, Agoka, 132).

In the thirtieth Sitra of the Dirgha, there are sixteen #¢sadas, which are placed between the two
Cakravadas; the same in the Kundlasiatra (Przyluski, Afoka, 135, 136).

According to Vasubandhu, there are sixteen ##sadas, counting the River (Vaitarani) as an
wtsada, and by making one wtsada out of the forests, etc.

In Jataka, i.174: attha pana mahbaniraye sodasa ussadansraye; ibid. ii3, there is a village
pakaraparikkhitta catudvira nagara which is an ussadaniraya, a place where many of the damned
suffer.

401. The kukdla is the kukkula of the Mabavastu, 144 = iii455; Paramartha: “Burning ashes.”
Compare Siksasamuccaya: padah praviliyite | utksiptah punab sanbbavasi.TD 32, number 1644
describes a journey to Kukiila.

402. Kupapa (Mahdvasts, ibid.) corresponds to the gi@thansraya of the Devaditasutta which is
related to the ga#thaksipa of Samyutta, ii.259, Petavatthu, GA. The animals with sharp mouths
(nyatkula nama prani, Mahavyutpasti, 215.20 or nyarikuta, “torso”) are the sacimukha papa;
compare Sarsyutta, ii.258; Saddbarmasmyti in Siksasamsuccaya, 69-76.

403. The ksuramarga is absent in the Mahavastu; it is described in Kirapdavyiha, 38.
404. In Devadiita, the asipattravana follows simbalivana. Compare Mahdvyutpatti, 215.

405. The simbalivanaof the Devadita; its thorns have eight fingers in the Dvavimsatyavadana (ed.
R. Turner).

406. On the Vaitarani ( = kharodaka nads), Lévi, Ramayapa, 152, Hopkins, Sacred Rivers, 222. The
rab-med “Without a ford” of the friendly letter, JPTS., 1886, 21.

407. Paramartha, y#an [R< garden; Hstian-tsang, £s'eng 38 = additions, excrescences.

Senart, Mahavastu, 1.372; Sp. Hardy, Mansual, 27 (osupat);

.fik;ﬁmmacmya, 56.6, 248.5.

Vyakbya: adhikay@andsthanatvad wtsadah /| kesw . ../ kavarodhad tirdbvam esu
kuksladise sidanty atas ta wtsadd ity aparab.

Us signifies adhika or #rdbva.

Vibbasa, TD 27, p. 866b4 explains why the annexes to hell are called #¢sada; three reasons
according to P'u-kuang (p. 187a3), two according to Fa-pao (p. 616a15): because its suffering is very
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strong, quite varied, supplementary. Sojourn in the u¢sadas lasts 10,000 years; it is indefinite or
infinite in the hells properly so-called (Magjbima, i.335).

In Petavasthu, p. 46, there is a sattussada niraya (mentioned by Rhys Davids-Stede) which is
explained, in Digha, .87, as “full of beings.”
408. Beal, Catena, 65,says that the damned pass from Avici to the cold hells, and from there to the
dark hells, etc.

409. Vibhasa, TD 27, p. 866b12. This is the controversy of Kathavasths, xx.3. The Andhakas deny
the existence of beings called nsrayapala basing th lves on a text (not identified): “This is not
Vessabhi, nor the king of the Petas . . . it is their own actions which torment the damned.”
Vasubandhu, in the Vijlaptimatravimsaka, stanza 4 (translated in Muséon, 1912, 53-90; the
Tibetan, edited and translated by S. Lévi, 1926), demonstrates the non-existence of the guardians of
the hells, of the dogs, of the crows, of the walls of steel, etc. Saeki quotes a commentary of the
VinSfaka: “Or rather it is believed that the guardians of the hells are real beings: an opinion of the
Mahiasarmghikas and of the Sammitiyas; or rather it is believed that they are not real beings, but
certain kinds of bh#2a and bhautska created through action: opinion of the Sarvastivadins etc.; or
rather it is believed that, even though they are not beings, yet, being produced by the vdsang (the
trace of actions and thoughts), they are not simple modifications of the mind: opinion of the
Sautrintikas.”
Compare the women created by action, Siksdsamuccaya, 69-76.

410. Vivartaniviysvas.In this same way, at creation, the winds move (cesgante) in order to create the
receptacle world. The self-styled “guardians of the hells” are only bb#2a and bbautika, asattvikbya,
“non-living beings,” 1.10b.
411. Dbarmasubhdits has been quoted above, iii.13a. We have here a floks which ends: [j@yante]
‘yamariksasah.Perhaps an excerpt from the Dasakusalakarmapathanirdess (Lévi, JAs., 1925, 1.37).

Hsiian-tsang translates: fa-shan-bsien 23], Paramartha transcribes bbu by pu Efor hos 1, .
On this master, and the masters with analogous names (Subb#tighosa), F. W. Thomas, Album
Kern, 407, and S. Lévi, Notes Indiennes, JAs., 1925, i.36 (Dharmska Subhbiits, one of the names of
Aévaghosa according to Taranitha).
412. . .. ktavadhitvat /| bhimtavifesanirvrtter vaParamartha adds: “They do not differ from the
other beings who arise in hell; how can they be guardians?”

Nagasena, p. 67, explains why the damned in general are not destroyed by the fire.

413.J. Przyluski, Agoka, 135, observes that there are ten cold hells in the 30th Sitra of the Dirgha
(placed between the Cakravidas), in Samyutta, 152 (Feer, JAs, 1892, ii213), Anguttara, v.172,
Suttanipita (Kokdiliyasutta): abbuda nirabbuda, ababa, atata, abaha (or ahaba, atata), kumsda,
sogandhika, uppala (or uppalaka), pupdarika, paduma. With the eight great hot hells, eighteen
hells, as in the Kundlasatra (Przyluski, 136). [Feer, JAs., 1892, ii.220: “The names of the cold hells
designate simply the number of years of punishment”: see below p. 473). Chavannes, Cing cents
contes, ii.341: There are hundreds and thousands of Arbudas; the Nirayas are thirty-six in number.
Mabavystparts, 215.1-8; Dsvya, 67, trans. Burnouf, Introduction, 201 [Burnouf mentions the
identity of Mahapadma with the Pen-to-ki = Pundarika of the note to the Foe-kose-ki (=Fu-kues-
chi), p. 298-99). ]

Or rather we distinguish the eight cold hells and the ten hot hells which are placed between the
Cakravadas or Universes; these, with the numerous small hells, are the lokansarska hells, Eitel, p.
106-107; Saeki, about this, mentions the Li-shib lun LH3% , TD 32, the Saddharmasmrtyu-
pasthana, TD 17, p. 103b19 and the Vibhasa, TD 27, p. 866b3.

On the Jokantarska aghd andhakara . . . Burnouf, Lotus, 631, 832, Digha, ii.12, Divya, 204, Sp.
Hardy, Legends, 110, Deussen-Geden, Upanishads, 322.

414. Vibbasa, TD 27, p. 866al5. Here a difficult person objects: “It is said that Jambudvipa is
narrower at the top, and larger at the bottom; and that the other continents present the opposite
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appearance: is this reasonable?”

415. Vibhasa, ibidem. Below Jambudvipa, the great hells; at the surface of Jambudvipa, the “border”
(pien % ) hells (Compare Beal, Catena, 65) and the pridesika (ks P]) hells: in valleys, mountains,
etc. In the other dvipas the great hells are lacking because there the great crimes are not committed .
.. According to some, all the hells are lacking in Uttarakuru. The damned are of human form; they
first speak in Aryan languages; then, crushed by their sufferings, they no longer pronounce one
single intelligible word. _ .

PradeSika hells.Hsiian-tsang translates;4/fll ,isolated; Paramirtha, pieh ch’s 3/| iZ a separate
place (p.216b5); the Tibetan ##-thse which also signifies “ephemeral” (as pradesika thought,
momentary thought, Madhyamakivatira, trans. p. 42; pradesikayina, Siksisamuccaya, 183.10,
Mahavyutpatts, 59.5). Three hells “of a day’s duration”, Saddharmasmiyti, Lévi, Ramayana, 53. See
Rhys Davids-Stede, padesa.

Another name for this is pratyekanaraka, paccekaniraya (Comm. on the Suwtanipata and
Petavatthu); such as the hells which Sarhgharaksita visits, Divya, 335, 336, Introduction, 320
("some hells which are renewed each day” says Burnouf according to the Tibetan #i-zhse, and
according to the description itself). Burnouf quotes Des Hautesrayes: “hells dispersed over the
surface of the earth, on the rivers and in isolated places” (which corresponds to the Vibhasa trans.
by Beal, 57, on the “solitary hells”).

We recall that one of the names of the mabaniraya of Majihima, 1.337, is paccattavedansya.

The pratyekanaraka of the Siksisamuccaya, 136, is an imitation of a monastery; the damned-
pretas of Samyutta, ii254 are the “individual” damned; the same for the heros of the
Mastrakanyakavadana.

The Bodhisattva who should go to Avici goes into a pratyekanaraka (Mahavasty, .103): “a
urinal hell” says Barth, J. des Savants, quoted in part, p. 23; but, ii.350, there is fire in this type of
hell).

416. Vibhasa, TD 27, p. 690c15, mentions the opinion that the animals which live among humans
are not beings, saztvas: they resemble animals, give milk, etc. We see that the “disappearance of the
animals” at the end of the world is accomplished in two steps, the animals which live with humans
disappearing after the others and at the same time as humans (iii90a).

417. The city of Yama is 86,000 yojanas, Hopkins, JAOS, xxxiii.149.

The peta mahiddhsika, Petavasthu, i.10; Kathavatthu, xx.3; Avadanasataka, 46. Kosa, iii, note 26.

Fourth decade of the Avadinasataka; Saddharmasmytyupasthana, Chap IV (TD 17, number
721); sources of Beal, Catena, 67. Description of the Pretas who frequent men, manusyacarisnu,
Lotus, iii. Stede, Gespentergeschichten des Petavatthu, Leipzig, 1914.

Details on the Pretas, Koss, ii.9d, 83c.

418. Paramartha and Hsiian-tsang differ. The sun is set into motion by five winds, Beal, Catena, p.
68.

419. In Visuddhimagga, 417418 (Warren, 324; Spence Hardy, Legends, 233), the moon is 49 and
the sun 50 yojanas in width.

420. Absent in the Tibetan version.

421. It appears difficult to otherwise understand the Lotsava: 1 mebs gzhal med khari 'og gi phyi rol
ni me Sel kyi dkyil 'khor . . . mron par ‘grub bo. Paramartha: sun disk lower face outer
limit § & T @4t . . . The houses, vimdana, are distinct from the disk; on the dimensions of
the houses, mansions, Beal, Cazena, 68.

422. Tasjasa cakra is explained saryakantatmaka, “made of the s@ryakinta gem.”

423, Hsiian-tsang adds: "By how much is the augmentation? By a lsva.” The lava is the thirtieth of a
muhdirta which is a thirtieth part of the day, or four minutes, Vibbdss, TD 27, p. 701¢9. The
Masapariksa Chapter of the Sirdalakarpa is omitted in the Cowell-Neil edition (see Divya
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Appendix).

The Lokaprajfiipts indicates the maximum of a day and a night; in agreement with the
Sarditlakarna, Disvya, 642: bemama'ndmdmnyema.re hinyam astamyan: dvadasamubsirto ds
- - common figures, as we see in Thibaut, p. 26, Barnett, Antiguities of India, 196: the duration of
the day is a maximum of 15 hours, a minimum of 9 hours.

This contradicts the dates of the equinox in 61c-62.

424. Vyakhya: aparaparsve chiyapatants vikalamandalam dariayats / tadyatha stambhbe pradi-
pachayapatants yatha yatha stambha dsanno bhavati tatha tatha stambbab svacchayaya chadyate /
dire bi vartamane pradipe paripgirnastambhbo drsyate / kin: cid asanne kin cit ksiyate | yavad
atydsanne stambho nastaripo vartate / tadvad etat.
Paramartha: Consequently, the shade of the sun covers the other parts of the moon.
Hsiian-tsang: The other sides (west and east) produce a shade which covers the disk of the
moon (east and west).

425. Vyakhya: punas tiryag 7 amayogena adhobhagas candramandalasya ksiyate |
ardhvam, vardhate ceti yogacarah.

Paramartha: Such is the manner of the progress of the sun and of the moon that sometimes one
sees them complete, sometimes by half. Hsiian-tsang: The progress of the sun and the moon are
not similar; one sees them as complete or partial.

The phases of the moon are explained in TD 1, number 24, Beal, 69: 1. on account of its
revolution, by which the hind parts are exhibited; 2. the blue-clad devas, perpetually intervening
between the earth and the moon, cause the disc of the latter to be obscured; 3. because the bright rays
of the sun (sixty bright rays) obscure the disc of the moon . . . the moon is so near the sun that its
brightness is obscured . . .

Beal also quotes TD 32, number 1644: “The subject of the 19th Chapter is the motion of the sun
and moon” (Nanjio 1297).

426. Caturmabairdjakdyika is explained: caturmabarajinim kayah | tatra bhavis caturmahiri-
jakayikah = which forms part of the company of the Four Great Kings.

427. According to the Lokaprajiiapts (Cosmologie, Appenduc, p- 301), there, between the city of the
Asuras and that of the Suras (or Thirty- Lhree), there are “five gardens of the Thirty-three, the
Udakanisrita Nagas, the Karotapanis, etc” " Divya, 218, Jataka, L204

Parisanda, Tib. bari-rim, Paramartha: stage (ss’eng Jif ), Hsiian-tsang: stage-series (4s'eng-
chi JB#R). Dévya, 212.8 (the Sumernparikhanda, incorrect reading); 217.17, 344.12 (Sumeru-
parisanda, which differs from the dwellings of the Karotapanis, etc, and is not one of our
parisanddis). Mahavystpatti, 194.21, sumerspirisanda, 245.358, parisanda.

428. We do not see how the parisandas “depart” (nirgata, 'phags, ch’s H| ), from out of the
side of Meru.

If we admit that the parisandas are recessed terraces, placed all around the circumference of
Meru, one can then understand the theory that attributes to the summit of the mountain sides of
20,000 yojanas in height, not of 80,000 yojanas.[ Above the first terrace the side is 80,000 less 32,000:
diminishing then 16, 8, 4, there then remains a prism of 20,000 yojanas on a side.]

Great variety in the designs which represent Meru, Alphabetum tibetanum, 473; Beal, Catena,
75; Eitel, Handbook, 164, etc.

429. See Burnouf, 600, Divya, 218, Mahdvasts, .30 and 394; Morris, JPTS, 1893, 21 (karots).
430. Sadamatta is the name of one of the “particular paradises” of Maitrakanyaka.

431. Dhrtarastra in the East, Viriidhaka in the South, Viriipaksa in the West, and Vaiéravana in the
North.

432. The gods which are the company of the Thirty-three Gods, Sakra, etc. Vibbasa, TD 27, p.
691c20, which Vasubandhu follows faithfully. Divya, 219; Mahavasts, i.31; Lokaprajiiapts, fol.
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28a-48b, Cosmologte bouddhique, p. 301-306; Saddharmasmrtynpasthina in Lévi, Ramayanna,
44-47 (the Chinese names of the parks do not agree with our versions of the Kosa).

433. In the Vibhasa, the first opinion is that the sides are 20,000 yofanas in height; the second, that
they are 24,000. Vyakhya: How does one reconcile the theory of sides of 20,000 with the thesis that
the mountains are as high as they are wide? These masters think that this thesis refers to the central
section of the mountain (madhyabhigam evibhisamiksya evam uktam). See above note 428.

434. On SudarSana, Divya, 220; Commentary on the Dhammapada, 30 (p. 319 of Burlingame’s
Buddhist Legends.)

435. Hsilan-tsang: Its walls of gold are one yojana and a half in height.

436. On the four parks, see Mabavyutpatti, 196.1-4; Divys, 194-195 (regrets of a dying god),
Mahavastu, 1.32. The four parks of the Jainas, SBE, 45, p. 288.

437. Catwrdisam is explained: catasro difo’syets caturdisam kriyavisesanam.According to Bhaguri,
we have the two forms 4is and désa (Vyakhya).

438. The subh@mini of the stanza is explined: fobhani bhimaya esim iti subbimini
kridasthanans.

439. Parsjataka (Divya, 219, etc) is the Paricchattaka of the Jataka, 202, Atthasalini, 298,
Visuddhimagga, 206 (opinion of the Poranas).

440. Paramartha and Hsiian-tsang, five yojanas.

441. Sarzyukta, TD 2, p. 205b1, Ekottara, TD 2, p. 613c4, Udanavarga, vi.14, Dhammapada, 54,
Ariguttara, 1226, Jitaka, iii.291: na puspagandhab prativisam eti.

442. Hsiian-tsang: “The Sitra of the Mahiéasakas says . .. ”

443, On the Sudharma, see Divya, 220, Ariguttara, 1.226; Vibbasa, TD 27, p. 692a20: The gods come
together on the eighth, the fourteenth and the fifteenth day of each fortnight; they examine the
gods and men, govern the Asuras, etc. .. The same, TD 1, number 24. Chavannes, Cing cents contes,
1.26. J. Przyluski, JAs. ii.157, on Digha, ii.207, Mahavasts, iii.198.

444. The vimanas are either immense plate-shaped, or individual, mansions, p., iiL.101c.

445. The bhaumas and antariksavasins (?) of Mahavystpatts, 156, etc.

Vasubandhu is not speaking here of the Asuras (see iii4) which the Lokaprajiiapts discusses
(trans. in Cosmologie bouddhique); he also ignores Mara (on which Beal, Catena, 93; Chavannes,
Cing cents contes, i.125 = the King of the Paranirmitavadavartins; Huber, S#ra@lamkara, 110) and
Mabesvara (Beal, 94).

446. Pali: khiddipadosika.

447. Lokaprajitapri, Chap. VI (Cosmologie bowddhique, p. 300): “As, in Jambu, there is
abrabmacarya, maithunadbarma, dvandvasamapatts, so too in the other continents and among the
gods up to the Thirty-three Gods; among the Yamas, appeasement of desire (paréidiba, gdu ba) for
embracing ... "

Lokapmﬁidpn, ibid.: “As, in Jambu, the women have their month, are pregnant, give birth, so
too in the other continents. Among the sznmhm]akAyikas, the infant appears on the bosom or
the shoulder of the god or the goddess . .

448. Vyakhya: * As longas there lasts mating, embracing, contact of the hands, smiling, looking, so
long will there last mating for the gods inhabiting this earth” (Four Kings and the Thirty-three),
the Yamas, etc. )

Vibhasa, TD 27, p. 585b12 . . . Some say that as the higher gods approach detachment from
desire (vasragya), the fire of desire becomes weaker; but, in any union (maithuna), one must mate
(dvandvasamapatti) in order to appease the fire of desire.
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449. See above p. 391.

450. That is to say, adds Hsiian-tsang, they speak as they do in Central India, “middle in-zs *F HI B
Beal, Catena, 91.

451. Samg#iparyaya, TD 26, p. 386a27; Vibhasa, TD 27, p. 870a28; Digha, iii.218; ltivuttaka, 94.

452. Rhys Davids-Stede translate: “having power under the control of another”.

In Digha, 1216, there is a god Sarhtusita, King of the Tusitas, a Sunimitta, King of the
Nimmanaratis, and a Vasavatti, King of the Paranimmitavasavattis; above, Mahabrahma, King of
the Brahmakayikas. .

Sumangalavilasini, i.121, Mandhatar possesses the human &émagunas, the Parinirmitas
possess divine kdmagunas.

453. See ii.45, p. 237.
On the sukha of the dhyanas, viii9.
Digha, iii.218, differs, at any rate, in the redaction.

454. Sukba is absent there, for the sensation of dhyinantara is the sensation of indifference,
equanimity, viii.23; thus this is not “an arising of pleasure.” This dbyana s the retribution of a good
action, it resembles sxkba (sukbakalpa), thus it is “an arising of pleasure.” But then the Fourth
Dhyana will also be “an arising of pleasure”? No, because sukba is absent there. Consequently this
point is to be examined (vicéryam, sampradbaryam).

455. Other methods of calculation in Beal, Catena 82. [Excerpt from the Vibhdisa, with numbers
very different from those that we have here: ten thousand yojanas between the residences; same
doctrine in the In-pen Satra; in the Abhidharma; “one year for the falling of a rock of one hundred
cubits thrown from the world of Brahma; 65,535 years for the falling of a mountain thrown from
Akanistha”; in the JZanaprasthana: 18,383 years for the falling of a rock of ten cubits thrown from
the first stage of Riipadhatu.”]

The same, Milinda, 82, a rock takes four months to fall from Brahmaloka falling at a rate of
84,000 yojanas a day.

Satralamkara, Huber, 127, the heaven of TrayastrirhSas is 3,000,336 Js.
456. Vyakhya: tadutkrstatarabbfimyantarabbavan naste kanistha sty akanisthah.
457. The Mahavyutpatti, 161.5-6., mentions two forms, the Akanisthas gods and Aghanisthas gods.
It appears that Aghanistha is the reading of the MSS of the Bodhisattvabhims, see Wogihara. On
agha, KoSa, .28a, trans. p. 89; and the references of Rhys Davids and Stede.

Rhys Davids and Stede, s. voc. kansftha, mention “akansttha in akansgthabbavana, Jataka, iii487,
C tary on the Db, apada, passim, akanitthagamin, Sariyystta, v.237, etc.” We could quote
Vibbariga, 425 (akansttha deva), Dhammasarigans, 1283 (limit of Riapadhatu), Digha, ii.52, iii.237,
etc.

458. But the Caturmaharajakayikas are of the same bh#mi as the Trayastrirhsas; they can thus,
without difficulty, go to them.

459. The Four Kings and the Thirty-three Gods are of the same bh#m; (for both inhabit Meru); the
four other classes of higher gods of Kamadhatu, Yamas, etc., occupy distinct bb#mis; Ripadhatu
embraces Four Dhyanas which are also bb#msss.

A god arisen in the First Dhyana does not see a god arisen in the Second Dhyana.

460. This is simply an example; we can also read: “As sound is not understood . . . ”
461. The Mahasarhghikas whom Sariighabhadra refutes.
462. See iii.101c.

463. Anguttara, 1.227, Cullansddesa, 235.2b (sabassi cilantka lokadbatu); Dirgha, TD 1, p. 114b20,
7, quoted by Beal, Catena, 102, who quotes many Siitras. The term “chiliocosm” was invented by
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Rémusat.

Mabavympasts, 153 and 15.15. In the Mabavystpatts, it appears that s@hasracidika forms only
one word; by this fact, a Jokadhatu, a universe, is called s@hasra because it is composed of one
thousand four-continent universes, (c&#urdvipaka lokadhatu), and cidska because it is the cida
(ciadabhsitatvas) of a great universe. [Without doubt we have here ksulla, ksudra = culla, cila).

464. This point will be elucidated iii.93a-b (Vyakhya). Rather: “Creation and destruction [of the
universes of one group] take place at the same time.”

Vivarta is explained as vividbavartana or rather vividha vartante’sminn its. Samvarta =
sathvartana, ot rather samvartante’sminn #ti: this is the period when beings “come together”
(samvartante = samgacchanti) in the higher dbyanas; see below, note 493.

465. There is an Ayusparyantasitra, Csoma-Feer, p. 278, Mdo, 26, 217.

466. Vibbanga, 422: manussanan kistakam Gyuppamanam /[ vassasatam appam va bhiyyo va.
According to the canonical formula: yo ciram jivass so vassasatam . . .

467. This is based on a Sitra very close to Anigattara, iv.256-7 (eulogy of the Upasatha), Vibhatiga,
422, Lokaprajiiapti in Cosmologie, 301.

468. The year of 360 days and the year of the “middlere Periode” (=the middle period) of Thibaut,
Astronomse, 1899, p. 28. Below iii.90.

469. Very close to the source of Vasubandhu, Dwya, 279: katham rarir fiidyate divaso va /
devapuspanam sarik tkasan maninan: 7 gc chakuninam ca kfijandakijandt.

470. Doctrine of the Koszs in Beal, Catena, 83.

Anguttara, 1.267: life of 20,000, 40,000, 60,000 kappas for the gods of the first three Ariipyas;
the Fourth Arapya is ignored.

Vibbaniga, 424; Brahmapirisajjas, life of 1/3 of a kappa (or %); Bralmxapurolutas, 5
Mahabrahmas, 1; Parittabhas, 2; Appamanabhas, 4 . . .We have 64 £sppas for the Subhakinhas,
higher gods of the Third Dhyana. For the Fourth Dhyﬁna, six divisions, namely the Asafifiasattas
with the Vehappalas, 500 kappas, and the five types of Suddhavasikas, 1,000, 2,000, 4,000,8,000 and
16,000 kappas (Akanitthas). The Aripyas, as in the Kosa.

Buddhaghosa interprets the formula: “The duration of the life of the Brahmakayikas is a
kappa,” in the sense of “part of a kappa”, Kathavatthu, commentary to xi.5.

471. The Pali sources (Itsvuttaka, p. 11, Arigustara, etc.) are quoted iv.99c, note 449.

472. The Vyakhya quotes the Sitra.

This list is quoted in the Lokaprajizapti (with Tejasvin in place of Manasvin) iii.1, Cosmologie
bouddhigue, p.298. M. W. De Visser has assured us that it does not figure in the Dirgha (16 Nagas
who escape from Garuda), in Suddbarmapundarika (eight: Nanda, Upananda, Sagara . .. Manasvin
L)

The Sitra quoted by Beal, Catena, 419; Mahavyutparti, 161.14, 51, 66, 58, 44. Mucilinda,
Mahavagga, i.3. There is no Pali reference to the Nagas who, like Sesa, hold up the earth. Above, p.
382 .

A73. Suttanipdsa, p. 126, Samyutta, i.152, Anguttara, v.173: seyyathips bhikkbhu visatikhariko
kosalako tilaviho / tato puriso vassasatassa vassasatassa accayena. .. Suttanipita, 677, says that the
“learned” have calculated the v@has of sesame for Paduma hell, and that they have a figure of
512,000,000,000 (Fausboll).

474. According to the Lotsava; in Paramartha and Hsiian-tsang, as in the Pali sources,
vimsatikhairika.

Tibetan, rdzan = vaba; kbal = khari; on the dimensions of v@ha, Burnett, Antiqusties, 208,
Ganitasarasamgraha (Madras, 1912), 5. On the other hand, ziaviba = tilasakata, thus “cart-load”
(Rhys Davids and Stede).
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475. Full all the way to the top = cidikabaddba (dvabaddba, Mabavywtpatti, 244.92).

476. Antarimytys=antarenia kilakriya=akalamarana. See ii5, trans. p. 235, and Vasumitra on the
sects.

477. Persons in Uttarakuru are free from premature death because they do not say, “This is mine”
(Lokaprajiiapti).

478. Divya, 174.1: asthanam anavakaso yac caramabbavikah sattvo’samprapte visesadhigame
so'mtard kalam kurya.

479. Jinoddista, finaddta, see ii. trans. p. 236 and notes.

480. Beings who have entered into the absorptions of nsrodha, of unconsciousness, of mast1, etc.,do
not die before they have left these absorptions.

481. The paramanu as distinct from the an, “atom”, see iL.22. On name, nd@man, ii47. On time, kila,
adhvan, iv.27a.

482. Bhojarija ad Yogasditra, iii.52: ksana is the smallest division of time, which cannot be further
reduced in quantity. Saddarsana, p. 28.

483, These two_definitions belong to the Sautrintikas. We have seen ii46a, trans. p. 245, a
Vaibhigsika definition: kéryaparisamaptilaksana esa nab ksanah.We should note the remark of the
Asthasalini, p. 60 at the bottom, that sixteen thoughts arise and perish during the time that a ndpa
The second definition recalls that which the Jains [Tattvarthadbigama, iv.15 (see S. C.
Vidyabhisan, JAs. 1910, i.161) trans. of Jacobi, Journal of the Germany Oriental Society, vol 40,
1906] give of samaya (which is their ksana): paramasaksmakriyasya sarvajaghanyagatiparinasasya
paramanoh svivagiahanaksetravyatikramakalah samaya iti.According to Jacobi, “die Zeit, die ein
Atom in langsamster Bewegung bebraucht, um sich um seine eigene Korperlange weiter-
zubewegen.” One needs an “incalculable” (asanzkhyeya) number of samayas in order to make one
Gvalska; a “calculable” (samskhyeya) number of these in order to make one prina (7 prapas = 1 stoka,
7 stokas = 1 laya; 38Y: lavas = nalika [=ghati), 2 nalikds = 1 mubfirta).
Compare Gapstasarasamgraba, 32 (a mathematical treatise of Mahaviracirya, published and
translated by M. Rangacarya, Madras, 1912).
anur apvantaram kale vyatikramats yavats /
sa kalah samayo’samkhyaih samayasr Gvalir bhavet //
The time in which an atom (moving) goes beyond another atom (immediately next to it) is a
samaya; innumerable samayas make an Gvali.

484. Quoted in Madhyamakavytti, 547: balavatpurusicchatamatrena paficasastibh ksana ati-
kramantiti paghat. Mabavystpatti, 253.10, acchatasamghatamatra; Divya, 142; Pali, acchara.

The Vibhasa, TD 27, p.701b2, has five opinions on the Asana.(The first four assign it a duration
more and more reduced: Vasubandhu quotes here the second (Note of Saeki). The fifth is the best
(but Saeki does not reproduce it): the first four solely indicate the duration of the &sana in a general
manner; the Bhagavat did not tell the true duration of a &sapa . . . because no one is capable of
understanding it.) The Sarmysktahrdaya (), TD 28, p. 886¢11, is interesting.

485. This is the series in Mahdvystpasts, 251 (with vatdyanacchidrarajas and yska = liksodbhava).

Dhanus = danda; hasta= the purusahasta of the Abhidharma according to which the stature of
the inhabitants of the Dvipas is calculated.

The series of Sirdilakarna (Divya, 645, where the text is altered) differs in certain details.

In Lalita, 149 (rgya cher rol pa, 142), truti is placed between anu and vatdgyanarajas; yika is
replaced by sarsapa.Other Buddhist sources, Lokaprafiiapts, fol. 12a (Cosmologie, p. 262); Watters,
1141 (Vibhasa, TD 21, p. 701b2); Saddharmasmyts, Lévi, Rimayana, 153; Kalpadruma (Calcutta,
1908), 9. Ganstasarasamgraba, 3; Varahamihira (in Alberuni, i.162); Fleet, JRAS, 1912, 229, 1913,
153; Hopkins, JA0S. 33.150; Barnett, Antigquities, 208.

Lékka in the Pali commentaries = 36 rattarepus, 1/7 aka.
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486. Same omission in the His-yd-chs, ii.
487. Eitel (p. 98) observes that a cemetary ascetic should not approach a village closer than the limit
of a krofa.

488. According to Lokaprafitapti, fol. 55b, Cosmologse, 309; figures reproduced in the Hé-ys-chj, ii.
(Watters, 143, Julien, .61, Beal, .71; vaksana, error for tatksana, in numerical Dictionary quoted by
Chavanaoes, Religieus Eminents, 152). Source of the Mahavystpatti, 253, differs.

In Divya, 643-644, the order ksana and tatksana is reversed.

On ksana above p. 474. )

Tatksana defined in Divya: tadyatha striya natidsrghanitibrasvakantinydh sirodyima eva-
midirghas tatksanab; Saeki quotes the Prajiiapts: “When a women of medium age is about to spin,
the stroke, the movementof a thread neither long nor short, its duration is the za¢ksana.” That is to
say: the normal time that it takes the thread to touch the finger is the zatksana.[ According toa note
of P. Louis van Hée).

489. In Scripture (pravacana), there are three seasons (r#%) and not six as in the world. Sifira is cold
and is thus hemanta; vasanta is hot and is thus grisma, Sarad is rainy and is thus varsas (Vyakhya).
[Three seasons in the Kathyavar, Alberuni, i. 357). For all the Buddhas, bemanta is the first season
(Vyakhya). (Burnouf, Introduction, 569). On the Buddhist seasons, I-tsing, Takakusu, 101,219, 220,
His-yfi-chi, chap. ii, Watters, .144. Thibaut, Astronomde . . ., p. 11.

490. The “learned” are the Buddhists who, in the fourteenth and fifteenth fortnight of each of the
three seasons omit a day which is called #naratra or ksayaha (Thibaut, Astronomse, 1899, 26,
Barnett, Antiqusties, 195) and, in this way, hold posadha after fourteen days and not after fifteen:
caturdasiko ‘tra bhiksubhib posadhab kriyate.

“Worldly” (laukska) computation has months of 30 days. The lunar month has 29 days, 12
hours, and 44 minutes. The ceremony of posadha is regulated according to the moon. One must thus
omit a day (#naratra) from the worldly computation every two months. Thus each ecclesiastical
season of eight half-months will be 15 days + 15+ 15+ 14+ 15+ 15 + 15 + 14.

In order to pass from the ecclesiastical (candra) year to the worldly year, one adds six days; in
order to catch up to thesolar year (of 366 days) one adds an intercalary month (adhimdasa) after two
years and seven months (Alberuni, ii.21).

We should study the Matarigasdtra, TD 21, number 1300, analyzed in Djvya 657, part of the
Sardalakarna (masapariksa) omitted by Cowell-Neil

491. A good study by Fleet, JRAS. 1911, 479, 0n the kalpas and the yugas.Fleet recalls the formulas
of Afoka: dva kapam, Gva samvatakapi.According to Buddhaghosa, Makkhali admits 62
antarakappas instead of 64, Sumangala, 162 (Digha, i.54). The kalpas of the Jains, for example,
SBE. 22.

The four periods, disappearance, etc., described in 90-93, are “the four asarikbeyya of the
[mabalkappa’, Anguttara, ii.142.

492. We customarily translate antarakalpa, antabkalpa, as “intermediate Kalpa”,and others, by “der
Kalpa der Zwischenzeit” or “Zwischen-Kalpa.” (Schmidt, Geschichte der Ost-Mongolen, 304). But
Rémusat has correctly seen that “these expressions do not make sense” (Mélanges posthumes, 103,
note). The antarakalpas or antapkalpas are, rather, kalpas which are within, inside of greater
periods. The translation of Rémusat “petit kalpa” (“small kalpa”) is, if not literal, at least useful.

493. We translate samvarta, sarivartani as “disappearance.” Such is indeed the meaning of the word
when one speaks of bbajanasamvartani, “disappearance of the receptacles,” yada bbajandni
Sarmvartante vinaSyantity arthap = “when the receptacles disappear, that is to say, perish.” But in the
€xpressions gazisarvartani, etc., sarnvart signifies “to go together, to be found together with.”
There is samartani of the realms of rebirth (gazs) when hellish beings, animals, etc., are found to be
together (sanmvartante, ekasthibhavants) in one part of the heavenly realm of rebirth; samvartani of
beings (sastva), when beings are found together in a single Dhyana heaven (Rapadhaatu).
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494. Ekottara, TD, p.736c17; Beal, Catena, 113. Sp. Hardy, Manual, 472, says that, at the end of the
kalpa, beings guilty of the five anantaryas (iv.96) get out of hell, but that “the doubter, the skeptic”
(the man in Digha, 1.55, Samiyutta, iii.207) is transported to the hell of another universe (see iv.99c).

495. A being whose actions should be punished by an animal rebirth will be reborn into another
universe. Hsiian-tsang: “The animals who live with humans and with the gods disappear at the
same time as do these.”

On the animals in heaven, Kathivatthu, xx.4.

Manugsyasahacarispava sti manssyasahacarapastla gomahissadayab.

496. He obtains the first dhyina dbarmatapratilambbika. By dharmata one should understand “the
particular transformation which the good dharmas then undergo” (kusalinim: dharmanam
tadanim parinamavisesab). This point is elucidated viii.38.

497. Madhyama, TD 1, p. 429a19; Ekottara, TD 2, p. 736c20; Mahaparinsrvana, TD 12, p. 753c14:
Seven suns come out at the same time from behind the mountain Yugandhara; Vibbasa, TD 27, p.
690a15: Four opinions, 1. that the suns are hidden behind Yugandhara (?); 2. that one sun divides
into seven; 3. that one sun takes on a seven times greater force; 4. that seven suns, at first hidden,
then manifest themselves by reason of the actions of beings.

Saprasiryavyikarana, above p. 376 , quoted in Lokaprajiiapti, Mdo 62, fol. 66 (Cosmologse,
314); Piaputrasamagama (=Ratnaksita, xvi) in Si.k,rdramymya, 247. Pali sources, bibliographie of
Minaiev, Zapiski, ix.323; Sattasursyuggamana in Arigustara, iv.3000, Visuddhs, 416 (Warren, 321).

Alberuni, i.326; Hastings, Ages of the World; Hopkins, Epsc Mythology, 1915, 84, 99, Great
Epic, 475; Dictionary of St. Petersburg, s. voc. samvarta.

Mesopotamian origin of this theory (?), Carpenter, Studses in the History of Religion, 79.

498. See above p. 376.

499. Below 100c. When the receptacle world is empty, water (abdhats) is produced which dissolves,
like salt, the receptacle world. This water, which is of Kimadhatu, “binds” (sambadhbnats) a water of
the First Dhyana and the Second Dhyana. This water, which is thus of three spheres (Kamadhatu
and two Dhyanas) disappears with the receptacle to which it corresponds.

Disappearance through wind: the wind disperses (vsksrats, vidbvamsayats) the receptacles of
the first three Dhyanas like a pile of dust (pamsurass).

On that which remains, note 504.

500. Vibhass, TD 27, p. 691b8, quoted by Saeki o iii45.

501. According to the rule enunciated below: yat pasca samvartate tat plirvam vivartate.
502. According to other sources, 84,000.

503. According to the Mahayana, the 20 kalpas are of augmentation and diminution.

504. It has been explained, i.7, that the skandbas are time.

What does a kalpa consist of? Vibhasa, TD 27, p. 700b23: Some say that it is by its nature
riépayatana, etc.; the days-and-nights, etc., are totally the arising and the destruction of the skandbas;
as a kalpa is made up of days-and-nights, etc., it is of the same nature. But a ka/pa is the time of the
Three Dhitus: thus it is five or four séandhas Hui-hui: “kalpa, with respect to Kamadhatu (and
Ripadhitu), is five skandbas; with respect to Artipyadhitu, it is four skandbas.The ‘empty’ kalpa
(‘the period when the world stays destroyed’) is two sksandbas [namely, says the gloss,
samiskaraskandha and rapaskandba (for akasais rapa)), since the days-and-nights, etc., do not exist
separate from the skandhbas.” A commentary on the Kosa observes that, according to the Mahayana,
time (kdla) is a viprayukta samskara[The 90th samiskara of the list of the 100 dharmas,
Vijfiaptimatra, Muséon, 1906, 178-194, R. Kimura, Original and developed doctrines, 1920, p. 55).

505. i. Asamkhbyeya kalpas, "numberless kalpas” are the time an asamkhyeya number (10 to the
59th power) of mahakalpas last.
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[asarrkhya = asarmkbyeya, incalculable. samkhyinendsamikhyeya asambhya ii.]

Hsiian-tsang: Among the four types of kalpas which have been named, which should one
multiply in order to make “three numberles kalpas”? One should multiply the great £a/pas, 10, 100,
1,000, and thus following until this multiplication gives “three numberless kalpas.” That which is
termed “without number, numberless” (wu-shu B ) does not signify “incalculable” (pu k'
sbw AFTE8). A chieh-tuo R Sutra says that the word “numberless” (asamikbyeya) is a number
among the sixteen numbers. What are these sixteen? As this Siitra says, “One and not two . .. *

i The first asamikhyeya of the career of Sakyamuni begins under the former Sakya-
muni(Mabavastu, i.1) and terminates under Ratnasikhin. During this asankbyeya there appeared
75,000 Buddhas (Kosa, iv.110; Rémusat, Mélanges posthumes, 116; numerical Dict., in Chavannes,
Religieux emsnents, reads 5,000 in place of 75,000).

The second asamkhyeya ends with Diparhkara. Buddhas: 76,000.

The third asamkhyeya ends with Vipadyin. Buddhas: 77,000.

There then follow 91 mahakalpas (in place of 100, as the Kosa explains, iv.112a).

Vipaéyin is the first of the séven “historic” Buddhas (celebrated in the Saptabuddhastotra); then
there are Sikhin, Viévabhuj, Krakutsanda, Konikamuni, Kasyapa, Sikyamum. (References, Kern,
Manual, 64).

iii. In the Pali sources (Cariyapitaks, i.1.1, etc.), the career of the Bodhisattva is four
asamkheyyas in length plus a hundred thousand kappas.Some later works, like the Sérasamgraba,
have Bodhisattvas of four, eight, and sixteen asarzkbeyyas, plus each time one hundred thousand

kappas.

506. A muktaka Sitra, that is to say a Sitra which does not form part of the Agamas: na

caturigamantargatam ity arthah Elsewhere a muktaka Sitra is a non-authentic Sitra.
Paramirtha translates: y% 5= remaining, other; Hsiian-tsang: chieh-txo f [} = [vi]muktaka.

507. Our list is that of the Mahavyutpatti, 249 (which, according to Wogihara, is excerpted from the
Kosa). The numbers 14and 15, in the MSS of the Mahdvyutpatts, are prassta, mahaprasuta, but the
Chinese versions give prayuta, mabaprayuta: the Tibetan (rab bkram) gives prakirpaor prasrta.For
36, 37, Wogihara corrects samaptah, mahasamaptah 0 samaptans, mahdsamaptam.

Our list, as Vasubandhu remarks below p. 480, has 52 terms: “Eight members, in the middle,
have been forgotten”: astakam madhyad vismytam . . . see below, note 508.

On the great numbers, Georgy, Alphabetum Tibetanum, 640; Schiefner, Mélanges Asiatiques,
629; Rémusat, Mélanges posthumes, 67; Beal, Catena, 122; other sources and calculations in
Hastings, art. Ages of the world, 188b.

The Mahavysutpatts presents four types of calculation 246-249, excerpted from the Buddha-
vatamisaka and the Prajiaparamstasistra, Skandhavysha, Lalita, Abhidharma; then “worldly”
calculation (from 1 to 100).

The Buddhivatarisaka, quoted by Rémusat, teaches that “in the higher system, the numbers are
multiplied by themselves”: there are ten numbers thus calculated beginning with asarmkbya:
asamkhya, asamkhya?, asamkhyat . . . [1 think that the Tibetan version (Kandjour, 36, fol. 36) invites
us to apply this progression from kozs (=10,000,000): kots, kots2, kots* and thus following up to
anabbilapya-anabhilapya-parivartanirdesa which should be the 122nd term of this series).
“Nothing is certainly more unreasonable thatall this numerical apparel. . . and yet one is obliged to
admit that the Buddhists have sometimes made use of it, either in order to sustain their imagination
in the contemplation of the infinity of time and space, or in order to make this idea nearer to those
rude spirits incapable of conceiving of this”. (Rémusat).

The Brahmanical numbers are also very large. The lives of Brahma, Nariyana, Rudra, I§vara,
Sadagiva, Sakti keep increasing. Sakti lives 10,782,449,978,758,523,781,120 plus 27 zeros of
kalpas.This life is only one ¢rugi or second of a day in the life of Siva, which is represented in ka/pas
by 37,264,147,126,589,458,187,550,720 plus 30 zeros. Concerning this, Alberuni (i.363) says: “If
those dreamers had more assiduously studied arithmetic, they would not have invented such
outrageous numbers. God takes care that their trees do not grow into heaven.”
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S08. Vyakhya: astas sthanans kvapi pradese pramusitasvan na paghitani | tendra dviapanicisat
sthanini bhavanti / sasty ca samkhydsthanair bbavitavyam [ tany astakins svayam kans cin
ndmans kypva paghitavydni yena sastib samkhydsthanins paripfirpans bhaveyuh.Same doctrine in
Vibhasa, TD 27, p. 891b10.

For Yaomitra the number asanzbhya is the sixteenth of the series 1, 10, 100, 1000. . . We should
place in this list, in an undetermined place, the eight numbers which are lacking, by giving them
some name.

The editor of Mahavyutpatts, 249, does not understand it thus; he adds, 53-60, apramanam,
aprameyam . . . anabbilapyam.

Sarad Chandra Das gives our list as coming from the Ko$a, 1-52: “Up to this number there are
sanscrit equivalents; from 53 to 60, there are no sanscrit equivalents, the Tibetan having introduced
new names to replace the lost originals.” These new names (which one can translate as masra,
mabamastra, karupa, mahdkarunpa . . . ) do not have, in fact, any resemblance to 53-60 of the
Mahavyutpatts.

509. According to Paramartha. The Lotsava, certainly less clear: de lsar na gnas gzhan drug cur
phyin pa de dag tu phyin pa’i bskal pa ns bskal pa grans med pa ces bya'o.

510. Opinion expressed in Ekottara, TD 2, p. 562b2, b25, Parinirvana, TD 12, p. 624b21, TD 31, p.
518a18 (Saeki). Altruism of the Bodhisattva, Kosa, iv.llla. That persons of little virtue cannot
believe in the Bodhisattva, vii.34. How the Bodhisattva considers.others as his “self,”
Bodhicaryavatira, viii.

511. We can thus understand: the excellent desire, for others, of temporal happiness (@bhysdayska)
and bliss (nashsreyasika) (=nérvina, cessation of suffering), and, for himself the cessation of
suffering, that is to say, the quality of Buddha, because he is useful to others.

According to Saeki, the Prajflaparamisasastra, 29.18, quotes some stanzas of the Samyukta
presenting the same doctrine.

Compare the four categories of Digha, iii.233, Ariguttara, ii.95.

512. Different theory in the Pili sources, for example Sirasamigraha.

Sources are not in agreementon the date of the appearance of the last Buddhas; Vibhdsa, TD 27,
p. 700c29, Dirghagama, etc. (Rémusat, Mélanges posthumes, 116; Notes of the Foe kose ki, 189).

The Dirgha places, in the course of the ninth antarakalpa of our great kalpa, four Buddhas:
Krakucchanda (period when life is 40,000 years long), Kanakamuni (life of 30,000 years), Kaéyapa
(life of 20,000 years), Sikyamum (life of 100 years) [same figures in Digha, ii.3, ASokavadaina,
Avadanasataka, etc.]; elsewhere we have 60,000, 40,000, 20,000 and 100.

Others say: No Buddhas during the first five antarakalpas; Krakucchanda in the sixth,
Kanakamuni in the seventh, Kaéyapa in the eighth, Sakyamuni in the ninth, Maitreya in the tenth.
The other Buddhas of the present Bhadrakalpa in the other antarakalpas.

According to the Mahayana, we are in the first antarakalpa of our great kalpa: four Buddhas in
the period of diminution; one Buddha (Maitreya) in the period of augmentation. In fact, in the
comment of TD 14, number 452 (“The Birth Above of Maitreya”): “Why does Sakyamuni appear
in a peribd of diminution, Maitreya in a period of augmentation? By reason of their vows. .. "

Prajfiagparamstasistra, TD 25, p. 8912, p. 93al3. It is said that the Buddhas appear when
human life is of 84,000, 70,000, 60,000, 50,000, 40,00 30,000, 20,000, 100 years . . . But the
compassion of the Buddhas is constant. Their Dharma, like a good remedy, is dalska. The gods live
more than 1000 x 1000 years and enjoy great pleasures [ Yet they can be converted]. So much the
more mankind. Thus the Buddhas should appear when life is more than 80,000 years.

513. The order of the kasayas (sAiig ma) differ according to the sources, Mabavyutpatts, 124 and the
numerical Dict. (Chavannes, Cing cents contes, i.17, interesting): @yus drsts klesa sattva kalpa (dus
kyi siigs); Dharmasamgraba, 91, kleSa drsts sattva Gyss kalpa; Bodhisattvabhiims, 147, ayus sattva
klesa dysti kalpa; Karunapundarika, iii, Gyus, kalpa, sastva dysti klesa; Lotus of the Good Law, 43,
kalpa sattva klesa dysti ayus.[The Buddhas who appear then preach the Three Vehicles].
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Three kasdyas, KoSa, iv.59.
On kalpakasaya, iii99, note 555.

514. When life is of one hundred years, the five kasdyas are stsada, but not abhystsada as when life
was formerly reduced.

515. The upakaranas are the dhinyapuspaphalausadbadins, the fruits of the sphere. Their
deterioration or vipasti, is that their rasa, virya, vipaka and prabhavabecome small; or rather again
the fruits of the sphere are completely absent. See Ko{s, iv.85a.

516. Vyakhya: kamasukhallika = kamasskham eva kimasukbalinati vi [ kamatrspa va yaya
kamasukbe sajyate. Atmaklamatha= @mopatipa, amapida. anuyoga= anusevapa (Digha, i 113).
Compare iv.86a-c.

517. The Pratyekabuddhas take this name because, before obtaining the result, they did not receive
instruction, and because, having obtained the result, they do not give instruction.

518. Wassiliev, 276: “To the types of Aryans recognized by the Vaibhagikas, the Sautrantikas add
two types of Pratyekas.”

Vargacarin, in Mabavystpatts, 45; in the Commentary of Namasamgits, vi.10. (The text only
speaks of khadga pratyekandyaka.)

Khadgavisanakalpa: Suttanipdta, third Sstta; Visuddbimagga, 234 (mabesi), etc.; Mabavasts,
1357 (his Nirvana), Siksasamsccaya, 194 (khadgasama), Divya, 294, 582.

Sravakapirvin as presapirvin, etc., Avadanasataka, 1259.

The Vargacirins have obtained the fruits of Srotazpanna or of Sakrdigamin in a period when
the Good Law exists; later, in a period when the Good Law has disappeared, they realize by
themselves the quality of Arhat. Since they experienced the terror (sarmvega) of existence under a
former Buddha,, they do not have to be terrorized (samzvefaniya) again: thus the Vargacirins appear
even in a period when life continues to be augmented.

519. We shall see vi.23c at which moment the ascetic can pass from one Vehicle to another.

520. Piirvakatha, a conjectural translation of sion gyi gtam; Hsiian-tsang has pen- shih A %
Paramartha, pen-bsing ching 1T p. 222a (parvacaryissitra).

Saeki refers to the Vibhasa, TD 27, p. 241b2, to Balapandita (“Weisse und Thor”), Chap. xiii,
and to Afokarafassitra.This story is recounted in fact in Dsvya, 349, an excerpt from the Sitra of
ASoka as we have seen in Przyluski, Légende d'Agoka, 310 (JAs. 1914, 2, 520).

521. Anvaya = bodbibets; thus “the Rhinoceros has one hundred kalpas as the cause ofBodhl.
Vyikhya: yatha kbadgavisini advitiya bhavanti evam te grhasthapravrajitair anyais ca
pratyekabuddhair asamsystavibarina iti kbadgavisapakalpa sty ucyante.
Vibhasa, TD 27, p. 156b26, not two Pratyekas at the same time.

522. Rddher aviskaranas, for example, Mahdvastu, iii.27.
523. Why would some lokottaravitaragas be impossible? See Introduction, Chapter v.

524, Sarhghabhadra, TD 29, p. 524b8, indicates at first some other reasons which are, in his opinion,
the good ones, notably: “The Rhinoceros does not possess vasSaradya.To persons attached to
personalism (@#mavada), he desires to teach non-personality (nafratmya); but his mind is timid.”

525. See below note 539.

526. Hsiian-tsang;: These kings, by means of the movement of the wheel, govern all, thus the-y are
called Cakravartins. Etymology in Swmarigala, i249.

527. Fo-kowe-ki (=Fo kuo chi), 134. The Dirgha only speaks of the king of the wheel of fire; the
Chi-she lun (=Kosa) distinguishes: 1. wheel of fire, Jambudvipa, life being 20,000 years; 2. wheel of
copper, Jambu and Videha, 40,000 years; 3. wheel of silver, Jambu, Videha, Godiniya, 60,000 years;
4. wheel of gold, four Dvipas, 80,000 years.




546 Chapter Three

On the period when the Cakravartins appear, Dirgha, TD 1, p. 21c22, p. 119b27, Samyskia, TD
2, p. 194a6; TD 3, number 155.

Suvarnacakravartin, see Vie de Hiouen-tsang ('ere of Hsdian-tsang), 70; caturbhigaca-
kravartin, Divya, 369 at the bottom (the Chinese versions understand: king of a continent,
Przyluski, A¢oka); cazurdvipesvara, S:k.rdramuccaya, 175. Pali, late, cakkavalacakkavattin, cituranta,
dipa, padesacakkavattin (Rhys Davids and Stede).

Notes on the Cakravartins, Kofz ii. p., iv.77b-c, vii. 53c; Bodhisattvabhsimi, fol. 125b-126a
(caturdvipaka, jambudvipesSvara),; Mastreyasamiti, 86, 237, 246, where Leumann supposes a
Dvidvipa (king of two continents) = Didipa or Dudipa, which would give Brahmanical Dilipa,and
Dujipa, Jataka, 543.129.

528. It is the teaching (nfrdesa) of the Prajiiapti that there are four types of Cakravartins. See
Karapaprajiiapts, Chap. ii (analyzed in Cosmologie bouddbique, 329) [Takakusu, Abbidharma
Lsterature, 117].

529. Hsiian-tsang and Paramartha: “as if made by some good craftsman.” Nothing which
corresponds to lba rdzas.(But Foe-koue-ks, 133: a work of heavenly artisans) [Leumann,
Mastreyasamits, 86).

530. Dirgha, TD 1, p. 119b27; Saryukta, TD 2, p. 194a6; Ekottara, TD 2, p. 731b15; Vibhisa TD
27, p. 3108. This is the text of which we have the Pali recension, Digha, ii.172: yassa
rafifiokhattiyassa . . . Quoted in Kirapaprajiiapti, Chap. ii, analyzed in Cosmologse, 328.

531. Arigustara, i.27, Digha, iii.114, Majjhéma, iii.65, Milinda, 236.

Vyakhya: asthinam: vartamanakalipeksays. Anavakasab: amgatakdapek;aya.
The Pali recension has: ekissa lokadhatuyi dve arahanto . . . apubbam acar uppajieyum. ..

/4

532. Hsiian-tsang differs: What is the meaning of the expression, “Is there only one?” Does it refer
to a great Trisahasra universe . . .

533. Note of Saeki. The Sarvastivadins say that only one Buddha appears in a universe of the ten
cardinal directions. The Sautrantikas and the Mahidyana say that, in the universe of the ten
directions, many Buddhas appear. See Kathavatthu, xxi0, the treatises of Vasumitra, etc.
(Mahasarnghikas, Lokottaravadins).

Sarhghabhadra, TD 29, p. 524c6. The Siitra does not make any distinctions. No Siitra says,
“Only in this world,” or “Solely in a Jokadhats.” How do we establish that the Sitra solely referstoa
great Trisahasra and not to all the universes? Further the Siitra (Brabmardgjassitra) says, “Is there a
Bhiksu equal to Gautama . . .?”

534. Equal to the Buddhas who are equal for all beings.
535. Dirgha, TD 1, p. 78¢19, Digha, iii.113.

536. Thsatis-pa’s mdo= Brahmasstra; Paramirtha and Hsiian-tsang, Fan-wang ching TR =
Brabmardjassitra (=Madhyama, TD 1, p. 547a). This formula can easily find a place in the
Brahmansmantansika, Majjhsma, 1.329.

537. See Kosa, vii.55a. Vibbasa, TD 27, p. 767b2. In the same way the memory of the Bhagavat
bears “naturally” on 91 kalpar (1v 109). The explanations of the Visuddhsmagga, 414, 0n the triple
kbhetta of the Bhagavat: jatskkbetta, 10,000 cakkavalas which tremble at his birth; nikkhetta, a kot
and 100,000 cakkavdlas where his parittas, magic formulas of protection, reign; visayakkbetta, the
field which is the object of his knowledge, infinite.

538. Paramartha here stops the exposition of the “pluralist” thesis.

539. Sarhghabhadra refutes this argument. The comparison with the Cakravartins proves nothing:
their power is limited to the four continents; the power of conversion of the Buddhas is infinite,
since their “knowledge” (/#ina) attains to all the universes.
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540. All this argument in the Bodhisastvabhiims, fol. 39.

Tutra prabh@itasr eva kalpasr ekasyo 'pi buddbasya pradurbhavo na bhavats / ekasminn eva ca
kalpe prabbitanan buddhanim pradurbhivo bhavati | tess ca tesu . . . diksv aprameys-
samkhyeyess lokadhatusv aprameyinam eva buddhanam wtpado veditavyah / tas kasya hetoh /
samsi dasasu diksv aprameyisamkhyayi bodbisattva ye tulyakilakrta pransdhanas tulyasami-
bharasamudagatas ca | yasminn eva divase pakse mdse samvatsara ekena bodbisattvena
bodhicittarh pranshitam: tasminn eva dsvase . .. sarvash / yatha catka wtsabito ghatito vyayacchitas ca
tatha sarve | tatha hi dbrivante ‘sminn eva lokadhativ anckani bodhisattvasatans yani
inlyakdlaktapranidbanaans tulyadanans tulyasSilani tulyaksantini tulyaviryaps tulyasamadhins tulys-
prajiidni prag eva dalasu diksy taparyantesu lokadhatusu | buddbaksetriny api trisahasra-
mabdsahasriny aprameyasankbyeyini dasasu diksu samvidyante | na ca tulyasambhirasamudi-
gasayor dvayos savad bodhisativayor ekasmini lokadhatas buddhaksetre yugapad sspattyavakaso'sti
prag evaprameydsamkhyayinim | na ca punas tulyasambharinam kramenanuparipdikays wpado
yujyate | tasmad dasasu diksv aprameyasamkbyeyess yathaparisodhitesu tathigatasinyesu te
tulyasambbara bodhisattva anyonyess buddhaksetressispadyanta #i veditavyam [/ tad anena
paryiyena babulokadhatusu buddhababulyam eva yujyate na caikasmin buddbaksetre dvayos
tathagatayor yugapad uspado bhavati / tas kasya betob / dirgharatran: kbalu bodbisattvasr evam
pranidbinam anubrmbitan: bhavati yashabam eko’parinayake loke parindyakab syan sattvinam
vinetd sarvadubkhebhyo vimocayita . . . [/ punas ca Sakta ekas iathagatas trisabasramahasibasra
ekasmin buddbaksetre sarvabuddbakaryam kartum | ato dvitiyasya tathagatasya vyartha eva
stpadab . . . // [ekasya ca tathigatasya] loka stpadat sattvanam svarthakarapaprasiddhbib
pracuratari bhavati pradaksipatari tat kasya hetob / tesam evam bhavats ayam eva krtsne jagaty
ekas tathagato na dvitiyah [ asminn janapadacirikanm va viprakrante parinirvrte vandsti sa kascs. ..
yasyasmabhir antike brahmacaryam: caritavyam syid dbarmo va Srotavya its viditvabbitvarante
ghanatarena cchandavyayamena brabmacaryavisiya saddbarmasravanaya ca | buddhababutvan: tu
te upalabhya nabhstvarerann evam esam ekasya buddbayotpida svakarthakaryaprasiddhib
pracuratara bhavati pradaksinatara ca.

541. Mahavyutpatti, 181, svayamyinam, pratyudyinam, kalahafitab, Sastrajitab (read pratyudyina,
. Svayamyana, kalahajit . . . ) [var. astrafitah).

542. Koptarajan, see Mabavyutpatts, 186.8. Samyutta, v44: ye keci kuttarajano sabbe te rafivio

cabk. £2455a o 45 (9) bb, 2.

543. Rddba sphita subbiksa ikirpababujanamanusya (Mahavyutpatts, 245.10, 11, 13, 14). Vyakhbya:
Jandh prakrtamanusyab | manusyas tu matimantah; JAs. 1913, i.602.

544. Digha, ii.173, Siksasamuccaya, 175.

545. Madhyama, TD 1, p. 493a10, Ekottara, TD 2, p. 731b16, Samyukta, TD 2, p. 194a7. Majihima,
iii.172, Samyutta, v.99; compare Digha, iii.59.

Lalita, 14-18, Mahavastu, i.108. Digha, ii.172, Majjhima, iii. 172, Mahibodhivarisa, 66
(according to Leumann, Mastreyasamsiti, 86).

Vyakhya: grbapatirasnam koSidhyaksajasiyah | parindyakaratnari baladhyaksajasiyah. Grha-
pati possess the divine eye, vii53c-d.
546. The marks (iv.108, 110a) are enumerated in Vibhdsa, TD 27, p. 888a6-889a9; Paréva examines
why there are thirty-two, no more no less.

Good Pali bibliography in Rhys Davids-Stede.
547. Defasthatara is translated by Paramartha as “most correct”(ch’eng IF. ), and comments: “not
inclined”(pu p'ien INg). The Vyakhyais illegible: defasthataraniti | atrasthanani (?), translated as
gnas ma ‘grus pa.
548. Tibetan: Because some [persons] were endowed with grasping, after having made provision
through attachment to taste and through laziness, a protector of the fields was rewarded.
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Paramirtha: Little by little, beings through attachment to taste, and through idleness, made
provision, and by means of riches looked to (var. hired) a protector of the fields. Hsiian-tsang: By
reason of the appearance of stocking up provisions and of robbery, in order to put an end (to
robbery), they hired (k% J&.) a guardian of the fields.

549. Summary bibliography of the “Buddhist Genesis.”

a. Aggantfiasutta, Digha, iii84 and 117 (Dialogues i.105, iii. 9 and 25, meaning of the word
aggaiiia according to Buddhaghosa; O. Franke, 273). Visuddhimagga, 417 (Wasren, 324, Sp. Hardy,
Manudl, 63).

b. Kandjour, Vinaya, iii421-430, v.115-166, trans. by Schiefner, 6 June 1851, Mélanges
Asiatiques, 395 (mentioned by Georgi, Alphabetum Tibetanum, 188; Pallas, Sammiungen siber
die Mongolische Vblkerschafter, 1i.28; Kovalewski, Buddbistischen Kosmologie, Mem. de l'unsv. de
Kasan, 1837, 122 and the Ssanang Ssetsen of Schmid and by Rockhill, Life, 1.

Lokaprajfiapts, xi (analyzed in Cosmologie, 318) which quotes the Vasisthabbiradvija
vyakarana (comp. Digha, iii80).

Abbiniskramanassitra, Kandjour, Mdo 28.161, translated by Csoma, JASB, 1833, 385, reprinted
by Ross, ibid. 1911.

c. Mabavasts, 338 and notes 615.

d. Beal, Cazena, 109, Four Lectures, 151 (according to Dirgha, Madkhyama, etc.)

550. Dirgha, TD 1, p. 147c28 (Compare Digha, i.17, 34).

Vyakbya: drSyardpatvad rapipab | spapadukatvin manomayib | hastapadatadan-
gulyddynpetatvat sarvangaprayangopetah / samagrendriyatvad avikalab / kanavibbrantadyabh-
avad abinendriyabb | daréaniyasamsthanatvic chubbih | ramapiyavarpatvid varpasthayinab /
adityadiprabhanapeksatvas svayamprabbih | karmarddhisansyogendkisacaratvad viba-
yasamgamab / kavadskarabarinapeksatvis pritibhaksib privydhara iti parydyas [ tathi dirghayuso
dirgham adbvanan tisthanti.

Karmarddhs is defined vii.53c, where it is called karmagi rddbs.

551. Prthiviparpataka, Mahavystpatti, 223.212;Hsiian-tsang: “earth-skin-cake” 31 f7 % , Param-
artha: “earth-skin-dried”"} 7 #7. Notes of Senart, Mahivastu, 616 (MSS. paryamiaka, par-
pantaka); Lex. paryata. ‘

552. Asthasalini, 392.

553. Lists of Cakravartins descended from Mahasarnmata. The Lokaprajiapti contains a list based
on the Abhidharma, another on the Vinays (Cosmologie, 320, 322): Mahavyutpatts, 180;
Chavannes, Cing cents contes, .324, 330, Mahavasts, .348; Jataka iii.454; Sumarigala, .258; JRAS.
1914, 414; Geiger, concerning the translation of the Mahavamsa.

554, Hui-hui says: “This Sastra does not totally explain how many years life diminishes or augments
by a year. The traditional opinion is that, every century, life diminishes or augments by one year
(This is the system presented by Ré€musat, Mélanges posthumes, 103, with a computation which
appears to me to be erroneous: read 16,798,000 in place of 16,800,000). The Mahayina admits this
theory for diminution, but it thinks that, during the period of augmentation, the life of the child is
double that of the life of his father.” In the Cakkavastisibanida (Digha, iii.68), persons of 80,000
years have children of 40,000; these, children of 20,000; then 10,000, 5,000, 2,500 or 2,000, 1,000,
500, 250 or 200, 100 years. Cosmologie, 314.

555. Vasubandhu follows Vibhdsa, TD 27, p. 693a7.

According to the explanations that Chavannes concludes from the numerical Dictionary and his
commentary (Cing cents contes, i.16) famine appears when life is thirty years long; sickness, when
it is twenty years; killing, when it is ten. This is kslpakasiya. 3

Vyakhya. There are three ends (nirydna) of the kalpa: fire, illness, and hunger. Should we think
that these three scourges are produced successively at the end of each and every £alpa when life is
ten years long (dafavarsdysbkalpa)? Or rather that these three scourges are produced in turn at the
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end of three successive kalpas? Scholars are divided; but we are followers of the second opinion
(which is that of TD 32, number 1644, quoted by Saeki).

556. Ariguttara, i.159. "1 have heard the ancient Brihmins say . . . that the world was once
over-populated, such as Avici (?). How did it come to be that now mankind was destroyed,
diminished, and that the villages became non-villages . . . ? Now, Oh Brihminmen are
adbammaragaratta, visamalobhdbhibhsita, mtccbadbammapareta.’l'hey take up sharparms and kill
oneanother.. Itmlongertams,d)erenshunget...(...mmbidl‘ paretanam [ 2]
yakkha va amanusse osafjants . . . va is unlikely; we have a variant wle) This passes into the
eschatological plan of Digha, m70 the Cakkavattisthanida. (Famine and illness are absent, there is

only satthantarakappa).

557. Pali sources. Arigustara, i.160, dubbhikkbaris hoti dussassan setatthikan: saldkavutian: tena
bah manussa kalam karonts. Sanvyutta, iv.323: The Bhagavat passes through the country with a
great following of Bhikkhus when famine was reigning, dubbhikkhe dvibitike setajthike
salakavusteIn the Suttavibhanga (Vinaya, ed. Oldenberg, iii.6.15, 87): in such a country duddhbikha
hots dvibitika setasthika saldkivusta na swkard siichena paggabena yapetum; commentary in
Samantapdsadika, 175 (where Buddhaghosa gives many explanations; some are in agreement
with those of Vasubandhu). Buddhaghosa gives the variant setagsika, a sickness of rice, that we find
in Aniguttara, iv.269: women will have a similar sickness, as maiiferthiki (from mafijittha,
madder-root) is the sickness of sugar-cane, as seragtskda type of wheat blight, is the sickness of rice.
Rhys Davids-Stede discuss the expression dvibstikadubstika (Samyutta, iv.195).

558. Paramirtha and Hsiian-tsang translate samudga(ka) by chi-chi B4, to accumulate, bring
together; ‘du-ba has the same meaning. The version of Hsiian-tsang is very free; Paramirtha
appears more literal: Now chi-chj,at that period was called chan-che J§3E. (p. 223c). Further
lien-che (perfume box, etc., Couvreur, 1904, p. 197) is called chan-che.

[In Mahavyutpasti, 233 (list of utensils) we have: 6. samudga (=za ma tog), 25. cafica (=gab-tse,
ga-ba-tse). For gab-tse (ga-ba-tshe, tse), the word lists give: “table for magical operations”,
(]mxdra, Desgodins, etc.]

b. Divyavadana, 131 (the story of Mendhaka, excerpted from the Dwlva, vol. iii, Chap. on
Medicines, S. Lévi, Elements de formation dx Divya, Toung-Pao, 1907, 11, note): dvidasavarsika
andvystir vydkyta / trividbam durbhiksans bhavisyats caficu Svetdsths Salgkavrtti ca / tatra caficu
ucyate samudgake / tasmin manusya bijani praksipya anagatasastvapeksaya sthapayanss mytana
-anena te bijaka[rlyam karisyanti / sdans samudgakam baddhva caicu ucyate . . .

559. This second explanation is slightly closer to that of the Divya.

560. Divya: vilebhyo dhinyagudakani Salakayikrsya babidakasthalyan: kvithayitva pibants.

561. Dirgha, TD 1, p. 137b12; Vibhasa, TD 27, p. 690al4, examines whence come the suns (created
at the origin of the world? created at the end of the £4/pa by the actions of beings?), the water, the
wind; examine that which becomes things; is there paripima (iii.40d)? is there transformation in
fire, in water? Above, note 497.

562. [In the same way that, at the end of the world, the flame of Kamadhatu provokes the arising of
the flame of Ripadhatu, above p. 477].

+563. Saeki mentions hereDirgba, TD1,p. 147c2 on the five types of seeds; the same the Vyakhya:
pafica bijajatins mé 2 phalubijam: bijabijam: agrabijam: skandhabijan:.

Digha, 1.5, iii44, 47 Sﬂmngahvddnm, i81, etc. (Rhys Davids and Stede, 5. voc. ba): mdla,
kbandha, phalu, agga, bijabija; Fragments Stein, JRAS. 1913, 574, Rockhill in Revse Histoire
Religions, ix.168.

564, For nimittakirana, samavayskarana, see Ui, Vaifesska Philosophy, 136, 139, 141, 146.

565. Guna [dharma) and dravya [dharma) are defined Vaisesikassitra, .1.15-16, see Ui, Vasfestka
Philosophy, p. 122.
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566. Vassesikassitra, ii.1.1: “The earth has smell, taste, smell, touch”.

567. The Pailukas maintain that things (avayavidravya), wool, etc. are not consumed, or burned up;
the old attributes disappear; new attributes, arisen from the cooking, arise; but the things, whichare
the support (@raya) of the attributes, remain as they are (¢!adavastha) (Vyakhya).

We have in Nyayabindu, Calcutta, 1889, p. 86, a Pailuka, a disciple of Kanada; in the
Nyayavarttikataparya, 355 (ad 3.1.4) a Pailukantha.

568. According to Madhyama, 58.

569. We shall see in viii.11 that there are eight apaksalas and that the first three Dhyanas are
sa-sfjita. (See also iv.46).

Aviguttara, v.135: the thorn (kamtaka) of the First Dhyina is sadds; of the Second,
vitakkaviciras; of the Third, p#s; and of the Fourth, assdsapassasas. Kaptaka is that which destroys
the Dhyana, that which is incompatible with the Dhyana (Kathdvatthu, ii.5), as the mind of women
is the kamgaka of the chaste life; apaksala, on the contrary, is a certain vice, an imperfection or lack,
essential to a Dhyana.

Tibetan: skyon; Chinese versions: zsas ¢ = calamity; vipatts, tsai-wo J iy calamity-obstacle, and
also kuo3 fault, defect, in Mabdvyutpatti, 245, 664 (see the notes to Sasaki's edition: apaksala,
apaksala, apaksana, apacara), Siksasamuccaya, 145 and Bodhisattvabhimi in Wogihara.

570. See iv. p. 107, vi24a, viii.101b.
571. Paramartha adds: They obtain Nirvana in this sphere.

572. Same doctrine and phraseology in Visuddhimagga, 421: evanm: vinassanto’ps ca [loko]
nirantaram eva satta vare aggina vinassats . . . vato paripupnacarusatthskappaywke Subbaksphe
viddhamsento lokam vindsets.

573. Hsiian-tsang: the text (wen 3L) of the PrajiiaptipadaParamirtha: fen-pieh li-shib
lun 53 BIILHEER (p. 2259).



CHAPTEHR F O UR

Karma

Orh. Homage to the Buddha
Who created the variety of the world of living beings and the
receptacle-world which we have described in the preceding chapter?
It was not a god (ii.64d) who intelligently created it.

la. The variety of the world arises from action.

The variety of the world arises from the actions of living beings.

But, in this hypothesis, how does it happen that actions produce at
one and the same time, pleasing things,—saffron, sandalwood, etc..—on
the one hand, and bodies of quite opposite qualities on the other?

The actions of beings whose conduct is a mixture of good and bad
actions (vyamisrakarin, iv. 60) produce bodies resembling abscesses
whose impurities flow out through the nine gates, and, in order to serve
as a remedy to these bodies, they also produce objects of pleasing
enjoyment, colors and shapes, odors, tastes and tangibles.

But the gods have accomplished only good actions: their bodies and
their objects of enjoyment are equally pleasing.

seskok

What is action?
Ib. It is volition and that which is produced through volition.

The sutra says that there are two types of action, volition (cetana)
and the action after having been willed.! Action after having been



552 Chapter Four

willed (cetaystva) is what the karska designates by the words “that which
is produced through volition.”

These two actions form three actions: bodily action, vocal action,
and mental action.

How do you establish this division, according to the support of its
action, according to its nature, or according to its original cause?

To what does this question tend? If one were to regard its support,
there is nothing but an action, for all actions are supported on a physical
support, a body. If one were to regard its nature, there is only vocal
action, for, of these three,—body, speech and manas,—only the voice is
ultimately action by its nature. 2 If one were to regard its origional cause,
we have only mental action, for all actions have their origin in the mind.
The Vaibhagikas say that the three types of action are established by
reason of all of these three causes, support, nature and original cause, in
this order.

lc-d. Volition is mental action: it gives rise to two actions, bodily
and vocal action.

Volition is called mental action; that which arises from volition, 3
namely action which has been willed,4 is made up of the two other
actions, bodily and vocal action.

skk

2a. These two actions are informative and non-informative.

Bodily action and vocal action are informative (vijiapti) and non-
informative (aviffiapts, i. 11, iv.4); we then have bodily informative
action, vocal informative action,> bodily non-informative action, and
vocal non-informative action.

What action is “bodily informative action?”

2b-3b. Bodily vjizapts is shape. It is not movement because all
conditioned things are momentary, since they perish: on the
other hand, nothing does not perish without a cause and the
creative cause would be at the same time destructive.

Bodily vésfiapts is such and such a shape (samsthana, 1.10a) of the
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body by reason of a volition

According to others, (the Vatsiputriyas,)¢ bodily vjfiapts is dis-
placement,” for it takes place when there is movement, and not when
there is no movement.®

The author answers: This is not so, because all conditioned things
are momentary.

What is understood by “momentary” (ksapska)?

K sana means to perish immediately after having acquired its being;
ksanika is a dbharma that has ksana, as a dandika is one who has a staff
(danda).®

A conditioned thing does not exist beyond the acquisition of its
being: it perishes on the spot where it arises; it cannot go from this spot
" to another. Consequently bodily v##ap?s is not movement.

The Vatsiputriyas: If conditioned things are momentary, we would
admit that they are not susceptible of displacement.

It is proven that they are momentary, “since they necessarily
perish;”1° for the destruction of conditioned things is spontaneous; it
does not come from anything; it does not depend on a cause.

1. That which depends oh a cause is an effect, something “done,”
“created.” Destruction is a negation: how can a negation “be done” or
“created?” Therefore destruction does not depend on a cause.

2. Destruction does not depend on a cause: hence a conditioned
thing perishes as soon as it arises; if it did not perish immediately, it
would not perish later, since it would then remain the same. Since you
admit that it perishes, you must admit that it immediately perishes. 1!

3. Would you say that a conditioned thing changes and that,
consequently, it is later subject to destruction? It is absurd to say that a
certain thing changes, becoming another thing, staying the same thing
that you say shows its modified characteristics (ii.46a, p. 245).

4. Would you say that there is no means of correct knowledge more
decisive than direct perception; would you say that everyone holds that
kindling perishes through its relationship with fire; and that, con-
sequently, it is false that all things perish without a cause? There are
many remarks to make with respect to this.

In fact, people do not directly perceive the destruction of kindling by
reason of fire. If you think that kindling perishes through its
relationship to fire because we no longer see the kindling when this
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relationship has taken place, then your thesis rests on an inference,and
not on direct perception, and your reasoning is not conclusive.

The fact that we no longer see kindling after its relationship with
fire is open to two interpretations: either the kindling perishes by
reason of this relationship, or it unceasingly perishes in and of itself, and
under normal conditions is unceasingly reborn in and of itself, but stops
renewing itself by virtue of its relationship with the fire.

You admit that the destruction of the flame is spontaneous. When,
after a relationship with wind, the flame is no longer visible, you admit
that this relationship is not the cause of the destruction of the flame; but
you admit that the flame, by virtue of this relationship, stops renewing
itself. The same for the sound of the bell: a hand, laid on the bell,
prevents a renewing of its sound; but it does not destroy the sound that
you admit is momentary.

Therefore it is inference that should determine this question.

5. The Vatsiputriyas: What reasons do you bring to bear in favor of
the thesis of spontaneous destruction?

We have already said that destruction, being a negative state, cannot
be caused. We would further say that if destruction is the effect of a
cause, nothing would not perish without a cause.

If, like arising, destruction proceeds from a cause, it would never
take place without a cause. Now we hold that intelligence, a flame, or a
sound, which are momentary, perish without their destruction de-
pending on a cause. Hence the destruction of the kindling, etc., is
spontaneous.

The Vaibhasikas maintain that an earlier thought perishes by
reason of a later thought, that earlier sound perishes by reason of later
sound.

But the two thoughts in question are not simultaneous. Some
contradictory thoughts,—doubt and certainty, pleasure and suffering,
love and hate,—do not displace one another; and the same holds for
non-contradictory thoughts. And if you suppose that they do contradict
one another, then how can weak dharmas destroy strong dharmas of
the same type—as when weak thoughts or sounds immediately follow
strong thoughts or sounds?

6. Some [the Sthavira Vasubandhu]!? think that a flame perishes
through the absence of a cause of duration. But an absence cannot be a
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cause.

According to the Vaiéesikas, a flame perishes by reason of dbharma
and adharma, merit and demerit.

This explanation is inadmissible. Dharma and adbarma would both
be causes of arising and of destruction: dharma would cause the flame to
arise and cause it to perish, accordingly as the flame is favorable or
unfavorable; adharma, accordingly as it is unfavorable or favorable.
Now we cannot admit that dbarma and adbharma enter into activity and
cease being active from moment to moment. 13

Furthermore since this manner of explaining destruction would
hold for all conditioned things, it is useless to pursue the discussion. You
do not have the right to say that kindling perishes through its
relationship with the flame. 4

7. If one holds that the destruction of the kindling, etc., has for its
cause the relationship of this kindling with fire, one would then be
forced to acknowledge that a cause that engenders is at the same time a
cause that destroys.

Cooking (paka), or a relationship with fire, produces different
products (pakaja), of deeper and deeper color. The same cause that
produces the first color destroys this first color, or, at least—if you object
that it refers to a new relationship with fire, since the fire is
momentary—the cause that destroys the first color is similar to the
cause that produces it. Now it is impossible that a certain cause would
produce a certain effect and that later this same cause, or a parallel cause,
would destroy this same effect. (Compare Tarka-samgraha, xxiii).

Would you say that, if the successive flames are different,—long,
short, large and small,—our conclusion does not become indispensable?
Let us use another example. By the prolonged action of ashes, snow,
caustics, sun, water, or earth, there arises and disappears in turn
different “products of cooking.” But you do not attribute the character-
istic of momentariness to these diverse factors of cooking.

8. Some!> ask why water diminishes when it is heated if a
relationship with fire is not destruction of the water?

By reason of its relationship with fire, through the force of the fire,
the heat element—which is present in water (ii.22, p. 186)—increases
and, increasing, causes the mass of water to be reborn in quantities more
and more reduced, until being totally reduced, the water ceases renewing
itself. This is what a relationship with fire does to water. 16
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itself. This is what a relationship with fire does to water.16

9. Let us conclude. The destruction of things is spontaneous. Things
perish in and of themselves, because it is their nature to perish. As they
perish in and of themselves, they perish upon arising. As they perish
upon arising, they are momentary. Thus there is no movement, no
displacement; there is only arising in another place of the second
moment of the series: this is the case, even in the opinion of our
opponent, for the fire which consumes firewood. The idea of movement
is a false conception.

Hence bodily v#jfiapti is not displacement, movement; rather bodily
vijflapti is shape. '

Fokk

The Sautrantikas say that shape is not a distinct thing, a thing in and
of itself. [For the Vaibhasikas, r#payatana, visible physical matter is both
varnaripa or color: blue, etc., and samisthanaripa or shape: long, etc.
(i.10a). For the Sautrantikas, shape does not exist as a substance, but only
as a designation.]

When there arises, in one direction, a large mass of color, this mass
is called “long.” When, by comparison, a mass of color is small, it is
called “short.” When a color arises in a great quantity in the four
directions, it is called “square.” When it arises equally in all directions, it
is called “circular.” The other figures,—high, low, etc.,—are explained
in the same manner; when a color arises in a great quantity in the
direction of the zenith, it is called “high,” etc. Shape is thus not a thing in
and of itself, a répa.

1. First argument. If shape were a thing in and of itself,

3c. It would be perceived by two organs.

In fact, seeing through the organ of sight, one has the idea of length,
etc.; touching through the tactile organ, one has the idea of length. Thus
if length, or any other shape, were a thing in and of itself, it would be
perceived by two organs. Now, according to the scriptural definition,
riépayatana, the visible physical matter, is perceived by only the eye.

The Vaibhasikas answer that touch does not perceive length relative
to softness or hardness, arranged in a certain manner, without length
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forming part of the tangible.

This is quite right: but exactly the same holds for the visible. Length
is not visible: one calls a visible (color) or a tangible (softness, etc.)
arranged in a certain manner “long.”

The Vaibhasikas: When we have the idea of length after having
touched something, we are not perceiving shape through touch; we
remember the shape, because it is associated with a tangible. It is the
same when we see the color (visible) of fire, for we then remember heat
(tangible); and when we smell the odor of flower, we then remember its
color.

In the two cases that you allege, one imagines that a color recalls a
tangible, or that an odor recalls a color, because the dbarmas as cause are
closely associated: all fire is hot, and certain odors belong to certain
flowers. But a tangible (softness, etc.) is not invariably associated with a
certain shape: how then does the perception of a tangible provoke the
rememberance of a certain shape? If a similar remembrance is produced
without there having been an invariable association between a tangible
and its shape, one would in this same manner remember color after
having touched something. But such is not the case. Hence, one must
not say that the perception of a tangible provokes the remembrance of
its shape.

2. Second argument. One sees many shapes in a multicolored piece
of cloth. Thus, there would be, according to you, many r#pas, in the
category of shape in one and the same piece: this is impossible, as it was
for color. If shape were a real thing, that which, in the cloth, forms part
of a long line cannot at the same time form a part of a short line.

3. Third argument. All “real” r#pa, susceptible of being struck
(sapratigha, 1.29b),—Dblue, etc.,—is made up of real atoms of a certain
nature: color r#pa (blue, etc.) necessarily exists in the octuple atom, etc.
(ii. 22, trans. p. 185). Now

3c. Shape does not exist in an atom.

There is no atom of length. In fact, when a long mass diminishes,
we arrive at the moment when we no longer have the idea of long with
regard to it, but rather the idea of short: hence this idea does not proceed
from a r4pa “shape” existing in the thing. Therefore what we designate
as long is a number of real things,—atoms of color,—arranged in a
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certain manner.

If you maintain that the expressions, “long,” etc. refer to some
atoms of shape arranged in a certain manner, and that some atoms that
would not be “shape” by nature could not be designated as “long,”
etc.—this is merely repeating your affirmation without the support of
any argument. In fact, if the existence of special atoms of shape were
proved, you would be able to maintain that united, arranged in a certain
fashion, they constitute length: but since the existence of these atoms
has not been proved, as the existence of the atoms of color has been
proved, how could they be united and arranged? 1’

[4. Objection of the Sarvastivadins:] If a shape is not distinct in
color, if a shape is nothing other than a certain color, then shapes would
not differ when their color is the same: now some jugs of the same color
have different shapes.

Have we not said that one designates a number of real things
arranged in a certain manner as “long?” Some ants, all similar, arrange
themselves in a straight line or in a circle, and so present different
shapes. In the same way the shapes of jugs differ without their color
differing.

[5. Objection of the Sarvastivadins:] But, in darkness or at a
distance, one sees the shape of an object,—a column, a person, etc.,—
without seeing its color. Hence shape exists separate from color.

In fact, one first sees color in an indistinct manner; one then
forms—through the mental consciousness—the idea of shape, in the
same way that one forms the idea of a line, or the idea of an army
accordingly as one has seen, indistinctly, some birds, some ants, some
elephants, etc.: “This army is arranged in a circle.”'® Or rather it
happens that one does not clearly distinguish either color or shape; one
only knows—through the mental consciousness—a mass.

[6. The Sarvastivadins criticize the Sautrantikas,] You Sautrantikas
negate both movement and shape. Then what is designated by the term
“bodily vijitapti?”

We say that bodily véjapts is shape [ thus separating ourselves from
the Vatsiputriyas-Sammitiyas] but we do not say that shape is a thing in
and of itself [thus separating ourselves from the Sarvastivadins.]

[The Sarvastivadins:] If you maintain that bodily v##apti is not a
real thing, but solely a shape that exists as designation, what then is the
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real dbarma that constitutes bodily action?

Bodily action is the action which has for its object the body: that is to
say, the volition that puts a body into motion indiverse ways: it proceeds
by being supported on this gate which is the body, and is thus called
bodily action. Other actions should be defined according to their natures:
[ie., vocal action is the action which has the voice for its object; mental
action is the action of the manas or action associated with the manas
(see iv.78¢-d).]

[The Sarvastivadins:] A scripture says that “action is volition and
willed action.” If bodily action and vocal action are volition, what
difference is there between the two types of action defined in this
scripture?

There are two types of volition. First,'? the initial or preparatory
stage, wherein one produces a volition which is pure volition, “I must do
such and such an action”: this is what the Scripture calls cetanikarman,
action which is volition. Then, after this stage of pure volition, one
produces a volition of action, the volition of doing an action in
conformity with what has been previously willed, to move the body or
to emit a voice: this is what the Scripture calls cetaystva karman, action
after having been willed, or willed action.

[The Sarvastivadins:] If this is the case, then informative (vijfapts)
action does not exist: bodily-vocal action, according to you, is only
volition; there is no place for the vgjizapts which is matter (r@pa) by its
nature. And if vijflapti does not exist, then avijizapts, “non-information”
of the sphere of Kamadhatu, does not exist. 2 From whence there would
be a great number of difficulties which will be enumerated later (ie.,
Samwarasamvarabhava, etc., see below 4a-b).

These difficulties can be refuted. Avsjiiapti is explained very well in
our system. We admit two types of volition bearing on bodily actions
and vocal sounds which are the bodily and vocal v#aptis.These two
types of volitions—which bear the names of bodily action and vocal
action—are capable of producing a volition s## generis which is the
avifiiapri.Where is the difficulty in this?

[ The Sarvastivadins:] This s## generss volition is subordinate to the
mind (cittanuparivartin, ii. 31), like the avijiapti which in our system
arises from dhyana, for the avifiapti of Kamadhatu develops during
sleep, etc. (i. 11)
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No, for this sus generis volition is projected by a certain volition of
decision (pure cetand), its distant cause, and by a certain volition of
action and voice, its near cause. Now however you would have it that the
vifiiapts, if it exists, would depend, like the projection of the avéjapts, on
the force of the thought: for it is itself nonintelligent.

sokok

The Vaibhagikas say that shape exists in and of itself, and that bodily
vijiiapti is shape.

3d. Vocal visiiapts is vocal sound.

Sound which is discourse by nature—that is, articulated sound (ii.
47)—is vocal vijiapts.

skkk

Avijiiapti has already been defined (i. 11; above n. 5).

The Sautrantikas say that the avsjfiapti does not really exist as a
substance: (1) because it solely consists of not doing an action after
having undertaken not to do it; (2) because one designates a thing which
would exist by reason.of past primary elements (i.11) as aviffiapts; now
past dbarmas no longer exist (v.25); and (3) because aviffiapts does not
have the nature of r4pa: the nature of r@pa is rapyate and since the
aviffiapti is not “susceptible of destruction” (apratigha), it cannot be
répa (i. 13).

[The Vaibhasikas prove the existence of avijiapti:)

4a-b. Scripture says that r4pa is of three types and that there is a
pure r#pa; there is increase of merit; and there is a course of
action for him who is not concerned with himself, etc.

[By the word ez cetera, the Karika refers to reasons 5 to 8 below.]

1. A scripture says that there are three types of nipa: “Ripa is
embraced within a threefold r#pa: there is visible r#pa susceptible of
destruction (visible physical matter); there is an invisible r9pa
susceptible of destruction (the eye, etc.); and there is an invisible r%pa,
free from destruction,” and this latter can only be the avsjfapts. 2!
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2. The Blessed One said in a scripture that there is pure r#pa: “What
are the pure dharmas? All ripa of the past, the future and the present...
all consciousness of the past, future, present, concerning which there
arises neither affection nor antipathy: theseare the pure dbarmas.” (see
Ekottaragama, TD 2, p. 13b-c).

Now, apart from avijiiapts, there exists no r@pa which can be
invisible and free from destruction, and no r@pa which is pure. [For
bodily and vocal action does not pertain to one who has entered into the
Truth of the Way, mdrgasatyasamapanna.]

3. A scripture says that there is an increase of merit, “. . . There are
seven material meritorious works, (supadhika punyakrsyavastu, iv. 113)
... when a believer, son or daughter of good family, who is endowed,
walks, stands still, sleeps or is awake, his merit increases with intensity,
without ceasing;merit continues adding to itself. What are these seven
material works? . . . In this same way there are seven non-material
meritorious works . . .”22

By reason of what dbarma, other than the avijlapts, could merit
increase even when the mind is not good, or when one is without
thought?

4. If avifiiapts does not exist, he who does not himself act, who gives
orders to others, will not be endowed with a course of action (iv. 66). For
a vocal action that consists of giving an order cannnot constitute a course
of action, killing etc.; this action in fact does not actually accomplish the
action to be accomplished.

Would one say that when the action is accomplished the action that
consists of giving the order becomes a course of action?

But it is evident that the nature of this action is not modified by the
execution of the order.

5. The Blessed One said, “Monks, the dbarmas, the external sources
of consciousness not included within the eleven gyatanas, are invisible,
and are free from destruction” (Samyukta, TD 2, p. 91c19). He did not
say that the dbarmayatana is non-ripa.

If the Blessed One did not intend to refer to the avijfEapti, which is
r#pa and so included in the dbarmayatana[and not in répayatana), then
what is the r#pa that is included in the dbarmayatana?

6. If avijiiapti does not exist, the Way no longer has eight parts, for
the parts, samyagvic, samyakkarmanta, and samyagajiva (correct
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speech, correct action, and correct livelihood, iv. 86), are incompatible
with absorption (semddhsi).(If the ascetic, in a state of absorption,
possesses these three, it is because these three are by nature avijfiapti vi.
67, 68).

Bu)t, one would answer, a scripture says, “When he knows thus,
when he_sees thus, samyagdrsti, samyaksamkalpa, samyagvyayima,
samyaksmyti, and samyaksamadhi are cultivated and achieved; sam-
yaguac, samyakkarmanta and samyagajiva have been previously puri-
fied.” Thus the last three are considered as vi#apti and as previous to
absorption.

This text, the Vaibhasikas say,does not refer to the last three parts of
the Way, but rather to speech, action, and livelihood in a state of
detachment which have been obtained through the worldly path. This
does not prevent speech, etc., from not forming part of the Way under
the aspect of avijitapts.

7.1f the avsjitapti does not exist, the Pratimoksa discipline (sanvara,
iv.14a) would disappear.?? For a person who has assumed the vows of
religion is still a Bhiksu or Bhiksuni, when his mind is bad or neutral.

8. A scripture teaches that the renouncing of sin is a dike which
arrests immorality.2 An “absence” cannot be a dike: vsrats is thus a real
dharma (the avifiapts), and not the mere fact of no longer accomplish-
ing an action which one has renounced, as the Sautrantikas maintain (p.

560, 562).

sekk

[The Sautrantikas answer:] These arguments are numerous and
diverse, but are not conclusive. Let us examine them one by one.

1. The Siitra teaches that r@pa is of three types. The Yogacirins 2 say
that in the Dhyanas, through the force of absorption, a r#pa arises which
is the object of the absorption, that is, which is perceived by the person
in the absorption, [for example a skeleton in the aSubhabhivana, (vi9).]
This r4pa is not seen by the eye; it is thus invisible. It does not “cover,” it
does not occupy a place: it is thus “free from destruction.” If you ask how
this object of absorption can be r#pa [since it does not possess the usual
characteristics of r#pa,] you forget that the existence of aviffiapti would
give rise to the same question.
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2. The scripture says that there is a pure r#pa.The Yogacirins
maintain that the r#pa that arises through the force of the absorption is
pure, since the absorption is pure.

But other masters, [the Darsttantikas,]26 maintain that the r#pa of
the Arhats (organ of sight, etc.) and external r@pa, [namely the five
objects of the senses (i.92), are pure (andsrava)] because they are not a
support of the vices.

To this one can object that the scripture expresses itself [without
making a distinction,] “What are the impure dharmas?
All that which is organ of sight, all that which is visible . . . ”

[The Darstantikas answer that all the dharmas referred to in this
scripture are qualified as] impure because they are not opposed to the
vices: [in fact, only the mind and its mental states can oppose the vices
and destroy them.]

To this one could object that the same dharmas would be impure,
because they are not opposed to the vices, and at the same time pure,
because they are not a support of the vices, with the unpleasant
consequence that the characteristic of pure and impure would be
confused.

No, answer the Darstantikas, for these dbarmas are not pure from
the same point of view in which they are impure. Further, if the visible
and the other @yatanas are exclusively impure, why would the scripture
specify, “The impure and upadana-provoking répas,?’ . . . the impure
and upadana-provoking dharmas are the cause of the hardening of the
mind and of hypocrisy.” (v. 47) 28

3. The scripture says that merit increases.

The ancient masters say: It is in the nature of things that merit
increases when persons who have received a gift utilize this gift: by
reason of the qualities of these persons (dhyina, absorption of
benevolence, etc.), by reason of the benevolence that they get out of the
gift for themselves and for all creatures, the mental series of the givers,
be they of bad or of neutral minds, is found to be perfumed by the
volition of giving which has for its object the person who receives: their
series undergo a subtle ascending transformation and arrives at the state
where they are finally capable of bringing forth many results. It is in this
sense that the text says, “Merit increases in an intense and un-
interrupted manner, merit adds to itself.”
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But how does one explain the increase of merit in the case of
nonmaterial meritorious work?

[The mental series.transforms itself] by reason of the repetition of
volitions having for their object [the Tathagata or the Sravakas]. Even
during dreams these volitions are linked together.

On the contrary, we do not see how the [Vaibhasikas,] partisans of
an avijflaprs, can explain the growth of merit in the case of nonmaterial
meritorious work. [This does not consist of bodily or vocal action,
vijiiapts, but merely the joy experienced with regard to the Tathagata or
the Sravakas; it does not consist of an absorption. Now according to the
Vaibhasikas, the avjfiapts can only give rise to the véjfEapts or to an
absorption. Hence it is impossible here.]

But according to other masters, [certain Sautrantikas,] in the case

 also of material meritorious works, merit proceeds from the repetition
of a volition having for its object [the person who receives.]

But this opinion is inadmissible in light of the scripture which says,
“When an energetic Bhiksu, endowed with morality, possessor of good
dharmas, eats the alms of a donor, he then enters into and dwells in the
absorption called ‘infinites’ (good-will, etc.), and by reason of this fact
there is certainly produced for the donor an out-flowing of merit, and
out-flowing of good and prosperity.”3® Now does the donor whose
merit thus continues to increase, have a special volition whose object is
the person who receives? [ We should thus prefer the opinion of the first
masters:] in the case of material meritorious works, the merit proceeds
from a transformation of the series [of the donor by reason of the
qualities of the person who receives.]

4. According to the Vaibhasikas, if the avéjfiaptsi does not exist, he
who has an action accomplished by another will not be endowed with
the course of action (“path-of-action,” karmapatha).When an emissary
charged with murder accomplishes the murder, it is in the nature of
things that the mental series of the author of the instigation will submit
to a certain subtle transformation by virtue of which his series will bear
a result later. This holds likewise when one acts for oneself; when the
course of action (murder, etc.) is achieved, at this moment the series
undergoes a transformation. This transformation is called “course of
action,” and consequently the person whose series is transformed is
endowed with the course of action—for the effect (transformation of
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the series) receives the name which belongs more properly to the cause
(course of action),—and this transformation is called bodily or vocal
accordingly as it results from an action of the body or the voice. It is by
virtue of these same principles that the partisans of avéjapts consider
the avijfiapts as a bodily or vocal course of action.

The Bhadanta3! (Vibhasa, TD 27, p. 617a18) proves in a different
manner the nonexistence of avéjfiapts: “ A person is touched by the sin of
murder by reason of a tritemporal volition with regard to the skandhas
which constitute a living being (iv.73), that is, when he thinks, ‘I shall
kill; I kill; he is killed.’ ”[ The course of action is complete when there is
preparatory action, principal action, and consecutive action, consisting
solely of cetana, iv. 68¢.]

But this triple volition does not necessarily bring about the
achievement of the course of action, for, according to the theory of the
Bhadanta, there would be a mortal sin (iv.97) for the child who says,
“my mother has been murdered,” if she has not in fact been killed by the
emissary charged with the murder.

Nevertheless all this exercise of volition, “I shall kill, I kill, he is
killed” applies only to the person who kills: the intention of the
Bhadanta is to refer to this type of murder.3?

sekok

But, [ask the Sarvastivadins,] why do you, in your antipathy, deny
the existence of the avijfiapti and yet admit a transformation of the
mental series (ii.36c-d)?

[In truth, avijfiapti, a doctrine of the Sarvastivadins, and the
transformation of the mental series, a thesis of the Sautrantikas, are
both equally difficult to understand;] I thus have no antipathy [for these
doctrines.] But, to say that there arises at the moment of the achieving of
the course of action by a bodily operation dependent on a mind, a certain
dharma, called avijfiapti, [ in him who has ordered the course of action,]
either from the mind of him who has ordered, or separate from the
body of him who has accomplished the murder, is a hypothesis that
cannot satisfy us; but to say that there is produced at the moment of the
achievement of the course of action by an operation ordered by a certain
person, a transformation of the mental series of this person, is a
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hypothesis that satisfies us. And it also satisfies us that the result arises
from a transformation of the series and not from an avéjapts.

[Take into account also the arguments enumerated above:] “if the
vijiiapti does not exist, [how could there be avgjizapti?”, “The avijiiapts
consists solely in no longer doing a certain action,” “the av#jfzapti cannot
depend on past primary elements.”]

5. The dharmayatana is not defined as nonmaterial. The response to
this objection is as has been given above: there is an invisible r%pa free
from destruction, forming part of the dbarmayatana: this is not the
avifitapti; this is a répa which is the object of the absorption and which
arises from the force of the absorption.

6. The Wiay, say the Vaibhasikas, would not have eight parts.

How does the saint, when he has attained the Way, [when he sees or
meditates on the Truths,] possess correct speech, action, and livelihood?
Does he pronounce correct speech, act in a correct manner, and correctly
ask for the robes of a monk?

[Such is not our thought, answer the Sarvastivadins.] In the Path,

* the saint takes possession of certain pure av#jfiaptis, so that,“when he
leaves the contemplation, it is by the force of these pure avsjfzaptis that
he produces correct speech, actions, and livelihood, and does not
produce incorrect speech, actions, and livelihood. A cause takes the
name of its result: thus speech, action and livelihood are designated as
avijiiapts.

If this is so, why not accept my theory? There is no avijfiapts; but the
saint, when he finds himself in the Path, takes possession of a certain
intention (4Saya) and of a certain personality (@Sraya) 33 so that, when he
comes out of this contemplation, by reason of the force of these two
factors he henceforth produces correct speech, actions and livelihood.
One gives to the cause (@Ssya and dsraya) the name of their result; and
we can thus affirm that the Path possesses eight parts.

According to another opinion, the parts of the Path solely consist of
‘non-commission. What is non-commission? The person who is in
absorption acquires, through the force of the Path, definite absolute
abstention (akarapansyama, vi.33a-b). This abstention, which is ac-
quired having the pure Path as its support, is pure. This is a part of the
Path.

Without doubt, the part (correct speech, etc.) is not a “thing”
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(dravya), being only abstention: but these are not the only real and
distinct things which constitute the dbarmas; there are for example, the
eight worldly dharmas:34 possession and non-possession; glory and
non-glory; praise and blame; pleasure and suffering. Non-possession of
clothes, of food, etc., is not a thing. (Anguttara, iv. 157, Digha, iii.260)

7.1f the avijfiaptsi does not exist, say the Vaibhasikas, the Pratimoksa
discipline would disappear.

One refutes this objection according to the same principles, by
making a state out of the force of the intention. Discipline is volition
which, after it has been translated into the positive action (vidhi) of
abstaining from transgression, into the pledge of no longer committing
transgression, arrests bad actions and disciplines the body and the voice:
the Pratimoksa discipline should be understood in this manner.

The Vaibhasikas object that, if the Pratimoksa discipline is volition,
the monk who thinks a thought other than this thought of volition
would cease being “disciplined,” for he does not then possess the
volition which disciplines.

This objection is worthless. In fact, the mental series is perfumed in
such a way that, when a thought of transgression starts to appear, the
memory of the vow undertaken also appears: the volition of abstention
is then found to be present.

8. And this volition has the characteristic of a dike. When one is
obliged not to commit transgression, one remembers this obligation,
shame (hr3, ii32) is present, and one constrains oneself in such a
manner that one does not violate morality.

In your system, on the contrary, if immorality is dammed up by an
avijilapti independent of memory, then even a person who has a faulty
memory would not be able to commit a transgression, since the
avijfiapti is always there.

Let us stop this discussion here. The Vaibhasikas say that there
exists a certain substantial thing (dravya), swi gemeris, which is
avijfiaptiripa.

We have seen (illb) that the avijiapti arises dependent (upadaya)
on the primary elements: the question is then posed whether it derives
from the same primary elements which are the support of the vijiapt;,
that is, the primary elements of the body through which the action
termed vijiiapti (iv. p. 3, 33) is accomplished; or if it derives from other
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primary elements.3’

The avijiiapts derives from primary elements different from those
which serve as the support for the vjfapts: for it is impossible that one
and the same complex of four primary elements would produce both a
subtle, derived r#pa,—the avijfiapti—, and at the same time a gross,
derived ripa, the vijiiapts.6

skokesk

The vijiiapti is simultaneous to the primary elements from whence
it derives; is such also the case for the avijapts?

The general rule is that all derived r#pa is simultaneous to its
primary elements. But certain derived r#pa,—of the present and the
future,—derive from past primary elements:

4c-d. From the first moment, the avijiapts of Kamadhatu arises
derived from past primary elements.

The moment the gvijapts arises, it arises derived from primary
elements simultaneous to its arising. From this first moment on,
avijfiapti of the sphere of Kimadhatu—in opposition to the avsffapts
arisen from the dhyana, and pure avijiapti (p. 32)—arises, that is, it
continues to be reborn, being derived (#pddaya) from the same primary
elements of the first moment, which are now past: these past primary
elements constitute, from the second moment onward, the support of
the avijiiapti, for they are the cause of its pravrtts, they are its projecting
cause; the primary elements simultaneous to each of the moments from
the second moment onward are the support of the avijfapts, for they are
the cause of its anuvrtts, they are its supporting cause. In the same way,
the hand that has hurled the wheel and the ground that the supports the
wheel, are the causes, respectively, of the pravrtti and the anuvrtti of the
movement of the wheel (see p. 576).

Hekk

To which sphere,—Kamadhatu and the Four Dhyanas—do the
primary elements belong, from whence the bodily and vocal actions of
the different spheres derive?

L
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Sa-b. When impure, bodily and vocal action derive from the
primary elements of the sphere to which they belong.

Bodily and vocal actions of Kamadhiatu derive from the primary.
elements of Kamadhiatu, and so on to the bodily and vocal actions of the
Fourth Dhyana which derives from primary elements of the Fourth
Dhyana.

Sc. When they are pure, they are from the primary elements of
the sphere to which the person who has produced them belongs.

When they are pure, bodily and vocal action derives from the
primary elements of the sphere where the person who produces arises:
for the pure dbarmas are transcendent to the sphere of existence
(Kamadhatu, etc.); for there does not exist any pure primary elements
from whence one could derive a pure action; for the pure bodily or vocal
action arises by reason of the primary elements, and not only through

“the mind, since it is derived r@pa (upiadayarapa) (Vibbasa, TD 27, p.
723b29-c6)

ok

What are the characteristics of these two actions, vifZapti and
avijiiapti? What are the characteristics of the primary elements from
whence they derive?

5d. The avijfiapts is not integral to the organism; it is also an
outflowing; it belongs solely to living beings. Not of absorption,
it derives from the primary elements which are an outflowing,
which are integral to the organism, which are differentiated.

1.37 The avijfiapti is a derived r@pa exempt from mass (amérta),
nonextended (apratigha); thus it cannot be a support of the mind and of
mental states; thus it is anupdtta, not integral to the sense organism (i.
34c). The avifiapts is never morally neutral (iv. 7a): hence it is not
arisen from retribution (i. 37); it is not of increase (i. 36); it remains then
that it is an outflowing (i. 36), that is, produced by sabbagabetn (ii.52).
[The text says, “also of outflowing,” because the avéjfapti can be also
ksanika (i. 38b): the first pure avijfiapti is not an outflowing. ]
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2. Not absorbed or, in other words belonging to Kamadhatu, it
derives from primary elements which are an outflowing,3® and which
are integral to the organism. These primary elements are differentiated,
because each of the seven avijiiaptis, the renouncing of killing, etc.,
which form the Pratimoksa discipline, derive from a distinct group of
the four primary elements.

6. Arisen from absorption, it derives from non-differentiated
primary elements, not integral to the organism, and increase.

3. Aviffiapti which arises from samadhi, is divided into two types,
that is, (avéjfiapti arisen from) absorption, and (avéjfiapts arisen from)
pure discipline. These two both arise from samadhjs, are of increase,and
not integral to the sense organism. They are both arisen from
undifferentiated (i.e., identical) primary elements.

In the same way that the mind which engenders these renouncings
is a unity, the primary elements upon which the renouncings are based
constitute a unity.

[II. Concerning the vijizapts.]

The vijfiapts is an outflowing; being bodily, it is integral to the
organism. 3

Does bodily vijfiapts, by arising, destroy or not destroy the
preexistent bodily figure which is retribution (vipika)? The two
hypotheses create difficulties. That it destroys it, is impossible; for it is
contrary to the principles of the Vaibhasikas that a r#pa, retribution by
nature, continues again, after having been interrupted (i.37, trans. p.
103). If on the contrary, bodily v#j#Zapes does not destroy the previous
figure, two figures,—the first of retribution, the second of out-
flowing,—would be found to coexist in one and the same spot.

We must admit that bodily véj7zapes arises deriving from new
primary elements, outflowing in its nature, and that it does not destroy
the previous figure.

If this is the case, the part by means of which a bodily vijfapti is
produced would be greater than has existed previously, being pene-
trated by new primary elements from whence this vi#apti derives. If
the part has not been penetrated by these new elements, one could not
say that the avijfiapti is created by the whole part.

We could answer that the body—retribution in nature—presents
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some voids: thus place is found for the new primary elements,
outflowing by nature, from whence the vifzapes derives.

We have said that action is of two types, cetand and cetandkrta,
volition and action created by the volition; of three types, mental, bodily,
vocal; of five types, cetand, bodily vifitapts, bodily avijiiapts, vocal
vifitapts, and vocal avijiiapts.

[What are these action, good, bad, or neutral? ¥ To which realm of
existence (dhatu), to which sphere (bh#ms) do they belong?]

7a. The avijiapts is never neutral.

It is either good or bad.

In fact, neutral volition is weak; it is not capable of engendering a
powerful action as is the av#jfiapti, which continues reproducing itself
after its initial cause has disappeared.

7b. Other action are of three types.

Other actions, namely volition and the vij#Zapts, can be good, bad, or
neutral.

7b-c. Bad action exists in Kamadhatu.

Not in the other spheres, for, in the other spheres the three roots of
evil (iv.8¢-d and v.19), and non-shame and imprudence (ii.26¢c-d), are
missing.

The restriction of the stanza refers only to bad actions; hence good
actions and neutral actions are in all of the Three Dhatus.

7c. Avijiiapts also exists in Rapadhatu

“Also” that is to say: in Kaimadhatu as well as in Rapadhatu; not in
Ariipyadhatu, for the primary elements are missing there [from
whence the avijfiapti is derived (iv.6b).] Only where body and voice
exist, do we find [the avéjfiapti which] is the discipline of the body and
voice.

Objection. There are no pure primary elements and yet there is a
pure avijiiapti.Pure avijiiapts derives from the primary elements of the
sphere wherein the person arises who produces the pure avgjfiaptiln
the, same way, when a person arisen in Kimadhatu and Ripadhitu
enters into an drdpya absorption, he produces an aviapti of
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Ariipyadhatu deriving from the primary elements of Kamadhitu or
Ripadhartu.

The case is not the same, for the pure aviffiapti transcends the
spheres; it has nothing in common with the defilements of the sphere
where the person who has produced it is found,; it is neither of the same
type, nor of a different type through rapport with the primary elements
of the sphere. On the contrary, an avsjfiapti of Aripyadhatu cannot
derive from the primary elements, of a different type,of Kimadhatu or
Ripadhatu.

Further, turning away from all r#pa—since any idea of ripa is
absent in it—an dr@pya absorption is not capable of producing an
avifiapts, which is ripa.

The Vaibhasikas say: Morality exists in opposition to immorality.
Immorality is of the sphere of Kimadhatu; morality, consisting of
avijiapts, of the realm of Rupadhatu is opposed to it. But the @r@pyas
are removed from Kamadhatu by the four estrangements of @sraya,
prakara, Galambana, pratipaksa (i1.67; Vibhasa, TD 27, p. 495¢23).

7d. Vijiiapti exists in the two spheres where there is vicara.

There is vijfiapts, bodily and a vocal action, only in the spheres of
Kamadhatu and the First Dhyana, where there is véicara (i.32c, viii. 7). 4!

8a. The vijfiapti termed nsvrta is also missing in Kamadhatu.

[Nivrta signifies nivrta-avyikrta (ii.66), defiled but neutral.

“Also,” in the spheres where there is no vicara, and “also” in
Kimadhiatu.]

Such vijAapti does not exist in Kamadhatu, [where all defiled
vijilapti is bad, not neutral.]

This means that vijAapti of the ansvrtavyakrta class exists only in
the world of Brahma. It is reported that Mahabrahma produced a false
vocal action: in his assembly Mahabrahma boasted falsely, in order to
avoid the inquires of the venerable Asvajit. 42

sekok

But if vocal avifiapti is absent above the First Dhyana, how can
sound (Sebdayatana) exist in the Second Dhyana and above?
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It exists there, but it has for its cause the external primary elements:
sound caused by the wind, etc. (i.10b). 4 ,

Other masters say: Vijapts exists in the Second Dhyana and in the
following Dhyanas; it is there in the ansvrtavyakyta class, undefiled-
neutral, not good, but not defiled. In fact the beings who are born in
these Dhyanas do not call forth a good or defiled mind of a lower sphere,
by which mind they would be able to produce a good or defiled
vifitapri.For the good mind of a lower sphere is of an inferior order; and
the defiled mind has been abandoned. 4

But [the Vaibhasikas] defend the first opinion. 4°

Why is the vijfzapti, whatever it may be, absent above the world of
Brahma? Why is the vijfapti of the defiled-neutral class absent in
Kamadhatu?

8b. Because the cause which produces it is absent.

i. It is the mind associated with vstarka and vicira which gives rise to
the vijfiapti: such a mind is absent in the Second Dhyana and above.
(iv.7d).

ii. The nivrtavydkrta mind gives rise to a viftapti of the same
characteristics, since this mind belongs to the class “to be abandoned
through Mediation.” (See p. 575 and foll.)

[In Kamadhatu, only the nsvrtavyikrta mind is the mind associated
with satkayadrstiand with antagrahadysti.] Thus, it does not give rise to
vijiiapts (.67, v.12).

sk

Is it solely by reason of the nature of the mind which gives rise
(samutthapaka) to them—good or bad nature—that the dbarmas are
good or bad?

The dharmas are good or bad in four ways: absolutely (param-
arthatas), in and of themselves (svabbhavatas), through association
(samprayogatas), and through their original cause (samuithanatas).

8b-c. Deliverance is absolute good.

Nirvana, being the cessation of all suffering, is perfectly tranquil-
and-happy; 4" hence it is absolute good. Comparison: like the absence of
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sickness (Majjbima, i.510).

8c-d. The roots, respect and fear, are good in and of them-
selves. 4

The three roots of good, respect and fear (and lack of greed) (n. 25),
independent of their associations and of their causes, are good in and of
themselves. Comparison: like a salutary medicine.

9a. That which is associated [with the roots, etc,] is good
through association.

The dharmas, volitions, and mental states, which are associated
with the roots of good, with respect, and with fear, are good by
association. Associated with these principles, they are good; not
associated with these principles, they are not good. Comparison: like a
drink wherein one has mixed a salutary medicine.

9b. Actions, etc. are good by reason of their original cause.

Having their origin in dharmas good in and of themselves or good
through association, bodily action, vocal action, [the leksanas,] praptis,
nirodhasamapatts, asamyiissamapasti (ii.35 and foll),# are good by
reason of their original cause. Comparison: like the milk of a cow which
has drunk a drink mixed with a salutary medicine.

How can praptis be good when they have their origin in a mind
which is not good? 3

9c. Evil is the contrary.

The contrary of good is as shall now be taught:

1. Samisara—or existence—has for its nature the process of all
suffering: it is thus perfectly unhappy, and so absolute evil.

2. The roots of evil, the absence of shame and imprudence (ii. 26¢c-d)
are bad in themselves.

3. The dharmas associated with these principles are bad in
themselves.

4. Having their origin in the roots, etc, and in the dbarmas
associated with these roots, etc, bodily action, vocal action, their
characteristics (arising, etc.) and the praptss of the bad dbarmas, are bad
by reason of their original cause.
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Comparison: sickness, unhealthy drugs, etc.

But, one would say, everything that is impure is integral to semzsara:
hence can nothing which is impure be good or neutral?

From the absolute point of view, this is true. But putting oneself in
the point of view of retribution, the impure dharma which is not
defined as to how it should be retributed is called undefined, or neutral
(ii.54), and the impure dharma which produces an agreeable retribu-
tion, is called good.

What is absolutely neutral?

9d. Two entities are neutral in the absolute sense.>!

The two unconditioned things (asamskrta, i.5), namely space and
apratisamkhyansrodha, are, without ambiguity, neutral.

A difficulty. The Vaibhasikas teach that action, bodily or vocal, is
good or bad by reason of its original cause, [namely a good or bad
volition.]The same rule should apply to the primary elements which
constitute bodily or vocal action (iv.2b, 3d).

No, answer the Vaibhasikas, for the intention of the agent
corresponds to the action, not to the primary elements: [he wants to
Create a certain action, not any primary elements.]

But, we should say, how will the avsjiiapti produced by absorption
(iv.6¢c-d) be good? The agent, entered into absorption, does not have any
intention with regard to the avsjizapti and so does not think, “Let us
create an avijiaprs!” We cannot admit that the avsjizapts produced by the
absorption has its origin in a non-absorbed mind which proceeds from
the absorption, for this mind is of another class. Thus the avijapts
produced by the absorption is not good; or rather, if the Vaibhasikas
maintain that it is good, they should consider as good the divine eye and
the divine ear which they regard as neutral (ii.72a, trans. p. 315, vii.45).

There is a difficulty here that the Vaibhasikas should resolve.

It has been said above (iv.8b) that the mind susceptible of being
abandoned through Seeing does not give rise to vijiiapti.Yet the Blessed
One said, “From bad views there proceeds bad resolution, bad speech,
bad action, bad livelihood.” Now bad views are abandoned through
Seeing (v.4).

This Satra does not contradict this theory. In fact
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10a-b. That which gives rise (samutthana) is of two types, which
are known as hetusamutthana and tatksanasamutthina.>?

Samutthina is that through which the action arises. What is both
cause (betn) and samutthana is hetusamutthana. What is samutthana at
the very moment of the action is tatksanasamutthana.

10c-d. Which are respectively first setter into motion and second
mover.

The hetusamutthina projects, that is to say, produces. It is thus
promoter. The tatksapasamutthana is second mover because it is
contemporary to the action (see above, p. 568).

But what is [with regard to the action (véj#apti)] the efficacy done by
the tatksanasamutthana which makes it the second mover?

If the tatksanasamutthana is absent, the action will not take place,
even if it was projected [by the agent; as, for example, the action does
not take place when the one who has projected an action ("I shall go to
the village”) dies.]

[But if the vijfapti does not take place in the absence of the second
mover,] how is there vijfiapti for a person free from a mind which
undertakes the discipline? 3* (Vibhasa, TD 27, p. 586a8).

[One will then have recourse to another explanation.] The vijapti
is clearer in him who is endowed with the mind, which is at the moment
of the vijfapti, the “second mover” mind. Such is the efficacy of this
mind.

lla-b. The consciousness to be abandoned through Seeing is
solely agent.

The mind which is abandoned through Seeing is alone the agent of
the vijfiapts, because it is the cause of the mental process (vitarka and
vicara) which gives rise to the vijfapts. It is not the second mover 1.)
because it no longer exists at the moment when the vijfiapts takes place:
this latter is put into motion by a thought “turned inward,” [to be
abandoned through Meditation, which is the second mover;] 2.)
because, to suppose that it is a second mover, it would then follow that
the r@pa (that is, the vijfiapti) created by it would also be abandoned by
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this Seeing; [in the same way that the vijlapts created by a thought
abandoned through Mediation is itself to be abandoned through
Meditation.] And this hypothesis is in contradiction to the Abhidharma
(140c-d).

In fact, répa (=vijiiapti) is not contradicted either by vidya (correct
knowledge), or by avidya (error, ignorance): hence it cannot be
abandoned by means of Seeing the Truths.>4

[The Sautrantikas would answer that this affirmation, “R#pa is not
contradicted by v#dya,”] should be proved. For he who maintains the
thesis of the abandoning of r4pa through Seeing would not admit that
répa is not contradicted by vidya.

[The Vaibhasikas say: If the r#pa (=vijiiapts) which has its origin ina
thought to be abandoned through Seeing is, itself also, to be abandoned
through Seeing, then the primary elements which serve as a substrate

(@sraya) to this rdpa, to this visiiapti, will be, themselves also, abandoned
through Seeing, for they take their origin from the same thought. But
this is inadmissible, for these primary elements belong to the class of
undefiled-neutral dharmas, and everything that is to be abandoned
through Seeing is defiled (k/ista, ii.40c-d).]

We deny this consequence. In fact, the primary elements in question
are not good or bad by reason of the thought which gives rise to them,
whereas this is the case for the vijiapts (iv.9d). Or rather, we admit this
consequence; the primary elements in question are abandoned through
Seeing.

[The Vaibhasikas repeat that] this is impossible. The primary
elements cannot be abandoned through Seeing; they are no longer
not-to-be-abandoned. For the undefiled dharma is not contradicted
either by vidya or by avidya.

[In fact, the undefiled dbarma, either of the amsvrtavyakyta,
undefiled-neutral class, or of the kusalasisrava, good-impure class, is not
contradicted by v4dya, that is to say through the pure (andsrava) Path, as
is the case for the defiled dharma which perishes by the fact that its
prapti is cut off by this said Path . . .

~ Hence the Sitra quoted above (p. 575, line 32) does not invalidate
our thesis: “The thought susceptible of being abandoned through Seeing
does not give rise to viilapti,” for this Sitra refers to false views
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considered as agent. (Vibhasa, TD 27, p. 610c22)

lib-c. The manas susceptible of being abandoned through
Meditation is twofold.

The mental consciousness of the bhavandheya category is at one and
the same time both agent and mover. 3’

lid. The five are solely mover.

The five vijfianakayas, [ visual consciousness, etc.,] are solely mover,
[being free from reflexion (vikalpa, i.33)]% (Vibhasa, TD 27, p. 610a6)

There are thus four cases:

i. The mind susceptible of being abandoned through Seeing is
exclusively agent.

ii. The five sense consciousnesses are exclusively mover.

iii. The mental consciousness susceptible of being abandoned
through Meditation is both promoter and mover.

iv. The pure mind is neither promoter nor mover.5’

sk

Is the “mover” of the same [nature—good, bad, neutral—] as the
agent?
There is no rule on this subject:

12a-b. From a good agent, etc., a mover of three types.

A good, bad, or neutral mover can come from a good agent. The
same for a bad or neutral agent.

12c. With regard to the Muni, mover of the same type.38

With regard to the Buddha the Blessed One, the mover is of the
same species as the agent: from a good mover, a good mover; from a
neutral agent, a neutral mover.

12¢. Or good.

Or rather, it happens that a good mover comes out of a neutral
agent, whereas a neutral mover never comes out of a good agent: the
teaching of the Buddhas is not subject to diminution. 5
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According to other Schools,® the mind of the Buddhas is never
neutral: they are always in absorption; their mental series is exclusively
a series of good thoughts. This is why the Sitra says, “The Naga is
absorbed when he walks, when he stands still, when he dreams, and
when he is seated.”

The Vaibhasikas say: The Sutra expresses itself in this manner
because the mind of the Blessed One does not disperse itself towards
objects without his wishing it. [The Blessed One is always absorbed in
the sense that memory is always present in him: walking, he knows that
he walks.]But this is not to say that the Blessed One is exempt from
neutral dbarmas: dbarmas of retribution (vipiakaja), dbarmas related to
attitudes (#ryapatha), a mind capable of creating fictive beings (nir-
manacitta) (ii.60).

We have seen that the mind susceptible of being abandoned

through Meditation is at one and the szme time agent and mover, and
can be good, bad, or neutral.

12d. That which arises from retribution is neither of the two. ¢!

The mind that has arisen from retribution (vépékasa, i. 36, ii.60,
iv.85), is produced without effort, spontaneously, [and so is neither
agent nor mover.]

Is the vijfiapes good, bad, or neutral, 1.) according to the character-
istics of the agent, or 2.) according to the characteristic of its mover?

To what does this question lead?

i. First hypothesis. The two wrong views,—personalism, and past-
and-future-of-the-personality—are the agent (iv.lla-b); they are of the
defiled-neutral class. [If the vijZapti to which they give rise follows their
nature, one will then have, in Kamadhatu, a defiled-neutral action: and
you regard this consequence as inadmissible (iv.8b).]If you maintain
your opinion with regard to this point, you must then admit, [contrary
to your thesis, (iv.la-b)] that all thoughts susceptible of being
abandoned through Seeing are not agents: whereas satk@yadysti and the
antagrahadysti are not agents, the other wrong views are agents.

Second hypothesis. The vsjfapti through which a person under-
takes thePratimoksa discipline will not be good, if this person, while he
is receiving the ordination, has a bad or neutral mind.

ii. The Vaibhasikas answer. The vijiapti is of the same nature as its
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agent when this latter is of a mind susceptible of being abandoned
through Meditation. It is not of the same nature as its agent when this
latter is of a mind susceptible of being abandoned through Seeing, for
example, the thought “the soul exists,” for, in this case, another agent
arises between the promoter and the action (v##apts), a thought
susceptible of being abandoned through Meditation, turned inward,
accompanied by vicdra and by vitarka, through which, for example, one
preaches the existence of a soul. The first agent is neutral; the second is
bad; the action is bad. From the agent susceptible of being abandoned
through Seeing, there arises an agent susceptible of being abandoned
through Meditation and which is good, bad, or neutral; from this second
agent, there arises an action (viffiapts) of the same nature.

iii. But if the action (viffiapts) is not good, bad, or neutral by reason
of the mover, the explanation that you have given (iv.10a-b) of the
Satra does not hold. You have said in effect that the Satra considers a
“wrong view” (drsts) as agent and that, as a consequence, by affirming
that a wrong view is the generator of vfj#Zapts, the Sitra contradicts
neither the principle that the mind susceptible of being abandoned
through Seeing does not engender v§ffiapts, nor its corollary that, in
Kamadhatu, there is no vijizapts of the defiled-neutral class. One must
say that the Siitra considers a wrong view as an agent to which there
follows, separating it from the action (vé#iapti), another agent which is
susceptible of being abandoned through Meditation.

This is enough on this point which has been defined above (i.11,
iv.3d).

13a-b. Avijiiapti is threefold, discipline (sam2vara), un-discipline
(asamwvara), and different from either discipline or un-discipline.
It is of three types, 1.) samwara, discipline, so called because it
constrains the flux of immorality, because it destroys or arrests the flux
of immorality; 2.) asarvara, the opposite of discipline, un-discipline
(iv.24c-d), and 3.) natvasarmvaranisamvara, [an avijfiapti which has
neither the characteristic of samvara nor asarmvara.]
13¢-d. Pratimoksa discipline, pure discipline, discipline arising
from dhyina.

There are three types of discipline: 1.) the discipline called

w
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Pratimoksa: this is the morality of the sphere of Kamadhatu, the
morality of beings of this world; 2.) the discipline produced through
dhyana is morality of the sphere of Ripadhatu; and 3.) pure discipline,
- which arises from the Path, pure morality.
[Chinese: What is the difference in the characteristics of the first
two disciplines?]

14a. The Pratimoksa is of eight types.

It includes the discipline of the Bhiksu, the Bhiksuni, the Sik-
samana,s? the Sramagera (novice), the Sramanerika, the Upasaka
(pious layman, iv.30), the Upasika, and the Upavasastha (“faster,”
iv.28). These eight disciplines are the Pratimoksa disciplines: thus, from
the point of view of the names given to them, the discipline of the
Pratimoksa is of eight types.

14b. In substance however, the Pratimoksa is of four types.

Four types that present distinct characteristics: the discipline of the
Bhiksu, the Sramanera, the Upasaka and the Upavasastha.

In fact, the discipline of the Bhiksuni does not differ, does not exist
separately from the discipline of the Bhiksu; the discipline of the
Siksamina and the Sramanerika do not differ from the discipline of the
Sramagera; and the discipline of the Upasika does not differ from that
of the Upasaka.

14c. The name changes with the gender.

Liniga is vyaijana, that which distinguishes men and women. It is by
reason of gender that the names, Bhiksu, Bhiksuni, etc., differ.

When their gender is modified, the Bhiksu becomes a Bhiksuni; the
Bhiksuni, a Bhiksu; the Sramanera, a Sramanerika; the Sramanerika,
like the Siksamana, becomes a Sramanera; the Upasaka, an Upasika; and
the Upasika, an Upasaka. Now one cannot admit that a person, by
changing his gender, abandons the former discipline and acquires a new
one; the change of gender cannot have this influence.%* Thus the four
female disciplines are indentical with the three male disciplines.

seskesk
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When the disciplines are undertaken successively,—ie., the dis-
cipline of the Upasaka with its five precepts, the discipline of the
Srimanera with its ten precepts, and the discipline of the Bhiksu with
its two hundred and fifty precepts,—do these disciplines differ solely
through the successive additions of new precepts (vérats, renouncings),
as the numbers five, ten, twenty differ, as one coin and two coins differ?
Or rather do these disciplines, produced all of a piece, exist separately
one from the other?

14d. [The disciplines exist] separately.

They are not mixed, for in the parts that are common to them
all—Upasakas, Srimaneras and Bhiksus all renounce (vérati) killing,
stealing, illicit sexuality, lying, intoxicating liquors—the three dis-
ciplines have some distinct characteristics.

Their differencs lie in the difference of the occasions (nsdana) of
transgression. In fact, the person who undertakes the observation of a
greater number of rules, avoids by this action itself a greater number of
occasions of intoxication-pride (7ada, ii.33c-d) and of non-diligence
(pramdadasthana, ii.26a); he avoids, by this action, a greater number of
occasions of transgression, killing, etc.54 Consequently the three series
of renouncings are not identical with one another. If it were otherwise,
that s, if the disciplines of Upasaka and Sramagera were integral to the
discipline of a Bhiksu, then the Bhiksu who renounces the discipline of a
Bhiksu would renounce at the same time all three disciplines: a thesis
that is not admitted. Hence the disciplines exist separately.

14d. But they do not contradict one another.

They can coexist: by undertaking the following disciplines, one does
not abandon the preceeding ones.® Thus the fact that a Bhiksu who
renounces his quality of Bhiksu remains in possession of the discipline
of Upasaka and Srimanera is explained. %

skekk

How does one become an Upasaka, an Upavisastha, a Srémagera,
or a Bhiksu?
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15. By undertaking the renouncing of the five things to avoid, of
the eight, the ten, of all the things to avoid, one obtains the
quality of Upasaka, Upavasastha, Srimanera, and Bhiksu. &’

1. By undertaking the renouncing of five items: 1. murder, 2.
stealing, 3. illicit sexuality, 4. lying,and 5. intoxicating liquors, one places
himself in the discipline of an Upasaka.

2. By undertaking the renouncing of eight items: 1. killing, 2.
stealing, 3. unchastity, 4. lying, 5. intoxicating liquors, 6. scents, garlands,
and unguents; dances, songs, music;® 7. high beds, broad beds, and 8.
meals at forbidden times, one places himself in the discipline of an
Upavisastha.

3. By undertaking the renouncing of these same items and, further,
gold and silver, which make ten, one places himself in the discipline of a
Sramanera. These make ten items, for one counts “scents, garlands,and
unguents”separately from “dances, songs, and music.”

4. By undertaking the renouncing of all the actions of the body and
the voice which should be avoided, one is a Bhiksu.

sekok

The Pratimoksa discipline is
16a-b. Morality, good conduct, action and discipline.

1. It is morality (s7a),® because it redresses that which is “unjust,”
for transgressors conduct themselves in an unjust manner with regard
to beings. Etymologically, because it cools (§7), as it says in the stanza,
* “Happy is the undertaking of morality, because morality does not burn.”

2. Good conduct, because it is praised by the wise.

3. Action (karmay), because it is action (&rfya) by nature.

Objection. Does not the Sutra say that aviiapti is “not doing”
(akarana) (see above p. 560, 562)? How can avijiiapti be action?

Without doubt, the avsjizapti makes the disciple, endowed with
shame, to abstain from transgression; it is thus “not doing.” But it is
action, according to the etymology £rsyata its krsya: it is doing (krsyate)
either by a bodily-vocal action (vijEapts), or by the mind (citta).

According to others, avijiapts is action because it is the cause and the
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effect of an action.”?
4. Discipline (samvara), because it disciplines or constrains the body
and the voice.

“ekk

The expression “Pratimoksa discipline” designates all Pratimoksa
discipline since its origin.
16¢-d. The Pratimoksa is the first vijZaptsi and the first avijiapts;
these are courses of action (karmapatha).

1. The expression “Pratimoksa” designates the first v¢fiapti and the
first avgjizapti of the undertaking of the discipline.

The Pratimoksa is called prasmoksa, for through it there takes
place pratimoksapa,’? that is, the abandoning of transgression: such is
the efficacy of the first moment (vijiEapti and avifiapti) of the
undertaking of discipline.

2. This vijiapts and avijfiapts are also “Pratimoksa discipline”
because they discipline the body and the voice.

3. They are courses of action, that is “courses of action properly so
called” (maula, iv.66).

There is no longer any Pratimoksa in the moment which follows
the first moment and in the moments which follow, for the
transgression is not rejected (prazimoksyate) by the second moment,
having been rejected (pratimoksita) by the first; there is prass-
moksasamwara,”® that is, discipline “of the Pratimoksa type” or
discipline “arisen from Pratimoksa;” there are no longer courses of
action properly so-called, but solely “consecutive action” (iv. 68).

sekok

Who possesses each of the three disciplines?
17a. Eight persons possess the Pratimoksa.
Eight persons, the Bhiksu, Bhiksuni. . . the Upavasatha, possess the
Pratimoksa discipline.
Does this mean that non-Buddhists cannot possess a morality that
they have undertaken? 74
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They can possess a morality, but they cannot possess the Prati-
moksa discipline. In fact, the morality that they undertake ("I shall
abstain from killing,” etc.), rests on an idea of existence; even when they
have in view, not a heavenly existence, but that which they call
“deliverance” (moksa), they conceive of deliverance as a certain type of
existence. Hence transgression is not absolutely “rejected” by them, nor
can they be “released” through the discipline they have undertaken.

skkk

17b. He who possesses dhyana possesses the discipline which
arises from dhyana.

“Which arises from dbyana” (dhyanaja), that is, which arises from
dhyana (ablative) or by means of dhyina (instrumental).

Dhyana, means not only the Four Principal (maula) Dhyanas, but
also the absorptions which are close to them (sémantaka, viii. 22a). In
the same way, when one says, “There is a field of rice or a field of wheat
in this village,” one means the village and its environs.

skekesk

17c. The Aryans possess pure discipline.”>
The Aryans,—the Saiksas and Asaiksas,—possess pure discipline
(iv. 26b-0).

skesksk

We have seen, in the definition of sababbshetu (ii. 51), that two
disciplines “accompany the mind.” What are these two disciplines?

17d. The last two disciplines are concomitants of the mind.

The discipline that arises from dhyana and the pure discpline are
concomitants of the mind; not of the Pratimoksa discipline, for this
latter continues to exist in a person whose mind is bad or neutral, or
who is unconscious (anyacittacittaka, i. 11).

18a-b. Arising in the dnantaryamargas, in anigamya, they are
called “abandoning.” 76

1
i
¥,
i
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In the nine Gnantaryamargas of andgamya these two disciplines, the
discipline of dhyana and pure discipline, are “abandoning disciplines”
(prahapasamvara=abandoning and discipline), for through them one
abandons immorality and the defilements which produce them
(iv.122a).

There are thus disciplines arisen from dhyina which are not
abandoning-discipline. Four cases:

i. Discipline arising from dhyaina, impure, with the exception of
what arises from the anantaryamargas of anigamya: discipline arisen
from dhyana which is not abandoning;

ii. Pure discipline obtained in the @nantaryamargas of anagamya:
abandoning, but not discipline arisen from dhyina;

iii. Impure discipline in the dnantaryamargas of anagamya: dis-
cipline arisen from dhyana which is abandoning;

iv. Pure discipline arisen outside of the anantaryamargas of
andagamya: discipline not arisen from dhyana which is not abandoning.

According to the same principles, one would establish four cases
relative to pure discipline which is not abandoning, to abandoning
which is not pure discipline, etc. (Vébhasa, TD 27, p. 231a13)

sekok

The Blessed One said, “Good is discipline of the body, discipline of
the voice, discipline of the mind, discipline in all things;”?” and again,
“He lives disciplined through the discipline of the organ of sight.”78
What is the nature of these two disciplines, discipline of the mind, and
discipline of the organs?

Neither are, by their nature avijapti of Stla. But on the contrary,

18¢-d. Discipline of the mind and discipline of the organs are,
each of them, two things: attentive consciousness and
mindfulness.”

In order that the reader should not come to believe that the first
discipline is consciousness (samprajaina) and the second mindfulness
(smy2i), the author says that each of them is two things. %

sk
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Let us examine who possesses vijizapts and avsjfiapts, and to what
period these belong in each case (iv.19-22, 23-24b).8!

19a-c. He who is in Pratimoksa always possesses avijfiapti of the
present moment, as long as the does not reject the avijapts.

As we have said previously the person who dwells in the Pratimoksa
discipline (iv.14a), always possesses present avijiapti as long as he does
not reject the aviiiapti which constitutes this discipline (iv.38).

19c-d. After the first moment, he also possesses avijfiapts.

After the first moment, which is designated by the expression
Pratimoksa (iv.16c-d), he also possesses earlier, past avsjzapts: this of
course, as long as he does not reject the discipline.??

As he who dwells in the Pratimoksa discipline,

20a. So too is he who dwells in undiscipline.

He who dwells in undiscipline (asarmvarastha, iv.24c-d), always
possesses avijiapti of the present moment as long as he does not reject
it; [he also possesses avijiiapts of the past, and from the second moment
on, of undiscipline.]

20b-c. He who possesses discipline arisen from dhyina always
possesses past and future avijiiapt;.

He who possesses the discipline arisen from dhyana always
possesses avifiapts of the past, and avsjapts of the future as long as he
does not lose it, [for the avijapti in question—namely the discipline
arisen from dhyana—accompanies the mind (iv.17d).]

From the first moment when he acquires the discipline of dbyana,
he takes possession of the discipline of former dhyanas, either of this
existence, or of a previous existence, that he had lost.

20c-d. The Aryan, at the first moment, does not posses past
aviffiapts.

The Aryan possesses pure avijlapts, which constitutes his pure
discipline, in the manner in which he who possesses the discipline
arisen from dhyina possesses the avijiapti arisen from dhyana: he
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possesses his past and future aviffapts; but with the difference that,
when in the first moment of the Way he takes possession of pure
avijiiapts for the first time, he cannot, evidently, possess pure svsffiaprs
of the past.

21a-b. The person who is in a state of absorption, the person
who is placed in the Way, possesses avsjfiapti of the present
moment. 8

The person who is absorbed (samabita), the person who is
cultivating the Way (Gryamargam samdpannab), possesses, at present,
the avijiapti which is proper to him, arisen from dhyaina, and pure. But
when he leaves the absorption, he does not [possess this present
avijiiapts, for this avijfiapts only accompanies an absorbed mind.]

sokok

As for the intermediary (madhyastha) [the person presently in
neither-discipline-nor-undiscipline, who does not posses discipline like
the Bhiksu, nor undiscipline like the transgressor:]

21b-c. The intermediary, at the first moment, possesses,.
medially, avifiiaprs, when the avijiiapts is produced.

Medially (madhbya) means the present, situated between the past
and the future.

Action (avijiapti) does not necessarily produce avijitapts.The
intermediary does not necessarily possess avijiiapri: if there is
avijflapti—either avijiapti created by an act of immorality (killing, etc.),
or avijiiapti created by an act of morality (abstention from killing), or
avijfiapti is created by some other good or bad acts, the worship of a
Stipa, hitting and wounding—he possesses this avifizapts, of the
present, at the moment when it arises.

21d. Afterwards, [he possesses avijftapts] of the present and the
past.
[until the moment he rejects it.]

Hkok
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Can a disciplined person possess bad avijiapti? Can an un-
disciplined person possess good avijapti? And how long does the
aviffiapts last in these two cases?

22. As long as he is endowed with faith or with very active
defilements, the undisciplined person possesses good avéjfapts,
and the disciplined person possesses bad.avsfapts.

As long as there continues, in an undisciplined person, the strength
of faith by which, accomplishing actions such as the worship of a Stipa,
he has created good avijiiapts; as long as there continues, in a disciplined
person, the power of the defilements by which, accomplishing actions
such as killing, hitting, binding, he has created bad avsj#iapts, good or bad
avijfiapti continues.

At the moment of the action in question, the agent possesses
avijfiapti of the present; then he possesses avsjfiapti of the present and
of the past.

23a-b. Those who have created one vijfiapts possess it always, in
the present.

All those who accomplish a bodily or vocal action (véjfiapts)
whether they are disciplined, undisciplined, or intermediaries, so long as
they are accomplishing this action, possess it in the present.

23c-d. From the second moment onward, they possess vijiapts
of the past, until the moment when they give it up.
From the second moment onward, that is, after the first moment. 84

23d. One cannot possess future vijiiapts.

No one possesses future vijizapts, because such vijfiapts does not
now accompany the mind.

24a-b. One does not possess past vijitapts of the nivrta and
ansvrta classes.

[That is to say the defiled-neutral and undefiled-neutral actions (see
iL66 and foll.).]

One does not possess these actions, once they are past, because the
possession (prapes) of a weak dbarma, being weak itself, is not
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prolonged.

Why is this dbarma, a neutral action, weak?

By reason of the weakness of the mind which gives rise to it.

But then the possession (prapts) of this mind too will not be
prolonged.

No: the case is not the same. The véfiEaprs, in effect, is stupid, for it
does not know an object; furthermore it is dependent, for it depends
upon the mind. Such is not the case with the mind itself. Thus the
vijitapts produced by a neutral mind is weaker than this mind itself; the
possession (prapri) of the vijlapti is not prolongued, whereas the
possession of the mind is prolongued.

skekk

We have spoken of an undisciplined person, one ‘who is in
undiscipline. What is undiscipline (asamvara)?

24c-d. Undiscipline, bad conduct, immorality, action, course of
action.

1. It is undiscipline, because there is no constraining of the body and
voice.

2. It is bad conduct, because it is blamed by wise men, and because it
produces painful results.

3. It is immorality, because it opposes morality (iv.122).

4. It is an action, as it is created by the body and the voice.

5. It is a course of action, as it is included in the principal action
(masla-samgrhitatvas, iv.68).%

sheokeok

He who possesses viffiapts can also possess aviiiapts. Four cases
present themselves.
25a-b. The intermediary, acting with a weak volition, possesses
a single vifapts.
He who is in neither-discipline-nor-nondiscipline and who, with a
weak volition, does good or bad action (véfiapts), possesses solely this
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act (vifilaprs), and does not possess any avijiiapts.® All the more reason
that there is no possession of avsjflapti by an agent when his action is
neutral (avydkrta).

Nevertheless, even accomplished with a weak volition, 1.) material
meritorious works (awpadhikapunyakriyivasts, iv.112) and 2.) a course
of action (iv.68) always create avsfiapts.

25¢-d. The Aryan possesses a single avsjfiapti when he has not
produced, or has abandoned, the vifiap?s.8

When an Aryan has changed his existence or when he has not
created vijfiapts (for example when he is in an embryonic state or when
he is reborn in Aripyadhitu), or when he has lost the viffiapti (the
vijflapti created with a neutral volition), he possesses only avifitapts
(pure avijfiapti acquired in the previous existence), and not vi#apts.

The two other cases, the possession of viffiap?s and avijiapts, and
the non-possession of either, are set up according to the same
principles.

sekeok

How does one acquire the disciplines?

26a-b. The discipline that arises from dhyana is acquired by one
thought of the sphere of the dhyana.

It is through one thought of the sphere of the dhyana, that is, of the
mauladhyina (the Four Dhyinas) and the sdmantakas (the four
absorptions which proceed the Four Dhyinas), and with an impure
mind, that is, with a mind not forming part of the Way, that the
discipline of dhyana is acquired: this is a discipline concomitant with
this type of mind.

26b~c. Pure discipline, by the same mind, when it is Aryan.

“Aryan” means pure, forming part of the Way (iv.17¢).

We will explain below (viii.22) that the Aryan mind exists in six
spheres of dhyana, namely the Four Dhyanas, the dbyanantaras and the
andggamya (the first samantaka).
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26¢-d. That which is called Pratimoksa, through paravifiiapana,
etc.

“Paravijfiapana” is informative action to or from another: the
candidate makes known something to another, and another makes
something known to him.® “Another” is the Sangha, through the
acquisition of the disciplines of Bhiksu, Bhiksuni, or Siksamana; or a
person (pudgala), the acquisition of the five other pratimoks disciplines.
disciplines.

According to Vinaya scholars of the Vaibhasika School, there are six
types of ordination. In order to include them all within his definition,

the author says, “ . . . from the information of another et cetera.”
1. Ordination by oneself,® in the case of the Buddha and the
Pratyekabuddhas.

2. Through entry into the Path (néyamavakrants, vi.26a), in the case
of the Five, that is to say of Ajfiatakaundinya and his companions. %

3. Through the summons, “Come, Oh Bhiksu!,” in the case of
Ajfiata. 9

4. By recognizing the Blessed One as master, as in the case of

Mahakasyapa. %2

5. By satisfying the Blessed One through one’s answers, as in the
case of Sodayin.%

6. By accepting the special obligation of monks and nuns, as in the
case of Mahiaprajapati. 9

7. By a messenger, as in the case of Dharmadinna.

8. By an official action as the fifth, that is, ordination before a Safigha
of five Bhiksus, as in frontier lands.%

9. By ten Bhiksus, as in Madhyadesa.?”

10. By repeating three times the formula of Refuge, as in the case of
the sixty Bhadravargas, ordained in a group.%

One sees that, according to these scholars, the Pratimoksa discipline
is not necessarily acquired by means of a wvéapts, for example the
ordination of the Buddha, etc.

sk

When one undertakes the Pratimoksa discipline, for how long a
time does one undertakes it?
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27a-b. One undertakes the discipline for a lifetime or for a day
and a night.®

The first seven categories of the Pratimoksa discipline are
undertaken for a lifetime; the fasting discipline (wpavdsastha) is
undertaken for a day and a night. Such is the rule.

Why? _

Because there are two limits of time, the period of a lifetime, and the
period of a day and a night. As for the forthnight and the other
durations of time, they consist in additions of day and night periods.

ek

What is the dbarma that we term “time” (kdla)?

This is not an eternal substance (padartha), as some believe. The
word “time” is an expression by which the sazmskaras are designated as
past, present, or future (1.7, v. 25).

When it is light in the four continents, it is daytime; when it is dark
it is night (iii.80c).

Discussion: We admit, say the Sautrantikas, that the Pratimoksa
discipline is solely produced for the duration of a lifetime. In fact, even if
one were to undertake to observe these rules in a future life, one would
not now produce this discipline for this other life: 1. the person (éraya)
that one would become, would be different (see nékdyasabhaga, ii41);
2. this new person would not be able to apply himself to the rules
undertaken; and 3. he would not remember undertaking them. 1% But if
a person assumes the duties of a faster for more than a day and a
night,—for five days, or for ten days,—what obstacle would this be to
his producing in himself many disciplines of the fast?

It needs be that there would be an obstacle since the Blessed One, in
a Sitra, says that one undertakes the fast for a day and a night.

Why did the Blessed One express himself in this manner: did he
think that the discipline of fasting could not be produced for a longer
duration?

He thought that persons in whom the senses are difficult to subdue
would be well capable of undertaking the fast for a day and a night. But,
in truth, nothing is wrong with producing the discipline of the fast for
more than one day.
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As the Blessed One does not speak of the fast as lasting any longer,
the Vaibhasikas do not admit this manner of viewing the matter.

skekek

What is the duration of undiscipline (asamvara).
27c. There is undiscipline for a day and a night.

Undiscipline never last longer than a day and a night, like the
discipline of the fast, for it is produced by the acceptance of transgression
for one’s entire life.

How is this?

27d. For, says the School, one does not undertake it thus. 10!

No one undertakes undiscipline in the manner in which one
undertakes the fast, by saying, “I wish to remain a day and a night in
undiscipline.” Rather, he carries out, in effect, shameful actions.

Objection: No one undertakes undiscipline by saying, “I wish to
remain for my life undisciplined.” Thus one does not undertake
undiscipline for an entire lifetime.

Answer: It is not in this manner, in fact, that one undertakes
undiscipline. One does not undertake undiscipline by means of a ritual.
One acquires undiscipline by acting with the intention of always acting
badly; one does not acquire undiscipline by the intention of acting badly
for a time. In the case of the fast, the intention is not “for always;”
nevertheless one obtains the discipline through the force of the action
which consists of saying, “I wish to remain a day and a night in the
discipline of the fast,” and one accomplishes this action because one
desires to acquire this discipline. If someone desires undiscipline, he
could without doubt give himself over to undiscipline for this period of
time. But the case does not present itself; hence we do not recognize
undiscipline “for a time.”

skeokeok

According to the Sautrantikas, undiscipline does not exist in and of
itself (dravyatas) apart from volition. Undiscipline is the intention to
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commit evil, that is, a certain volition with the traces which allow this
volition. And, as long as this volition with its traces has not been
destroyed by a contrary volition, the person, even when he has a good
thought, remains filled with undiscipline, a person undisciplined.

kK

How should one undertake the discipline of a day and a night, or the
discipline of the fast? 102

28. One should undertake the fast (#pavdsa) in a humble
attitude, speaking after, with ornaments removed, until the
morrow, complete, the morning, from another. 13

1. In a humble attitude, squatting or kneeling; with the hands joined
in kapotaka (by placing the four fingers of one hand between the thumb
and the index finder of the other) or in the position of afijali; except in
the case of sickness. Without a respectful attitude, discipline is not
produced.

2. The candidate does not speak before the ordainer or the giver, the
person who “gives” the fast; nor at the same time. In this way, it is from
another that one undertakes the fast; otherwise, there would be neither
receiving nor a thing received. 104

3. The candidate does not wear any ornaments; he wears his normal
dress, because he does not draw forth vanity from it.1

4. One undertakes it until the morrow, until the rising of the sun.

[5. One undertakes the complete fast, with its eight rules, and not
with any rules missing (Takakuku, I-2sing, p. 188; Chavannes, Cing
centes contes, p. 136).

- 6. The morrow, at the rising of the sun, since this is a discipline
lasting a day and a night (Vibhasa, TD 27, p. 647b29).

He who, previously, has formed the undertaking, “I will always
practice the fast, the eighth day of the fortnight, etc.,” undertakes the
fast, even though he eats. 106

7. From another, nor from oneself. If one encounters a cause of
transgression, through honesty with regard to the giver, he will not
violate the obligations undertaken.]

When these rules are not observed, one has nevertheless done a
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good action (sucarsta), but one does not obtain the discipline of the fast.
When the rules are observed, the fast is even more useful for the person
who commits transgressions by day and by night (hunting, murder,
stealing, adultery).

i. The fast is termed #pavdsa, %7 because, embracing a way of life
conforming to that of the Arhats, he places himself near (#pa) the
Arhats. 198 According to another opinion, it is because he places himself
near the “lifelong discipline” (Vibhdasa, TD 27, p. 648c29).

ii. It has for its end procuring an increase of the roots of good of
persons who have only small roots of good. As it procures (dha) an
increase (posa) of good, the Blessed One said, “It is called posadha.” %

skkk

Why is the discipline of the fast undertaken with eight parts? 110

29a-c. Part of morality ($#a), part of vigilence (apramada), parts
of ascetic vows (vrata), have respectively four, one, three parts.

Four parts,—the renouncing of killing, stealing, adultery and
lying,—constitute the parts of morality (s#arnga) by which what is
transgression by nature is abandoned.!!!

One part, the renouncing of intoxicating drinks, constitutes the rule
of vigilence by which non-vigilence is arrested, For even if a person who
has undertaken morality drinks intoxicating liquor, he will be non-
vigilent. (ii.25-26, iv.34c-d).

Three parts,—the renouncing of high beds, music, etc., and meals at
forbidden times,—constitute the rule of asceticism, for they are
favorable and conform to disgust.

sekok

What necessity is there for undertaking the rules of vigilence and of
asceticism?

29d. In order to avoid weakness of mindfulness and arrogance.

When one drinks intoxicating liquor, one loses one’s mindfulness of
what one should and should not do. When one uses high and wide beds,
when one attends dances, singing and music, the mind becomes



Karma 597

arrogant. In both cases, one is not far from violating morality.

When one observes the rule of eating at the proper times, and when
one avoids eating outside of this time, one retains a mindfulness of the
obligations of the fast, and disgust is produced. In the absence of the
eighth rule, mindfulness and disgust would be absent.

bk

i. According to certain masters, the fast or #pavdsa consists of the
fast proper, and the renouncing of food at forbidden times; whereas the
other renouncings are the rules or parts of the fast (upavasarga). The
abstention from food is not a part; thus, with an end to the obtaining the
number of eight parts, one should distinguish two parts in the seventh
rule; first, the renouncing of dancing, singing, and music; and the
second, the renouncing of perfumes, garlands, and unguents.

This interpretation is not in accord with the Sitra, [say the
Sautrantikas]; for, according to the Sitra, immediately after the
renouncing of meals at forbidden times, the faster should say, “By these
eight rules, I imitate the rule, I conform myself to the rule of the Aryans,
the Arhats.” 112

ii. Then what would the fast be, distinct from its rules, and yet
embracing eight parts?

According to the Sautrantikas, it is the very collection of parts which
one says possesses parts; it is to this very collection that one attributes
parts. The expression, “a fast having eight parts” should be understood
in the same way as the expressions, “a part of a carriage,” “a four-part
army” (caturangabala), or “a powder made up of five parts” (paficar-
gapista). 113

iii. According to the Vaibhasikas, the abstaining from food at
forbidden times is at one and the same time the fast and a part of the
fast. In the same way that Right Views (samyagdysti) are at one and the
same time the Pathand a part of the Path (mérganga); in the same way
that Investigation into the Dharmas (dbarmapravicaya) is at one and
the same time Bodhi and a part of Bodhi (vi.68); and in the same way
way that Samadhi is at one and the same time dbya‘na and a part of
dhyana (viii.7-8).

iv. But we would say [ with the Sautrantikas] that it is impossible for
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Right Views, Investigation into the Dharmas, and Samadhi to be parts
of themselves. Would you say that earlier Right Views, etc., are parts of
later Right Views, etc.? This would be to admit that the first moment of
the Path does not have eight parts. This would be to admit that the last
moment of the parts of Bodhi is itself not a part.114

dekok

Is the possession of the discipline of the fast kept only by
Upasakas? 115

30a-b. Others can possess the fast, but not without taking the
Refuges.

When a person who is not a Upasaka, takes, in the same day and
night, the Three Refuges before he undertakes the rules of the fast, then
the discipline of the fast is produced within him. But not without taking
the Refuges; on the condition that there has been no error, etc. (iv.31d).

The Mahanéima-s#trasays, ‘Oh Mahinama, the layman with white
clothes, male and possessing the male organ, who, after having taken
refuge in the Buddha, in the Dharma, and in the Sarigha, pronounces
these words, ‘Consider me as an Upasaka:’ only through this does he
become an Upasaka.” 116 Does this mean that one becomes an Upasaka
by only taking the Three Refuges?

The Aparantakas answer yes. (Vibhdsa TD 27, p. 645¢c19).

The Kaémireans affirm that one cannot be an Upasaka when one
does not possess the Upasaka discipline.

But does this not contradict the Sttra?

No. 17 Because

30c-d. The discipline is produced through the fact that he
accepts the qualities of an Upasaka. '8

The discipline of the Upiasaka is produced in him by the mere
acceptance of the quality of the Upasaka, when he says, “Consider me,
from today onwards, for the rest of my life, as a prapdpeta Upasaka.” 11

[What is the meaning of the éxpression prapapeta?]

One should understand, prinatipatapeta through ellipis, as free
from killing, having renounced killing (see below, note 127).
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Thus, by accepting the quality of an Upasaka, one undertakes the
discipline [since one shows himself as having renounced killing]. Yet,
in order that he understands the points of the rule (Stksépada),

30d. One explains them to him, as is also the case for a Bhiksu.

Through an ecclesiastical action the Bhiksu has acquired the
discipline of the Bhiksu: yet he is made to undertake the most important
rules: “You are to abstain from this, from that. Your co-religionists will
tell you the rest.” 12 The same holds for the Sramanera. 12! The same
holds for the Upasaka: he obtains the discipline by undertaking once,
twice, three time the Three Refuges; he is then made to undertake the
rules, “Abandoning killing, I renounce killing.” Thus one is not an
Upasaka without possessing the discipline of the Upasaka.

31a-b. If all Upasakas possess the discipline of the Upasaka, how
can an Upasaka be an ekadesakarsn, etc.?

If all Upasakas place themselves within the discipline of the
Upasaka, why did the Blessed One describe four types of Upasakas, the
Upasaka of one rule (ekadeSakarin), of two rules (pradesakirin), of
three or four rules (yadbhdiyaskarin), and of five rules (paripirna-
karin)?122

31c. These terms, say the School, refer to the fact of observing
the rules. 123

The Upasaka who in fact observes one of the rules [of all which he
has accepted] is said to practice (kar) this rule. [It should not be
understood that the ekadesakirin is an Upéasaka who undertakes to
practice only a single rule]. Yet all the Upasakas are equally placed
within this discipline.124

The Sautrantikas object: Your doctrine contradicts the Satra.

In what way does it contradict the Sttra?

i. You say that one acquires the discipline by the mere fact of
accepting the quality of a prandpeta Upasaka, “Consider me . . . as a
prandgpeta Upasaka.” But, such is not the text of the Sitra. In fact, the
Sitra that interests us is the Mahanima-sitra which gives the definition
of an Upasaka, and not another Sitra. And the Mahdinima-sitra does
not have the expression “praanapeta.”
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You hold that you are authorized by another Sitra,'?> which has,
“From today, for the rest of my life, [consider me as an Upasaka}, risking
my life (prapopeta),'?s having taken refuge, believing perfectly
(abhsprasanna).”Now this text refers to persons who have seen the
Truths, who have acquired the faith of intelligence (svetyaprasida, vi.
73), and who, as a consequence, adhere to the Good Law even at the
price of their lives: “We are incapable of abandoning the Dharma, even
in order to save our lives.” This text does not give a definition of the
Upasaka discipline.

Further, the expression pripdpeta, upon which you establish your
theory, is nowhere to be found, either in the Mahanama-sdtra, nor the
Drstasatya-sutra. Who could admit a similar expression the sense of
which is lacking in precision? 127 Who, based on faith in this expression,
would admit that the Upasaka has undertaken the five renouncings
before he has undertaken them ritually?

ii. If the expression ekadesakarin designates a person who violates
the discipline, the question raised in the Sitra (note 122) is not justified,
nor its answer. In fact, who is it that, being acquainted with the
discipline of an Upasaka and knowing that it is made up of five rules,
would be incapable of explaining, “He who does not violate a rule
observes a rule” and so on.

On the contrary, someone who does not know the extent of the
discipline of an Upasaka, seeing the persons capable of observing one,
or two, or three, or all the rules, would he be able to pose the question,
“What does one do to become an Upiasaka of all the rules?”

The Vaibhasikas answer: If one were an Upasaka without possess-
ing the discipline of an Upasaka, one could also as well be a Bhiksuor a
Sramagera with an incomplete discipline.

Answer: How can we know the extent, the number of the rules of
the disciplines of the Upasaka, the Srimanera, or the Bhiksu? Evidently
through the teaching of the Master. Now the Master speaks of the
Upasaka not possessing the discipline in its entirety; but he does not
speak of an incomplete discipline of the Bhiksus or of the Sra-
maneras. 128

The Vaibhasikas of Ka$mir do not admit this opinion.
31d. All the disciplines are weak, etc., according to the mind.
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The weakness, the mediocrity, and the force of the eight rules
depend on the weakness, on the mediocrity, or on the force of the mind
through which one has undertaken them.

But if such is the case, the Pratimoksa discipline of an Arhat could be
weak, and that of a Prthagjana could be strong.

Is one an Upasaka if one solely undertakes the discipline (samzvara)
without undertaking the Refuges?

No; except in the case of ignorance by the person who gives and by
the person who receives.

skokesk

When a person takes refuge in the Buddha, the Dharma, and in the
Sangha, what does he take refuge in?

32. He who takes the Refuges takes refuge in the asaiksa
dharmas which form the Buddha, in the two types of dbarmas
which form the Sangha, and in Nirvana. 129

i. He who takes Refuge in the Buddha takes refuge in the dbarmas
of the Arhat which form a Buddha, the dbarmas which are the causes of
the designation “Buddha,” that is, the dbarmas by reason of which, as
principle cause, a certain person is called a Buddha;!3° or rather the
dharmas by the acquisition of which a certain person, understanding all
things, is called a Buddha. These dharmas are the Knowledge of
Extinction (&sayajitana), the Knowledge of Nonarising (anutpida-
ffiana) and Right Views (samyagdysti) (vi50, 67) with the dbarmas
which accompany these jfianas, that is, with the five pure skandhbas. 13!

As for the material body (r#pakaya)3? of the Buddha, that is not
subject to modification through the acquistion of the quality of Buddha.
Thus one does not take refuge in the material body of the Buddha which
is, in fact, the material body of the Bodhisattva.

Does one take refuge in all the Buddhas or in one Buddha?

According to the nature of things, and in the absence of an explicit
declaration, in all the Buddhas. For the Buddhas have always followed
the same path, a worldly path and a transworldly path (vii.34).13

ii. He who takes Refuge in the Sangha takes refuge in both the
Sasksa and the afasksa dbarmas, of the non-Arhat and of the Arhat,
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which form the Sarigha, that is, the dbarmas through the acquisition of
which the Eight Saints become a Sanigha; becoming unanimous they
cannot be divided with regard to that which concerns the Path.

Does one take refuge in all the Sanghas or in one Sangha?

According to the nature of things, in all: for the Path followed by the
Saints is always the same. Without doubt, the Buddha said to the two
merchants, "Also take refuge in the Safigha which shall exist in the
future,” 134 but the Master expressed himself in this manner in order to
exhault the qualities of the Jewel of the Sangha which would soon be
visible to the merchants.

iii. He who takes Refuge in the Dharma takes refuge in Nirvina,
that is to say, in pratisamkhyansrodba (i.5,1i.55d). He takes refuge inall
Nirvina, for Nirvana has for its unique characteristic the cessation of
the defilements and suffering of oneself and others (see vi. 73c, the
meaning of the word dbarma in dharma avetyaprasida).

iv. Discussion.

If the Buddha is none other than the asasksa dbarmas, the dbarmas
pertaining to an Arhat, how could the fact of wounding the Buddha with
a bad thought constitute a mortal transgression (iv. 96)?

The Vaibhasikas (Vibhasa, TD 27, p. 177b8) answer: “When one
wounds the material elements which are the support of these dharmas,
these dbarmas themselves suffer injury.”

But the Sastra (Vibhasa, TD 27, p. 177a27) does not say that the
Buddha is solely asasksa dbharmas.It says that the Buddha is the dharmas
that form a Buddha, that is to say, either the worldly or transworldly
dharmas which are the object of the designation “Buddha,” are the
Buddha. Thus the Sastra does not deny that the dfraya—the organism,
the support made up of the five worldly skandhas—forms part of the
quality of Buddha. Hence the objection taken from wounding the
Buddha is without value.

If it were otherwise, if the Buddha was only aSasksa dbarmas, and if
the Sangha (that s, the Saints, Saiksas and Arhats) were only fssksa and
aSasksa dbarmas, a person whose mind is presently “worldly” would not
be able to be either a Buddha or a Safigha. And by virtue of these same
principles, one would have to say that a Bhiksu is only morality, the
discipline of a Bhiksu.

But, say the Vaibhasikas, if the body is, itself, among the dbarmas
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which form the Buddha, why does the Sastra say, “He who takes refuge
in the Buddha, takes refuge in the a$asksa dharmas which form the
Buddha?”

We would answer: In the same way that one who honors Bhiksus,
honors the morality which makes up the Bhiksus.

According to another opinion, one who takes refuge in the Buddha
takes refuge in the eighteen gvepskadharmas (vii.28) of the Buddha.

Hekeok

What is the nature of the undertakings of the Refuges?

They are vocal vijizapts (iv. 3d). 13

What is the meaning of “Refuge” (farapa)?

The Three Refuges are so named because, by going to them for
refuge one obtains definitive deliverance from all suffering.

The Blessed One said in fact, 136 “Tormented by fear, persons most
frequently 137 take refuge in mountains, in forests, in woods, and in
sacred trees. This is not a good 138 refuge, the supreme refuge; it is not by
taking refuge in these that one is delivered from all suffering. But one
who takes Refuge in the Buddha, the Dharma, and the Safigha, when
one sees through wisdom the Four Noble Truths,—Suffering, the
Arising of Suffering, the Extinction of Suffering, and the Holy Eightfold
Path which leads to Nirvana,—this is"the good refuge, this is the
supreme refuge; by taking refuge in this, one is delivered from all
suffering.”

This is why the undertaking of the Refuges is the enterance to the
undertaking of all the rules of discipline.

Hkk

The other rules of discipline contain the renouncing of all sexual
activity (abrabmacaryavirati); but the discipline of the Upasaka only
contains the renouncing of sexual misconduct (édmamsthydcira, iv. 74).
Why is this?

33a-b. Sexual misconduct, because it is much censured, because
one easily abstains from it, because the Aryans have obtained
abstention from it.
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1. Sexual misconduct is much censured in the world because it is the
corruption of another’s wife, and because it leads to retribution in a
painful realm of rebirth.

2.1t is easy for householders to abstain from it, but it is difficult for
them to abstain from all sexual activity: householders do not leave the
world because they are not capable of difficult things. (Dsvya, 303).

3. The Aryans possess akarapasamwara with regard to sexual
misconduct, that is, they have obtained definite abstention from it; in
fact, in their future existence, they will be incapable of violating this
precept. Such is not the case concerning all sexual activity. As a
consequence, the rules of discipline of the Upasaka contain only the
renunciation of sexual misconduct: it is inadmissible in fact that the
Aryans, in a susequent existence, would be capable of violating the
discipline of an Upasaka which could happen if this contained the
renuncation of all sexual activity. Akarapasamvara means akrsyans-
yama, (that is akriydyam ekantats, the certain abstention from one
action). 139

*kok

Has the man who marries after having undertaken the Upasaka
discipline, undertaken renouncing with regard to the woman whom he
marries?

Yes, answer the Vaibhasikas; for, in the contrary hypothesis, this
man would have undertaken a restraining discipline (pradesika, iv.36a-
b).

But then this man violates the discipline when he gets married!

No:

33c-d. They have acquired it as they have accepted the discipline;
they have not accepted it with regard to some persons.

They have acquired it as they have undertaken the discipline. They
undertake it by saying, “I renounce sexual misconduct,” that is, "I
renounce all sexual activity with all prohibited females;” they do not
undertake it by saying, "I shall refrain from all sexual activity with such
persons.” 140 Consequently, they do not violate the discipline by getting
married.
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Among the transgression of speech, why does the renouncing of
lying constitute one of the rules of the Upasaka, whereas the renouncing
of other transgressions of speech are omitted?

For the same reasons: because lying is much censured in the world,
because householders abstain from it easily, and because the Aryans are
not capable of lying; and also for a fourth reason:

34a-b. Because, having violated any other rule he would lie. 14!

[If lying were not forbidden], he would lie when he violates any
other rule, saying, “I have not done it.” Consequently the Upasaka
should renounce lying, thinking, “T shall confess what I transgress.”

sekek

Why are not the transgressions of disobedience!4 included in the
discipline of the Upasaka?
The question is not justified:

34c-d. One renounces strong liquor, which is a transgression of
disobedience,
Why should the Upasaka renounce a single transgression of
disobedience and not others?

34d. In order that the other rules may be kept.

One who drinks strong liquor will not keep the other rules.

i. The Abhidharmikas maintain that strong liquor does not have the
characteristic of being a transgression by its nature. A transgression by
its nature is committed only by a person whose mind is defiled: now it
happens that, as a remedy, one can drink strong liquor in a quantity
where it is not inebriating. But the mind of one who drinks knowing
that such a quantity is inebriating is defiled; the mind is not defiled
when one drinks knowning that such a quantity is not inebriating.

ii. Such is not the opinion of the Vinayadharas. [ According to them,
strong liquor is a transgression by its very nature.]
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1. To Upili, who asked him, “How should one attend to illnesses?”
the Blessed One answered, “Except, Upali, by transgression of
nature.” > And, the Blessed One did not permit strong liquors to sick
Sakyans: “Those who recognize me as their master should not drink any
strong liquor, even a drop on the point of a blade of grass.” 144 Since the
Blessed One forbad only transgression by nature in the case of illness (as
in the Upadlis##tra) and yet does not permit strong liquor, it is clear that
strong liquor is a transgression by its very nature.

2. The Aryans, even in a following existence, do not drink strong
liquor, not any more than they would commit the other transgressions
of nature, killing, etc. 14

3. Scripture,—the Nandskasditra'% and elsewhere,—places strong
liquor among the misdeeds of the body. 147

iii. The Abhidharmikas answer:

1. In general, the transgression of disobedience is permitted to the
ill, as the answer to Upali proves. But strong liquor is an exception:
though solely a transgression of disobedience, it is forbidden to the ill,
and this with a view to preventing the upleasant consequence of strong
liquor, 148 because its inebriating quantity is undetermined. 14

2. If the Aryans certainly abstain from strong liquor, it is not because
it is a transgression by its very nature, but because they are filled with the
force of modesty;!% [if they do not drink in secret!5!], this is because
strong liquor makes mindfulness fail; even if they do not drink a drop,
this is because the inebriating quantity is not determined, as for poison.

3. Scripture considers strong liquor as a bodily misdeed, because
strong liquor is a “cause of non-vigilence.” In fact, the rule of training
relative to strong liquor includes the expression, “Abandoning the
pramadasthana which is strong liquor, suri and masreya, 1 renounce
pramddasthana . . .” This is not the case for the other transgressions:
one does not say "I renounce the pramadasthana which is killing,” and
that is because the other transgressions are transgressions by their very
nature.

The Scripture says that one is reborn in hell through the practice of
strong liquor.152 As a consequence of strong liquor, there is continual
activity of a series of bad thoughts; from whence, there is either
projection of a new action retribuable in hell, or else the entry into
activity, at the moment of death, of an old action.
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sekok

What is the meaning of the expression swramasreya madya-
pramaidasthina?'>

Sura is a fermented drink of rice; masreya is a fermented drink of
various ingredients (sugar cane juice, etc.).

Ata certain moment, the liquor is no longer inebriating; at a certain
moment, it is no longer that: this is why the word 74dya (inebriating)
has been added. Even the areca-nut, the paspale (kodrava, etc.) are
termed s»ra and masreya when they inebriate.!4

Strong liquor is only a transgression of disobedience. The formula
thus contains the words pramadasthina in order to have one
understand that one should renounce strong liquor because it is the
cause of all failures of mindfulness.

*kkk

Do the three discipline have the same object?

35a-b. One acquires the discipline of Kamadhatu relative to all
actions, relative to the two types of beings and to the two types
of actions, relative to things of the present.

The discipline of Kamadhitu is the Pratimoksa discipline.

This discipline is relative to all actions, preparatory actions, actions
themselves, and consecutive action (iv.68).15

This discipline is relative to living beings and to non-living beings,
for example persons and trees.

This discipline is relative to the transgressions by nature and to the
transgression of disobedience, both of which are capable of relating to
living beings (killing; touching the hand of a women when one is a
monk) or to non-living beings (cutting the leaves of a tree; accepting
gold when one is a monk).

This discipline is relative to things—skandbas, ayatanas and
dhatus—of the present, for the things of the past and of the future are
neither living beings, nor non-living beings. 156

35c-d. One acquires the discipline of dhyana and the pure



608  Chapter Four

discipline relative to actions themselves and to things of the
three time periods.

One acquires these two disciplines relative to actions themselves,
not relative to preparatory actions or to consecutive action, and not
relative to the transgression of disobedience; and relative to the
skandhas, @yatanas and dhatus of the past, present and future.

There are thus some skandhas, Gyatanas and dhatus relative to
which one acquires the Pratimoksa discipline and not the two others.
Four cases: 1. Preparatory and consecutive actions, transgressions of
disobedience, of the present—alluded to by the Pratimoksa. 2. Courses
of action of the past and future—alluded to by the last two disciplines. 3.
Courses of actions of the present—alluded to by the three disciplines. 4.
Preparatory and consecutive actions of the past and the future, with
regard to which one cannot undertake any of the three disciplines.

sKekok

Objection: It is not correct to say that one undertakes the discipline
relative to the course of action of the present time: for, when one
undertakes the discipline, no bad course of action is present relative to
which one could undertake the discipline. One should say, “One
undertakes the discipline relative to the course of action whose object is
present.” I can abstain from a future action relative to a person or to a
thing existing at the present time, but I cannot abstain from a past or
future action.

sk

Does one acquire discipline or undiscipline with regard to all beings,
relative to all of their parts, and by reason of all causes?

36a-b. One acquires discipline with regard to all beings; one
must distinguish regarding the parts and the causes.

1. One acquires discipline with regard to all beings, not with regard
to only some of them.
The discipline of the Bhiksu is acquired relative to all parts:
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abstention from the ten courses of action. The other disciplines are
acquired relative to four parts: abstention from killing, from stealing,
from forbidden sexuality, from lying, for, by parts of the discipline, one
should understand abstention from the courses of action.

If, by cause of the acquisition of discipline, one understands the three
roots of good (non-desire, non-hatred, non-delusion), then the dis-
cipline is acquired by reason of all these causes. If one understands by
cause—the cause of the origin, samutthipaka (iv.9b)—the mind by
which one acquires the discipline, then this cause is considered as
threefold: strong mind, mediocre mind, weak mind. The discipline is
acquired by reason of one of these three minds.

From this last point of view, four alternatives can be distinguished
(Vibhasa, TD 27, p. 608a20).

1. There is a person abiding in discipline, disciplined with regard to
all beings, but not disciplined relative to all the parts, nor disciplined by
reason of all causes: he who, through a strong, or mediocre, or weak
mind, has acquired the discipline of the Upasaka, the Upavasastha or
the Sramanera. 2. There is a person abiding in the discipline, disciplined
with regard to all beings and relative to all the parts, but not disciplined
by reason of all causes: he who has acquired the discipline of the Bhiksu
through a strong, mediocre, or weak mind. 3. There is a person residing
in discipline, disciplined with regard to all beings, relative to all the
parts, by reason of all the causes: he who has acquired each of the three
disciplines of the Upasaka, the Sramanera and the Bhiksu through
minds which are, respectively, weak, mediocre, and strong, 4. There is a
person residing in discipline, disciplined with regard to all beings,
disciplined by reason of all the causes, but not disciplined relative to all
the parts: he who has acquired each of the three disciplines of the
Upasaka, the Upavasastha and the Sramanera through minds which
are, respectively, weak, mediocre, and strong.

No one abides indiscipline who is not disciplined with regard to all
beings: he acquires the discipline through a good mind having for its
object all beings. The person who makes a restriction is not completely
rid of the intention of transgression.

The Pratimoksa discipline includes the absence of the fivefold
restriction: 1. with regard to beings, “I renounce transgressions with
regard to certain beings;” 2. with regard to parts of the discipline, “I
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renounce certain actions;” 3. with regard to place, "I renounce
committing transgressions in a certain place;” 4. with regard to time, I
renounce transgressions for a month;” 5. with regard to circumstances,
“I renounce transgressions except in the case of a quarrel” He who
undertakes such undertakings does not acquire the discipline; rather, he
does a good action similar to the acquisition of the discipline. !5

ii. How can one acquire the discipline with regard to all beings?
How can one acquire the discipline with regard to beings who are out of
range, or with regard to beings whom one cannot kill?

Because, we believe, one acquires the discipline through the
intention of not killing any bemg

The Vaibhasikas (Vibhdsa, TD 27, p. 623b19, second masters) give a
different explanation. If the dlsaplme was acquired only with regard to
beings who are within range, the discipline would be liable to
augmentation . .and to diminution: for some humans, who are now
within range, "will be reborn as gods, which are out of range; and vice
versa. The discipline would thus be acquired with regard to gods who
become human, and lost with regard to humans who become gods,
without there being any cause either of the acquisition, or of the loss of
the discipline.

This argument does not move us: the transmigration of beings
within range and out of range does not entail the augmentation or the
diminution of the discipline. For the discipline that one undertakes with
regard to grass neither increases nor diminishes when new grass arises,
nor when old grass dries up.

The Vaibhasikas deny the value of this comparison. Grass exists
after having been nonexistent, and no longer exists after having existed.
Living beings, on the contrary, continue to exist, sometimes as humans,
and sometimes as gods. Humans, becoming gods, only pass out of range,
whereas grass is annihilated. '

But when living beings enter into Nirvana, they no longer exist,
exactly like grass, so the discipline acquired with regard to living beings
is subject to diminution. Thus the explanation of the Vaibhasikas is
invalid.

If one objects, “In the case where the Pratimoksa discipline would be
acquired with regard to all beings, then the discipline of later Buddhas
would be reduced in comparason with that of former Buddhas, for it
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would not be relative to beings who have already entered into Nirvana,
to former Buddhas and their disciples”,'>® we would reply: all the
Buddhas discipline all beings; and if former Buddhas were to exist again,
later Buddhas would be disciplined by them.

36¢-d. Undiscipline, with regard to all, relative to all parts and
not by reason of all causes.

One acquires undiscipline with regard to all beings and relative to all
courses of action. No one is undisciplined with an incomplete
undiscipline. One is not undisciplined by reason of all causes, un-
discipline being undertaken by a weak, mediocre, or strong mind. Let us
suppose that an undisciplined person has undertaken his undiscipline
with a weak mind and commits a murder with a strong mind: his
undiscipline remains weak, but he is adorned with a strong vijapts,
with a strong murder.

The term “undisciplined” is explained etymologically as one “who
resides in undiscipline (asamvara), one who possesses undiscipline.”

The butchers of sheep, bird-catchers, the butchers of pigs, fisher-
man, hunters, bandits, exceutioners, jailers, elephant hunters, the
slaughterers of dogs, and the vagurskas are all undisciplined. It also
holds that kings, office holders, judges, etc., are undisciplined.

A butcher of sheep (aurabhrika) is the person whose profession is
to kill sheep (wrabhra). The same etymology holds for the names of the
other professions.!>?

ii. We understand that discipline, undertaken with the intention of
universal benevolence, would be acquired with regard to all beings. But
the butchers of sheep do not have the intention of maltreating their
parents, their children, or their servants; they would not want to kill
them, even at the price of their lifes. How, [ask the Sautrantikas], can
one say that they are undisciplined with regard to all beings? (Vibhasa,
TD 27, p. 608b20). _

The Vaibhasikas: Because they have the intention of killing with
regard to their parents who have become sheep through trans-
migration. 160

But they do not kill their parents who have become sheep knowing
that they are their parents! Furthermore, if their parents obtain the
quality of an Aryan, these parents will not be reborn as sheep or as
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animals: hence the butcher is not undisciplined with regard to them.
Finally, the argument turns against you: if the butcher is undisciplined
with regard to his present parents because he will kill his parents who
have become sheep, one would say as well that he is not undisciplined
with regard to some other sheep since he is not disposed to kill the
sheep which are reborn as humans, as his own children.

The Vaibhisikas: He who has the intention to kill his parents who
have become sheep is certainly undisciplined with regard to them.

But, [the Sautrantikas say,] he who does not have the intention of
killing the sheep who have become his children is certainly not
undisciplined in their regard. Another point: how can the butcher who
does not steal, who is not an adulterer, and who is mute, be
undisciplined relative to all these transgressions?

The Vaibhisikas: Because his intention is perverted. A mute can
express himself through gestures.

But what is there to say of a man who has accepted two or three
parts of morality?

For the Vaibhasikas, nondiscipline is never incomplete, that is,
relative only to certain parts; nor is it partial, that is, including
restrictions (time, place, etc.) in the practice of a certain transgression.

For the Sautrantikas, discipline and undiscipline with the exception
of the Pratimoksa dxscxplme can be incomplete and partial. This
depends on the manner in which one undertakes discipline or
undiscipline: one “binds” oneself to a part of immorality, or to a certain
part of morality.

skeskok

How does one acquire undiscipline? How does one acquire the

aviffiaptis which are neither discipline, nor undiscipline?
37a-b. One acquires undiscipline through action or through
accepting it. 16!

Persons born in a family of undisciplined persons acquire un-
discipline when they accomplish the actions preparatory to killing (iv.
68¢). Persons born in other families acquire undiscipline when they
adopt such a style of life, thinking “We too shall live in this manner.”
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37c-d. One acquires the other aviffiaptis by reason of the field, of
undertaking, of an action seriously undertaken. 162

1. Certain persons are a field of such a nature that by offering thema
garden, etc., one reduces avsffiapts. [See below, iv.112, the doctrine of
good material works.]

2. One produces avijfiapts by undertaking vows, for example, “I shall
not eat unless I have paid homage to the Buddha,” “I shall give alms
food on the fast day, for a fortnight, for a month, for a year,” etc. 163

3, Action undertaken seriously, with a burning faith, with a burning
passion (iv.22d), produces avijftapts.

k%

How does one lose discipline?

38. The Pratimoksa discipline is lost through abjuration,
through death, through hermaphroditism, through the cutting
off of the roots, and by the night coming to an end.

The stanza calls the Pratimoksa discipline dama because it subdues
(damyats) the six organs.

Excluding the discipline of the fast, the Pratimoksa discipline is lost:
1. through abjuration, intentional