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CHAPTER FIVE

The Latent Defilements

Ol‘h. Homage to the Buddha.

We said that the world, in all its variety, arises from action
(iv.1).Now it is by reason of the anusayas,! or latent defilements, that
actions accumulate:? in the absence of the anusayas, actions are not
capable of producing a new existence. Consequently

1a. The roots of existence, that is, of rebirth or of action, are the
anusayas®

When a klesa* or defilement enters into action, it accomplishes ten
operations: 1. it makes solid its root, its prapti—the possession that a
certain person already had of the £less (ii.36, 38a)—preventing it from
being broken; 2. it places itself in a series (that is, it continues to
reproduce itself); 3. it accommodates its field, rendering the person
(dfrava, ii.5, 6, 44d) fit for the arising of the klesa; 4. it engenders its
offspring, that is, the upaklesas (v.46): hatred engenders anger, etc.; 5.
it leads to action; 6. it aggregates its causes, namely, incorrect
judgment; 7. it causes one to be mistaken with regard to the object of
consciousness; 8. it bends the mental series towards the object or
towards rebirth (iii.30); 9. it brings about a falling away of good; and
10. it becomes a bond (bandhana, v.45d) and prevents surmounting of
the sphere of existence to which it belongs.>

ok
How many anusayas are there?

There are, in all, six.
What are they?
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lc-d. Six: attachment, and then anger, pride, ignorance,
false views, and doubt.¢

The words “and then (¢4tha)” serve to show that it is by reason
of attachment that the others “take up their abode” (4nxsayana,
v.17) in the object. We shall explain this point later.

1d-2a. These six make seven through the division of
attachment.

There is the anusfaya of attachment to pleasure or sensual
desire (kamariganusaya);’ the anusaya of anger; the anusaya of
attachment to existence; the anusfaya of pride; the anusfaya of
ignorance; the anufaya of erroneous views; and the anusaya of
doubt (vicikitsa).B

*okk

What does the expression kdmariganusaya signify? Is there an
anufaya called kamariga? Or is there an anufaya of kamariga
distinct from kamaraga?

If one says that kémaraga is an anusaya, one then contradicts
the Sitra which says, "The person who does not long dwell with
his mind in the prey of (paryavasthita) attachment to pleasure;
who, when the wrapping (paryavasthana) of attachment is about
to be produced, knows well how to depart from it, for this person
the wrapping which is attachment, perfectly destroyed of its life
force, is abandoned along with its anxfaya.”’® To say that
attachment is abandoned at the same time as its an#saya is to say
that attachment and its an#saya are two distinct things.

If one explains kdmaraganusya as the anusaya of kamaraga, one
must make the a7%5aya a thing not associated with the mind (ii.35)
(and corsisting of the possession, prapts, ii.36, of the kimariga).
But such a theory is in contradiction to the Abhidharma (Jzina-
prasthana, TD 26, p. 946b25 and following) which teaches that
“kamariganusaya is associated with (i.e., can be accompanied by)
three sensations, that of pleasure, satisfaction, and indifference
(ii.7).” Now a dharma not associated with the mind cannot be
accompanied by these sensations.!°
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According to the Vaibhasikas, kamaraganusaya is an anusaya
called kdmaraga; it is the attachment itself which is an#saya; and
the same for the other defilements: doubt (vicikstsa) is the anusaya
of doubt.

But the Statra which we have just quoted says that one
abandons kémaraga along with its anusaya. Hence the anusaya is
not kamaraga.'!

The Vaibhasikas answer: The expression “with its anusaya”
should be explained as “with its anxbandha’, that is, “with its
consequences.”12 Or rather the Sutra uses the word anusaya in the
sense of “possession’’ because possession is the cause of the
anusaya (ii.35, trans. p. 208).13 But the Abhidharma, which always
expresses itself literally and not figuratively, says that the anxsaya
is the klesa or defilement itself. Consequently the anusayas are
associated with the mind.

(Besides this argument from authority, there is an argument
from inference:)

“Because they defile the mind, because they hinder, because
they are in contradiction with good, and yet because good appears,
the anusayas are not disassociated from the mind.”!4

This means that because of the anxsfayas, the mind is defiled,;
good which has not arisen is hindered from arising, and one falls
away from good already arisen; consequently the anzsayas are not
dharmas disassociated from the mind.

But, one would say, some dbharmas disassociated from the mind
can have a similar effect.

No, for if the anusayas were disassociated from the mind, they
would always be present; and, consequently, if we suppose that
they have a similar effect, then good would never be able to arise.
Now it is a fact that it does arise. Thus the en%fayas are not
disassociated from the mind.?

But again, the masters who consider the anxsfayas as disasso-
ciated from the mind do not attribute this threefold activity
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(defiling the mind, etc.) to the anusayas, but to the &lesa itself (that
is, to the paryavasthana, the active defilement; and this is not
always present).

*kk

The Sautrantika theory is best.

Kamaraganusfaya means “anusfaya of kamariga”. But the
anuSaya is neither associated with the mind, nor disassociated from
it: for it is not a separate thing (dravya). What is called anusaya is
the &lesa itself in a state of sleep, whereas the paryavasthina is the
klesa in an awakened state. The sleeping £lesa is the non-manif-
ested klesa, in the state of being a seed; the awakened £lesz is the
manifested klesa, the klefa in action. And by “seed” one should
understand a certain capacity to produce the &/esfs, a power
belonging to the person engendered by the previous &lesa. In this
same way there exists in a certain person the capacity of producing
a consciousness of memory, a capacity engendered by a conscious-
ness of preception; in this same way the capacity to produce rice,
which belongs to the plant, the shoot, the stalk, etc., is engendered
by the rice seed.1¢

The masters!’ for whom the seed of the £/efa is a certain
dharma distinct from the &lesa itself, disassocated from the mind
and called an anuSaya, must admit a dbharma existing in and of itself,
disassociated from the mind and the cause of memory. And the
same would hold for the plant.

deokok

[The Sarvastivadins answer]. You do not have the right to
explain “anusaya of kamaraga,” for the Sutra clearly teaches that
anuSaya is kimaraga itself.

The Satsatkasiitra says, “This person has agreeable sensation,
and raganusaya”'® [From all evidence, the Sitra understands that,
at the moment of agreeable sensation, there is active desire (rdga):
and it designates this active desire by the name of anusaya).

But the Sitra says, "He has rdganusaya;” it does not say, “He
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then has raganusaya.” [ At the moment of agreeable sensation, the
anusaya of desire (raga) is in the process of arising, #tpadyate; it
has not yet arisen, #¢panna. In other words, at the moment of the
agreeable sensation, there is active réga, awakened desire;] when
this sensation ends, desire becomes dormant: then there is only the
anusaya of desire, dormant desire, the seed of future awakened
desire.

Or rather, we would say, when the Sitra says rdganusaya, it
means rdga: the first is the effect of the second, and the cause can
be designated by the name of its effect.

The examination of this chance problem is finished. Let us
return to our subject.

sokk

What is this division that the Sitra sets up, attachment to
agreeable objects (kdmariga) and attachment to existence
(bbavariga)? What is attachment to existence?

2b. Attachment to existence arises from the two Dhatus.

Attachment to Ripadhatu and to Aripyadhatu is called
bhavaraga, attachment to existence [in opposition to kémaraga,
attachment to agreeable objects,—kdmas or kadmagunas,—which is
attachment proper to Kamadhatu, iii.3c-d].

Why is the name of attachment to existence (bhavariga)
reserved for attachment to the two higher Dhatus?

2c¢-d. It is so called because it is turned within, and in order
to avoid the idea that these two Dhitus are deliverance.!®

The School explains: In general, the attachment of the beings
in these two Dhatus is with regard to absorption (samdapatts), (or
more precisely, to “enjoyable” dhyina, asvidanasamprayuktadhyina,
viii.6). One says “'in general” because these beings also have
attachments with regard to their palaces, vimanas, etc.
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This attachment, being an absorption, is turned within. This is
why it alone receives the name of attachment to existence.

Further, certain persons imagine that the two Dhatus consti-
tute deliverance: this is why the Blessed One gives the name
“attachment to existence” to the attachment which has these two
Dhatus for its object.

(According to us), existence (bhava) means the person. Beings
in absorption enjoy both the absorption itself and their own
persons. Being freed from attachment to pleasures, they only
enjoy their own persons and not external objects. This is why
attachment to the two higher Dhatus is called attachment to
existence (bhavariga).

skk

According to the Abhidharma (J@anaprasthana, TD 26, p.
943a27), these six anusfayas make ten. How is this?

3. There are five (erroneous) views: a belief in a self
(satkayadrsti), false views (mithyadrsti), a belief in the
extremes (antagrahadysti), the esteeming of views (drstipa-
ramarsa), and the esteeming of morality and ascetic
practices (S#lavrataparamarsa): thus there are ten anus-
ayas.®

By dividing views (drsti) into five, there are six anufayas, for a
total of ten anusayas; five which are not views by nature, namely
desire, anger, pride, ignorance and doubt; and five which are views,
satkayadrsti, etc.

kkk

In addition the Abhidharma (J#Z@naprasthana, ibid.) teaches
that these ten anusayas make up thirty-six anusayas in Kamadhatu,
thirty-one anusayas in Rapadhatu, and thirty-one anusfayas in
Arapyadhatu: in all ninety-eight anusayas. 2!

Thirty-two of the thirty-six anusayas of Kamadhatu are
abandoned by Seeing the Truths (see i.40, iv.11-12).
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4. With the exception of three or two views, ten, seven,
seven, eight anusayas are abandoned in Kamadhitu by the
Seeing of Suffering and the three other Truths respectively.?2

All of the above mentioned anusfayas are, in Kamadhatu,
abandoned through the Seeing of Suffering.

Seven are abandoned through the Seeing of Arising and

through the Seeing of Extinction, with the exception of a belief in
" a self, a belief in the extremes, and the esteeming of morality and
ascetic practices.

Eight are abandoned through the Seeing of the Path, with the
exception of satkayadysti and antagribadysti

This makes thirty-two anusayas abandoned through Seeing,
because the mere Seeing of the Truths suffices to abandon them.

5a. Four are abandoned through Meditation.??

Namely desire, anger, ignorance and pride: because one who
has seen the Truths then abandons them through Meditation on
the Path.

In this way satkdyadrsti, the view of self and of things
pertaining to a self, is unique, being susceptible of being
abandoned through the Seeing of Suffering; and the same for
antagribadysti, the belief in extremes.

False views is of four types, abandoned through the Seeing of
Suffering, Arising, Extinction, and the Path; the same for the
esteeming of bad views and doubt.

The esteeming of morality and ascetic practices is of two types,
being susceptible of being abandoned through 1.) the Seeing of
Suffering and 2.) the Path.

Desire, anger, pride, and ignorance are of five types, being
abandoned through the Seeing of each of the Truths, and through
Meditation.

What is the characteristic or definition of the an#sayas
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susceptible of being abandoned through the Seeing of Suffering? . .
What is the definiton of the anufayas susceptible of being
abandoned through Meditation?

When it is possible to abandon the object (#ambana) of an
anusaya through the Seeing of a certain Truth, it is said that this
anuSaya can be abandoned through the Seeing of this Truth.24 The
others are abandoned through Meditation.

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

5b-c. The same, with the exception of the angers, for
Ripadhatu.

The same sorts of anusayas, with the exception of the five
angers, make up the thirty-one an#sayas of Rupadhatu.

5c. The same in Aripyadhatu.
The same thirty-one.
5d. In this way, there are ninety-eight.

The Abhidharmikas (J#ignaprasthana, TD 26, p. 929c2) say
that the six anufayas make ninety-eight through the differences of
their aspect, their mode of expulsion (ii.52b), and their sphere of
existence (their Dhatu).

skokk

Among the ninety-eight an«ayas, eighty-eight are abandoned
through Seeing because they are struck, destroyed through the
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“patiences” (ksantis, vi.25d), and tenare abandoned through
Meditation because they are struck by the “knowledges” (j7Zanas).?>
Is this a strict rule with regard to abandoning through Seeing and
Meditation?

6a-c. When they arise in Bhavagra (the highest state of
Aripyadhitu), the anssayas which are struck by the ksantis
are abandoned through Seeing and through Meditation.

The word “kgsantis” refers to the dbarmajfianaksantis and the
anvayajiianaksantis (vi.26c).

Among the anusayas which are struck by the &santis, those which
are in Bhavagra are abandoned only by Seeing, for only anvayajiianak-
santis causes them to be abandoned. [Only the Aryans, through the
pure path, abandon these anusayas] (vi.45c).

Those in the eight bhamis (i.e., Kamadhatu, Ripadhatu and
the first three stages of Ariipyadhatu) are abandoned either
through Seeing or through Meditation: Aryans abandon them
solely through Seeing, and not through Meditation, by means of
the dharmajiianaksantis or the anvayajiianaksantis accordingly as
they belong to the an#fayas of Kamadhatu or of the higher
spheres, whereas Prthagjanas abandon them only through
Meditation, and not though Seeing, for these anusayas can be

abandoned through a worldly knowledge (lokasamuvrtijfiana, vii.9).

6¢-d. The anusayas which are not struck by the ksantis are
only abandoned through Meditation.

The anusayas which are struck by the “knowledges” (j#zanas),
at whichever stage they belong, are only abandoned through
Meditation, whether they belong to an Aryan or to a Prthagjana. In
fact, an Aryan abandons them through andsrava jfiana meditation,
or pure knowledge, whereas a Prthagjana abandons them through
a worldly knowledge (lokasamvrtijiiana).
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skokk

Some other masters maintain that non-Buddhists (bahyaka)
cannot abandon the anusayas abandoned through Seeing. For the
Mahakarmavibhdigasitra teaches that erroneous views are active
among the non-Buddhists in Kamadhatu, although they may be
“detached” (vitaraga, that is, having abandoned the attachments of
Kamadhitu, attachments that one abandons through Meditati-
on.)And the Brahmajilasitra says that some non-Buddhists are
entirely detached from all sorts of views (drsti) of Kamadhatu:
there are among them some persons who conjure up systems
concerning the past, eternalists, partial eternalists, or followers of
chance. (As one could object: “the ‘views’ of these persons
detached from Kamadhatu are of the sphere of Rapadhatu,” we
would say that) Kamadhatu cannot be, with regard to that which
concerns it, the object of defilements (&/ess) of Rupadhatu, because
such persons are detached from Kamadhatu. But they have not
abandoned the views of Kamadhatu.

The Vaibhasikas explain this difficulty by saying that those
who are detached lose (this detachement) when they produce a
view, in the manner that Devadatta (Rockhill, p. 85) lost his rddhs
(vii48a).

KKk

We have seen that view is divided into five categories by reason
of its aspect. What are the five views?

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

1. To believe in a self and in things pertaining to self
(@tmatmiyagriha) is satkdyadrsts;?6 it is termed sat (“existence”)
because it perishes, and £4ya because it is an accumulation or
multiplicity. Sazkdya means “an accumulation of perishing things,”
that is, the five wpddanaskandhas?® (i.8a-b).

The expression satkaya is put forth in order to discard the idea
of permanence—this is why one says sat—and in order to discard
the notion of a unity—this is why one says £dya. In fact, if one
believes that the skandhbas are a self, this is because one first and
foremost attributes a permanence and unity to them.

Satkayadysti means, then, “a view with regard to the satkaya.”

By this, all the views whose object is an impure belief in
extremes (antagrahadrsti), etc., are views of the satkdya, that is, of
the five skandhas. But even though they are views of the sazkdya,
they are not “views of the self or of things pertaining to self.”2

Also it is only the belief in a self or in things pertaining to a
self that receives the name of satkdyadrsti, for according to a
declaration of the Blessed One, “Oh monk, any monk or Brahmin
who in this world believes in a self, what he considers to be a self is
only the five upadinaskandhas.”?®

2. To believe in the eternity or in the annihiliation of what one
believes to be a self, is antagrahadrsti, “a view that grasps
extremes,” for this is to falsely believe in the extreme (4nt2) thesis
of eternity or annihilation.

3. The view that consists of negating (apavdda) that which
really exists, the Truth of Suffering, etc. and which consists of
saying ndsti, “that is not,” is mithyadrsti or false view.3° All falsely
conceived views are “false views”, but only misthyadrsti receives
this name because it is the most false of all, as the worst odor is
called the bad odor. It is a negation, whereas the other views are an
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affirmation or erroneous attribution (samaropska).3!

4. The view which considers that which is bad, low, abandoned
(bina, iv.127) as good, or “high,” is called drstiparamarsa, “the
esteeming of bad views.” :

What does h#ma mean? It refers to everything that is impure,
because the Saints abandon it (prahipa). And the view that consist
of esteeming this is called simply “consideration” (paramarsa).

It would be best to say drstyadiparamarsa, “"esteeming that
which is low, beginning with erroneous views.” But the word 4dj is
omitted here.3?

5. The view which considers as cause that which is not cause, or
as the path that which is not the Path, is called s#avrataparimarsa:
namely, to consider Mahe§vara, Prajapati, or any other entity
which is not a cause of the world as a cause of the world; to
consider the rituals of suicide,—entering into fire or drowning—as
a cause of a heavenly rebirth when they do not in fact procure
heaven; or to consider morality and ascetic practices as the only
path to deliverance when they are themselves not the only path to
deliverance, nor the “knowledges” (s#@na) of the Samrhkhyas and
the Yogins which are not a path to deliverance; and so too the rest.

Here too, [according to the Vaibhasikas,] the word adi is
omitted.?3

These are the five erroneous views.

Heoksk

[Objection:] You have said that the erroneous view that
regards as a cause of the world that which is not a cause of the
world is the esteeming of morality and ascetic practices (S#avr-
ataparamarsa). In this hypothesis, the esteeming of morality and
ascetic practices is abandoned through the Seeing of the Truth of
Arising, since it admits of error with regard to cause (=arising).

We would answer that those who consider the Lord (I§vara) or
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Prajapati as a cause of the world regard the Lord and Prajapati as
eternal beings, one, personal, and active (@¢man, kartar). It then
follows that:

8. If one clings to the idea that the Lord, etc., is the cause of
the world, this is by reason of false conceptions of
permanence and personality. Thus this clinging is to be
abandoned through Seeing (the Truth) of Suffering.34

The belief in the eternity or in the personality of the Lord or
Prajapati is abandoned through Seeing the single Truth of
Suffering; as a consequence the belief in their causality, which
results from this first belief, is abandoned in the same way as this
same first belief is abandoned.

[Objection:] The erroneous view that suicide through fire or
drowning produces a heavenly rebirth, and the erroneous view that
morality and ascetic practices produce by themselves purity, have
nothing to do with the false conceptions of permanence and
personality. Why do you say that one abandons them through
Seeing the Truth of Suffering? It is through the Seeing of the
Truth of Arising that one should abandon them.

The Mula$astra (J@ignaprasthana, TD 26, p. 1029a12) says,
“There are some non-Buddhists who give rise to this view, who
posit this theory: a person who adopts the habits of bulls (gos#a),
the habits of deer, or the habits of dogs, shall obtain purity,
deliverance, and escape; he shall obtain the absolute going beyond
of the happiness and suffering (of the three spheres of existence),
and he shall reach the place beyond happiness and suffering. One
should know that all these types of considering as cause that which
is not truly cause is the esteeming of morality and ascetic practices,
which is abandoned through Seeing the Truth of Suffering.” The
doctrine of the Vaibhasikas is thus that these two opinions are to
be abandoned through the Seeing the Truth of Suffering, because
they allow error with regard to suffering.
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But his argument is carried too far! All the defilements (klesas)
which have the impure for their object embrace error with regard
to suffering. (In fact, all impurity is suffering).

Furthermore, we would ask what is the esteeming of morality
and ascetic practices which is abandoned through Seeing the Truth
of the Path? If the Vaibhasikas answer, "The esteeming of
morality and ascetic practices relative to the dbarma which is
abandoned through Seeing the Path, namely relative to one of the
eight anusayas the first of which is wrong views,” we would then
answer that this esteeming of morality and ascetic practices also
supposes error relative to suffering.

Moreover we do not see how the esteeming of morality and
ascetic practices could be relative to a dbarma to be abandoned
through the Truth of the Path: 1. How could a person who
entertains wrong views or doubt relative to the Path, thinking
“There is no Path,” or “Is there, or is there not, a Path?,” imagine
to obtain purification through this wrong view or through this
doubt? 2. If this person, taking up the path of deliverance imagined
by the Sarhkhyas, etc., says, “This is the path; the Buddhist Path is
not the path,” then this non-Buddhist imagines that he obtains
purification through the path of the Sarhkhyas, and not through
wrong views relative to the Path. Furthermore, when a person
imagines that he obtains purification through a wrong view
abandoned through the Seeing of Arising or Extinction, why is his
esteeming of morality and ascetic practices not abandoned through
the Seeing of these same two Truths?

This point remains to be examined.?’

*kk

We have spoken (v.8) of the two erroneous views of permanence
(or eternity) and personality. Are there only two errors?

There are four errors: to hold that which is impermanent to be
permanent, that which is suffering to be happiness, that which is
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impure to be pure, and that which is not a “soul” to be a soul or
self.

What is the nature of these four errors?

9a-b. One distinguishes four errors within the three
views.36

That part of the belief in extremes which is a view of
permanence constitutes one error; two parts of the esteeming of
bad views constitute the errors of happiness and purity; and that
part of the belief in a self and of things pertaining to a self which is
a view of self constitutes one error.

sokk

Some other masters maintain that all sazkgyadrsti, that is, not
simply the idea of self but also the idea of things pertaining to self,
constitutes @¢maviparyasa, “error with regard to the self.”

[The Vaibhasikas say:] How could the idea of things pertaining
to a self be part of error with regard to the self? In fact the S#tra of
the Viparyasas does not indicate this. (It says simply, "It is an error
to say that andtman is aGtman’) and the following: “He who sees a
self prevailing within the five #pidanaskandbas sees ‘mine’” [ Thus
the view of “mine” differs from the view of “self,” a view from
whence it derives.]

But we think that the view of self has two parts: to say “I” and
to say “mine.” If the idea of “mine” were a view different from the
idea of “I,” then the ideas expressed by other grammatical cases,
such as maya (by me) or mahyam (to me) would thus consititute so
many new views. Thus all belief in a self and in things pertaining
to a self is totally included in the error of self.

skokk
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Are not the other defilements errors because, in order for there
to be error, a combination of three characteristics is indispensable?
What are these three characteristics?

9b-c. Reflective judgment and affirmation because they
allow complete error.

The view of annihilation (xcchedadrsti, a part of the belief in
extremes, (antagrahadyrsti) and false views are not affirmations or
erroneous attributions (samadropa), since they are directed towards
the absence of existence.

The esteeming of morality and ascetic practices affirms that
morality and practices suffice for purification: there is no total
error in this, since morality and practices do contribute to
purification.

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

kksk

But the Blessed One said, “To consider the impermanent as
permanent is an error of idea (samjiigviparyisa), an error of
thought (cittaviparyisa), and an error of view (drstiviparyasa),”
and thus following for happiness, purity, and the self.3’Now
neither ideas nor thoughts admit of reflective judgment. Thus the
definition proposed for error (viparydsa) is inexact.

9d. Thought and idea are termed “error” by reason of view.

Only view is error, but by virtue of the esteeming of bad views
(drstiviparyasa), ideas and thoughts associated with view and
having its same aspect are also termed “errors.”
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Why does not the same hold for sensation and the other
mental states associated with view?

Because one says in worldly language “error of idea,” and
“error of thought,” but not “error of sensation.”

A Srotaapanna abandons all these errors (Jzanaprasthana, TD
26, p. 957a294); for the Seeing of the Truths which brings about
the abandonment of views also brings about the abandoning of the
ideas and thoughts associated with these views.

1. Another School?® says: The error which consists of holding
as permanent that which is impermanent contains three errors:
error of idea, of thought and of view; and the rest. We then have
twelve errors instead of four errors.

Among these twelve, eight are abandoned through the Seeing
of the Truths. Four, namely the errors of idea and thought relative
to happiness and purity, are abandoned through the Seeing of the
Truths through Meditation.

In fact the Aryans, who by definition have abandoned all the
anusayas that one abandons through Seeing the Truths, certainly
possess ideas of happiness and purity, since, when they are not
detached, they produce an attachment to pleasure.

2. The Vaibhasikas do not consider this reasoning as conclusive.
From the fact that these Aryans have ideas of happiness and
purity, you conclude that they have error relative to happiness and
purity. You should say that they also have the error relative to self,
since they certainly have the idea and thought of a living being:
attachment to pleasure relative to a woman or relative to
themselves evidently presupposses the idea and the thought of a
being.

Moreover one reads in the Sitras, “The Aryan Sravaka teaches
true seeing and knowing:3? this is the Truth of Suffering ... At this
moment the errors of idea, of thought and of view relative to the
impermanent taken for the permanent, are abandoned by them,”
and the rest. As a consequence, only the ideas and thoughts
provoked by erroneous views, or associated with erroneous views,
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are errors, and not the others, which are abandoned through
Meditation.

In fact, it happens that the Aryan, through an illusion which
lasts only as long as he first sees an object, produces attachment to
pleasure, such as the illusion caused by the circle of a fire-brand or
by a painted Yaksa. There is no error in the Aryan, but only a
mistaken idea and thought (samjiidcittaviabhrama, vi.60).40

3. But?! the Sthavira Ananda said to the Aryan Vagiéa, “Your
mind is burned by the error of your ideas.”42How do we explain
these words if one admits the thesis of the Vaibhasikas?

4. 3 As a consequence the Saiksa has not completely abandoned
the eight errors of idea and thought. It is true that these errors are
abandoned by means of correct knowledge of the Truths, and not
without this knowledge.

The Siatra that the Vaibhasikas quote (p. 783, line 29) thus
indicates the means (#padya) of abandoning these said errors; there
is no contradiction here with the Sitra of Vagi§a.4

kokk

The anusaya of erroneous view is subdivided in this manner. Is
it the same for the other anusfayas?

It is the same for pride.
10a. There are seven types of pride (mana):%

These are mana, adbimana, manatmana, asmimana, abbimana,
anamana, and mithyamana.

In general, arrogance of the mind (ii.33b) is called mana. Mina
is subdivided on the basis of its different modes: 1. Mana: when the
mind makes itself lofty or develops pride by thinking, “Iam
superior” or “I am equal’relative to an inferior or to an equal. 2.



The Latent Defilements 785

’ ce

Adbtmana: to think, “I am superior,” “I am equal,” relative to an
equal, or to a superior. 3. Manatimana: to think, “I am superior”
relative to a superior. 4. Asmimana: when the mind prides itself by
taking the five upddanaskandhbas for its “'self” and “mine.” 5.
Abbimana to think that one possessess distinctions, that is, some
dharmas, pure or impure, which abide in absorption, when one
does not possess them (v.27b-c). 6. Unamana: to think, I am
slightly inferior” relative to that which is greatly superior. 7.
Mithyamana: to attribute to oneself spiritual qualities which one
does not possess.

Abbimana has a substantial basis: it is sevastwka; this is the
pride of someone who has some qualities resembling the visesas.
Mithyamana has no substantial basis: this is the pride of someone
who has no qualities whatsoever but who believes that he has
some.

ks

Yet the Sastra (Jiianaprasthana, TD 26, p. 1028b26) teaches
nine types of pride, manavidha, or simply vidha, namely, 1. “I am
superior;” 2. “I am equal;” 3. “I am less good;” 4. “Another is
better than I;” 5. “He is equal to me;” 6. “"He is worse than I;” 7.
“Another is not better than I;” 8. “He is not my equal;” and 9. “He
is not worse than .”

Which of the seven types of pride make up these nine types?
10a-b. Three make nine types.

These nine types come from three manas, namely mana,
adhimana and #namana.

The first three are the three manas which reside in the
erroneous view of self. One first thinks “me.” Then there arises in
order adhimana, mana, and 4namana. One has a type of mana
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which consists of saying, “I am better,” adhimana which resides in
erroneous views, and the rest. The second three are, in their order,
@anamana, mana, and adhimana. The third three are, in their order,
mana, adbhimana, and gnamana.

We see that although we think “I am a bit inferior” relative to
some one greatly superior, this is indeed #namana, for the mind
prides itself in this thought; but how can this type of mana “He is
not worse that I” be a locus of pride?

This is indeed a locus of pride, since one esteems oneself
relative to a group of excellent persons which one regards as
superior, even though one is really vastly inferior to them.

Hkk

We have reproduced the explanation of the J#inaprasthana:
but, according to the Prakarapapada (TD 26, p. 693a29), the first
type of pride, "I am better,” comes from three of the seven types of
pride,—namely mana, adhimaina, manatimana,—accordingly as
one judges oneself better than an inferior, better than an equal, or
better than a superior.

Hoksk
How are the seven types of pride abandoned?
10b. They perish through Seeing and Meditation.

All, including asmimana, perish, that is, are abandoned,
through Seeing and Meditation.

shekok

Must we believe that, among the Aryans, the an#fayas which
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are abandoned though Meditation and which have not yet been
abandoned, are presently active?46

Not necessarily.

10c-11a. The paryavasthana of killing, etc., is abandoned
through Meditation; [the thirst for non-existence, etc.]4’

The paryavasthana of killing (see v.47), refers to the defile-
ment, klesa, by which one voluntarily commits murder. "Of killing,
etc.,” refers to killing, stealing, adultry, and lying. These
paryavasthinas have the dbarmas abandoned through Meditation

for their object.4®

11a. The thirst for non-existence, etc.

Vibhavatrspa,® “the thirst for non-existence,” is also aban-
doned through Meditation. By vibhava (“non-existence”’) we mean
the impermance of the three Dhatus, Kamadhatu, etc. Desire
(trsma) which is directed to impermanence is called vibhavatrsna.>

The word “et cetera” (tatha) shows that one should add a part
of bhavatrspa, the thirst for existence, to vibhavatrspa, for
example the desire “Would that I could become Airavana, King of
the Nagas!” [The same for the desire to become Kuvera, the desire
to become a woman; but not the desire to become Indra].

lla-d. Among the Aryans the various types of pride, etc., and
egotism, [—because they are nourished by views—] and
bad regret, are impossible.’!

The types of pride, etc. are not produced, and do not become
active among the Aryans, nor is there any longer “egotism” among
them.

“Et cetera” signifies the anusfayas enumerated above, the
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paryavasthanas of killing, the desire for non-existence and part of
the desire for existence.

Why is this?
11b. Because they are nourished by views.

Because all these anusayas are nourished by erroneous views:
when their nourishment is burned up,52 they no longer have the
power to arise (or: the Aryans no longer produce them).

Mana and asmita, ‘egotism,” are nourished through wrong
views; the desire for non-existence is nourished through the view
of annihilation; and a part of the desire for existence is nourished
through the view of eternalism.

Even though “bad regret” (ii.28) is abandoned through
Meditation, it does not become active among the Aryans, because it
is nourished by doubt.

seoksk

Among the ninety-eight anusayas, how many are universal?
How many are not universal?

12. Universal anusayas are 1. the erroneous views and
doubts which are abandoned through the Seeing of Suffer-
ing and Arising, 2. the ignorance which is associated with
them, and 3. independent ignorance.’?

This makes eleven anxsayas: the five erroneous views which
are abandoned by the Seeing of Suffering; wrong views and the
esteeming of views abandoned through Seeing of Arising; and two
doubts and two ignorances abandoned through the Seeing of
Suffering and the Seeing of Arising.
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These eleven anusayas are called “universal,” “going every-
where,” because they grasp the entire Dhatu as their object. (See
p- 790, line 1).54

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

In the first hypothesis, the definition would apply to the other
anusayas as well; and the second hypothesis is inadmissible: in fact
no one considers the totality of the Dhatu as a means of
purification; it is only certain practices which are the object of the
esteeming of morality and ascetic practices. In the same way, no
one considers the totality of the Dhatus as the cause of the world,
but only I§vara, Prajapati, etc.

, 2. [Answer of the Vaibhasikas:] We do not say that the

universals have the entire Dhatu for their object all at once, but
rather they have the Dhatu in its five categories for their object:
“entire” refers to the totality of types.

3. But, if we understand universality in this way, desire and
pride (¢rsnd and mana) would also be universals.

There is atmadysti, “a view that there is the self,” relative to
the five #pidanaskandbas: there will be atmatrspa, “desire for a
self” relative to the same skandbas. There is agradrsti, “opinion
that this is better” (a drstiparamarsa), and suddhidrsts, ‘opinion
that this is a means of purification” relative to a certain object: and
there will be desire relative to this same object. And there will also
be pride, mana, relative to the same objects.

In this hypothesis of their univerality, how are thirst and pride
abandoned?

Like a belief in a self (satkayadrsti), etc., their object is
abandoned through Seeing and Meditation. Or should we think
that they are to be abandoned through Seeing (like sazkayadrsts) or
through Meditation.

The author answers: As their object is mixed, they are
abandoned through Meditation. Or rather, they are abandoned
through Seeing, for they exist through the efficacy of the view.
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4. [The Vaibhasikas reply:] thirst and pride are special
defilements and not general defilements (v.23). This is why they
are not universal. (There is thirst and pride related to an object
relative to which there is d¢madyrsti, but not relative to the whole of
this object at once.)

We have seen that eleven anzsayas are universal (that is,
bearing on all the categories) in their Dhatu, in the sphere of
existence wherein the person is born in whom they are found:

13a-b. Among them, nine, with the exception of the two
views, bear on the superior.>

With the exception of a belief in a self (sazkayadrsts) and a
belief in extremes (antagrahadrstai), the nine other universals are
also universals in a different Dhatu; they sometimes bear on a
different Dhatu, sometimes on two, for it is said (in the Prakaran-
apada, TD 26, p. 711a24), “"There are some anusayas of the realm
of Kamadhatu (that is, produced among the beings of Kamadhatu)
which bear on the dharmas of the realm of Rupadhatu, on the
dharmas of the realm of Aripyadhitu, or on the dharmas of both -
the realms of Ripadhatu and Ariipyadhitu. (And there are some
anusayas of the realm of Rapadhatu which bear on the dharmas of
the realm of Aripyadhatu).”

skokk

[Objection:] When some beings in Kamadhatu produce the
opinion that Brahma is a being, the opinion that he is permanent,
they then entertain a belief in a self and a belief in extremes with
regard to a thing belonging to a different, superior Dhatu. Thus
you are wrong to exclude these two erroneous views from the list
of the universal anusayas in a different Dhatu.

But one does not have the idea of a self and of things
pertaining to a self with regard to Brahma: thus the idea that he is
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a being is not a belief in a self. And a belief in extremes is created
by a belief in a self; thus the idea of the permanence of Brahma is
not a belief in extremes (Vibhasa, TD 27, p. 93a4ff).

What sort of views would a belief in a living being and a belief
in permanence be with respect to Brahma?

The Abhidharmikas say that there are no erroneous views
here, but only “false knowledge.” (All speculative knowledge
which errs, viparitalambana is not considered as views).

But why are the other false opinions which have Brahma for
their object (the esteeming of morality and ascetic practices, etc.)
considered as erroneous views, and not the two opinions of being
and permanence?

The Siddhanta serves as authority (Vibhasa, TD 27, p. 93a).

skkok

Are only the anusayas universals?

13c-d. With the exception of the praptis, dbarmas coexist-
ant with the universal anuSayas are also universals.

“Coexistant dbarmas” refer to sensation, etc. Not the praptis,
because the prapts (adherence) and the prapya (the thing adhered
to) do not have the same result (ii.36¢).

Are universal anusayas universal causes (ii.54c-d)?

1. Future universal an#Sayas are not universal causes. 2.
Coexistents of past and present universal anusfayas are universal
causes, but not universal anusayas. 3. Past and present universal
anusayas are universal causes. 4. Future coexistents of universal
anuSayas are neither universal anusayas nor universal causes.

Hokk
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Among the ninety-eight anssfayas, how many have a pure
dbarma for their object, that is, the Third and Fourth Truth, the
Truth of Extinction and the Path? How many have an impure
dbarma?

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

Except for the six,—that is, the three anxsayas abandoned
through the Seeing of Extinction, namely wrong views, doubt, and
the ignorance associated with them or independent of them, and
these same three an#sfayas abandoned through Seeing the
Path,—all the other anusayas have impure dbarmas for their
object.

15. The extinction of their own bh#mi is the object of the
anusayas which have extinction for their sphere; the Path
with its six or nine bhamis, is the object of the anusayas
which have the Path for their sphere, for the Paths depend
on one another.5’

The three anusayas (wrong views, doubt, and ignorance) which
are abandoned through the Seeing of Extinction and which have
Extinction for their object, do not have Extinction for their total
object: when they belong to Kamadhitu, they bear on Extinction in
Kimadhitu, and so on from bb#mi to bhiami, until: when they
belong to Bhavagra (natvasamjiiandsamjfianiyatana) they bear on
Extinction in Bhavagra.

When they are in the realm of Kamadhatu, the three anusayas
which have the Path for their object bear on the totality of the
Path as well as on a portion of the dharmajiiana (vi.26), with its
six bhamis (namely anagamya, dbyinantara, and the four
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Dhyinas) (see ii.52c, vii.9).

When they are of the realm of Rapadhitu or Aripyadhitu
(four Dhyanas, four Ariipyas), these same anuSayas bear on the
totality of the Path, and on a part of the anvayajfiana (vi.26), with
its nine bhamis (namely the preceeding six and the first three
Ariipyas). In fact the Paths are mutually dependent. (ii.52).

Although dharmajfiana and anvayajfiana are mutually depend-
ent, because anvayajfiana is not opposed to Kamadhatu, the three
anusayas of the realm of Kamadhatu which have the Path for their
object do not have the Path which forms part of the anvayasiiana
for their object.

But the dharmajfiana which is opposed to Kamadhatu is also
opposed to Ripadhitu and Artpyadhatu (vii.9): consequently it
will also be the object of the three anusayas of these two Dhatus
which have the Path for their object.

Dharmajfiana in its entirety is not opposed to Riapadhatu and
Ariipyadhatu, for the dharmajiiana of Suffering and Arising are
not opposed to these two Dhatus. [Thus it is not the object of the
three anusayas of these two Dhatus.]

And dharmagiiana is not opposed to Ripadhitu and Ariipyad-
hatu in their entirety [for it is not opposed to the dbharmas
abandoned through Seeing. Thus it is not the object of the three
anuSayas of these two Dhatus], because the first two dbarmajiiinas
are not opposed to these Dhatus, and because the first category of
the anusayas of these two Dhatus, namely those which one
abandons through Seeing, are not opposed by any dbarmajiiina.

Heskck

Why do not lust (rdga), anger (pratigha), egotism (mana), the
esteeming of bad views (marss), and the esteeming of morality and
ascetic practices (paramarsa)’® bear on pure dbarmas, on the
Extinction of Suffering or on the Path?
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16a. Lust does not bear on pure dharmas, because lust
should be rejected.

The latent defilement of lust (rdganusaya) should be aban-
doned; but if it has pure dharmas for its object, it will not be
rejected; in the same manner, the aspiration after good dbarmas
[which takes the form of desire, but which is Right View] should
not be rejected.’®

16b. Anger does not, because pure dbarmas do not do evil.

Anger arises with regard to a thing which does evil, and pure
dharmas, the Extinction of Suffering or the Path, do not do evil.

16¢c. Egotism and the two esteemings do not, because pure
dharmas are calm, pure, and excellent.

One cannot pride oneself on Extinction or the Path, for they
are calm.%0

The esteeming of morality and ascetic practices is to hold as a
cause of purification that which is not such: the pure dharmas are
really purification, so one cannot have a false conception of purity
(Suddhigraha), with regard to them.

The esteeming of bad views is to hold as excellent that which is
vile: now the pure dharmas are what are best, so one cannot have a
false conception of excellence (agragriha), with regard to them.

k%

Among the ninety-eight anusayas, how many become anusaya
from the fact of being an object?$! How many become anusayana
solely through association, (solely by reason of being dbharmas
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associated with the mind, sensation, etc.)?

17. Universal anusayas, relative to the object, become
anusayana in all their spheres; the non-universals, in their
one category.®?

From the point of view of the object, the universal anusayas
(v.12) become anusayana, that is, “"become lodged in” the five
categories of their sphere; the other in one category: the ansfayas
that one abandons through the Seeing of Suffering become
anuSayana in the dharmas that one abandons through the Seeing of
Suffering . . . the anusayas that one abandons through Meditation
become anusayana in the dbarmas that une abandons through
Meditation.

~ This general rule calls for more precision.

18a-b. Not the anusayas that bear on the pure dharmas or a
higher sphere, because their object is not “made one’s own”
and opposes the anusayas.s?

The six anuSayas which have the pure dharmas—Nirvana or
the Path (v.14)—for their object, and the nine an«fayas which
have a higher sphere (v.13a-b) for their object do not become
anuSayana in the object, because one does not do this thing by
oneself either through the “view of self” or through desire.

Other anusayas would apply (anusi) to the thing which one
considers (through a belief in a self) as the self, or which one
makes one’s own through desire, and they become anusayana, as
dust is applied to a wet piece of cloth (see Vyakhyi ad i.4, p. 14.2).
But the pure dharmas and the higher bh#mis are not susceptible of
being considered as “'self” or as “'pertaining to self’’: thus the
anusayas which have them for their object do not become
anusayana in their object, because of the nature of their object.
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We would remark in fact that the desire that seeks either the
pure dharmas or a higher sphere is not the anusaya called "desire,”
but rather “an aspiration for good dbarmas” (p. 32, 1.8).

Further, the pure dharmas, Nirvana or the Path, are opposed
to the klesas which take them as their object; the dharmas of a
higher bh#ami are opposed to the klesas of a lower bhimi: as a
consequence the klefas cannot become anusayana there, that is,
install themselves there; in the same way that the sole of the foot
cannot install itself on a rock which is red hot with fire.

ek

We have up to now understood the word anusayana, anusete, as
“to become anusayana,” in the sense of “to install,” or “to become
lodged in.”

According to some other masters, anusayana should be
understood as énugunya. Nirvana, etc., is not favorable (anuguna)
to the arising and development of wrong views: in the same way
that one says that if a person who has a cold takes a bitter
medicine, there is no increase (#n#sayana) in the cold due to the
medicine (Vyakhya i4, p. 13).

18c-d. Any anusaya which is associated with a certain
dharma becomes anusfayana through association with this
dharma.64

“With a certain dbarma,” that is, with sensation, etc.

The word eva indicates reservation: “as long as the anssaya is
not abandoned.”

sk

Are there any anuSayas which do not have the pure dbarmas
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for their object, which do not have a superior Dhatu for their
object yet which become anusayana solely through association with
and not from the fact of the object?

Yes, universal anusayas which have a superior bhami for their
object (namely the universal anusayas of the First Dhyana which
have the three higher Dhyanas for their object).

Hokok

Among the ninety-eight dbyanas, how many are bad (skusala),
and how many are morally neutral, that is, without retribution
(avydkrta)?

19. All the “higher” dbyinas are morally neutral. [The
belief in a self, a belief in extremes, and ignorance are
neutral in Kamadhatu. The other anusayas, here, are bad.]6

All the anusayas belonging to Riapadhitu and Aripyadhatu are
neutral. In fact, all defiled dharmas, when they bear retribution,
bear painful retribution. Now suffering does exist in these two
spheres, for no causes (anger, etc.) for doing evil to others are
present there.

19b. The belief in a self, a belief in extremes, and ignorance
are neutral in Kamadhatu.

In Kamadhitu, a belief in a self, a belief in the extremes, and
the ignorance which is associated with them, are neutral.

In fact, these anusayas are not in contradiction to giving and
other good deeds. One thinks, “May I be happy in the future!,” and
one give gifts and observes the precepts.66

The erroneous view of annihilation is favorable to deliverance.
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This is why the Bleesed One said, “Among the doctrines of the
Tirthikas, the best is that which says, ‘I do not exist, things of mine
do not exist; I shall not exist, things pertaining to me shall not
exist.”’

These two views—a belief in a self and a belief in the
extremes—are only aberrations relative to things which constitute
the pseudoperson; they do not being about harm to another: thus
they are morally neutral.

But these different reasons—because they are not in contradic-
tion to giving, etc.—could be applied to the “desire for heaven”
and to egotism (asmimana, v.10), which should thus also be
neutral; but the School does not admit this. Some ancient masters¢’
also say, "An innate belief in a self, which is to be found among the
savage animals and birds, is neutral. But a cogitated belief in a self
is bad.”%® (The same holds for an innate and cogitated belief in the
extremes).

19¢. The other anusayas, here, are bad.

The other anusayas of Kamadhatu are impure (aS#bha), that is,
bad (akusala).

*kksk

Among the ninety-eight anusayas, how many are roots of evil
(akusalamila)? How many are not?

20a-b. Lust, anger and m4di, in Kamadhatu, are roots of
evil.®

All lust (raga), all anger (pratigha), and all mads (that is, all
delusion or m0ba)’® belonging to Kamadhatu—with the



The Latent Defilements 799

exception of the delusion which is a belief in a self and the belief in
the extremes—are, in this order, the three roots of evil, greed,
anger, and ignorance.

A belief in a self and a belief in the extremes are not roots of
evil, for a root of evil is only that which is bad and is only a root of
evil.”!

The other anusayas are not roots of evil.

Hokok

How many dharmas are neutral roots? How many are not?

20c. Three roots, desire, ignorance, and mats (that is,
prajiia) are neutral.”?

The Vaibhasikas of Ka$mir hold that desire, ignorance, and
prajiia which are neutral, of whatever type they are up to and
including the praj#ia which arises from retribution,’® are neutral
roots.’4

20d. The others are not roots, because their modality is of
duality and elevation.

Doubt (vicikitsd) cannot be regarded as a root, being twofold
and mobile by nature. Egotism (mdana), being “‘an elevation” of the
mind, is not a root, since it consists of elevation, the opposite of a
root. For in this world roots are firm and reach downward.

21b-d. Four, [say the Aparantakas]: desire, views, egotism,
and delusion which are neutral; in fact there are three
contemplations based on ignorance.”>
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One can distinguish “absorption of desire” (¢rspottaradbyayin),
“absorption of (wrong) views” (drstyuttaradbyayin), and “absorp-
tion of pride” (manottaradbyayin). Now these contemplations are
such by reason of delusion or ignorance.”®

kokk

Are the fourteen “undefined points” (avyakrtavastu) of which
Scripture’’ speaks so called because they are neutral (avyikria) in
the sense that we have just studied?

No. In the Sitra a neutral question is a question which should
be set aside: that is, this type of question is called neutral, not
answered, because it should be set aside, or rejected. The object of
such a question is termed “an undefined point.”

There are four types of questions: 1. a question to which one
responds in a categorical manner; 2. a question to which one
responds by distinguishing; 3. a question to which one responds by
another question; and 4. a question which one should not answer.

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

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

2. If one asks, “Will all being be reborn?” one should answer by
distinguishing, “Beings endowed with defilements will be reborn;
being freed from defilements will not be reborn.”

3. If one asks, “Is a person’® superior or inferior?,” one should
answer by the question, "In comparison with whom?” If he
answers, ‘In comparison with the gods,” one should answer, “He
is inferior.” If one answers, “In comparison with beings in the
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painful realms of rebirth,”’one should answer, “He is superior.”

4. If one asks, “Are the skandhbas the same thing as a sattva or
living being, or are they different?,” this is a question that is to be
rejected because the thing called a “living being” does not exist. In
the same way one would reject the question, “Is the child of a
sterile woman white or black?”

sk

How can you say (in Karika 22) that one has responded to this
fourth question, since one did not answer whether the skandhbas
are, yes or no, identical to a living being?

This question is answered by saying, “This question is to be
rejected”: thus there is a response to it.8

ek

Another says that the second question, like the first question,
calls for a categorical response, “All beings do not arise.”

But the author says that in order to justify the example given
[by the Vaibhasikas] to the second type of question, to someone
who asks, “Will those who die be reborn?,”8! one should answer by
distinguishing, [”All will not be reborn; those who are endowed
with the defilements will be reborn, but not those who are freed
from them.]

[He says again that the third question also calls for a
categorical response.]A human being in fact is at one and the same
time superior and inferior according to the point of comparison. In
the same manner as if one were to ask, “Is consciousness (vij#zina)
a cause, or is it a result?,” [one should answer, “It is a cause with
respect to its result, and it is a result with respect to its cause.”]But,
says the author, to someone who asks in a categorical manner “Is a
person superior or inferior?,” it is not suitable to respond
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categorically, “He is superior” or “He is inferior;” one should thus
respond by distinguishing: one must first be assured of the
intention of the questioner.

skokk

The Abhidharmikas®? say: 1. A categorical response: If
someone asks, “Is the Blessed One the Arhat Samyaksarhbuddha?
Is the Dharma that he speaks well spoken? Is the Samgha of the
Sravakas well instructed? Is physical matter (r@pa) impermanent?
... Is consciousness (viiana) impermanent? Can Suffering be
known . . . Can the Path be known?,” then to these questions one
should answer in a categorical manner, by reason of the superior
benefit (of such an answer).8?

2. An answer by distinguishing: If a person asks, "I desire that
the Venerable One teaches me the dbarmas,” one should distin-
guish, “The dbharmas are numerous, past, present, and future:
which do you desire that I should teach you?.” If he answers,
“Teach me the past dbarmas,” one should distinguish, “The past
dbarmas are numerous: répa, vedana, samjhia, samskaras, and
vijfiana.” If he asks, “Teach me concerning r#pa,” one should
distinguish, “There are three r4pas, the good, the bad, and the
neutral.” If one asks, “Teach me concerning the good,” one should
distinguish, “There are seven types of good r#pa: abstention from
killing . . . and abstention from idle words.” If one asks, “Teach me
abstention from killing,” one should distinguish, “It is of three
types, arisen from the three roots of good, non-greed (alobha),
non-anger (advesa), and non-ignorance (amoha).” If one asks,
“Teach me the abstention from killing arisen from non-greed,”
one should distinguish, "It is twofold, véijfiapti and avijiiapts.
Which do you desire that I teach you?”

3. A response by a question: The same question, put by a
false-hearted person, is a question to which one should respond by
another question. If such a person asks, “I desire that the Venerable
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One teach me the dharmas,” one should counter-interrogate him,
“The dbharmas are numerous: which do you desire that I teach
you?” But one need not establish the distinctions (past, present,
and future dbarmas); one should continue to counter-interrogate
him until the questioner remains silent or he himself explains.8
(Vibbasa, TD 27, p. 76al15ff).

But if a good-hearted person and a false-hearted person do not
question you, but content themselves with expressing a desire,
“Teach me the dharmas;” and if, on the other hand, one does not
answer them, if one does not explain to them, and if one is content
to interrogate them, “Which dharmas shall I teach you?,” how can
you say that there is a question and a response?

The author answers: He who says, “Teach me the Path,” asks
concerning the Path, exactly as if he has said, “Which is the Path?”
One the other hand, through this counter-interrogation, one
explains to the questioner concerning his questions: is the Path
then not explained (vyikrta)?

If this is the case, then is there an answer by means of a
question in the second and third type of question?

No, the responses differ, for sometimes there is distinction,
and sometimes there is no distinction.?®’

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

sokok

One may find in the Sutra itself the definition of these four
questions and answers: the venerable Mahasarhghikas read a Satra
(D#rgha, TD 1, p. 51bl, Madhyama, TD 1, p. 609a24) which says,
“Bhiksus, there are four responses to questions. What are these
four? There are some questions which one should reply categori-
cally . . .; there are some questions which one should reject. What is
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the question to which one should respond categorically? When one
asks if all the skandhas are impermanent. What is the question to
which one should respond by distinguishing? When someone asks
what retribution in sensation a voluntary action requires. What is
the question to which one should repsond by a question? When
someone asks if samj#ia is the soul of a person,®4 one should
counter-interrogate, “My friend, what do you think of the soul?,”
and if he answers, "My friend, I think that the soul is coarse,” one
should respond that the samj#ia is other than the soul (Digha,
.195). What is the question to be rejected? When someone asks if
the world is eternal, non-eternal, eternal and non-eternal, neither
eternal nor non-eternal; if the number of persons is finite, infinite,
finite and infinite, neither finite and infinite; if the Tathagata®’
exists after death . . . ; or if the vital principle is other than the
body. These questions, Oh Bhiksus, are to be rejected.”

sk

Within a certain person, an enufaya or latent defilement
attaches itself to a certain object; this person is bound to this object
by this anusaya.

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

From this point of view the anusayas or klesas are of two types:
specific kleSas, namely lust, anger, egotism;®® and general £lesas,
namely views, doubt, and ignorance.

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

When the specific £lesas have arisen with respect to a certain
object—an object past, present or future, an object abandoned
through Seeing, etc.—and is thus found in the past or in the
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present, when they have not been abandoned, the person in whom

they are produced is bound to this object by these specific klesas.

For, being specific, they are not necessarily produced within all

persons with respect to all things, but rather within a certain
- person with respect to a certain thing.

24a-b. One is bound to all objects by the same future &lesas,
since they are mental states.

One is bound to any and all objects, past, present, and future,
[and of the five categories: to be abandoned through Seeing, etc.,
according to the case], by these same specific future klesas, since
they belong to the manovijfiana. For the sphere of the manas is
tritemporal.

24b. One is bound to the object of their time period by the
same future &lesas, since they are not mental states.

One is bound to future objects through future lust and anger
which differ from the preceeding—that is, non-mental states in a
relationship with the five sense consciousnesses. The five
consciousnesses, in fact, cognize only objects contemporaneous to
them.

Sometimes this rule concerns only future lust and anger of the
utpattidharmin or “'destined to arise” category. It is otherwise
when they are not destined to arise.

24c. Not destined to arise, one is bound everywhere by the
same.

“Everywhere,” this is, to all objects, past, present, and future.

24c-d. One is bound everywhere by the others, whatever
they are.



806 Chapter Five

One is bound to all the objects of the three time periods and the
five categories, according to the case, by the other, general
klesas—which, having for their object the five upadinaskandbas,
are produced within all and relative to all—in whatever period the
said klesas belong.

KKk

[The Sautrantikas criticize this theory.?9] Do the klesas, and
past and future objects, really exist?

If one says that they really exist, one admits that conditioned
things always exist and are thus eternal; if they do not exist, how is
it possible to say that a person is bound to these objects by the
klesas, or that he is liberated from them?

The Vaibhagikas maintain that past and future dbarmas really
exist; conditioned things nevertheless are not eternal for they are
endowed with the characteristics (Jaksanas, ii.45¢c-d) of conditioned
things. In order to better illustrate their position we present, in
summary fashion, their doctrine:

25a. The dharmas exist in the three time periods.
Why is this?
25a. Because the Blessed One has said it.9°

1. The Blessed One taught in his own words the existence of
the past and the future, “Monks, if past r4pa did not exist, the
learned holy Sravakas would ‘not take into consideration’ past ripa
... If future r#pa did not exist, the learned holy Sravakas would
‘not delight in’ future r4pa. It is because future r#pa exists that the
learned holy Sravakas . . . "9
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25b. Because mental consciousness preceeds from two.

2. The Blessed One implicitly teaches the same doctrine when
he says, “Consciousness is produced by reason of two. What are
these two? The organ of sight and a visible thing . . . the 7manas and
the dbarmas.”?? Now if the past and future dbharmas do not exist,
mental consciousness which has them for its object would not arise
by reason of these two.

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

25c¢. Because it has an object.

3. A consciousness can arise given an object, but not if an object
is not present. If past and future things do not exist, there would be
consciousness without an object; thus there is no conciousness
without an object.

25d. And because the past bears a result.

4. If the past does not exist, how can good and bad action give
forth a result? In fact, at the moment when the result is produced,
the retributive cause (ii.54c-d) is past.

Therefore, because of the proofs from Scripture and reasoning
quoted above, the Vaibhasikas affirm the existence of both the past
and the future.

kkk

The masters who call themselves Sarvastivadins, “belivers in
the existence of all,” maintain that the past and the future exist.
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25¢-d. He who affirms the existence of the dbarmas of the
three time periods is held to be a Sarvastivadin.

The masters who affirms the existence of all things, past,
present and future, are Sarvastivadins. Those who affirm the
existence of the present and a part of the past, namely the
existence of action which has not given forth its result; and the
non-existence of the future and a part of the past, namely the
non-existence of action which has given forth its result, are
regarded as Vibhajyavadins; [they do not belong to the Sarvasti-
vadin School.]??

Kok

How many systems are there in this School? [How many ways
are there of understanding the doctrine of the existence of all
(sarvastivada)? which is the best?]

25d. There are four types of Sarvastivadins accordingly as
they teach a difference in existence (bhiva), a difference in
characteristic, a difference in condition, and mutual
difference.?

1. The Bhadanta Dharmatrata defends bhdvanyathatva, that is,
he affirms that the three time periods, past, present, and future,
are differenciated by their non-identity of existence (bhava).

When a dharma goes from one time period to another its
nature is not modified, but its existence is. A gold vase which one
breaks is an example which shows the difference of figure: its
figure (samsthana,1.10a) is modified, but not its color. An example
which shows difference in qualities: milk becomes wheyj; its taste,
force, and digestibility change, but not its color. In the same way,
when a future dbarma passes from the future into the present, its
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future existence is abandoned, and its present existence is acquired,
but its nature remains the same. When it passes from the present
into the past, its present existence is abandoned, and its past
existence is acquired, but its nature remains the same.

2. The Bhadanta Ghosaka defends lsksapanyathatva, that is,
the time periods differ through the difference in their characteris-
tics.

A dharma goes through the time periods. When it is past, it is
endowed with past characteristics (Jaksana),but it is not deprived
of its present and future characteristics; when it is future, it is
endowed with its future characteristics, but it is not deprived of its
present and past characteristics; and when it is present, it is
endowed with its present characteristics, but it is not deprived of
its past and future characteristics.> Example: a man attached to
one woman is not detached with respect to other women.

3. The Bhadanta Vasumitra defends avasthanyathatva, that is,
the time periods differ through the difference of condition
(avastha). A dbarma, going through the time periods, having
taken up a certain condition, becomes different through the
difference of its condition, not through a difference in its
substance. Example: a token placed on the square of ones, is called
one; placed on the square of tens, ten; and placed on the square of
hundreds, one hundred.

4. The Bhadanta Buddhadeva defends amyonyathatva, that is,
the time periods are established through their mutual relation-
ships.

A dharma, going throughout the time periods, takes different
names through different relationships, that is, it is called past,
future, or present, through a relationship with what preceeds and
with what follows. For example, the same woman is both a
daughter and a mother.%

kkk
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It is in this manner that these four masters maintain the
existence of all.?8

The first, professing “‘transformation” (paripama) may be
refuted along with the Sarhkhyas.?8

In the thesis of the second master, the time periods, past,
present, and future, are confounded, since the three characteristics
are found everywhere. The example moreover is lacking any
similarity to the problem, for, within the man in question, there is
active lust with respect to one woman, but there is only the
“possession of lust” (ii.36) with respect to other women.

In the thesis of the fourth master, the three time periods exist
at the same time: a past dbarma, for example, is past in relation to
that whch preceeds it, future in relation to that which follows, and
present in relation to what preceeds and what follows.

26a. The third is the best.
Consequently the best system is that of Vasumitra,

26b. The three time periods are proven by reason of their
activity,

According to which the time periods and the conditions are
established through the operation of the activity of a dbarma:
when a dbarma does not accomplish its operation, it is future;
when it is accomplishing it, it is present; and when its operation
has come to an end, it is past.

seskesk

[The Sautrantikas criticize:] If the past and the future exist as
things, they are present: why are they thus qualified as past and
future?
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It is action not yet completed, in the act of being completed, or
already completed, which determine the time period of a dbarma.9®

Good enough. But what action would you assign to a tatsabbaga
eye? The action of an eye is to see, and a zatsabhiga eye does not
now see (i.42). Would you say that its action is to project and to
give forth a result (phaladinaparigraba, ii.59)? But then if giving
forth a result is an “action,” then sebhagahetu causes, etc. (ii.59¢)
give forth their result when they are past, and so one arrives at the
conclusion that they accomplish their action in the past and so
would be as a consequence in the present. Or if an action, in order
to be complete, calls for a projection and a giving forth of a result,
these past causes would be at least semi-present. Thus the time
periods are confounded.

27a. What is opposed [to the activity of a dbarma?]

But, if it always exists, why doesn’t a dbarma always exercise its
activity? What obstacle causes it to sometimes produce and
sometimes not to produce its action? One cannot say that its
inaction results from the non-presence of certain causes, since
these causes also always exist.

27a. How can activity be past, etc.?

And how can activity itself be past, etc.? Would you imagine a
second activity of activity? That would be absurd. But if the
activity, in and of itself (svar@pasattapeksaya), is past, etc., why not
admit that the same holds for the dharma? And who says that the
time periods depend on past activity, etc.? Would you say that
activity is neither past, present, nor future, but that, nevertheless,
it exists? Then, being unconditioned (asamskrta), it is eternal
(mitya), and how can you then say that a dbarma is future when it
does not exercise its activity, or past when it not longer exercises
it?
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These objections would hold, [answer the Sarvastivadins,] if
activity were other than the dbharma itself.1°0

27b. But it is not other than the dbarma.
Thus this error does not exist. Therefore
27b. The time periods are no longer justified.

If activity is the same as the dbarma, and if the dbarma always
exist, its activity would also always exist. Why and how does one
say that sometimes it is past, sometimes future? The distinction of
the time periods is not justified.

[The Sarvastivadins answer:JHow is it not justified? In fact a
conditioned dbharma which has not arisen is called future; that
which, having arisen, is not destroyed, is called present; and that
which is destroyed is called past.

[The Sautrantikas answer:] If, in the past and future, a dbarma
exists with the same nature (¢enasvitmanad) as when it is present,

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

If the unique self-nature of a dbarma continues to exist, how
can this dharma be non-arisen or destroyed? What is it that it is
lacking now, through the absence of which it is qualified as
non-arisen? What is it that it is lacking later, through the absence
of which it is qualified as destroyed? Consequently, if one does not
admit that the dbarma exists after having been non-existent and
no longer exists after having existed, the three time periods cannot
be established or proved to exist.!%!

kK
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[It is useful to examine the reasoning of the Sarvastivadins.]

1. The argument that, possessing the characteristics of
conditioned things (arising, etc., ii.452), conditioned things are not
eternal even though they exist both in the past and in the future, is
pure verbiage, for, if it always exists, a dharma is not susceptible
either of arising or of perishing. A dharma is eternal, and it is not
eternal:” to speak in this manner is to contradict oneself through
one’s own words.

This is what the stanza explains when it says, "“Self nature
always exists, but this does not mean that being is eternal, nor that
being is different from its self nature: this is clearly stated by the
Lord.”102

2. With regard to the argument that the Blessed One taught the
existence of the past and the future since he said “Past action
exists, and future results exist”,'9> we would also say that the past
exists, and that the future exists. Past is that which was existent;
future is that which, given its cause, will exist: it is in this sense
that we say that the past and the future exists. But they do not exist
as substantial entities (dravyatas) as does the present.

[The Sarvastivadins protest:] Who says that they exist like the
present?

If they don't exist like the present, how do they exist?

The Sarvastivadins answer: They exist with the nature of the
past and the future. ‘

But, if they now.exist, how can one attribute the nature of past
and future to them? In fact, the Blessed One, in a text quoted by the
Sarvastivadins, had the intention of condemning the view that
negates cause and effect (iv.79, v.7). He said “the past exists” in
the sense of “the past was;” he said “the future exists” in the sense
of “the future will be.” The word “is” (ast) is a nipara,'% in the
same sense as the expressions, “There is (4s¢¢) previous non-exist-
ence of the lamp,” “there is later non-existence of the lamp,” and
again, “This lamp 45 extinguished, but it was not extinguished by
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“me.” It is in this same way that the text says “the past exists, and
the future exists.” To understand otherwise, being in the past, the
past would not now be the past.

[The Sarviastivadins answer:] We see that the Blessed One,
addressing the Laguda$ikhiyakal©s ascetics, expressed himself in
this way, ""Past action, which has been destroyed, which has
perished, and which has ceased, does exist.”” According to the
proposed explanation, the sense would be, “This action was.” Now
can we suppose that the ascetics would not admit that past action
has already passed away?

[The Sautrantikas reply:]When the Blessed One says that past
action exists, he had in view its power of giving forth a result, a
power which was placed in the series of the agent through action
which has now passed away. To understand otherwise, that is, if
past action actually exists now in and of itself, how can it be
considered as past?

Of the rest, Scripture contains a formal declaration. The
Blessed One said in the ParamarthasSanyatisdtra, " The eye, Oh
Bhiksus, arising, does not come from any place; perishing, it does
not remain in any place. In this way, Oh Bhiksus, the eye exists
after having been non-existent and, after having existed, disap-
pears.”1% If a future eye existed, the Blessed One would not have
said that the eye exists only after having been non-existent.

[The Sarvastivadins would perhaps say:] The expression, “It
exists after having been non-existent” signifies “after having been
non-existent in the present” (vartamane’dbvany abb#tva), that is,
“after having been non-existent as present” (vartamanabhivena
abhditva).

This is inadmissible, for the time periods do not differ from the
eye.

Does this mean that one should understand this as, “After
having been non-existent in its own nature (svalaksanatas)?” But
this is to explicitely acknowledge that a future eye does not now
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exist.

3. As for the argument that “the past and the future exist, since
the consciousness arises by reason of two things,” should one
understand that since the mental consciousness arises by reason of
a mental organ and past, present, or future dbharmas, these
dharmas are a necessary condition for the mental consciousness to
arise to the same extent as is the mental organ, that is, in the
quality of “generating condition” (famakapratyaya)? Or are they
solely “conditions in a quality of object” (@lambanamatra, ii.62c)?
Evidently future dharmas, which will be produced after thousands
of years or which will never be produced, are not the generating
causes of a present mental consciousness. Evidently Nirvana,
which is contradictory to all arising, cannot be a generating cause.
It is enough that the dbarmas are a condition for the arising of a
consciousness in their qualtiy of being an object: let us admit that it
is thus for future and past dbarmas.

[The Sarvastivadins ask:] If the past and future dbharmas do not
exist, how can they be the objects of consciousness?

They exist in the manner in which they are taken as objects.
And in what manner are they taken as objects?

[They are taken as objects with the mark of the past and the
future,'%’ as having existed or as coming into existence.] In fact, a
person who remembers a past visible object of a past sensation,
does not see “this is;” but he remembers “this was;” the man who
foresees the future does not see the future as existing, but he
foresees it as coming into existence (bhavisyat). .

Another point. Memory (which is a certain mental conscious-
ness) grasps a visible thing that has been seen, a sensation that has
been felt, that is, a visible object and a sensation in a present state
of being. If a dbarma which one remembers is, in fact, the one
grasped by the memory, it is presently manifested; if it is not one
that one grasps through the memory, then the memory conscious-
ness certainly has a non-existent object.
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Would one say that past and future visible objects exist without
being present, because past or future visible objects are nothing
other than atoms (paramanu) in a state of dispersion (viprakirna)?
But we would say: (1) when the consciousness takes as its object,
through memory or prevision, a past or future visible object, it
does not take it as an object in a state of dispersion, but on the
contrary, as an assembled collection (samicita) of atoms; (2) if a
past or future visible object is the visible object of the present with
this small difference that the atoms are dispersed, then the atoms
are thus eternal; there is never either production (#¢pada) nor
destruction of them; there is only association and dispersion of the
atoms. To maintain such a thesis is to adopt the doctrine of the
Ajivikas and to reject the Satras of the Sugata: “"The eye, Oh
Bhiksus, arising, does not come from any place...;” (3) the
argument does not hold for sensation and other “"non-solid”
(amdirta) dbarmas: not being combinations of atoms (aparamanu-
samcsta), we do not see how they can be, in the past or in the
future, atoms in a state of dispersion. In fact, moreover, one
remembers the sensation as it was experienced when it was
present; one foresees it as it will be experienced when it will be
present. If, past and future, it is such that one grasps it through
memory or prevision, it would be eternal. Thus the mental
consciousness termed “memory” has a non-existent object, namely
a sensation that does not now presently exist.

sk

[The Vaibhasikas say:] If that which does not absolutely exist
can be the object of consciousness, then a thirteenth gyatana (i.14)
could be the object of consciousness.

[The author answers:] Then what is, according to you, the
object of a consciousness which says, “There is no thirteenth
ayatana?”

It is its name, “thirteenth gyatana.”
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Then this object is only a name; the thing designated, the
object, does not exist. Furthermore, what will be the presently
existing object upon which the consciousness of the previous
non-existence of sound bears?

[The Vaibhasikas answer:] The object of this consciousness is
the sound itself [and not its non-existence.]

Then, anyone who is in quest of the non-existence of sound
should make a noise!

[The Vaibhasikas answer:] No, for the sound of which there is
previous non-existence, exists in a future state, and it is this sound
in its future state which is the object of the previously non-existent
consciousness.

But if future sound, of which there is previous non-existence,
exists in fact, how can there be the idea that it does not now exist?

[The Vaibhasikas answer:] It does not presently exist (varta-
mano nasti); from whence there is the idea, it does not now
exist.”

You do not have the right to speak in this manner, for it is the
same dharma which is past, present, and future. Or, if there is a
difference between future and present sound, and the idea “it does
not now exist” bears on this difference, then you recognize that the
distinctive characteristic of the present exists after not having
existed. We will therefore have to prove that existence (bhava)
and non-existence (@bhava) can be an object of consciousness.

sokok

[The Vaibhasikas say:] If a non-existent thing can be an object
of consciousness, how could the Bodhisattva in his last existence
say, "It is impossible that I know, that I see that which does not
exist in this world?”

The meaning of this text is clear: “I am not like other prideful
(abhimanika, v.10a) ascetics who attribute to themselves a
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non-existent ‘illumination’:198 as for me, I only see as existing that
which is.” Moreover, to admit your thesis, the object of any idea
(buddhi) would be real: if all that one thinks is real, there is no
longer any place for doubt or examination (vsmarsa); there would
be no difference between the Bodhisattva and others.

Let us add moreover that ideas certainly have existent and
non-existent things for their object, for the Blessed One explicitly
said, “From the moment when I said to him, ‘Come, Oh Bhiksus!
(iv.26¢), my Sravaka is instructed from evening until morning: he
will know that which is as is (sacca satto jiidsyats) and that which is
not as not, that which is not the highest (sz-#¢tara) as not the
highest, and that which is the highest (anuttara=Nirvana) as the
highest.” (iv.127d)1®

Consequently the reason that the Sarvastivadins gave in favor
of the existence of the past and the future, that is, “because the
object of the consciousness is existent” does not hold.

4. The Sarvastivadins also deduce an argument from the result
of action. But the Sautrantikas do not adinit that a result arises
directly from a past action. A result arises from a special state of
the series (csttasamtianavisesat), a state which proceeds from the
action, as one shall see at the end of this work wherein we refute
the doctrine of the Vatsiputriyas (@¢mavadapratisedhba, see iv.85a).

But the masters who affirm the real existence (dravyatas) of
the past and the future should also admit the eternity of the result:
what efficacy (sémarthya) can they attribute to the action? An
efficacy with regard to production (#¢pdda)? An efficacy with
regard to the action of making something present (vartamanika-
rapa)?

a. This is to admit that arising exists after having been
non-existent (¢bhatva bhavati). If you say that arising itself
pre-exists, how can you attribute the efficacy of a thing to that
same thing? You cannot but join the School of the Varsaganyas,
“That which is, solely is; that which is not, solely is not; that which
is not, does not arise; and that which is, is not destroyed.”11°
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b. What should we understand by “the action of making
something present?”

Will this be the fact of drawing something to another place?
We see three difficulties in this: (1) the result will thus be eternal;
(2) how could the result, when it is non-material (aré@@pin), be
achieved?; and (3) movement would exist after having been
non-existent.

Would this be the fact of modifying the unique or self nature of
a pre-existent result (svabbivavisesana)? But is there not, in this
thesis, the appearance of a modification previously non-existent?

skokk

Consequently, the sarvéistivada, “'the doctrine of the existence
of all,” of the Sarvastivadins who affirm the real existence of the
past and the future, is not good within Buddhism. It is not in this
sense that one should understand sarvistivida. Good sarvastivada
consists in affirming the existence of “all” by understanding the
word “all” as Scripture understands it. How do the Sitras affirm
that all exists? “When one says, ‘all exists,” Oh Brahmins, this
refers to the twelve dyatanas: these are equivalent terms.”!1!

Or rather, the “all” that exists is the three time periods. And it
has been said how they exist: “That which has previously been, is
the past ... " (see above, p. 813).

But if the past and future do not exist, how can one be bound
(sanryukta) by a past or future £lesa to a thing (vast«) which is past
or future?

One is bound by a past &/esa by reason of the existence, in the
series, of an anufaya which has arisen from a past klesa; one is
bound by a future £lesa by reason of the existence of an anusaya
which is the cause of the future anusaya of a klesa which has had or
will have this thing for its object.

The Vaibhasikas say: “The past and the future truly exist. As
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regards that which cannot be explained, one should know that
27d. The nature of things is indeed profound,;

certainly, it cannot be proven through reasoning.”112

[Thus one need not deny the past and the future].!13

kkk

One can say that that which arises perishes: for example a
visible. One can say that that which arises differes from that which
perishes: in fact, that which arises is the future; that which
perishes is the present. Time also arises, for that which is arising is
embraced within time, it has time for its nature;!'4 and a dbarma
arises from time, by reason of the multiplicity of the moments of
future time.!?

We have thus finished with the problem presented to us by the
theory of the anusayas.

kokk

When a person abandons an object!!é through the disappear-
ance of the possession that he had of this object, is there for him
“disconnection” from this object through the cutting off of the
possession of the defilements which bears on this object? And
inversely, when there is disconnection, is there abandoning?

When there is disconnection from an object, there is always an
abandoning of this object; but one can have abandoning without
disconnection.

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

Let us suppose a person enters on to the path of the Seeing of
Truths; the Seeing of Suffering has arisen in him, but not yet the
Seeing of Arising. He has abandoned the things (vast#)!1® which
are abandoned through the Seeing of Suffering, but he is not yet
disjoined from these things by this: for he continues to be bound to
these first things!!? through the universal defilements (v.12)
whose abandoning depends on the Seeing of Arising and which
are relative to these first things.

In the Path of Meditation wherein one sucessively expells nine
categories (strong-strong, etc.) of defilements, when the first
category is abandoned and not the others, these other categories of
defilements, which bear upon the first category, continue to bind.

(vi33)

Heskok

How many anusayas attach themselves (anuserate) to each
object?

We would never finish were we to examine this problem in
detail. The Vaibhasikas (in Vibhasa, TD 27, p. 449a16) give a
summary exposition of this.

In general one can say that there are sixteen types of dbarmas,
objects to which the anusayas attach themselves: for each sphere
there are five categories (categories to be abandoned through the
Seeing of Suffering, etc.); plus the pure dharmas. The conscious-
nesses are of the same sixteen types.

When we know which dbarmas are the objects of which
consciousness, we are then able to calculate how many anusayas
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attach themselves to these dharmas.

29. Abandoned through the Seeing of Suffering and
Arising, abandoned through Meditation, the dharmas in
Kamadhitu are the sphere of three consciousnesses of this
sphere, of one consciousness of Ripadhitu and the pure
consciousness.!2°

In all, these dbarmas are the object of five consciousnesses. The
three consciousnesses of Kamadhitu are abandoned through the
Seeing of Suffering, through the Seeing of Arising, and through
Meditation (abhydsa = bhavana). One consciousness of Ripadhitu
is abandoned through Meditation.

30a-b. The same three categories of dbarmas in Rapadhatu
are the object of three consciousnesses of Ripadhitu, three
of Kamadhiatu, one of Ariipyadhitu and the pure con-
sciousness.!2!

The three consciousnesses of Kamadhatu and Rapadhatu are
the same as above: they are abandoned through the Seeing of
Suffering and its Arsing, and through Meditation. Consciousness
in Ariapyadhatu is abandoned through Meditation. In all, these
dharmas are the objects of eight consciousnesses.

30c-d. The same categories of dbarmas in Arapyadhatu are
the objects of three consciousnesses of the three spheres
and pure conscousness.

The same three consciousnesses. In all, these dbarmas are the
object of ten consciousnesses.

31a-b. The dharmas abandoned through the Seeing of
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Extinction and the Path are all the objects of the same
consciousnesses with the addition of the consciousness of
their own category.

(a)The dharmas of Kamadhitu abandoned through the Seeing
of Extinction are objects of the five consciousnesses as above, plus
the consciousness abandoned through the Seeing of Extinction: in
all six consciousnesses.

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

 (c)The dharmas of Rupadhatu and Ariipyadhatu are abandoned
through the Seeing of Extinction and the Path: they are the
objects, respectively, of nine and eleven consciousnesses.

31c-d. The pure dharmas are the object of the last three
consciousnesses of the three spheres and of pure conscious-
ness.

They are the objects of ten consciousnesses, the conscious-
nesses of the three spheres abandoned through the Seeing of
Extinction and the Path, through Meditation, and the pure
consciousness. '

Here are two summarizing flokas: “The dbharmas of the three
spheres abandoned through the Seeing of Suffering and the
Arising of Suffering and through Meditation, are, in the order of
the spheres, the domain of five, of eight, of ten consciousnesses.”
“To the abandoning through Seeing the Extinction of Suffering
and the Path, add the mind of their class. The pure dbarmas are
the object of ten consciousnesses.”

Such are the sixteen types of dbarmas, objects of sixteen types
of consciousness. We shall now examine what an#sfaya attaches
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itself to what dbarma.

A complete analysis would take us too far afield; we will
content ourselves with studying a typical case.

1. Let us choose, among the objects of attachment, agreeable
sensation, and let us see how many anusayas attach themselves to
it.

Agreeable sensation is of seven types: (1) belonging to
Kamadhatu, to be abandoned through Meditation; (2-6) belonging
to Riipadhatu, of five categories; and (7) pure.

When it is pure, the anusayas do not attach themselves to it, as
we have shown.

When they belong to Kamadhatu, the an#sfayas abandoned
through Meditation and all the universal anusayas attach them-
selves to it.

When they belong to Riipadhatu, all the universal anusfayas
attach themselves to it.

2. How many anusayas attach themselves to the consciousness
which has agreeable sensation for its object?

The consciousness which has agreeable sensation for its object
is of twelve types: (1-4) belong to Kamadhatu, for categories of
consciousness (excepting the consciousness abandoned through
the Seeing of the Extinction of Suffering); (5-9) belong to
Ripadhatu, five categories; (10-11) belong to Aripyadhitu, the
consciousness abandoned through Seeing the Path and the one
abandoned through Meditation; and (12) the pure consciousness.

Attaching themselves to it are, according to their types: 1. four
categories of Meditation; anusfaya of the sphere of Kamadhatu; 2.
the anusayas of the sphere of Ripadhatu which have conditioned
things for their object; 3. two categories of anusayas of the sphere
of Ariipyadhatu; and 4. the universal anusayas (Vibhasa, TD 27, p.
452¢20).

3. How many anuSayas attach themselves to the consciousness
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which has for its object the consciousness having an agreeable
sensation for its object?

The consciousness which has an agreeable sensation for its
object, and which is of twelve types, is itself the object of a
consciousness which can be of fourteen types, namely the twelve
aforementioned types with the addition (13-14) of the conscious-
nesses of the sphere of Aripyadhatu abandoned through the
Seeing of Suffering and the Seeing of the Arising of Suffering.

Attaching themselves to this consciousness are, according to
their types, the anusayas described above in the first two spheres,
plus four categories in Aripyadhatu (by excluding the anxsaya
abandoned through the Seeing of the Extinction of Suffering).

The other dharmas (the twenty-two sndriyas, 1.48¢c-d, etc.) will
be examined on the basis of this example.12?

skokk

The mind is termed sénusaya, “having anusaya,” from the fact
of the anusayas. Should we think that, necessarily, the anusayas
nourish themselves, and lodge in (anuserate)!?’ the sanusaya
mind?

Those which lodge in it are the non-abandoned an#sayas,
whose object is not abandoned (v.61c-d), and which are associated
with the mind in question.

Those which do not lodge in it are the abandoned anusayas
which are associated with the mind in question.

32a-b. The defiled mind is sénuSfaya in two ways; the
non-defiled mind solely from the fact of the anxsayas which
lodge therein.!24

The defiled mind is sénusaya from the fact of the anusayas
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which lodge therein: the an#fayas with which it is associated,
whose object is not abandoned, which takes an object; and (2) from
the fact of the anusfayas which are not therein: the abandoned
anusayas and that to which it is associated: for this mind continues
to have them as companions.

The non-defiled mind is s@n#saya from the fact of the anusayas
which lodge therein: the non-abandoned ¢n#fayas which are
associated with the mind.

skokk

In what order are the ten anusayas produced (Vibhasa, TD 27,
p- 245b28 and following)?

Any one can arise after any one: there is thus no rule which
applies to all of them. Nevertheless, for the order of their
production:

32c. From moba, there is doubt.

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

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

32d. From whence false views;

From doubt there arises false views: by reason of false teaching
and false reflection, he comes to the judgement ““This is not _
suffering.”

32e. From whence a belief in a self;
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From false view there arises the view of personality; for, not
recognizing the skandhas as suffering, he considers these skandbas
as constituting a “self.”

33a. From whence a belief in the extremes;

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

33b. From whence the esteeming of morality and ascetic
practices;

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

33c. From whence the esteeming of bad views;

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

33d. From whence lust and pride relative to one’s own
views;

From this there is attachment to one’s own views, and pride
and pleasure in these views.

33e. And hatred with respect to another:

From this there is dislike: for, quite full of his own views, he
detests the views of others which are contrary to his own.
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According to other masters, there is hatred for one’s own
opinions when one changes them; for lust and the other anusfayas
which are abandoned through the Seeing of the Truths are those
which have for their object the person himself and his own views.

33f. Such is the order.

This is the order of the arising of the ten klesas.

KKk

How many causes give rise to the &lesas?

34. Klesas [with complete causes] arise from the non-aban-
doning of the anusaya, from the presence of their object,
and from erroneous judgment.!2’

For example, lust arises (1) when the anzsaya of lust is
non-abandoned—not-completely-known (aparsjsidta)—its opposi-
tion not having arisen (v.64); (2) when the dharmas which
provoke the manifestation of lust, namely visible things, etc., are
found in the field of experience (@bhaisagata=visayaripati-apanna),
and (3) when there is erroneous judgment.

The anusaya is cause; the dbharmas are its object; and incorrect
judgment is its immediate preparation: three distinct forces.

The same holds for the other &lesas
34a. With complete causes.

This is the case for the &lesas which proceed from all causes.
For, according to the School, a £lefa can arise through the mere
force of its object; as in the case of the Arhat who is subject to
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falling away (vi.58b).

In a Sitra, the Blessed One said that the ninety-eight anssayas,
with the ten wrappings of attachment (the paryavasthanas), are
made up of three cankerous influences (@sravas), the cankerous
influence of objects of pleasure (kdmasrava), the cankerous
influence of existence (bbavasrava), and the cankerous influence of
ignorance (avidydsrava); four floods (oghas), the flood of the
objects of pleasure (kamaugha), the flood of existence (bha-
vaugha), the flood of views (drstyogha), and the flood of ignorance
(avidhaugha); four yokes (yogas), the yoke of the objects of
pleasure (kamayoga), the yoke of existence (bhavayoga), the yoke
of views (drstiyoga), and the yoke of ignorance (avidyayoga); and
four clingings (#pddanas), clinging to the objects of pleasure
(kamopadana), the clinging to views (drstywpadana), the clinging
to morality and ascetic practices (§#lavratopidina), and the
clinging to a belief in a self (@¢mavadopidina).

Hokok

What is the definition of the cankerous influences (dsravas)?

35a. In Kamadhatu, the defilements, with the exception of
ignorance, but with the wrappings of attachment, consti-
tute dsravas,

The klesas of Kamadhiatu, with the exception of the five
ignorances, plus the ten wrappings (paryavasthanas, v.47) make
up forty-one things: this is the cankerous influence of the objects
of pleasure.

35b. In Ripadhitu and Aripyadhatu, only the anusayas
themselves constitute the cankerous influence of existen-
Ce.126
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But there are, in the two higher spheres, two wrappings,
namely torpor and dissipation (ii.26a-c, v.47). The Prakarapna'?’
says, “"What is the cankerous influence of existence? With the
exception of ignorance, it is the other connections (samyojanas),
bonds (bandhanas), anusayas, upaklesas and wrappings (paryavas-
thanas) of Rapadhatu and Aripyadhatu.”

The Vaibhasikas of Kaémir say that the wrappings of attach-
ment are not mentioned as forming part of the cankerous
influence of existence because, in the two higher spheres, they are
not independent.128

sk

Why are the anusayas of the two higher spheres placed
together in order to make one single cankerous influence of
existence?

36a-b. They are morally neutral, proceed inwards, and
belong to the stage of absorption: this is why they are put
together.

They both present the threefold common characteristics of
being morally neutral, of being turned inward (that is, of not
depending on objects), and of belonging to the spheres of
absorption: they are thus united into a single cankerous influence.

And again they are called the cankerous influence of existence
for the same reason that one distinguishes the cankerous influence
of existence (v.2).

From the above, it results that the avsdyas, “'the ignorances,” of
the three spheres,—in all fifteen things,—(v.4) constitute the
cankerous influence of ignorance.

Why do the ignorances constitute a separate cankerous
influence?
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36¢ d. Ignorance is the root: it is thus said to constitute a
separate cankerous influence.!??

In the manner in which the cankerous influences are explained,

37a-b. So too for the floods and the yokes. But views
constitute a separate flood and a separate yoke by reason of
their acuteness.

The “floods” and the “yokes’ are explained in the same
manner. The cankerous influence of the objects of sensual pleasure
(kdma-ogha) without views, is both the flood of the objects of
sensual pleasure and the yoke of the objects of sensual pleasure; so
too the cankerous influence of existence, without views, is both the
flood of existence and the yoke of existence.

According to the School,!3 it is by reason of their characteris-
tic of sharpness that views constitute a separate flood and a
separate yoke.

[Why are they not a separate cankerous influence?]

37c-d. They are not a separate cankerous influence, because,
without companions, they are not favorable to installation.

[We shall explain below, v.40, the etymology of the word
asrava or cankerous influence.]The dsravas are so called because
they seat themselves (dsayantity asravapam nirvacanam). Isolated
(asahaya) views are not favorable to installation (dsana), being
acute. Thus one does not make a separate place among the @sravas
or cankerous influences for them; they figure in the category of the
cankerous influences, but are not mixed with the other an#sayas.

Therefore we have:

a. The flood of the objects of sensual pleasure is made up of five
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lusts, five hatreds, five egotisms, four doubts, and ten wrappings:
in all twenty-nine things.

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

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

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

The same for the yokes.

38a-c. So too the #padanas (the clingings), by placing
ignorance [with the first two] and by dividing the drstis
into two.

We have five clingings:

a. Clinging to the objects of sensual pleasure (kémayoga) is
made up of the yoke of the objects of sensual pleasure plus the
ignorances of Kimadhatu, that is, five lusts, five hatreds, five
egotisms, five ignorances, four doubts, and ten wrappings: in all
thirty-four things.

b. Clinging to the belief in a soul (@mavadopidina)'3! is made
up of the yoke of existence plus the ignorances of the two higher
spheres, that is, ten lusts, ten egotisms, ten ignorances, and eight
doubts: in all thirty-eight things.

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

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

Why distinguish “the presumption of morality and of ascetic
practices” from the other views and make it a separate clinging?
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Because it is in opposition to the Path and deludes the two
classes of devotees: holding as path that which is not Path, the laity
are deluded with expectations of obtaining heaven through
abstinence, etc.,'32 and clerics are deluded with expectations of
obtaining purity through the renouncing of agreeable things.!33
(Vibhasa, TD 27, p. 284a4).134

But why doesn’t ignorance constitute a separate clinging?

38¢-d. Ignorance is not the grasper; like clinging, it is mixed
with the other anusayas.1

Ignorance has non-intellection for its characteristic; it is not at
all sharp; thus it does not grasp; therefore, say the School, it is only
mixed with the other defilements as is clinging.

But, we would say,'3¢ the Blessed One said in the Satra, “What
is the yoke of the object of sensual pleasure (kdmayoga)? With
regard to the objects of pleasure (kdmas), within the person who
does not know the origin of the object of pleasure, it is £dmaraga,
kamaprema, kameccha, kamamircha, kimagrddha, kimaparigard-
dha, kimanandi, kamaniyanti, and kimadhyavasana which
overpowers the mind: these are the yokes of the objects of sensual
pleasure.”!>” The Blessed One defines the other yokes in the same
way. In another Sutra, he says that chandariga is a clinging.138
Thus chandaraga with respect to the objects of pleasure, views,
- etc., is what is called clinging to the objects of pleasure (kamopa-
dana), etc.!%?

skkk

What is the meaning of the words anusaya (latent defilement),
dsrava (cankerous influence), ogha (flood), yoga (yoke) and
upadana (clinging)?
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39. They are atomic; they adhere; they nourish themselves
in two ways; they continually bind: this is why they are
termed anusayas.140

They are atomic, for their mode of existences is subtle, being
difficult to know. They adhere through the adhesion of their
praptis;, they nourish themselves (anuserate) in two ways, both
from the object and from the dbharmas with which they are
associated; and they continually bind, for, unless one makes an
effort, and even when one creates an obstacle to them, they will
appear and reappear.!4!

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

The anusayas fix, “seat” (asayanti) beings in transmigration;
they flow (@sravanti) from the highest heaven (Bhavagra =
Naivasarhjfianasarhjfiayatana, iii.3, 81) to Avici (iii.58); they flow
out (ksar) by the six organs which are as wounds. They are thus
called cankerous influences, or dsravas.142

The anusayas carry away (haranti);'4? they are thus called
oghas or floods.

The anusayas cause beings to be attached (flesayants);'44 they
are thus called yogas or yokes.

The anusayas seize (upagrhmnanti); they are thus called
updadanas or clingings.!4
The best explanation is the following.146

1. By means of the anusayas, the mental series flows into the
objects; the anusayas are thus dsravas or cankerous influences. In
conformity with the comparison of the Siitra “In the same way that
one makes great efforts in order to steer a boat against the current
but when these efforts begin to weaken, the boat is carried
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(baryate) with the stream; [so too, it is with great pains that the
mental series is freed from its objects through the good dbar-
mas). 4

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

3. When they do not enter into activity with an extreme
violence, the anusayas are called yogas, because they yoke one to
the very many sufferings of transmigration; or rather because they
adhere with obstinance.

4. The anusayas are called upidanas, because, through their
action, one clings to things of the senses, etc. (kamadbyupada-
m).148

skakok

These same anusayas or latent defilements which make up four
categories—cankerous influences, floods, yokes, and clingings,—
also make up five categories: samyojanas or connections (v.41-45),
bandhanas or bonds (v.45d), anusayas, upaklesas (v.46),and
paryavasthanas or wrappings (v.47-49b).14

41a-b. There are said to be five types by reason of their
division into connections, etc.!>®

The nine samyojanas's! or connections are: 1) affection, 2)
aversion, 3) pride, 4) ignorance, 5) view, 6) unjustified estimation,
7) doubt, 8) envy, and 9) avarice.

Anunaya-samyojana or the attachment of affection is lust of
the three Dhatus. One should understand the other connections in
the same way, each according to its type: the second, the eighth,
and ninth belong exclusively to Kamadhatu.
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Drsti-samyojana or the attachment to views is made up of the
first three views (a belief in a self, a belief in the extremes, and
false views); paramarsa-samyojana, the attachment to esteeming,
is made up of the last two (namely, the esteeming of views and the
esteeming of morality and ascetic practices). The question is thus
posed: Does it happen that a person is attached through the
connection of affection, and not through the connection of views,
to the dbarmas associated with views (that is, to the sensations,
etc., associated with existence), while drszyanusaya, the latent
defilement of views, is not active with respect to these dbharmas?

Yes. Let us consider a person who has produced the knowledge
of the Arising of Suffering but not the knowledge of the Extinction
of Suffering. Within him arises a connection of affection with
respect to the dbharmas associated with the views of esteeming
views and esteeming of morality and ascetic practices, dharmas
which are abandoned through the Truth of Extinction and the
Path. This person will be attached to these dbarmas through the
connection of affection, but not through the connection of views;
for he has abandoned the universal connection of views which is
abandoned through the Truths of Suffering and the Arising of
Suffering, and there does not exist in him any non-universal
connection of views which bears on these dbharmas or which is
associated with them.!>2 Nevertheless latent defilement of views is
active with respect to these dbarmas, for the two drstis which are
esteeming (the connection of esteeming) and which have not yet
been abandoned, are active through association.

skkok

Why does one makes one connection—the connection of
views—out of the first three views, and another connection,—the
connection of esteeming—out of the last two?

41c-d. Two views constitute separate connection by reason
of their equal number of things, and by reason of their
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common characteristic of esteeming.!3?

The first three views make up eighteen distinct things: false
views of Kamadhatu are abandoned by each one of the four Truths,
etc. (v.4,5); the same for the last two (twelve esteeming of views
and six esteeming of morality and ascetic practices).

The last two views are, by their nature, esteeming, but not the
first three. They take the first ones as their object, but the opposite
is not true.

kokk

Why do envy and avarice make up two connections, while the
other wrappings (paryavasthanas, v.47) are not distinct connec-
tions (Vibhasa, TD 27, p. 258¢21)?

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

“Independent” means bound to a single ignorance (v.14).
These two characteristics are not encountered in the other
wrappings.

According to another opinion—[according to the author]—
this reason is good for the master who admits only eight
wrappings; but for the master who admits ten wrappings (below,
p. 841), the reason proposed raises no difficulties, for anger and
hypocrisy also present the twofold characteristic of being bad and
independent: they are also classified as connections.!54

&okk
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The Blessed One said moreover,'5> that, among the connec-
tions,

43a. Five are inferior.

Namely a belief in a self, the esteeming of morality and ascetic
practices, doubt, desire for the objects of sensual pleasure
(kamacchanda) and anger.

“Inferior” (avarabhigiya) means that which is in relation to,
that which is favorable to the “inferior part” (avarabhaga), that is,
to Kamadhatu'>é (Vibhasa, TD 27, p. 252b25). Now, among these
five connections:

43b-c. Two cause one not to get out of Kamadhaitu; three
cause one to return there.

Desire for the objects of sensual pleasure and anger obstruct
leaving Kamadhatu; a belief in a self and the two remaining
connections cause one, once he has left Kaimadhatu, to return
there: as the jailor of a prison and his helpers.

According to another opinion,!5’ it is by reason of the three
that one does not leave the state of being inferior, namely a
Prthagjana; and it is by reason of the two that one does not get out
of the inferior sphere, that is, out of Kamadhatu. This is why these
five connections are termed “inferior.”

The Blessed One said, in fact, that one becomes a Srotaapanna
by the complete abandoning of the three connections in questi-
on.!’® But, on the other hand, the Srotaipanna has also abandoned
three desires: a belief in the extremes, false views, and the
esteeming of views. It appears that the Blessed One should term
these views connections favorable to the quality of Prthagjana.

43c-d. Three, because they make up the gate and the root.
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There are three categories of klesa:15% 1. simple, to be
abandoned through the Seeing of Suffering, namely a belief in a
self and a belief in the extremes; 2. twofold, to be abandoned
through the Seeing of Suffering and the Path, namely the
esteeming of morality and ascetic practices; and 3. fourfold, to be
abandoned through Seeing the Four Noble Truths, namely doubt,
false views, and the esteeming of views. By indicating the first
three as connections, the Blessed One indicates the gate to the
other klesas, the beginning of each category.

He also indicates the root, for a belief in the extremes is set
into motion by a belief in a self, the esteeming of views by the
esteeming of morality and ascetic practices, and false views by
doubt.

dokk

Others!%0 say:

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

In the same way that, in the world, these three things form an
obstacle to progress to another place, in this same way they form
an obstacle to progress towards deliverance: a. a belief in a self,
which inspires a fear of deliverance and causes one not to desire to
arrive at it; b. the esteeming of morality and ascetic practices
through which, having recourse to another path, one becomes
deluded about the Path; and c. doubts, doubt about the Path. The
Blessed One, wishing to teach that the Srotaidpanna has completely
abandoned these three obstacles, says that he has abandoned three
connections.
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In the same way that the Blessed One characterized five
connections as “inferior,” in this same way!6!

45a-c. Five are “superior,” namely two lusts, those which
arise from Riapadhitu and from Ariapyadhitu, namely
dissipation, pride and ignorance.

They are “superior,” which means that one cannot pass beyond
the higher spheres when one has not abandoned them.

This exposition of the connections is finished.

Hkok

How many bandhanas or bonds are there?
Three, namely all lust, all hatred, and all ignorance.162

Why are only these three called bonds?
45d. There are three bonds by reason of sensation.!63

There are three bonds by reason of the three sensations. Lust
creates anufayana, that is, "‘becomes lodged in and grows” in
agreeable sensation, both by taking it as its object and by
association; hatred in disagreeable sensation; and ignorance,
and—but not in the same manner—Ilust and hatred, in the
sensation of indifference (ii.8c).164

Or rather the preceeding rule refers to the sensation of
personality.
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Heskesk

The anusayas have been explained above.16>

*ekesk

We must now explain the #paklesas. The klesas are upaklesas
because they defile the mind.

46. Defiled mental states, forming part of the samskaras-
kandba, but different from the klesas, are also upaklesas
without being &lesas.

Dbarmas different from the klefas, defiled mental states,
included within the sanskaraskandhba (i.15), are solely upaklesas.
Upaklesas means that which is found near (#pa) the klesa, or close
to which the &lesa is found, (i.e., which is produced following the
klesa). Not being roots, they are not klesas,:1% the upaklesSas are
enumerated in the Ksudravastuka.l?

Hekesk

Let us now explain the relationship of the £/efas with the
wrappings and the klesamalas (see p. 846, line 13).

What are the paryavasthanas or wrappings?

A klesa is also a wrapping, as we can see from the text: “One
experiences a suffering which proceeds from the wrapping which
is lust.”168

The Prakarapapadasiastra (TD 26, p. 693c20) teaches that there
are eight wrappings:
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47. There are eight types of wrappings: disrespect, absence
of fear, envy, avarice, dissipation, regret, torpor, and
languor.

The system of the Vaibhasikas admits ten, by adding

48a. Also anger and hypocrisy.

1-2. Disrespect and absence of fear, ii.32.

3. Envy or mental dissatisfaction concerns the prosperity of
another.

4. Avarice is “tenacity” (dgrabha, Mahavyutpatti, 109.29) of the
mind, which is opposed to either spiritual or material giving
(iv.113) (Asthasalini, 373).

5. Dissipation, ii.26.

6. Regret, ii.28. Regret is good or bad, but only defiled regret is
a wrapping.

7. Torpor, ii.26.

8. Languor (ii.27, viilld) is a compression of the mind which
rends it incapable of commanding the body.!¢° Languor can be

good, bad, or neutral, but only defiled languor is a wrapping
(11.30c-d).

9. Anger (ii.27) is irritation of the mind with respect to living
beings and to things (sa¢¢va and asattva), an irritation distinct
from that of regret, anger or hostility.!7

10. Hypocrisy is hiding one’s faults (ii.27).17!

sk
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What is the origin of the wrappings?

48b. From out of lust there proceeds disrespect, dissipation,
and avarice.

These three #paklesas proceed from lust (“to proceed” means
to be an outflowing, nisyanda, ii.57c).

48c. There is no agreement with regard to hypocrisy.

There is no agreement with regard to hypocrisy: according to
some, it proceeds from out of desire (“thirst”); according to others,
from out of ignorance; according to others, from out of one or the
other accordingly as it refers to persons who are knowledgeable or
who are ignorant.!7?

48d. From out of ignorance there proceeds torpor, languor,
and absence of fear.

These three proceed from ignorance.

49a-b. From out of doubt there proceeds regret and anger;
from out of hatred there proceeds envy.

It is thus that these ten w#paklesas are an outflowing of the
klesas.\73

*kk

(In the same way that foul things, 7ala, leave the body, so too
the klesfamalas, “filth of the klesas,” come out of the klesfas). What
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are the klesamalas?

49c¢-50b. (The other #paklesas are the six klesamalas:)
cheating, crookedness, drunkenness of pride, esteeming
evil, enmity, and hostility.

1. Cheating is the dbarma that causes one to delude another.

2. Double-dealing or crookedness of mind causes one not to say
things as one should, not to deny when one should,!’# or to explain
something in a confused manner.

3. The drunkenness of pride, as ii.34c-d.

4. Esteeming evil is what which causes one not to accept
remonstrances.

5. Enmity is aversion.

6. Hostility is what is translated into deeds and words harmful
to another (see note 170).

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

Crookedness is an outflowing of view, for it is said in a stanza
td
“What is crookedness? It is transgressing views.”175

[The wrappings and the malas arise from the klesas; they are
thus wpaklesas.]

skokk

How are they abandoned?
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51c. Disrespect, absence of fear, torpor, languor, and
dissipation are abandoned through Seeing and Meditation.

Five wrappings—namely the five the first of which is
disrespect—being associated with two klesfas, are twofold:
abandoned through Seeing and Meditation. They are abandoned
through Seeing the Truth through which the &/ess to which they
are associated is abandoned.

52a. The other wrappings are solely abandoned through
Meditation.

The other wrappings, envy and the rest, are abandoned only by
Meditation: in fact they are of the so-called "autonomous”
category,!7¢ being associated with a single ignorance which is
abandoned through Meditation.

52b. And so too the malas, being autonomous.
The same holds for the &lesamalas.
*okk

(Are the wpaklesas all bad?)

52c. In Kamadhitu, they are of two types; the others are
bad;

Torpor, dissipation, and languor are both bad and neutral.

52d. Above, the wpaklesas are neutral.
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Above Kamadhatu, the #paklesas—to the extent that they exist
there—are neutral.

53a. Cheating and crookedness exist in Kamadhatu and in
the First Dhyana.

These two #paklesas exist in two spheres, Kimadhatu and
Rapadhatu.

53b. Since Brahma tried to deceive.

We cannot doubt this, for Mahabrahma attempted to deceive
the Ayusman A$vajit by giving him an inexact definition of
himself.17?

53c. Torpor, dissipation, and pridefulness exist in all three
spheres. The others in Kamadhatu.

Of the sixteen wpaklesas, ten wrappings and six malas, eleven
exist only in Kamadhatu, with the exception of cheating,
crookedness, torpor, dissipation, and pridefulness.

54a. Those that are abandoned through Seeing the Truths
are of the spheres of the manovijiana, plus pride and
languor.

Klesas and upaklesas which are abandoned through Seeing are
supported by the manovijiana alone; so too pride and languor
which are abandoned through Meditation; for these two, in their
totality (in the three spheres), are of the sphere of the manas.

54b. Plus the autonomous #paklesas.
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In the same way, the autonomous #paklesas (envy, avarice, etc.)
are abandoned through Meditation.

54c. The others have the six consciousnesses for their
support.

The others are supported by the six consciousnesses: lust is
abandoned through Meditation, as are hatred and ignorance, as
well as the wpaklesas which are associated with them, disrespect,
absence of fear, torpor, and dissipation, and those which are
included in the klesamahabbhamikas (disbelief, idleness, and
non-diligence) (ii.26a-v).

With which sense organs (sukbendriya, etc.,1i.7) are the klesas
and the #paklesas associated?
I. First, with respect to the &lesas of Kamadhatu:
55a. Lust is associated with two agreeable sensations.
Lust is associated with pleasure and satisfaction.

55b. Hatred with the contrary.!78

Hatred is associated with displeasure and dissatisfaction, for
lust and hatred have respectively happiness and dejection for their
aspect, for both of them belong to the six consciousnesses.

55¢. Moha (or avidyd) with all.

Being associated with all the klesas, ignorance is associated
with the five sensations.!”?
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55¢c-d. The view of negation with dissatisfaction and
sensation. 80

False view is associated with dissatisfaction among those
persons who have done meritorious actions and who regret that
their actions are without result; it is associated with satisfaction
among transgressors.

56a. Doubt with dissatisfaction.
If one who aspires to certitude doubts, then he is dissatisfied.
56b. The others with satisfaction.

The others, that is, the views with the exception of false views
and egotism—are associated with satisfaction, for they have the
aspect of happiness.

Which anusayas have we considered up to now?

56b. Those arisen in Kamadhatu.

Having indicates the difference of these anusayas, the author
notes a common characteristic:

56¢. All are associated with indifference.

All these anusayas are associated with the sndriya of indiffer-
ence, for, says the School, there is necessarily indifference when
the series of the klesa is going to be broken.
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II. With respect to the £lesas of the higher spheres:

56¢-d. In the higher stages, they are associated with their
own sensations, to be determined according to the stage.

In the higher stages, the an#sfayas are associated with the
sensation which are proper to them, to the extent that these
sensations exist there (see ii.12, viii.12).

In the stage—the First Dhyana—where there are four
consciousnesses, seeing, hearing, touch, and mental consciousness,
the anusayas which are produced with each of these conscious-
nesses are associated with the sensations proper to this conscious-
ness: there one finds (1) the sensation of pleasure corresponding
to the consciousnesses of seeing, hearing, and touch; (2) the
sensation of satisfaction corresponding to the mental conscious-
ness; and (3) the sensation of indifference corresponding to the
four consciousnesses. 8

In the stages—the Second Dhyina, etc.—where only the
mental consciousness is found, the anufayas which are produced
with this consciousness are associated with the sensations proper
to this consciousness in the state in question:182 Second Dhyana,
satisfaction and indifference: Third Dhyana, pleasure and
indifference; Fourth Dhyana and Arapyas, indifference.

III. With respect to the #paklesas:

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

These upaklesas are associated with the indriya of dissatisfac-
tion because they have dejection for their mode and they belong to
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the sphere of the manas.

57d. Avarice, with the contrary.

Avarice is assocated with the indriya of satisfaction; it has
happiness for its mode, for it proceeds greed.

58a-b. Crookedness, cheating, hyprcrisy, and languor are
associated with one and the other.

“Associated with the #ndriya of satisfaction and with the
indriya of dissatisfaction:” it happens that one deceives another
with satisfaction, and one deceives with dissatisfaction.

58b-c. Pridefulness is associated with the two agreeable
sensations.

In the Third Dhyana, pridefulness is associated with the
indriya of pleasure; below, with the #ndriya of satisfaction;!83
above, with the #ndréya of indifference. Thus

58c. Indifference is everywhere.

All are associated with indifference. In the way that there is no
restriction in the association of the &lesa and the wpaklesas with
ignorance, so too with indifference.

58d. The four others with five.

Four wrappings—namely disrespect, absence of fear, torpor,
and dissipation—are associated with the five sensations, because
the first two are akusalamahibhiamikas, and the last two are
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kleSamahabhamikas (ii.26).

kkk

From another point of view, the Sitra!84 declares that there are
five “hindrances” or “obstacles” (n#varanas), among the klesas and
upakleSas: 1. kamacchanda, 2. anger, 3. torpor-languor, 4.
dissipation-regret, and 5. doubt.

Does this refer to the torpor, dissipation, and doubt of all the
three Dhatus, or only of Kamadhatu?

The Sutra says that the hindrances are exclusively bad;!85
consequently

59a.The hindrances exist in Kamadhatu.186

But in none of the other Dhatus.

Why do torpor-and-languor and dissipation-and-regret
constitute, as groups, two hindrances?

59b-c. Two make up a single hindrance, because they have
the same opposites, the same nourishment, and the same
result.187

“Opposite,” that is, opposition or counter-nourishment.

The Satra teaches that torpor and languor have the same
nourishment, and the same counter-nourishment: “What is the
nourishment of torpor-languor? Five dbarmas, namely tandri (bad
omens seen in dreams), arati(unhappiness), véjrmbhika (physical
exhaustion), bhakte’samata (uneven consumption of food), and
cetaso linatva (mental depression). What is the counter-nourish-

ment? Alokasamjiia.” 188
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Torpor and languor have the same action or task of rendering
the mind languid.

In this same way dissipation and regret have the same
nourishment, the same counter-nourishment, and the same effect.
Its nourishment is four dharmas: preoccupation relative to one’s
relatives (jAiativitarka), preoccupation relative to one’s land
(janapadavitarka), preoccupation relative to the deathless ones
(amaravitarka), and remembrance of one’s former merry-making
and companions (pauranasya ca hasstakriditaramitaparibbavitasya-
nusmartd).'®® Its counter-nourishment is calmness. Its effect is to
agitate the mind.!9°

But all the &/esfas are a “hindrance.” Why does the Siitra
distinguish five hindrances?

59c¢-d. Only five, be reason of the destruction of a skandba,
by reason of doubt.!%!

Kamacchanda and anger destroy the element of morality,
torpor-languor destroy the element of discrimination, and
dissipation-regret destroy the element of absorption. And in the
absence of discrimination and absorption, there is doubt concern-
ing the Truths.19?

But, one would say,'?? if this explanation is correct, dissipation-
regret, which hinders absorption, should be listed, in the list of the
hindrances, before torpor-languor. Thus these two hindrances
desroy, in the order in which they are named, the two elements of
absorption and discrimination: the danger to the person who
applies himself to absorption is in torpor-languor; the danger to
him who applies himself to discrimination of the dbarmas is in
dissipation-regret.!94

Other masters'?’ give another explanation. How do they
explain this? The monk on his rounds perceives an agreeable or
disagreeable object, and considers it as such; when he returns to
the monastery the enjoyment and the aversion which proceed
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from this agreeable-disagreeable impression, first hinder his entry
into absorption. Then, when the monk has entered into absorp-
tion, as he does not correctly cultivate calm and insight (fematha
and vipasyand), there is then produced torpor-languor and
dissipation-regret which, in this order, hinder his absorption
(samadhi = Samatha) and his discrmination (prajiia = vipasSyana).
Finally, when he has left the absorption, doubt hinders his
reflection on the dbarmas. It is in this way that there are the five
hinderances.

There is one point to be examined.

Let us consider the £/esfas “universal in a different sphere”
(visabhagadhatusarvatraga,v.13)—that is, those that form the
group of false views, etc., and are abandoned through the Seeing of
Suffering and of the Arising of Suffering—which have for their
object the two higher spheres. This object is “completely known”
by the anvayajfianas of Suffering and the Arising of Suffering
which bear on the higher spheres (v.14, vi.26, vii.3c): but it is not
at the moment when these anvayajiianas are produced that the
klesas in question are abandoned, for, also having Kamadhatu for
their sphere, these k/esfas have been formerly destroyed by the
dharmajiianas of Suffering and the Arising of Suffering the
production of which is before that of the anvayajiianas.

Conversely, with respect to the £/esas having an impure object
(sdsravélambana, v.16) and to be abandoned through the Seeing
the Extinction of Suffering and the Path—those which form the
esteeming of false views group—it is not when their object (the
group of false views to be abandoned through the Seeing of the
Extinction of Suffering and of the Path) is “completely known” (by
the dharmajiianas and anvayajiianas of Suffering and the Arising
of Suffering) that they are abandoned. Rather they are abandoned
only later by the Seeing of the Extinction of Suffering and by the
Path.

Thus how can one say that these two categories of £lefas are
abandoned by a knowledge of their object?
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It is not an absolute principle that the £lesas are abandoned by
a knowledge of their object. They are abandoned in four ways.

With respect to the &lesas abandoned through Seeing:

60a-c. Destruction by a knowledge of the object, by the
destruction of the &/esas of which they are the object, and by
the abandoning of the object.1%

1. The klesas (1) bearing on the bhami to which they belong,
abandoned through the Seeing of Suffering and the Arising of
Suffering, or (2) having a pure object, abandoned through the
Seeing of the Extinction of Suffering and the Path (v.14), are
abandoned through a knowledge of their object.

2. The universal &lesas in another sphere, abandoned through
the Seeing of Suffering and the Arising of Suffering, are aban-
doned through the destruction of the &lesa of which they are the
object. These &lesas (v.12) are of the object of a universal &less in
its own sphere: by the destruction of those, these are also
destroyed.9

3. The klesas having an impure object, abandoned through the
Seeing of the Extinction of Suffering and the Path are abandoned
through the abandoning of their object. These &/esas have for their
object the klesa which has a pure object (v.14). By the destruction
of those, these are also destroyed.!%8

*okk
With respect to the klesas abandoned through Meditation,

60d. There is destruction through the arising of the
opposition.
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When a path is opposed to one category of £lesa, this path, by
arising, causes this category of defilement to be abandoned.

Which path is opposed to which category?

This will be taught in detail (vi.33): “The weak-weak path is
opposed to the strong-strong category . . . The strong-strong path
is opposed to the weak-weak category.”

How many types of oppositions are there?

61a-c. Opposition is fourfold: abandoning, maintaining,
removal, and disgust.

1. The Uninterrupted Path (énantaryamairga,vi.28,65) is a
prahéana-pratipaksa, “an opposition which results in abandoning.”

2. The next path, the Path of Deliverance (vimuktimarga), is
an adhara-pratipaksa, ‘opposition through which the abandoning
obtained by the proceeding path, is found to be maintained,
affirmed.”

3. The next path, vifesamarga is the daribhava-pratipaksa,
“opposition by which the possession of the £/esa previously cut off,
is found to be removed.”

According to others, the Path of Deliverance is itself the
opposition of removal (d#@ribhava-pratipaksa), for the possession
of the &lesa is also removed from it.

4. The path which consists of considering a sphere of existence
as bad (impermanent, etc.) and which finds disgust in it is the path
of opposition through disgust (vidisana-pratipaksa, see vi.50).

But we say, here is the correct order: 1. opposition through
disgust is the Preparatory Path ( prayogamarga);' 2. opposition
through abandoning is the whole of the Uninterrupted Path; 3.
opposition through which the proceeding path is maintained is the
Path of Deliverance; and 4. opposition by which the possession of
the klesa previously cut off, is removed is the Distinguished Path
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(v.63).200
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When one abandons the &lesas, through separation from what
are they abandoned?

61c-d. The &lesa is supposed to become abandoned through
separation from its object.201

The klesa, in fact, cannot be separated from its samprayoga,
(that is, from the dharmas associated with the mind, sensations,
etc. ii.24);2°2 but it can be separated from its object in such a
manner that it no longer re-arises bearing on this object.

So be it. A future klesa can be separated from its object, but
how can a past klesa be? [The thing that it has taken as its object
remains having been taken as object]. Would you say that the
expression glambanat prahatavyah, 'to be abandoned through
separation from its object,” signifies @lambanaparijiianat prahata-
vyah, “'to be abandoned through perfect knowledge of the object?”
But the rule that the &/esa is abandoned through knowledge of the
object is not absolute (see above, p. 854); consequently there is a
difficulty to be resolved here.203

What does one do in order that the £/efas may be termed
prahina, or ‘abandoned?”

A personal klesa is abandoned through the cutting off of prapti
or the possession of this klesa (ii.36b) which exists in the personal
series. As for the £lesa of another, or for r4pa in its totality (kusala,
etc.), or for the undefiled dbharmas, these diverse things are
abandoned through the abandoning of the personal klesz which
takes them as its object (Vibhasa, TD 27, p. 274c21, p. 411a27, etc.)

skekok
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How many types of separation are there?

There are four, say the School:

62. Separation through difference of nature, through
opposition, through separation of place, and through time;
as, for example, the primary elements, the precepts, places,
and the two time periods.2%4

1. Separation through difference of nature: although the
primary elements (mahabhdta) arise together (sahaja, ii.65), they
are separated one from the other by the fact of their different
natures.

2. Separation by opposition: one is separated from immorality
by the precepts.

3. Separation of place by difference of place: the oceans of the
East and the West.

4. Separation by time: as the past and the future. One says that
the past and the future are separated: from what are they
separated?

They are separated from the present.

How can the past which has just perished and the future which
is about to arise be separated from the present?

It is by reason of the difference of time period that, according
to us, the past and the future are separated; not by reason of the
fact that they will be distant in the past or in the future. For if this
were the case, the present would also be separate, for it constitutes
a different time period. We say that the past and the future are
seperated through their activity (karitra, see v.25).

But how can an unconditioned thing, which is always inactive,
be considered as near?205

Because, universally, they possess the two extinctions
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(nirodha, 11.36).

This argument would hold for the past and the future (one
possesses past and future good dharmas, etc.); but how can space,
which one cannot possess (iii.36), be near?

We say that the past and the future are separated from one
another because they are separated by the present; the present is
near because it is near to the past and future; an unconditioned
thing is near because it is not separated or hindered by anything.

But then the past and the future will be at one and the same
time far and near, being far from each other and near to the
present.

Here is the correct explanation.2°¢ The future is separated from
the unique, self characteristics of the dbharmas, because it has not
attained them; the past is separated from them because it has
fallen away from them.

skekk

It has been said that the £lesas are not destroyed through the
arising of their opposition or opposites (v.60d). We would ask if,
through the Distinguished Path (visesamarga, vi.65b-d), there is a
“progressive abandoning (vifesa-prahana)” of the klesas?

No. Of all the &lesas, there is
63a. Destruction all at once.

The k&lesa is destroyed through the Path which is its “path of
abandoning.” But

63a-b. The acquisition of disconnection from the &lesas
takes place many times.207
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In how many moments?

In six moments:

63c-d. There is arising of the opposition, the acquisition of
results, and the perfection of the faculties.

“Opposition” here means the “Path of Deliverance (vimukt;-
marga).” “Results” means the four results of the religious life, the
result of Srotadpanna, etc. (vi.51). “Perfection of the faculties”
refers to indriyasamcara (vi.60c).208

Disconnection from the &lesas is acquired in these moments:
for certain klesas, according to the case, in six moments; but in
decreasing number down to two for others.2%®

sk

Under certain conditions, disconnection (visamyoga) receives
the name of parijiia, " perfect knowledge” (Vibhasa, TD 27, p.
406b9). There are two types of perfect knowledge: jianaparijiia,
“perfect knowledge consisting of knowledge,” which is pure
knowledge; and prebanaparijiia, ‘'perfect knowledge which
produces abandoning,” which is abandoning itself, for the effect is

designated by the name of its cause.21®

skekeok

Does all abandoning constitute one perfect knowledge?
No.
Why is this?
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64a. There are nine perfect knowledges.?!!
That is,

64b-c. The destruction of the first two types of Kama
consititute one perfect knowledge.

That is, the destruction of the first two types of klesa of
Kamadhitu, the £/esas abandoned through the Seeing of Suffering
and the Arising of Suffering.

64c. The destruction of the two types consists of two.

The abandoning of the &/esas of Kamadhatu abandoned
through the Seeing of the Extinction of Suffering consitiutes one
perfect knowledge; the same for the abandoning of the &lesas of
Kamadhatu abandoned through the Seeing of the Path.

As the abandoning of the &/esas of Kimadhatu abandoned
through the Seeing of the Truths constitutes three perfect
knowledges,

64d. In that same way, above, there are three perfect
knowledges.

The same for the two higher spheres taken together, the
abandoning of the &/efas abandoned through the Seeing of
Suffering and the Arising of Suffering consitutes one perfect
knowledge; the abandoning of the £lesas abandoned through the
Seeing of the Extinction of Suffering constitutes the second perfect
knowledge; and the abandoning of the £lesss abandoned through
the Seeing of the Path constitutes one perfect knowledge. Thus
there are six perfect knowledges for the abandoning of the klesas
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which belong to the three spheres and which are abandoned by the
Seeing of the Truths.

65a-c. There are three other perfect knowledges: the
destruction of the avarabhdigiya cankerous influences, the
cankerous influences of Riupadhatu, and of all the cankerous
influences.

The abandoning of the avarabhigiya cankerous influences
(v.43a), that is, the cankerous influences of Kimadhatu, constitute
one perfect knowledge.

The abandoning of the cankerous influences of Rapadhartu,
which is called réparagaksayaparijiia “perfect knowledge consist-
ing of the destruction of attachment to Rapadhatu” (Vibhdasa, TD

27, p. 322al15) constitutes one perfect knowledge.

The third perfect knowledge is the total abandoning of the
cankerous influences of Ariipyadhatu, which is called sarvasamy-

ojanaparyidinaparijiia, " perfect knowledge consisting of the
annihilation of all the bonds” (v.41).

[These three perfect knowledges are the abandoning of the
types of klesa abandoned though Meditation.]

Ripadhitu is distinguished from Arapyadhatu with respect to
the abandoning of the &/esas abandoned through Meditation; one
does not establish this distinction with respect to the abandoning
of the klefas abandoned through the Seeing of the Truths: the
opposition is the same for these (anvayajiiana, vii.2c-d), but not for
those. Thus three are nine perfect knowledges.

65c. Six are the result of the patiences (see above p. 775).

The first six perefect knowledges, which consist of the
abandoning of the klesas abandoned through Seeing the Truths,
are the result of the “patiences” (ksantis, vi.25c).
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65d. The others, the results of the knowledges.

The three perfect knowledges, the first of which is the perfect
knowledge which consists of the abandoning (of the cankerous
influences) of Kamadhatu, are obtained through the Path of
Meditation; thus they are the result of the “knowledges.”

How can a perfect knowledge be the result of a patience
(Vibhasa, TD 27, p. 321a21)?

Because the patiences are the associates of the j#anas or
knowledges: in the manner in which the associates of a king
improperly receive the name of king; or rather, because a patience
and a knowledge have the same result.

kokok

(In what stage of absorption does one obtain the perfect
knowledges?)

66a-b. All are the result of andgamya; five or eight are the
result of the dhyinas.1?

According to the Vaibhasikas, five are the result of the
maunladhyanas or the “principal absorptions” (in opposition to the
samantakas or absorptions preparatory to the Dhyanas, viii.6,
22a), namely, those which consist of the abandoning of the &lesas
of the sphere of Rapadhatu and Aripyadhatu (perfect knowledges
four, five, six, eight and nine). The abandoning of the &lesas of the
sphere of Kamadhatu (perfect knowledges one, two, three, and
seven) is the result of only anigamya, that is, of the absorption
preparatory to the First Dhyana.

According to the Bhadanta Ghosaka, eight are the result of the
principal absorptions (namely one to six, eight, and nine). Let us
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suppose, he says, a person detached from Kamadhatu by the
mundane or impure path (sésrava, laukikamarga, vi.49) enters into
the Seeing of the Truths or the Path of Seeing (which is always
pure) being supported by (i.e., in) the Dhyanas: his abandoning of
the &lesas of Kamadhatu abandoned by Seeing, and his taking of
possession of disconnection from these &lesas, should be consid-
ered as the result of the path of Seeing, for it is pure. The single
perfect knowledge which consists of the abandoning of the
cankerous influence of Kamadhatu (perfect knowledge number
seven) is solely the result of anigamya.

This holds as well for dhyanantara (viii.22d) as for the
principle Dhyanas.

66c. One is the result of a samantaka.?'?

The perfect knowledge consisting of the destructin of attach-
ment to Riapadhiatu (perfect knowledge number eight) is the result
of the samantaka, or preparatory stage (viii.22a) of Akasanan-
tyayatana.

(In order to enter into the First Aripya, one should disengage
oneself from the defilements of Riapadhatu: this is what one does
in this preparatory stage).

66d. One is also the result of three maularapys.214

The perfect knowledge which consists of the annihilation of all
the bonds is the result of the three principle Aripyas.

67a. All are the result of the Aryan Path.

The nine perfect knowledges are obtained through the pure
path.
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67b. Two of the worldly path.

Perfect knowledges numbers seven and eight are also obtained
through the impure path.

67c. Two also through anvaya;

The last two perfect knowledges are the result of anvayajiiana
(vii.3c: a knowledge of Suffering etc., of the two higher spheres)
included in the Path of Meditation.

67d. Three through dharmajiiina;

The last three are the result of dbharmajiiana (knowledge of
Suffering, etc., of Kamadhatu) included in the Path of Meditation,
for this knowledge is opposed to the klesas of the three spheres
abandoned through Meditation.

67e. Five or six, from one and the other groups.

Six are the result of the dbarmajfiana group, namely those
which are the result of the dbarmaksantis and the dbarmajiianas,
five are the result of the anvayajfiana group, namely those which
are the result of anvayaksintis and the anvayajfianas. The
expression “group” is to be understood for the ksamtis and the
jhianas.

kokk

Why is not all abandoning (prahana) considered a perfect
knowledge (parijiia)?
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With regard to abandoning,—the result of the patiences (Path
of Seeing the Truths)—:

68a-c. There is perfect knowledge by reason of the pure
acquisition of disconnection, the partial abandoning of
Bhavigra, and the destruction of two causes.?!>

The abandoning which includes these three characteristics
receives the name of perfect knowledge.

The abandoning of a Prthagjana (ii.40b-c) can include the
abandoning of two causes (“universal” klesas); but a Prthagjana
can never obtain the pure acquisition of disconnection (ii.38b); he
never “mutilates” Bhavagra.

After his entry into the Path of Seeing until the third moment
(Aubkbe’nvayajiianaksanti, vi.25c), the Aryan’s abandonings
include the pure acquisition of disconnection, but not the
“mutilation” of Bhavagra, nor the destruction of the two universal
causes (sarvatragahetu, ii.54a, v.12) abandoned through the Seeing
of Suffering and the Arising of Suffering. In the fourth moment
(dubkhe’'nvayajiiana), Bhavagra is “mutilated,” and so too in the
fifth (samudaye dharmajfianaksanti): but the two causes are not
destroyed. But in the other dbharmajiianas (moments six, ten, and
fourteen) and in the other anvayajfianas (moments eight, twelve,
and sixteen), the abandoning includes these three characteristics
and receives the name of perfect knowledge.

With respect to the three perfect knowledges which consist of
the abandonings, the results of knowledge (Path of Meditation on
the Truths), they are thus called by reason of these three
characteristics and by reason of a fourth:

68d. By the reason of the fact that one passes over a sphere.

That is, because the ascetic detaches himself from a sphere
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(Kamadhatu in the seventh perfect knowledge, etc.) in its totality.

Other masters formulate a fifth cause:216 the fact of being
disjoined from a twofold bond. It does not suffice to abandon a
klesa (abandoned through Seeing): one must also abandon the
klesas (abandoned through Seeing or Meditation) which grasp this
first klesa as their object.

But this reason is included in “destruction of two causes” and in
“the passing over a sphere.” Thus we do not make it a separate
cause.2l7

Heskok

How many perfect knowledges can one possess?

69a-b. One who is to be found in the Path of Seeing of the
Truths is either not endowed with perfect knowledge, or is
endowed with from one to five perfect knowledges.

A Prthagjana has no perfect knowledges.

In the Path of Seeing, the Aryan is not endowed with any
perfect knowledge until semudaye dbarmajfianaksanti (vi.25¢ and
foll.); he is endowed with one perfect knowledge in samudaye’na-
vayajfiana and samwudaye’nmvayajiianaksants, with two in samu-
daye’nvayajfiana and nirodhe dharmajiianaksanti; with three in
nirodhe dbharmajiiana and nirodhe’nvayajiianaksanti, with four in
nirodbe’nvayajfiana and marge dharmajfianaksanti, with five in
marge dharmajfiana and marge’nvayajfianaksanti.?'®

69c-d. Abiding in Meditation, with six, with one, or with
two.

As long as one has not obtained detachment from Kamadhatu,
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the Aryan, after marge’nvayajiiana—or when, having obtained i,
one has fallen away from it—possesses six perfect knowledges in
the Path of Meditation.

When one has obtained this detachment—either before or
after the comprehension of the Truths (¢bhisamaya=Path of
Seeing, vi.25¢c)—one is endowed with a single perfect knowledge
of the abandoning of the cankerous influences of Kamadhatu.21?

The Arhat who obtains the qualtiy of Arhat is endowed with a
single perfect knowledge of the annihilation of all the bonds.

The Arhat who falls away (vi.56a) from the quality of Arhat
through a wrapping (paryavasthina, v.47) of Rapadhatu finds
himself again in the condition of an Aryan who is detached from
Kamadhatu: one is thus endowed with a single perfect knowledge
of the abandoning of the cankerous influences of Kamadhatu.
Falling away through one defilement of Kamadhatu, he finds
himself again in the condition of an Aryan not detached from this
sphere: six perfect knowledges. Falling away through one
defilement of Arapyadhitu, he finds himself in the condition of an
Aryan who obtains detachemnt from Ripadhatu: he is endowed
with two perfect knowledges: the perfect knowledge of the
abandoning of the cankerous influences of Kamadhitu and the
perfect knowledge of the destruction of attachment to Rapadha-
tu‘220

kkok

Why is there only a single perfect knowledge attributed to the
Anagamin and to the Arhat?

70a-b. One reduces the perfect knowledges to a single unit
where there is detachment from one sphere and the
acquisition of a result.
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“To add up” (samkalana) means to total, to count together as a
unit.

The acquisition of the last two results coincides with the
detachment from a sphere.

*kkok

How many perfect knowledges can one lose and obtain
(Vibhasa, TD 27, p. 324b6)?

70c-d. One loses one, two, five, or six perfect knowledges;
in this same way one obtains them, but never five.

The saint who falls away from the quality of Arhat or from the
detachment of Kamadhatu loses one perfect knowledge.

The Anagamin detached from Ripadhatu who falls away from
the detachment of Kamadhatu loses two perfect knowledges.

When the saint who has arrived at the sixteenth moment
(marge’nvayajiiana) is detached from Kamadhatu before entering
into the Path of Seeing, he loses five perfect knowledges, for at this
moment he obtains the perfect knowledge that he has abandoned
the cankerous influences of Kamadhatu.

When one is not detached from Kamadhatu before entering
into the Path of Seeing, that is, when he is an anupirvaka (ii.16d)
he then obtains the sixth perfect knowledge which he will lose,
with the five others, when he acquires detachment from Kama-
dhatu.

One who, in the two paths, obtains one perfect knowledge not
previously possessed, obtains one perfect knowledge.

One who falls away from a single detachment of Aripyadhatu,
obtains two perfect knowledges (the sixth and the seventh).

One who falls away from the result of Anagamin obtains six
perfect knowledges.?2!
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1. For an etymology and explanation of the word anusaya, see v.39; on the role of the
anusfayas and their anusayanas, v.17.

Pali sources: Seven anusayas, Ariguttara, iv.9; Vibhanga, 340, 383; Visuddhimagga, 197,
Compendium, 179, note 2; JPTS, 1910-12, p. 86 (Yamaka). For their nature as disassociated
from the mind, morally neutral, not grasping an object, and distinct from the pariystthanas,
see Kathavatths, ix 4, xi.1, xiv.5; problems discussed page 768 and following.

Theory of kleSa-anusaya and of its abandoning in classical Yoga, see Yogasutra, ii.7 and
following (which often reminds us of the Kosa).

Pali sources on the abandoning of the defilements, below note 22.

2. upacayam gacchantipso facto “to accumulate™ means to gain force and fruitfulness
(results?), “to necessarily produce a retribution”: vipakadanaya niyatibhavanti.See iv.50 and
120.

3. Bhava can be understood in the sense of punarbhava, rebirth or new existence; or, as in
the formula for Pratityasamutpada, in the sense of karmabbava (iii.12, 13, 24, 36), that is,
action, for action only accumulates by reason of the anusayas (Vyakhya).

The author explains below (vi.3, end) the roles of desire (or defilement), action and
ignorance in the production of a new existence.

4. As we see in the Bhdsya, klesa is the equivalent of anussyva for the Sarvastivadins; the
same for paryavasthana (paryutthana). For the Sarvastivadins, the anusaya of a klesa, for
example kdmaraga or sensual desire, is the klesa itself; for the Vatsiputriyas, it is the prapsi
or possession of this £/efa: a person who is not presently bound by the defilement,
“possesses” the defilement that he has had and which he will have; for the Sautrantikas, it is
the seed of the £lesa, the dormant klesa.See below note 16.

5. yab kleSo yaddhatukab sa tam dhatum natikramayats.

Samghabhadra adds: 11. it puts one in a bad state, it makes one unfit (asrayadaustthu-
lyam janayaty akarmapyatapadanat) (ii.26a-c); 12. it is hostile to spiritual qualties (gunan
dvesti); 13. it provokes shameful actions and makes someone the object of blame; 14. it
makes one leave the good path, for its disposes one to follow erroneous masters; 15. it
plants the seeds of all sufferings of transmigration; and 16. it causes the physical universe to
deteriorate (iii.99, iv.85).

6. See below v.20, note 69.

7. Attachment to the objects of the five material sense organs, visible things, sounds, etc.
(the pafica kdmagunab).

8. The order differs in Digha, iii.254, 282; Ariguttara, iv.9; Samyutta, v.60, Vibbatiga, p. 383:
kamaraga, patigha, dittths, vicskiccha, mana, bhavariga, and avijja.

9. Samyukta, TD 2, p. 236a2, 2539. uttaranshsarapa = pascan nshsarana (Vyakhya).

Compare Anguttara iii.233 = v.323: na kamarigapariyutthstena cetasi vibarats na
kamarigaparetena uppannassa ca kamarigassa nissaranam yathabbatam prajandti . . .
v.188: wttarim nissarapam yathabhgtam . . .

The most likely explanation is the following. A rdga; ragaparyavasthana is an explosion
of raga, raga in action. We can understand Vibhaniga, p. 383 as refering to raga in a subtle
state, as potential = r@gganusaya; the manifested riga = ragapariyutthana; and raga as a bond
= ragasamyojana.

According to the Kofa, v.47, paryavasthana is a synonym for klesa, defilement (but the
Sttra quoted can be understood: rigaparyavasthina = an explosion of desire). Ibidem
paryavésthana is understood, rightly, as shamelessness, etc. (eight or ten paryavasthanas).
Paryavasthana, paryavasthita, "anger,” “in the prey of anger, outside of oneself,” in many
places in the Dsyyavadina (references in Speyer, Avadanasataka, Index) we have tivrena
paryavasthinena paryavasthitah, krodbaparyavasthitab; in p. 520.9 paryavasthana is used to
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describe all the defilements in an active state: “his paryavasthana of affection disappears in
order to make room for the paryavasthana of hatred.” Childers: Marena pariyutthitacitto:
having a mind possessed by Mara.

The distinction between paryavasthana and paryutthana appears to be chiefly verbal:
there is paryutthana when a defilement rises (kun nas ldat ba: to arise, to expand, to
explode); there is paryavasthana when a defilment surrounds (kun nas dkris pa). We have
seen that ragapariyusthita = ragapateta (Anguttara, iii.233). Some expressions of equivocal
meaning are brought together in Ariguttara, 1.66; kimaraga-vinivesa-vinibandha-paligedha-
pariyutthana-afjbosana.

10. According to Vasumitra (172a, Wassilief, p. 265), the Mahasarhghikas say: “The
anusayas are neither mind (cs#2a) nor mental states (caitta). They do not have an object
(analambana, comp. Kosa, i34, ii.34b). The anusfayas are different from the paryavasthanas
(kun nas dkris pa): the first are disassociated from the mind (viprayukta), whereas the
second are associated with the mind (samprayukia).” The Sarvastivadins (173b, Wassilieff,
p- 274) say: "The anusfayas are mental states, and are associated with the mind. All the
anusayas are paryavasthana, but all paryavasthinas are not anusaya.”

According to Bhavya (180a, Rockhill, p. 188), the Ekavyavaharikas say: “Since the mind
is pure in nature, one cannot say that the an#fayas are associated with the mind or
disassociated from the mind. The anusayas are different from parystthanas (kun nas ldan
ba).”" [See Mahavyutpatts, 30.9.55; 109.59.57]. On the mind which is pure by nature,
Anguttara, i.10, Kosa, vi.77, Wassilieff, 265.

According to Nettippakarana, p. 79: "Former avidya is the cause of later avidya: former
avidya is anusfaya of avidya; later avidya is the parystthina of avidys.”

The Andhakas maintain: “Anusaya is different from pariyutgthana”; an ordinary
person’s mind is good, but he does not however cease from being “endowed with enusaya”
(sa@nusaya); but one cannot say that he is pariystthita, enveloped [by the defilements].
(Kathdavatthu, xiv.5). The same Andhakas maintain that pariyutthana is disassociated from
the mind (xiv.6).

The Andhakas and certain Uttarapathakas say that the an#fsyas do not have an object
(andramana) (ix.4); the Mahasamghikas and the Sarhmitiyas say that the anusayas are
morally neutral, without causes, and disassociated from the mind (xi.1). Anxsaya as distinct
from parsystthana, Vibbariga, p. 383.

11. The objectors, according to the Vyékhya, are the Vatsiputriyas; according to the Japanese
editor (=Kyokuga Saeki), the Mahasarhghikas (See Vasumitra quoted note 10).

12. The anubandba of one defilement is the fact that it is favorable to the production of
other defilements. We can also undestand an#saya in the sense of anwvrrti: “One abandons
kamaraga together with its continuation,”

13. By metaphor, anusaya = anusayaprapts, a cause being designated by the name of its effect
(wpacara); in its correct sense (mukbyavrtts), anusaya = paryavasthina.

14. This is the argumentation of Dharmottara, the author of Taisho no 1550 (Note of the
Japanese editor).

esttaklesakaratvad avaranatvic chubbatr viruddbarvat // kusalasya copalambhad
aviprayukta ihanusayab |/

15. If an anusaya is disassociated from the mind, the anusaya is the “possession” of the
defilement; now as long as a person is not definitively detached from the defilement, he
“keeps the “possession” of the defilement; thus he can never have a good mind.
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16. On the theory of the seed (b#a) and of its capacity (fskt5), see ii.36d (trans. pp. 211,
274); Chapter IX, trans. Stcherbatski, p. 947, Hsiian-tsang, xxx.13b. On memory, Chapter
IX, Stcherbatski, p. 852; xxx.7a.

17. The Vatsiputriyas (Vyakhbya) or the Mahasamghikas (Japanese editor).

18. Reading of the Vyakhyd; according to the Tibetan version: raginusayo'nusete. Majjhima,
iii.285: so sukhdya vedandya putto samano abbinandati abhsvadati ajjhosayatitthats / tassa
r3gANUSAY0 anusels.

19. Quoted in the Vyakhya below ad 36a-b with the reading krzah.
20. Paramartha: “ . .. these also make ten.”

21. The anusayas are ten on the basis of their natures. By taking into consideration the
sphere to which they belong and their mode of expulsion (Seeing each of the Four Truths
and Meditation), one obtains the number of ninety-eight. According to the Yogaciras, one
hundred and eight, see v.8; and below note 35.

Vasubandhu, faithful to his task, presents the system of the Abhidharma. Here is a
summary of the Prakarana, TD 26, p. 702a8 - p. 711b5:

How many of the twenty-eight 4nusayas belong to Kiamadhatu? . . . How many are
abandoned though Seeing? . .. How many of the thirty-eight anusayas of Kimadhatu are
abandoned through Seeing? . . . How many through the Seeing of Suffering?

What is the meaning of the word anusaya? It signifies anu, anusayana, anusanga,
anubandha (Kosa, v.39). The anusaya which is not abandoned, not perfectly known
(parij#id) “'becomes active and grows” (amufete, glossed in the Kosa by pratistham labhate,
pustim labbase) by reason of two things: its object (#ambana), and the dbharmas associated
(samprayoga) with it. It “becomes active” in the Dhatu to which it belongs, not in another
(v.18).

There are twelve anssayas: kamaraganusaya, pratigha, ripariga, aripyariga, mana,
avidya, satkayadysts, antagrabadysti, mithyadysts, drstiparamarsa, Silvarataparamarsa, and
vicikitsanusaya.

How does kamaraganusaya “"become active?” By reason of the agreeable, of the pleasant
... How so pratigha? By reason of the disagreeable . .. How so répardga? By reason of the
agreeable . . . How so mana? . ..

Why is kamaraganusaya produced? For three reasons: 1. Kamaraganusaya is not
abandoned or completely known; 2. some dbarmas favorable to an explosion (paryavas-
thana) of the kamariga present themselves; and 3. there is incorrect judgment
(ayonifomanasikara) . . . (v.34).

These twelve anusfayas make seven (by counting répariga and arépyariga under the
name of bhavariga; by counting the five drsgss under the name of drstyanusaya) . . .

These seven anusayas make ninety-eight (by counting all of the categories of kdmariga
as categories of kamaraganusayas to be expelled through the Seeing of Suffering, etc.)

How many of the ninety-eight are universal (sarvatraga), how many are non-universal
(v.17)? [Twenty-seven are universal; sixty-five are non-universal; and six are both. . . ] (p.
702c7). How many have impure things for their object (sdsravalambana) (v.18) (p. 703a16),
how many have conditioned things (samskrtilambana) (p. 703b5) for their object?

How many “become active and grow’’ (ansSfete, see v.17) from their object? from
associated dbharmas? from their object and from associated dharmas? from neither the one
or the other? [ The examination of this problem fills many pages, 702b22-711b5: How many
“become active and grow” from the fact of the object; etc., from the dbarmas abandoned
through the Seeing of Suffering? . . . from thoughts abandoned through the Seeing of
Suffering? . . . from thoughts associated with a false view abandoned through the Seeing of
Extinction? . . . from an svsdya abandoned by the Seeing of Extinction? . . . from an avidyi
with a false view abandoned by the Seeing of Extinction? . . . ]
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22. Some‘notes on the abandoning (prahina) of the defilements according to the Pali
sources (see vi.l):

1) Majjhima, i.7, distinguishes the dsavas abandoned through dassana, samvara,
patisevana, adhivisana, parivajjana, vinodana and bhavana.

2) According to the Dhammasarigani the three errors of satkayadrsti, vicikitsa and
Silvrataparamarsa, along with the defilements (rdga, etc.) which reside in these three errors,
are abandoned through Seeing, along with the sensations, ideas, etc., which are associated
with them, and with the actions which they produce (1002-1—6); all of the rest of the ragas,
dvesas, mohas, with their associated defilements, sensations, and actions, are abandoned
through cultivation or Meditation (1007). The causes (be#) of the first group are
abandoned through Seeing, whereas the causes of the second are abandoned through
Meditation (1010-1011). Good (kwsala) things, physical matter (r#pa) and unconditioned
things (asamkhati dhatu) cannot be abandoned. Compare Kosa, i.40.

3) Kathavatthu, i.4, presents the thesis of a gradual abandoning of the defilements
through the successive Seeing of the Truths of Suffering, etc.

4) Atthasaling, p. 234, anusayapajahana through the path of Sotaapanna and Arhat; p.
376, the abandoning of the saryojanas through the four Paths (See the table set up by Mrs
Rhys Davids, Psychology, p. 303).

5) Visuddbimagga, p. 570 (Warren, p. 193), the order of the abandoning (pahanak-
kama) of the upadanas: the last three are abandoned by the Sotaipanna; the first
(kamupadana) by the Arhat; p. 684-6, by which the #iana (of Sotaapanna, etc.) are the
different samyojanas, kslesas to be killed (vajiha = vadhya of the Kosa, v.6) . . . upadinas,
(seven) anusayas, malas, kammapathas, etc.; ditthivicikitsa by the #iapa of the Sotaapanna,
kamariga and patigha by the fiana of the Anagamin, and mana, bhavaraga, and avidya by
the 7ana of the Arhat.

6) Many types of prabapa are named and defined in the Azthasalini p. 351, and in the
Sumangalavilasini, p. 20, which are not totally in agreement.

The Sumangalavilasini says that, through Vinaya, one obtains morality (s#/z), thus
vitikkamappahana, the abandoning of the outflowing of the defilements, that is, the
abandoning of transgressions: for morality is opposed (patipakkha) to the vitikkama of the
kilesas; it is opposed to the outflowing of the defilements and their manifestation through
actions. This abandoning is also called zadanigappahina, “'partial abandoning.” For the
Atthasalini, tadarigappahana is the abandoning of a certain defilement or error (belief in an
atman, belief in a bad path, in eternity, in annihilation; to not see as dangerous that which is
dangerous, etc.) through the Seeing of the composite character of the self, through the
Seeing of the Path, etc. Maung Tin translates: “elimination of the factor in question.”
Through Sitra, one obtains absorption and, as a consequence, pariyutthanapahana ot
vikkhambhanapahapa, the (temporary) abandoning of the explosion or the manifestation
of the defilements; an abandoning which consists of the fact of hindering, of conquering the
defilements (Mahavyutpatts, 130.5).

Through Abhidharma, one obtains pa##a, and, as a consequence anssayapahdana ot
samucchedappahana, the abandoning of the seeds of the defilements, an abandoning which
consists of the definitive destruction (samuccheda) of the defilements.

23. The two Paths, the Path of Seeing, and Path of Meditation, are explained in Kofs, vi.1,
26, 49.

24. For example, the view of negation (ndstidrsts) or mithyadrsti, when it consists of
negating the Truth of Suffering, constitutes an an#saya abandoned through the Seeing of
Suffering.

25. See vi.28, note.

26. Burnouf (Introduction, 263) explains: “the opinion that the body is what exists, that i.s,
that it is the self which solely exists.” Childers, according to his correspondent Subhiiti,
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explains sakkdya = sakdya = svakiya (as we have anuddayi = anudaya, etc., Muller, Simplified
Grammar, p. 19). We thus have: sakkgyadrsti = the theory of one’s body, the theory that the
body is personal (Mrs Rhys Davids, Psychology, p. 257, quotes the Suttanipata, 950, 951
with respect to this). See Vibhisa quoted note 28. E. Senart holds to sazkirya (Mélanges
Harlez, p. 292). Walleser, ZDMG. 64, 581, gives svat-kadya.

Atthasalini, p. 348: sakkayaditthiti vifjamanatthena sati kbandbapaficakasarikbate kiye
sayam va sati tasmin kaye digghiti. Expositor, p. 450: a view arising with respect to the body
in the sense of existing, and called the five aggregates, or, itself appearing as the view
arising with respect to the body (??).

Madhbyamakavatira, vi.120, 144 (p. 282 and 311 of the translation, Muse'on, 1911):
Dhammasarigani, 1003.

Sakkaya = panicupadinakkhandha, Majihima, 1.299.

Satkayadrssti is not “bad,” Kosa, iv.12d, v.19.

27. As is shown by Hsiian-tsang’s version and by other sources, Vasubandhu here presents
the explanation of the Sautrintikas. It is on this etymology that the Tibetan version rests:
’jsg tshogs la lta ba = “a view of the collection of that which perishes.” We shall see below
how sat = Yig = huas ' = to perish, to deteriorate = méeh ¥f (Paramairtha).

Hsiian-tsang: “To believe in the self and in things pertaining to a self is the saz-ka-ya
view. We have sat because it perishes (bwai ' ); collection is what is called £4-ya: that is,
“collection of impermanent things.” Ka-ya is sat, from whence sat-kaya.This sat-kaya is the
five upadanaskandhas.This expression is used in order to avoid the idea of permanence and
of unity, for it is by reason of these two ideas that there is a belief in a self. The Vaibhasikas
explain: because it exists (y» 7 ), it is sat; the sense of “body” (kaya) is as above. One says
that this view rests on the “existing body” in order to avoid the idea that the idea of self and
of things pertaining to a self does not have an object [gloss of the Japanese editor: a
refutation of the Sautrantikas]. This view is called saz-kdya because it is produced by reason
of sat-kaya."

Commentary of the Vijfiaptimatra School: “The Sautrantikas say that sa¢ signifies “false,
deceiving” (wei {f ); ka-ya = “body;” ta-li-se-chib EFIFEB = “view;” "body” signifies
“accumulation,” and is a metaphoric expression for accumulation; the view produced by
reason of body-accumulation is the “false-body-view.” The Buddha refutes the future
Sarvastivadin doctrine that the name is “existent-body-view;"” consequently he says the
word sat, “to deceive” (sa wei FES ). This same word sat signifies “existent;” but here
it signifies “false” according to the etymology sidantiti sad iti [Reading of S. L€ vi].

Samghabhadra (TD 29, p. 605c15)explains: By the force of cause (bet, doubtless
sabhdagahetu, see ii.52a trans. page 262) and the teachings, some fools recognize a “self” and
“things pertaining to a self” in the five upadanaskandbas.This view is called satkayadrsti.
Sat because it exists; collection (ch# 'BE = rafs, etc.) is called kdya: the sense is samaviya
(bo-ho FE ), oracaya (chi-chi  TEHE ). Kaya is sat, thus satkaya.The sense is that
of real existence and of multiplicity. This view admits the existence of a "self": now the self
does not exist. One designates the object of this view by the word sa# in order to avoid the
idea that this view arises having a non-existent thing for its object; and in the fear that, as a
consequence, there would be a belief in the reality of the “self,” this object is designated by
the word £4ya.That is: Those who believe in a “self” as a unique entity, a “self” either in a
series (=the series of minds, cittasamztati), or in many series (=series of minds and mental
states, series of mental elements): now these series are not a “self,” because the £aya is a
multiplicity. As this view of “self” has sazkaya for its object, it is called sazkdyadysti; the
meaning is that this view has for its object the five upadinaskandbas. In fact the Sutra says,
“What all the Brahmins and monks who believe in a self, really have in view are the five
upadanaskandhas.”The Blessed One gives the name of satkayadysti to one single view of
“self” and of “things pertaining to a self”, so that one will not believe that the consciousness
has a non-existent thing for its object (since the “self” does not exist), nor that the "self”
exists (since the consciousness had for its object an existent thing and not a non-existent
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thing). The Sautrantika (that is, Vasubandhu) gives the following explanation: “We have
sat because it perishes; collection (ch#) is what is termed £dya, that is, ‘a collection of
impermanent things.” Kaya is sat, thus satkaya.This satkaya is the five upadinaskandhas.-
This expression is used in order to avoid the idea of permanence and unity, for it is by
reason of these two ideas that there is a belief in self.” But what good is there in adding the
word sat (with the meaning of “perishable”)? The word £4ya suffices to avoid the idea of

- permanence. If sat signifies perishable, one should simply say £dyadrsti: there is no dbarma
which is eternal and susceptible of forming a collection. Thus what value is there in
qualifying £3ya by a word signifying perishable?

28. Vibhasa, TD 27, p. 255a21:This view, having satkaya (yu-shen 755 . ) forits
sphere (satkaye pravartata #i), is called satkayadysts.

Question: Are there other views that have sazkaya for their spheres, not asatkaya, and
which are called satkayadysts?

Other views have svakdya for their sphere, or parakdya, or satkaya, or asatkaya; thus
they are not called satkayadysti They have the svakaya for their sphere, that is, their own
sphere (dhatu) and stage (bhims) for their object; or they have parakaya for their sphere,
that is, another sphere, another stage. They have sazkdya for their sphere, that is, the
impure . . . This view, which has sazkaya for its sphere, believes in a “self” and in “things
pertaining to a self”: thus it is called satkdyadysti.Even though they have satkaya for their
sphere, the others do not believe in a “self” or in “things pertaining to a self”: thus they are
not called sazkayadysts . . . Vasumitra says: This view is called sazkdyadrsts because it has only
svakaya for its sphere; the five upadinaskandhas are called svakaya.

29. Samyukta, TD 2, p. 151a22; Madhyama, TD 1, p. 788a19; Vibhasa, TD 27, p. 38al4;
Kosa, trans. by Hsiian-tsang, TD 29, p. 154c; Samzyutta, iii.46: ye kecs bhskkbhave samané va
anckavidham attananm samanupassamana samanupassants sabbe te paficapadanakkbandhe
samanupassanti eresam va afifiataram.

30. See Kosa, iv.66a, 78b, 79c, 96; Dhammasangans, Para. 381, etc.

31. How is the view of annihilation, scchedadrssti, a view of affirmation? Here the author
speaks in general (Vyakhya).

32. Omitted by Hsiian-tsang. Samghabhadra explains: drsgyadinam upadanaskandhananm,
paratvena pradhanatvenamarso drstiparamarsa iti / parasabdaprayogena cayam atiSayartho
labhyata sts.

33. S#lavrata is included in r@paskandba; one should add 3di in order to mention the other
skandhas. On Silavrata, see iv.64c, v.38a-c; Suttanspata, p. 108; Mahaniddesa, 66-68, 88-90,
310, 416; Dbhammasangans, 1006; Atthasalini, 355, Huber, S#tralamkara, p. 125, 127, 130.

34. On the Lord, the creator of the world, see ii.64d (trans. page 306), Ariguttara, i.173,
Majihima, i1.227, Digha, i.18 (Brahma).

35. Vyakhya: tad idam aciryepa samsSayavastham krtam na svamatam darSitam [ anye
yogacaramatim apeksyasvam kriam.Y a§omitra reproduces the explanation of someone
(kascit) who refutes the objection of atsprasanga (p. 780, line 1) and that of Samghabhadra;
he presents the system of the Yogacarins: according to the Yogacirins, there are one
hundred and twenty-eight blesas or-anusayas. In Kimadharu forty are expelled through the
Seeing of the Truths (each of the ten is expelled by each Truth); six are expelled through
Meditation, namely akalpika satkayadrsti (spontaneous, not philosophical, belief in a self),
wcchedadrsts, sabaja raga (innate lust), pratigha, mana and avidya; the same, with the
exception of the five pratighas, in each of the two higher Dhatus.

The Abhisamayalamkaraloka (fol. 120 of my MSS) gives the same total: expelled
through Seeing, one hundred and twelve (forty, thirty-six and thirty-six according to
Dhatu); expelled through Meditation, six, five and five: rdga, dvesa, mana, avidya,
satkayadysti and antagrahadysti (dvesa is absent in the higher Dhatus). See vi.l.
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I'know of the one hundred and eight £lefas only through the note of Przyluski, A¢oks,
page 323.

36. On the viparydsas, Angstiara, ii.52; Nettippakarana, passim (vipallisa), Vibhatiga, 376
(viparyesa); compare Samystta, i.188, Dhammasarigans, vipariyesagiha and the note of
Atthasalini, page 253; Siksasamuccaya, 198.11; Friendly Episile, 48, Yogasdtra, ii.5
(definition of avidya).

37. Mahasamgitidbarmaparyaya; Angustara, ii.52 (vipallisa); Vibhanga, 376 (safifta, citta,
dittivipariyesa); Viswddhimagga, 683.

38. Nikayantariyah.According to Vibhasa, below, the Vibhajyavadins. Hsiian-tsang: “Some
other masters . ..~ )

Vibhasa, TD 27, p. 536¢8: “Some others say that, among the twelve errors (viparyisa),
eight are solely abandoned through the Seeing of the Truths, and four, also through
Meditation. These masters are the Vibhajyavadins.” On the Vibhajyavadins, see P'u-kuang,
TD 41, p. 310b23: “They say that there is no formal opinion which is completely correct (fes
chinli  JEFIE ), that [the past and the future] exist in part, do not exist in part, and
that one should distinguish the two: thus they are called ‘the school of those who speak after
having distinguished’ (fen pieh shou pu 73 B|FRER ), in Sanskrit: Vibhajyavadins.”

According to the Viiflaptimatravrsti (wes shib shs  YEZBR' ), iv.35.10: “Those
who are called Vibhajyavadins are now the Prajfiaptivadins (shwo chia px  FERFHK ).”
According to the Samayabhedoparacanacakra (tsung lun 533k ): “Two hundred years
later there emerged a school from out of the Mahasarghikas called the Prajfiaptivadins”
(see Wassiliev page 251, and the note where we see that, in this version of the
Samayabheda, one of the two Chinese translators here reads Vibhajyavadins). A
commentator remarks: " According to these two explanations, the Vibhajyavadins form but
a single school [with the Prajfiaptivadins]. But the Vibhasa, 23.5 says: “The Mahasarhghi-
kas, etc., are called Vibhajyavadins.” So too the Arthapradipa (? i-teng 5 ): “Either the
Vibhajyavadins are certain masters of the Great Vehicle, or all the schools of the Small
Vehicle are called Vibhajyaviadins: these latter are not a definite school. Also, in the
Samgraha (? she-lun g ), the Vibhajyavadins are strictly defined as being the
Mahiéasakas: in the Vibhasa, they are strictly defined as being the Sarhmitiyas” (Note of
Saeki ad xix.929).

Note the classic references to the Vibhajyavadins, Commentary on the Kathgvatthu,
Vasumitra, etc., in Kern, Wassilief, Waters, etc. See v.25.

39. “Seeing” (paSyati) designates the consciousness obtained through anantaryamarga;
“knowing” (jénati), the consciousness obtained through vimuktimarga (vi.28).

40. The Blessed One said: . . . frutavata aryasravakasya smrtisampramosa utpadyante [ atha
ca punab ksipram evistam parsksyam paryidinam ca gacchants.

41. According to the Tibetan: "Others say: . . . “According to the the Japanese editor: “Here
the author criticizes the Vaibhasikas . . .

42. The Tibetan only gives the first line of the stanza, but quoted completely by
Hsiian-tsang. This is Samyutta, 1.188; Theragatha, 1223; Visuddhimagga, page 37-38. Cf.
Suttanspata, 340. According to the Vyakhya: kimaragabbibhaitatvic cittam me paridahyate /
ariga me gautama bhami Santim (?) tvam anukampaya |/ viparyasena samjianam cittam te
paridahyate | nimittam variyatam tasmac chubbam ragopasambistam [/ Vagisa was a
Srotaapanna, and consequently freed from all the an#sayas that one abandons through the
Seeing of the Truths.

43. According to the Vyakhya: * As the doctrine of the other school, nsképantariiya, (note 38
above) is contradicted by the Vaibhasikas by means of a text of Scripture, and as the doctrine
of the Vaibhagsikas is similarly contradicted by the other school, as a consequence some other
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masters, constituting a third party, took the words and resolved the problem of the
contradiction of the Sitras.”

According to Hsiian-tsang: "Other masters say . .. “The Japanese editor believes that the
author is now presenting the opinion of the Sautrantikas.

44. One can also explain that the expression of this Sitra: “to see and to know the Truth:
this is Suffering,” does not refer to only darfanamarga, the Path of Seeing the Truths, which
Vagiéa possesses, but also to bhdvanamarga, the Path of Meditation [which, when it is pure
(andasrava) bears on the Truths, vi.1]: and Vagi$a does not possess this second Path.

45. Manasanyojana, Prakarapapida, TD 26, p. 693a29; Vibhanga, 353; Dhammasangani,
1116, trans. 298; Comm. page 372 (Expositor, page 478); Ariguttara, 1i.430. Abimkarama-
mimkaramana in Majihima, 1486 and elsewhere.

46. The Aryan is a person who has seen the Truths and who has expelled the anufayas,
satkayadysti, etc., which are expelled through Seeing (darfana); but he has not necessarily
expelled the anusayas whose expulsion requires bhavana (Meditation, or repeated seeing of
the Truths, etc.). However these non-expelled anusayas do not become active within him.

47. Tatha is translated as et cetera, according to the commentary; the simplest meaning is
“in the same manner;” see Kosa v.lb. for an interpretation of the same word.

48. According to the rule: ye yaddarsanabheyilambanas te taddarsanabeyab / avasista
bhavaniheyih.See above page and v.60-61.

49. Digha iii.216 distinguishes kamatanha, bhavatanha, vibhavatanha and répatanha,
ardpatanha, nirodbatanha.

On vibhavatrsna, see Visuddhimagga, 568, 594, and Madhyamakavrtti, 530 note 4.

Vibhasa, TD 27, p138b9: There are three trsnds, kamatrsna, bhavatrsna, vibbavatrsna . . .
There are some masters, namely the Vibhajyavadins, who say that vibbavatrspa that the
Satra mentions is abandoned by Seeing and by Meditation. It was in order to refute this
opinion and to show that the vibhavatrspa mentioned in the Sitra is abandoned by Seeing
alone, that this treatise was composed (¢50 ssu lun  {ER#fiZ° ): Should we say that
vibhavatrsna is abandoned through Seeing or Meditation? Answer: We should say that it is
abandoned through Meditation. Vibhava is the anityata (impermanence = non-existence,
destruction) of the nikayasabhaba (ii.41); the trspa which has this anstyata for its object is
called vibhavatrsna; thus it is solely abandoned through Meditation, for nikayasabhaga is
abandoned through Meditation. There are some masters who say that vibbavatrspa is
abandoned either through Seeing or through Meditation. When is it abandoned through
Seeing? When it is attachment (rdga) to the vibhava of the dharmas abandoned through
Seeing. When is it abandoned through Meditation? When it is attachment to the vibbava of
the dharmas abandoned through Meditation.

Question: Who maintains this opinion? Answer: The Vibhajyavadins. They say that
vibhava is the anstyati of the Three Dhatus, that vibbavatrsna is the trsna relative to this
anityata, that, anstyara being abandoned through Seeing and Meditation, the same holds true
for the trsna relative to it . . . Certain masters say: If one follows the Sitra (s#trartha),
vibhavatrsna is abandoned solely through Meditation; but according to the Truth
(tattvartha) it is abandoned through both Seeing and Meditation. How is this? The Satra
says: “It is as if someone overwhelmed by fear and by suffering thinks: May I, after death, be
annihilated, disappear, no longer exist!” In this Satra one should understand vibhava as the
anityata subsequent to nikayasabhaga: this vibhava is abandoned through Meditation, and so
vibhavatrsna is not abandoned through Seeing. Here the Master (Jun-chu) presents the
meaning of the Sitra ... When one is attached to the truth, one should say as the
Vibhajyavadins above: “Vibhava is the name of the anstyata of the Three Dhatus . . .~

Vibbasa, TD 27, p. 138c26: Why does the Srotaipanna not produce vibbavatrsna?
Answer: Because he sees the nature of things (dbarmata); that is, seeing that the nature of
things is a series of causes and effect, he ,does not desire annihilation (xccheda). In the
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second place, because he believes in the result of action,; that is, believing that action and its
effect are the successive parts of one series, he does not desire annihilation. Again, because
he understands emptiness, the Srotadgpanna obtains S@nyatavimoksamukha (viii.24); he
knows that there is no present existence, nor subsequent non-existence of the “self” and
“things pertaining to self;”” consequently he does not produce ¢rsn4, the desire for
annihilation, or subsequent destruction. Furthermore, vibbhavatrsna is nourished (upacita)
by vibbavadrsti (v.7), and vibhavadysti manifests itself following it; now the Srotaipanna
has already abandoned vsbhavadrsts, so he does not produce vibbavatrsna.

50. In order to demonstrate that one can “love impermanence,” Ya$omitra quotes the Sitra:
yavad ayam atma fivati tisthats dbriyate yapayati tavat sarogab sagandab sasalyab sajvarabh
sapridabakab | yatas ciyam atma ucchidyate vinasyatsi na bhavati / syatayam itma
samyaksamucchinno bhavati /

51. asmsta = asmimana.

52. Hsiian-tsang reads bbagnaprsthatvat, “their back being burned.” The Tibetan has réas,
marrow.

53. Independent or Gvenski avidya, is the avidyi which does not accompany other anusayas,
rdga, etc.

On the universals, ii.54a-b.

54. That is: they bear, in their Dhatu, on the five categories (nikgyas, ii.52b), which are
abandoned through the Seeing of Suffering, etc. According to another explanation, they are
called universals because they are the cause of anusayas belonging to all five categories.

55. According to Hsiian-tsang, “superior” refers to the higher Dhatus or bh#mis.These
anusayas are not in the lower ones. On the sarvatragas and the bhamis, see v.18.

56. Vibhasa, TD 27, p. 93a5. Some say that, not having any object, avidya does not have any
pure dharmas for its object; in fact, it is not jiana by nature; rather, it forms an obstacle to
the knowledge of things . . . (Samghabhadra TD 29, p. 613b10). See iii.28¢, v.38d.

57. See Vibhasa, TD 27, p. 94al2.

58. Hsiian-tsang adds: “which are abandoned through the Seeing of andsrava,” according to
Vibhasa, TD 27, p. 93al5, which Vasubandhu summarizes in Karika 16.

59. According to other authorities, kusaladharmacchanda is Sraddha (ii.25) or again the
universal mental state of adbsmukti (11.24). Kathavatths, ix.2.

60. One prides himself solely on gross and mobile things which provoke satisfaction in the
lower bhamis.

61. Our texts interpert anusete, or anusayana, in the sense of pustim labbate, “to undertake
growth,” and pratistham labhate, "'to begin, to become active;” see i. English trans. page 59
and v.39. The Tibetan version anusete = rgyas ‘gyur = to become great. The Chinese
sui-tseng BEI® has the same meaning.

In certain cases an anusaya grows by the fact that it becomes active in the object; in other
cases it grows by the fact of the sensations, etc., which favor its growth.

On the two types of anusayana, see Samyuktabrdaya, TD 28, p. 901b6ff, Samghabhadra,
TD 29, p. 898cl1, Vibhasa, TD 27, p. 257226, and p. 442b24 to 452b19 (Saeki also refers to
Vibhasa 32.1 and 16.1). Saeki quotes the Vibhasa, p. 110a20: Certain masters say that the
anusayas do not constitute anusSayana in the dharmas associated with the mind. The
Dirstantikas say: To affirm that the an#ssya constitutes the object of anusayana is to admit
that it grows by the fact of the pure dbarmas or the dbarmas of a higher sphere, when it has
for its object similar dharmas [and this contradicts the thesis v.18a-b]; to affirm that it
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constitutes anusayana in associated dbarmas is to admit that the anussya [for example,
attachment] will never be cut off, or that even if it is cut off, it will always be anufayana, for
one cannot definitively disjoin the mind from associated dharmas [, for example, from
agreeable sensation which nourishes attachment.].” See below note 62.

62. See v.39.

63. Vibhasa, TD 27, p. 444c21: "Is a locus of anusaya also a locus of anusayana? [That is: is
the object on which an ansSaya can bear—the thing relative to which one takes up
attachment, hatred, doubt, false view, etc.—always favorable to the development (p#s¢s) and
the installation (pratisthaldbha) of the anusaya?]Pure (andsrava) things (Nirvana and the
Path) are loci of anusaya but not loci of anusfayana. Vasumitra says: When one produces
anusaya having impure (sdsrava) things for their object, the anusayas progressively increase
(sus-tseng) [that is, they grow by the fact of these things taken as object], in the same way
that the organ of sight of a person who looks at the moon develops (¢seng-chang B

); when one produces anuSayas having pure things for their object, the anusayas diminish,
like the organ of sight of a person who looks at the sun.”

64. As long as rdga is not abandoned, it will continue to develop from the fact of the
agreeable sensation which is associated with the mind.

65. Vibhasa, TD 27, p. 2598.
66. See note 27, and also Bodhisattvabhami, Muse'on, 1906, 224.
67. According to the Japanese editor, the Sautrantikas.

68. This refers to the doctrine of Kipila and the VaiSesikas, of the philosophical proponents
of an @tman.

69. On the roots of evil, iv.8¢c-d. The commentary on the Namasamgiti quotes an
Abhidharma treatise which enumerates the six anusayas: manadrgvicikitsas ca ragapratigh-
amigdhayah.

70. The word “all” signifies “‘of the five categories,” abandoned through the Seeing of
Suffering, etc. (ii.52b).

71. Vibhasa, TD 27, p. 259c8-260a9: Some (= the Dirstantikas) say that all klesas are bad
(akusala); others, that the blesas of Kimadhitu are bad, whereas the £lefas of the other
Dhatus are neutral; a third hold that, among the three bonds (samyojana) of Kimadhitu,

one bond is neutral, namely sazkdyadysts . .. Why is satkayadysti neutral? .. . ... It is not bad
because it does not absolutely destroy the dfaya (see above, iv.80d) and it does not destroy
the ifaya because it is not associated with non-shame and non-respect . . . it is neutral

because it does not have retribution (vépaka). Vasumitra says: “because it does not produce
gross actions of the body and voice” (compare iv.12d, p. 580 of the English translation).

72. On morally neutral things, see ii.66, iv.9d.
73. KoSa, ii.57, 71b.

74. Trsna with respect to the dhyanas and the dripyas (“nonmaterial” absorptions) which
are “tasteable” (viii.G), at the moment of its arising with respect to the heavenly dwellings,
is, in the higher spheres, neutral. All avidya of the higher spheres, and the two views of
satkaya and antagriha in Kamadhatu, are neutral. Prajfia in Kamadhiatu (1) associated with
these two views, or (2) associated with minds arisen from retribution, etc., is neutral, like all
prajiia of the higher spheres associated with the klesas, or which is also associated with the
minds arisen from retribution, etc. (The content of “etc.” varies according to the spheres,
see ii.72
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75. Hsiian-tsang translates Aparantakas as “masters of foreign countries.” The term
dhyayin is taken in a pejorative sense, see Aryadeva, Carsbhsatiki, 176 (Mem. As. Soc.
Bengal, iii.8, 1914, p. 473): kascid dbyayi cittavibbramam anupraptab kapalar mama Sirasi
lagnam iti . . . Bad dhyina, Majjhima, iii.14.

76. A trsmottaradhyayin is a “meditator” who cultivates the “tasteable” dbyina
(d@svadanasamprayuktadbyana, viii.6): a drstysttaradhyayin produces a drsti of eternity, etc.;
a manottaradhyadysn thinks: “I possess this dhyana, others do not possess it.” One who
cultivates dhyana with excessive trspa (trspottaram, trspoparikam), or who is dominated by
trsna (trsmottarab, trsnadhikab, is called a trsmottaradhyiyin. The other two names are
explained in the same way.

These are all different modes of £lesa within those who enter into meditation; they are
the root, the cause of neutral dbarmas.

According to Hsiian-tsang: Why do the Aparintakas create these four neutral roots?
Because the mahdapurusas cultivate the superior absorptions without passing beyond the
point of departure which is made up of trsna, drsti and mana . . .

77. Saryutta, 32.1, 34.12; Ekottara, TD 2, p. 784b2. See De la Valle'e Poussin’s Nirvina
(1924).
78. See Mahavystpatts, 86, according to Taisho no. 1536; Digha, iii.229, Ariguttara, i.197,
ii.46, Mslinda, 144; Childers s#b. voc. pafiho.Five types of very different questions,
Atthasaling, p. 55, Sumangalavilasini, 68.

For ekamsika dbamma, anekamsika, see Digha, i.191.

79. The Tibetan has “This person;” see page 801.

80. Hsiian-tsang takes up the above paragraph immediately before explaining the
Abhidharmikas. '

81. According to Hsiian-tsang: One should answer (vydkarana) by distinguishing this
question. A general answer is not suitable, for even though the questioner knows in general
that all does not arise, the problem has not been explained (na vyikhyatam).

82. Vibhasa, TD 27, p. 75b20. The Vyakhya explains: satpadabbidharmapathin.

83. Vibbasa, TD 27, p. 75b29-c2:"'Why should one answer these questions categorically?
These questions lead to great advantages, lead to good dharmas, are favorable to
brabmacarya, produce bodhs, and cause one to attain nirvipa.This is why one should
respond to them in a categorical manner. Compare Digha, i.191.

84. The Tibetan has: can mi smra ba am / bdag #id lus ston du bzhug ces bya ba'i tha thsig
go.
85. Missing in the Tibetan.

86. According to Hsiian-tsang: When someone asks if purusa-samjfia is identical or not
identical to the @&man, one should ask: “What &man are you refering to in asking this
question?,” and if he answers "I am refering to the gross self ... "

87. The Tibetan has de bzhin oris pa.The usual reading is de bzhin gsegs pa.

88. Svalaksanaklesa = klesa bearing on a determinate object; the object of 7dga and mana is
always agreeable; the object of pratigha is always disagreeable.

89. Karikis 25-27 continue the presentation and the criticism of the sarvdstivada, “the
doctrine of universal existence,” as understood by the Sarvastivadin-Vibhasikas. This
problem is studied in the Introduction. Our text has been translated by Th. Stcherbatsky,
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Central Conception of Buddhism, 1923, Appendix, p. 76-91.

De la Valle’e Poussin translated the Chapter of Deva$arman’s Vijfianakdya which treats
of the existence of the past and future in an anniversary volume of the E cole frangaise
d’Extreme-Orient.

See Kofs, i.7¢c-d, 34d, iv.35a-b, v.62; trans. i. page 70.

Kathavatthu, i.7-8, note of Shwe Zan Aung, p. 375, 392 of the translation;
ix.6-7; Milinda, 50-54; Visuddhimagga, 686 (If one abandons present, past, and
future defilements; comp. Kathavattha, xix.1).

Aryadeva, Catupsatska, 256-8 (Memoirs As. Soc. Bengal, iii.8, 1914, p. 491);
Bodbhicaryavatirapatijika, 579-580 (Traikalyavadin); Madhyamaka, xvii.14,
xxii.11, xxxv.5; Wassilieff (on the Prasanigikas), 363 (=331).

Remarks of A. B. Keith, Buddhist Philosophy, 163-5. See also the bibliography
below note 94.

90. The Chinese versions give: “The three time periods (literally

‘worlds,’ Joka) exist;” but according to the Tibetan: ““The Vaibhasikas do not
maintain that conditioned things (samiskrtas), which have the characteristics of
conditioned things, are eternal; but these masters maintain that they exist in all of
the time periods” (dus rnams kun tu yod par ni gsal bar dam ‘cha’o).

91. Sarmyuktakigama, TD 2, p. 20all: rdpam anityam atitam amigatam | kab
punar vadam pratyutpannasya | evamdarsi Srutavan aryasravako’tite rape’nape-
kso bhavati | anagatam rapam nibhinandats | pratyutpannasya ripasya nirvide
viragaya nirodhaya pratipanno bhavati / atitam ced bhiksavo rapam nabhavisyan
na Srutavan aryasravako . . .

Compare the quotation from the same Siitra, Madhyamakavrtti, xxii.11;
Majjhima, iii.188.
92. Samyutta ii.72, etc.; Kosa, ii.32.

93. Paramirtha: “If a person says that all exists,—past, present, future, space,
pratisamkhyanirodba (=Nirvana), and apratisamkbyanirodha,—it is said that this
person is of the Sarvastivadin school. There are other persons who say, Present
dharmas exist; past actions, if they have not produced their result, exist; but when
they have produced their result, they no longer exist, as do neither future dbarmas
which are the results [of a past or present action].” Persons who say that the three
time periods exist but who make these distinctions, are not Sarvastivadins, but
Vibhajyavadins.

Vasumitra, on the Kasyapiyas (Wassiliev, 283, fol 176b): “The action whose
retribution has ripened, does not exist; the action whose retribution has not
ripened, exists; the samskaras arise from past causes and not from future causes.”
This is the thesis of the Kassapikas, Kathavatthu, i.8.

On the Vibhajyavadins, above note 38.

94. The Vyakhya gives the terms bbavanyathika, laksanayathika, avasthanyathika,
anyathanyathska.

Bbhavinyathika = “one who maintains that the time periods differ (anyatha)
through the fact of bbava.”But anyathanyathika is translated into Tibetan gzhan
dan gzban du gyur pa pa; and we have the gloss parviparam apeksyinyonya
ucyate: “the time period is called reciprocally distinct (anyonya) by reason of what
follows and precedes.” gzhan darn gzhan = anyonya.The Chinese sources translate
the name of the fourth master “"who affirms that the difference of the time
periods is related to their relationship (apeksa).”

See Rockhill, Life of the Buddha, p. 196 (translation of the work of Bhavya on
the sects); Watters, Yuan Chwang, 1.274. The author of the Yogasdtras, iii.13,
iv.12, etc., relies on Sarvastivadin sources, see “Notes bouddhiques,” Bu/l. Acad. de
Belgigue, 1922, p. 522.
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characteristic, but it is not devoid of other characteristics, for in this hypothesis a certain
future dharma could not later be this same present and past dharma.

96. The two commentators on Hsiian-tsang differ. According to Fa-pao (TD 41, p. 704all,
al9-23), the future is posited relative (apeksa) to the past and the present; the past, relative
to the present and the future; the present, relative the past and the future. This is also the
opinion of Samghabhadra. According to P'u-kuang (TD 41, p. 311a6-8, a26-28), the future is
posited relative to former things; the past, relative to later things; and the present relative
to both: this is the system of the Vibhasa, TD 27, p. 396b18-23.

97. Vibhasa, TD 27, p. 396a10: ""The Sarvaastivadins have four great masters who
differently establish the differences of the three time periods . .. 1. Vasumitra who says that
they differ through their state (avastha); 2. Buddhadeva who says that they differ through
their point of view (apeksa); 3. the follower of difference with respect to bhdva, who says: a
dharma, changing its time period, differs through its bhava, not through its nature .. . ; a
dbarma, passing from the future into the present, abandons its future bhgva and acquires its
present bhava, yet neither loses nor acquires its nature . . . ; and 4. the follower of difference
with respect to its laksapa.” The Ekavyavaharika school (s-shwo pu  —ZREL ) says
that the three time periods are only speech, and that their nature does not exist. The
Lokottaravadins posit the time period by reason (5 ) of the dharma: thus that which is
worldly (Jaukika) relatively exists, whereas that which is transworldly (Jokottara) really
exists. For the school of the Sitras (ching-pu 28 ), and for the Mahasarnghikas
(ta-chung-pu KERE ), the past and the future do not exist; only the present
exists.

98. The Vibhasa, TD 27, p. 396b18: refutes the theory of the difference of bhava: “Outside
of the characteristics of a dbarma, what can indeed be its bbava?” But a commentary says:
The nature of a dbarma in the three time periods is not transformed; there is only
difference in the fact of its activity or non-activity, etc.: this is the bbava of a dbarma. But
this transformation (parspama) is not similar to that of the Sarhkhyas: these latter say that
the nature of the dharmas is eternal and yet it transforms itself into the twenty-three
tattvas.Now the nature of a conditioned dharma is not eternal. It is by reason of this
modification,—activity, non-activity, etc.,—that we speak of transformation. The theories
established by Ghosaka and Buddhadeva are also irreprochable: they do not present any
great difference from that of Vasumitra. Only Vasumitra gives a solid and simple
explanation. Furthermore the Sastra Master (Vasubandhu), in agreement with the Vibhasa,
prefersiit. ..

99. Vibhasa, TD 27, p. 393¢18: Sensation not yet experienced is future; while one
experiences it, it is present; experienced, it is past . . .

100. Vibhasa, TD 27, p. 394c5: Is activity the same thing as the nature of a dbarma? Is it
different? It is not possible to say that it is the same thing nor that it is different . . .

101. On the definition of abh#tva bbhavab, see the sources quoted Madhyamakavrtts, p. 263,
Majjhima, iii.25, Sikssasamuccaya, 248, Milinda, 52, etc.

102.
Svabbavah sarvada cistsi bhavo nityas ca nesyate /
na ca svabhavad bhavo’nyo vyaktam isvaracestitam [/

Quoted by Prajiiakaramati, Bodhscaryavatara, p. 581, who utlilzes (p. 579-582) the Kosa
without citing his source.

That is: The self nature (svabhava, svalaksana) of répa, etc., always exists; but the being,
répa, etc. (r@padibhava), is not held to be eternal. Would it thus be different from its self
nature? No, it is not different from its self nature. Purely arbitrary, this theory is an
arbitrary action, which has no justification (nétra yuktir asts).
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103. Samyukta, 13.21 (TD 2, p. 92b15?).

104. According to Hsiian-tsang: “the word 'is’ is applied to what exists, as well as to what
does not exist.” Bodhscaryivatira, 581.17: astiSabdasya nipatatvar kalatrayavrrtitvam.See
ii.55d, page 245 of our translation.

105. Or, according to one varient: “on the subject of the Parivrajakas. .. * This refers to the
monks who assassinated Maudgalyayana and who affirmed the non-existence of past action:
yat karmabhyatitan: tan nésts.

According to the gloss of the Japanese editor, this Sitra is found in Madhyama 4.10;
according to the Vyakhya, in the Samyuktakigama. Neither Jataka 522, nor the
Dhammapada commentary (x.7), which recounts the death of Maudgalyayana, gives the
name of the Parivrajakas.

106. Quotation (Samyukta, TD 2, p. 92c16) reproduced in Bodhicaryavatira ad ix.142 (p.
581): caksur bhiksava utpadyimanam na kutas cid agacchati | nirudhyamanam: ca na kvacit
samnicayam gacchats / iti bs bhsksavah caksur abhiitva bhavats bh#itva ca prativigacchats.

Another fragment of the ParamarthaSanyatassitra is quoted ad ix.73 (p..474): iti hi
bhiksavo’sti karma | asti phalam | karakas tu nopalabhyate ya iman skandhan vijabati
anyams ca skandhan upadatte; a quotation reproduced in Madhyamakavatara (p. 262,
Tibetan trans.), S#tralamkara, xviii.101 (text p. 158, trans. p. 264) and utilized by
Vasubandhu (Hsiian-tsang’s edition, TD 29, p. 154c13, p. 155b26) in the supplement to the
Kosa.

107. Abhad bhavisyats ca: that which, in the present, has been or will be “visible,” is the
object.

108. Dsvyacaksuravabhasa, vii42.

109. Sarmsyukta, 26.25. “"Progress” = khyad par du ‘gro. Samghabhadra (TD 29, p. 635b17)
quotes a more developed redaction.

110. Lo rtss ba pa rnams, “troops in the rain.” One should add this quotation to the two
passages mentioned by Garbe, Samkhya-Philosophie, p. 36, Yogabhasya, iii.52 and
Samkhyattattvakaumudsi, ad 47. Samghabhadra, TD 29, p. 634a5. -

111. Mahansddesa p. 133: sabbanm: vuccati dvidasayatanani; Samyutta, iv.13: kiff ca
bhikkhave sabbam? cakkbum cevarGpa ca . . . Majjhima, i.3. Sariyukta, TD 2, p. 91a27. See
also De la Valle’e Poussin’s Nirvina (1924), Chap. III, Para. 1.

112. Hsiian-tsang: “The past and the future truly exist, as does the present. All those who,
here, are not capable of explaining [gloss of the Japanese editor, “the objections of the
Sautrintikas™] and who desire their own good (Mahavyutpatts, 245.1201), should know that
‘The nature of things is very profound;’ it is not of the sphere of reasoning. Do those who
are not capable of explaining it have the right to deny it? (ch’i pu neng shib pien po wei
o BTERERRE ).

Samghabhadra (TD 29, p. 634c19-635a2) protests with vigor: “Do not attribute to the
Vaibhasikas opinions which are not theirs! . . . What are the difficulties that I have not
explained?”

I do not believe that Stcherbatski’'s version, p. 91, is correct. dran ba = t'ung-
shih SEE = ni = to explain. There is no reason to correct “undoubtedly” by bsad
pa which is not suggested either by Hsiian-tsang or by Samghabhadra, although MacGovern
thinks so.

113. Added by Paramartha.
114. Adbvasamgrhitatvat = adbvasvabhavarvat, i.7c.

115. Vibhasa, TD 27, p. 394b19: “When future conditioned (samskrta) things arise, should
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one say that they arise having already arisen, or that they arise not yet having arisen? What
harm is there in admitting either of these hypotheses? Both of them are bad . . .

“Answer: One should say that the dharma, already arisen, arises by reason of causes and
conditions (betupratyaya): this means that all dbarmas already possess their self natures,
each one of them remains in its nature and, already possessing this nature, one says that it
has arisen. But it has not arisen from causes and conditions: even though its nature is
already arisen, one says that it arises because it is produced by a complex of causes and
conditions. On the other hand, an unarisen dbarma arises by reason of cause and conditions:
that is, a future dharma is qualified as non-arisen because it presently arises from causes and
conditions . .. ”

116. Above note 112 and page 821; the Japanese editor glosses vas¢# as “having the nature
of anusaya, erc.”

117. The Vyakhya defines radvssayaib as prabinaprakaravisayash.

1.18. Vastu glossed as above; the defilements, v.4.

119. According to the gloss of the Japanese editor: he continues to be bound to the Truth of
Suffering (that is to say to the five upadanaskandhas considered as suffering).

120. Vibhasa, TD 27, p. 449a25.

121. Vibhasa, TD 21, p. 457 and following.

122. Anaya disa = anaya vartanya.

123. See v.3, 17-18, 39.

124. Quoted in Vyakhya (Petrograd) p. 14 line 19. Vibhasa, TD 27, p. 112al3.

125. Vibhasa, TD 27, p. 313b15. See above note 21 and vi.58b.

126. For the calculation of the dravyas, “distinct things,” see v.4-5a, Sb-c. Vibhasa, TD 27, p.
243¢20, p. 247b29.

127. See Vibhasa, TD 27, p. 248b11.

128. They are independent because they are associated with rdga, etc. (Vyakhya).
Hsiian-tsang: “They are not mentioned because they are very few (being two in number)
and are not independent (that is, not arisng through their own force).”

129. See Arthasaling, 369, trans. 475. Avidya is the root of other dsravas and of samsara.lt is
said: avidya hetub samragaya . . . and yab kiscana durgatayo. . . (Itivuttaka, Para. 40); see
vi3.

130. According to the author: vineyajanavasid drstsiyogab prthag uktab.

131. Vibhasa, TD 27, p. 248a22: This name is not justified either by the aspect (dkdra) or by
the object (dlambana) of this upidana . .. Whereas the defilements of Kamadhatu take place
(pravartate) by reason of the pleasure of lust, by reason of external objects, by reason of
enjoyment (bhoga), and by reason of another, and are consequently called £imopadina, the
defilements of the two higher spheres are of opposite character and are produced internally:
thus they are called a&¢mavadopadana.

132. Anasanadibhih: by means of starvation, by throwing oneself into water or fire
(jalagniprapatana), by silence (mauna), or by wearing rags (ciridina).

133. Istavisayaparivarianena: all types of ascetic practices: rasapariytiga, bhamisayya,
malapankadhirana, nagnacarya, kesolluficana, etc. On the other ascetic practices, etc., see
iv.64, 86 and v.7, 8.
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134. The Vibhasa (TD 27, p. 248a4) contains an interesting text by Ghosaka.

135. The etymology of upadina is bhavam upadadati “who grasps bhava” (see above note
3). Now avidya does not “grasp” (see above note 3). The Vibhdsa, (TD 27, p. 247c7) gives
several explanations.

136. The author, according to the Vyskhays.According to Hui-hui, the Sautrantika says:
“The upadanas have raga for their nature: riga with respect to the five enjoyments is
kamopadana; with respect to the sixty-two drstss, it is drstyupadana; with respect to the
Sftlavratas, it is Silavratopadana; and with respect to the dtmavada of the three Dhatus, it is
atmavidopidana.

137. Our Sitra gives ten synonyms. The first three are mentioned in the Vyakhya. The list
of Anguttara, ii.10, has eight terms: kamariga, nandi, sneha, muccha, pipasa, parilaha,
ffhosana, and tanha (see also Samyutta, iv.188, Vibhanga, 374). The version of Hsiian-tsang
has twelve terms.

138. Compare Samyutta, iii.101: api ca yo tastha (pasicupidinakkbandbesu) chandarigo tam
tattha upadanam ti (see also iii. 167, iv.89).

139. In other words, it is only réga which is yoga or upadana.

140. The Vibhasa, TD 27, p. 257a23, gives only three explanations: 1. they are atomic; 2.
they constitute snufayana (sui-tseng  F&H  ); 3. sui-fx g  which corres-
ponds to rjes su *bran ba= anubandh.Vasubandhu adds sxi-chu fE%&  which
corresponds to rjes ‘brel = anusaj.

P’u-kuang believes that “atomic” explains -fayas, and that the other terms explain
anu-(and this appears to be the thought of Vasubandhu); for Hui-k’ai, the four terms -
explain anusaya (and this is the thesis of Samghabhadra).

i. Samghabhadra, TD 29, p. 641¢10:

1) Before the defilements (£/esa) are manifested, their mode of existence (pracara,
pravrtti) is difficult to know. They are thus subtle (an%). This is why Ananda says: "I do not
know if I produce or if I do not produce a thought of pride (mana) with respect to my
companions.” He does not say that he does not produce a thought of pride because the mode
of existence of the anusaya of pride is difficult to know. If Ananda does not know of the
existence or the non-existence of a prideful thought, how much less so przhagjanas.Such is
also the case for the other anusfayas.

According to another opinion, the anusayas are subtle, because they accomplish their
anuSayana in a very short (apx) period of time (ksana).

2) They accomplish their anusfayana (they become active or nourish themselves) in two
ways: from the fact of their object (@lambanatas), and from the fact of their samprayuktas
(samprayogatas). How is this? As we have explained, either (a) as an enemy (Satravat)
searching out a weak point (chidranvesin) or as a serpent who poisons by his glance
(drstivisavat); (b) as a ball of hot iron heats up water or as the serpent who poisons through
contact (sparsavisavat).

These two, the @lambana and the samprayuktas, are similar to the nourishment that
anusayana creates for an infant: it causes the infant to grow and causes his talents to
accumulate (#pacaya) little by little; in the same way the dlambana and the samprayuktas
make the series of the kless grow and accumulate.

3) They adhere: they produce the adhesion of the praptss in a beginningless series.

4) They bind: for they are very difficult to put down, like quartan fever (Huber,
Satralamkara, p. 177) or rat poison. According to another opinion, they bind, that is, their
praptis always follow after (anu): like the water of the ocean . . .

For these reasons these two types of klesa receive the name of anusaya.

ii. The Tibetan translates (a) phra-rgyas = “atomic-extended,” because, says Candra Das,
the anusaya 'first comes into insignificant form and then assumes more important
dimensions;” (b) bag-la-fial; ial = “to lie down, sleep;” perhaps bag la signifies: “with
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respect to;” the varient of Jaschke, bag-med-pa = “in the absence of fear” is probabaly not
relevant here. )

Chinese equivalents: susi-mien [EIR = “anu-sleep;” yin-mien IR =
“darkness-sleep.” iii. Non-technical use of anwseti, anusayitum, references of Morris, JPTS.
1886, p. 123: “to adhere closely to,” “to continue, to endure.” Samyutta, ii.65, anuseti = ceteti,
pakappeti, “to will, imagine, consider.”

141. Anusanga = rjes su ‘brel, Mahavyutpatti, 281.122. Vyakhya: dlambanat samprayukteb-
hyo va svam: saristatim vardhayantah praptibbir upacinvanti: increasing their series, either
by reason of their object, or by reason of their associated dbarmas, they fix it by means of the
prapeis. Anubadhnantity anukrantes caturthakajvaravan mésskavisavac ca: they bind,
because they “follow” like the quartan fever or like the poison of a rat (Bodhicaryavatara,
ix.24).

142. Suklavidar$ana: klesakunapam akusalamilam ds tity avidyibbavadystikamasravas
catvarah.

On dfrava - srava - asrava - dsava -dsaya, see Senart, Me'langes Harlez, p. 292-3; Keith,
Buddhist Philosophy, p. 128 note; Atthasalini, p. 48. Among the Jainas, Sarvadarsana, trans.
p- 53-54.

143. According to Hsiian-tsang: The anusayas remove good (kusalz).

144. According to Hsiian-tsang: The anusayas bind beings. The Vyakbya has a lacuna here.
It gives klesayanti—which corresponds to 'byor byed—which appears to be a copyist’s error
for flesayants.

145. The Vyakhya interprets these definitions: ogha comes from the root vah; harants is
thus the equivalent of vahanti. The anusayas are oghas because they transport the mental
series into another existence, or from object to object (visayantara). They are yogas because
they bind this series to another existence, or to an object. They are #padanas because they
grasp this series and put it into a new existence, or into sense objects (kéma).

146. Explanation of the Sautrantikas (Vyakhya).

147. Samyukta TD 2, p. 128b29. Compare anusotagamsn and the patisotagamin of
Arigustara, 1.5.

148. A summary of the Pali explanations in Compendsium, p. 170, 227.

149. On these different categories, Mahavyutpatti, 109.52 and following: samyojana,
bandhana, anusaya, paryutthana, upaklesa, paryavasthina, paryavanaddhba, israva, ogha,
yoga, upidina, grantha, nivarana. Paryutthana = kun nas ldan ba; paryavasthina (var.
paryupasthina) = kun nas dkris pa; paryavanaddha = yonis su dkris pa.On the nivaranas,
Kofsa, iv. trans. p.678, Digha, i.246.

150. Vibhasa, TD 27, p. 236b19.

151. One distinguishes three samyojanas that the Srotadpanna abandons (Koss, vi43c-d),
discussed in Vibhagsa, TD 27, p. 236b19; nine samyojanas (Vibhasa, p. 258a3); five
sarizyojanas, namely riga, pratigha, mana, irsys, and matsarya (Vibbasa, p. 252a21).

e sword samyojana means “bond” (g.l,‘i-fﬂ s ’{, “connection with suffering,”
“nourishment mixed with poison.” The Aryans are disgusted with even the best rebirths
and with impure (sdsrava) absorptions, such as the apramanas, vimoksas, abhibhviyatanas,

and krtsnayatanas (see Kosa, viii?, as with a food mixed with poison. .
Vasumitra explains why only five £lefas are “bonds”’: "Only the defilements which

embrace error (74 3%) with respect to things (dravya) and which are svalaksapaklesas (v.23)
bind the mind. Three defilements are of this type,—raga, pratigha, mana,—and are thus
“'bonds.” The five views and doubt are samanyaklesas (v.23) which include error of
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reasoning [and bear on non-existent things, such as the “self”]. Avédya includes these two
errors, but, more frequently, only the second one; thus it is not cut off like a “bond.” Among
the paryavasthanas, jealousy and egoism (#r5ya, matsarya) are bonds: error with respect to
things, they trouble the two categories of persons (monks and laity), they trouble humans
and gods, and do evil to many. The other paryavasthanas do not do this.”

The Abhidbhammasamgaha (Compendium, p. 172), numbers the samyojanas in the
Suttas and Abhidhamma.

152. There exists a non-universal (aservatraga) drstisamyosana consisting of mithyadysts, to
be abandoned through the Truths of Nirodha and the Path; but its objects are the pure
dharmas (v.18); it does not bear on the dharmas associated with the paramarsas.

153. Vibhasa, TD 27, p. 258¢21.

154. Vyakhya: “The reason proposed does not raise any difficulty” (na bhavaty ayam
pariharab). What then is the reason given? On this point, Samghabhadra (TD 29, p.
643b16):

By reason of their intense activity, #sya and matsarya constitute separate samyojanas . .
" The Vyakhya reproduces the essentials of the text of Samghabhadra and gives some
fragments of the Karika that this master adds to the Karikas of Vasubandhu in the
Samayapradipika (Taisho no. 1563). Hsiian-tsang attributes the said Karika to Vasubandhu
(TD 29, p. 108b25) and here (p. 108c18-24) places the following commentary in the
Bhasyam: “When one admits the existence of the ten paryavasthanas, one should say: srsyi
and matsargya constitute distinct sanmzyojanas for four reasons: (1) by reason of their intense
activity (abhikspasamuddcaritvat); (2) because they produce, in good realms of rebirth, lack
of power and of goods (alpesikbya, alpabbogakirapatvat)—a just punishment for jealousy
and greed; (3) because they indicate the totality of the klefas (sarvas@icanat), which are
either sad (samitapasabagata) or happy (amodasahagata); (4) because they torment two
categories of persons (dvipaksakleSamatvic, ca; Vibhasa, TD 27, p. 259a28): the laity and
the clergy (jealousy over goods, jealousy over spiritual attainments), gods and Asuras, gods
and humans, oneself and others. Thus they have been set aside (matsarayersye prehak kyte).
[The Blessed One said: “gods and humans, Oh Kau$ika, are bound by jealousy and greed™:
these are par excellence (ddhskyena) the klesas of the good realms of rebirth.]

Paramairtha also attributes the following £4rska to Vasubandhu: . . . The reason
proposed does not raise difficulties . . . The stanza says: “Because they are the causes of
(rebirth in) a non-noble family and of poverty, because they involve all others, because they
torment the two categories (of persons), jealousy and greed are separate sanmzyojanas.”The
commentary says: “There are other masters who say that among the paryavasthanas,
jealousy and greed present three defects. Through jealousy, one is reborn into a miserable
family.”

155. Madhyama TD 1, p. 778¢15 (=Majjhima, i.432; Malunkyaputra = man-t'ung-tze
REF ), Dirgha, 82, Sariyukta, TD 2, p. 153a21; Digha, ii.92, 252, iii.234,
Anguttara, iv.459, v.17.

156. Vibhasa, TD 27, p. 252b25: “Why are these five called avarabbagiya? What is the
meaning of this expression? These five samyojanas manifest themselves (samudacira) in
the lower sphere, are abandoned in this same sphere, bind birth (i.e., being about rebirth)
and produce outflowing and retributive results in this same sphere.”

157. Apare, according to the Vyikhya, refers to the Yogacarins. Theory presented in
Vibbasa, ibid.

158. Ekottara, TD 2, p. 630a8; Samyukta, TD 2, p. 264b24ff, p. 342b25. The Sitra, according
to the Vyakhya, begins: kiyati bhadanta srotaapanno bhavati / yatas ca Mahanimann
aryaSravaka idam dubkbam Gryasatyam . . . syari: dubkbanirodbagamini pratipad dryasatyam
its yathabbsisam prajandti trini cisya samyojanani prabinini bhavanti parijiiasans tadyatha
satkayadyspib

W
b
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Stlavrataparamarso vicikitsa ca | sa esam trayapam samyojandnam prahanat srotadpanno
bbavati avinspasadharma sambodhiparayapab saptakrdbhavaparamab saptakrtvo devams ca
manusyams ca samsrtya samdhavya dubkbasyantan: karisyati.Compare Digha, iii.107 = 132:
avam puggalo yarhanussttham tatha patipajjamano tipnan: samyojanananm parikkhaya
sotadpanno bhavassati avinspatadhammeo niyato sambodhiparayano. Puggalapasiniatti p. 12,
definition of the prthagjana: yassa . . . tins samyojanani appahinans . . . See vi.34a-b, where
this Sitra is commented upon.

159. “According to the School, there are three types of &lesas.” This refers to darfanabeya,
v4. Hsiian-tsang: "The true explanation is that, whereas the Srotaipanna abandons six
klefas, it is said that he abandons three, because these three comprise . .. ”

160. Apare, according to the Vyakbya, refers to the author.

161. Dirgha, TD 1, p. 51b12; Vibhasa, TD 27, p. 253¢2:" . . . they cause one to rise, to turn
towards the heights, and the series to be reborn above . . . ”

162. Ekottara, TD 2, p. 589c20, Samysukta, TD 2, p. 227a11. Raga is of three spheres as is
moba (avidya): “all raga” and “all moha” mean raga and moha in whichever sphere and of
whichever type (mode of expulsion, v.5) they belong to. Dvesa (pratigha) exists only in
Kiamadhatu: “all dvesa” means dvesa of whichever type.

The bandhanas do not figure in the lists of the Samgstisuttanta, etc.; but see Samystia,
iv.292.

163. See above note 5 and v.55a-b.

164. Vyakhya: There is raga and dvesa on the occasion of the sensation of indifference, but
not in the same way that there is moba; this latter, being dull (apat#), more easily develops
in the sensation of indifference which is dull. Or rather, one should understand that the rule
refers to raga, dvesa, and moha relative to personal sensation. Others understand: Rdga and
dvesa do not exist in the same manner; that is, dvesa enters into activity on the occasion of
an agreeable sensation of an enemy taken as an object (#lambanatab); the same for raga on
the occasion of a disagreeable sensation of an enemy. Or rather, the rule extends to personal
sensation: rdga in the agreeable sensation that one experiences oneself, because it is taken as
an object through association; not in the agreeable sensation of an enemy. Compare
Nettippakarana, p. 32; adubkbamasukbaya hi vedanaya avijja anuseti. Compare Yogassitra,
11.7-8: sukbanusayi ragab | dubkbanusayi dvesab. See the theory of the svalaksapaklesas
above, v.23.

165. Hsiian-tsang makes a pdda out of this, with a short commentary: “What are the
anusayas? The karska says: “The anufayas have been mentioned.” The Bhdsyam says: “The
anufayas are six, or seven, or ten, or ninety-eight, as has been explained. The anufayas
having been explained, one asks concerning the upaklesas.”

166. The Vyakhya quotes the Sdstra: ye yavat klesi upaklesa api te syub | upaklesi na
klesih.

The upakkslesa of Aviguttara, ii.53, Atthasalini, 380, have nothing in common with the
defilements or klesas.

167. The author excludes cefand, etc. with the words “those which are enumerated in the
Ksudravastwka. The Vyakhya quotes the list of the Ksudravastuka, with their unfortunately
doubtful readings: arats, vijrmbhika (Ariguttara i.3, Sanyutta v.64, Vibhanga, 33) cetaso
linatva, tandri (= jadata), bhakte’samata (= bhattasammada) [see below v.59b],
nandtvasamifia, a[yonsSo]manaskara, kiyadausthulya, Srigs (=singa, Vibhanga, 351;
Apiguttara, ii.26; Morris, 1885, p. 53), tintslika (2), MS. bhittirika, Vibhanga, 351, Aviguttara,
v.149, tintina = nillajja), anarjavata, amardavata, asabhaganuvartana (anabhagavutii),
kimavitarka (Mabaniddesa, p. 501), vyapadavitarka, vihimsavitarka, jiiatsvitarka,
janapadavitarka, amaravitarka (v.59b), apamanyanapratisamyukta vitarka (?) (MS.
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acaranyana®; Mahaniddesa, etc.: paranuddayata®), kulodayatapratisamyukta vitarka,
Sokadubkbadaurmanasya-upayisah.See ii.27, English trans. 198; page 851.

Samghabhadra is content to indicate the number of #paklesas, twenty-one, which
confirms our list. Nine vitakkas in the Mahansddesa.

168. Kleso'pi hi paryavasthanam kamaragaparyavasthanapratyayam dubkbam pratisamve-
dayata iti satravacandt.See above p. 768.

169. There is “compression” of the mind in absorption (samapatt); thus one adds: “which
renders it incapable . . . " in order to be more precise.

170. Ami ... sattvib . .. vadbyantam va Siryantam: vi anayanavyasanam apadyantam
styakarapravrtto vyipadab / sattvikarsanasamirisatarjanadikarmapravrita vibimsa /
tabhyam anyah sattvasattvayor dghatab krodhah / tadyatha Siksikamasya bhiksos
cittaprakopah kaptakadisu ca prakopa iti /. Vyapada manifests itself through curses or
maledictions: "May they perish, may they go at a bad hour!;”” vshinzsa, through bad
treatment, threats, etc; &rodha differs from the preceeding: this is an irritation against
persons and things, the discontent of a bhsksu who desires that one instruct him (?) with
respect to obstacles, etc.

171. See iv.4, trans, note 28.

172. JRatajranam.The Chinese understands: “Accordingly as this refers to persons who are
ignorant or who know."” The Vyakhya explains: rajadibhir jiatanam mraksavatam
pudgalanan mraksas tyspanisyando ma me labbasatkaro na bhavisyatiti / ajfiatanam
avidyanisyandah karmatyakatam (??) asraddadbanas tadavadyam pracchidayati na
parasyantike visuddyartham desayati / One hides his faults, either because he fears some
damage or some loss of esteem; or because he does not believe that he can “transcend his
actions” (karmavyatikrama?) and that he abstains from confessing in order to purify
himself, as he should. J#gta = yasassi, Majjhima, iii.38.

173. Not in Hsiian-tsang.

174. We have encountered the same expression iv.8a, where Hsiian-tsang translates: “in
order to avoid the inquiries of A$vajit.” Here he translates here: “Or to falsely deny . . . “
According to P. Cordier, iv.8a:"In order to utter a puff of words, to make one’s own praise,”
that is, “To utter only vain words . . . ,” and v.49:"The crooked mind thanks to which, not
recognizing reality as it truly is, one utters words that are obscure and empty of meaning.”
See page 846.

175. According to Paramartha: kautilyam iti katamo dharmab |/ mithyadystyadsdystibh.See
iv.59.

176. Svatantra na ragadiparatantrah, not dependent on rdga, etc.

177. Vitathatmasamdarsanatayets vitathasyitmanab samdarfanatayi mababrabma
Gyusmantam aSvajitam vaficyitum pravritab / kutremani brabman mahabhstany
aparifesam nirudhyanta iti prsto’prajanan ksepam akarsit | abam asmi brahma
mahabrabma iSvarab kartha nirmata srasta [dbyaksab] pisrbhito bhatabhavyinim iti
maiyaya ekdnte asthid ekante sthitas cedam uktavin [ vidyamaine tathagate mam
prastavyam manyase itidam asya $athyarh drsfyate / svaparisallajjayi by atmiyam
alkusala]tam nigihamanah sa tatha krtavam iti |

The MSS has srasta tyajab pirbhito; Digha, .221: ninmati settho safifita vasi pita (on
safifit, O. Franke, p. 26); Dirgha (xxiii.9, 83): srasta nirmata asms sattvanam piti mata (S.
Le'vi).
178. See v.45d.
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179. According to Hsiian-tsang: “Avidya is associated with the first four sndriyas, (sukha,
saumanasya, dubhkha, and daurmanasya), having the aspect of joy and despondency and
belonging to the six vijfignas.”

180. The Bhasyam explains manabsukha as saumanasya.

181. The Bhdsyam gives a resume of these explanations: caturvijianakayskas caturvijfiana-
kayskath samprayukiah.

182. Bhasyam: manobhimiki manobhsmikair eva sampraysktah: ‘the anusayas of the
sphere of the manas are associated only with the indriyas of the sphere of the manas.”

183. According to Hsiian-tsang: “ . . below, to saumanasyendriya.The upaklesas described
above are all associated with #peksendrsya, for at the moment of the cutting off of the series
(see page 848, line 17) all are found together with #peksa, for there is a pnmpad (v1 66)
which is exclusively of the speksibhsms.In the same manner there is no restriction .

184. Samyukta, TD 2, p. 189c17; Ekottara, TD 2, p. 674al5; the Satra quoted iv.77, trans.
note 358; Vibhasa, TD 27, p. 194c22, five nivarapas, and meaning of this term; p. 250c15,
why they are enumerated in this order (opinion of Vasumitra, etc.).

According to the Abhidbammasarigaha, six nivaranas (by adding avidya), see
Compendsium, 172 and note (nivarana = obstacle to dhyana), compare Kosa, iv. English
trans., note 436, Atthasalini, 377.

185. Compare Samyutta, v.145.
186. The sthana of the Yogasdtra, i.30, is styana.
187. This is the doctrine of the Vibhasa, TD 27, p. 250b27.

188. Samyukta 27. See above note 167; Samyutta, v.64, Anguttara, i.3. For alokasamjiia, see
Digha, iii.49, 223.

189. The Mahaniddesa (see above note 167) quotes these three vstarkas: preoccupation
relating to one’s parents [Vibhasa: By reason of the parents who either thrive or decline,
either separated or close by, one produces joy, sadness, and the mind gives rise to calculation
or prevision], relating to one’s land, relating to the deathless ones [ Vibasa: By reason of the
small number of years and of old age, to do good to another . . ., to produce joy or sadness];
see Vibhariga, p. 356 and Saundarananda xv. The fourth cause is the remembrance of former
merry-making and companions: 7god rtses pa rga ba dga’ mgur yoris su spyod pa rjes su dran
pa.

190. Cetaso vyupasamo in Anguttara, i.4.

191. Paramirtha omits the word “five.”

bte

192. Hsiian-tsang adds: “and consequently
(see vi.75c).

and vimuktijianadarsana cannot arise”

193. Apare.Hsiian-tsang: “If one explains the sense of the Sutra thus, awddhatya-kaukyrtya
should be listed before styina-middha: for it is by reason of this absorption that
discrimination arises, and the obstacles to this absorption should be listed before the
obstacle to discrimination. For this reason, other masters say that these two nivaranas
destroy in the order in which they are listed . . . " [ According to the Japanese editor, these
other masters are the Sautrantikas]).

Vibbasa, TD 27, p. 250c19: Vasumitra says: “At the obtaining of an agreeable object,
there is kdmacchanda; upon losing this object, there is pratigha; once this object is lost, the
mind is depressed and weakened (/es-jo 535 ) and one engenders styana; then the mind is
troubled (kues {§ : pradusta?)and “overclouded” (men: ‘[ durdina??); one the
engenders middha; awakening from middha, one engenders asddhatya; after anddhatya,
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there is kaukrtya and finally vicikstsa.Such is the order of the five nivaranas.”
194. A quotation from the Sitra, according to Hsiian-tsang.

195. According to the Japanese editor, the Sautrantikas; former masters according to the
Vyakhya.

196. Vibhasa, TD 27, p. 114b2. According to one opinion, the anusayas are abandoned in
four ways: 1. through the abandoning of the object: these are the ansfayas of an impure
object (sd@sravilambana) abandoned through the Seeing of Extinction and the Path; 2.
through the abandoning of the defilements which grasp them as their object: these are the
anufayas which bear on another sphere . .. According to Vasumitra, in five ways: 1.
abandoning through seeing the object: these are the anusayas of a pure object and the
universal anuSayas in their own spheres; 2. abandoning through the abandoning of the
object: these are the anxsfayas of an impure object abandoned through the Seeing of
Extinction and the Path; 3. abandoning through the abandoning of the defilement which
grasps them as its object: these are the universal sanusayas which bear on a different sphere;
4. abandoning through the abandoning of the object and of the defilement which grasps
them as its object (chd yuan tuan ks tuan (BB ): the non-universal anusayas
abandoned through the Seeing of Suffering and Arising; 5. abandoning through the
acquisition of its opposite (pratipaksa): these are the anusayas abandoned through
Meditation. On the whole, Vasubandhu follows this opinion.

197. The visabhigadhatusarvatragas are the object of the satkayadrsti group; they are
destroyed through the destruction of this group.

198. Through the abandoning of the klefas of the mithyadrsts group which are [abandoned
through the Truth of Extinction, and the Truth of the Path (v.14),] and which are the object
of the drstiparamarsa group, the drstiparamarsas, etc., which have an impure object, are
abandoned.

199. This refers to the #smagatas, etc. (vi.17). This preparatory path only considers
Suffering and its Arising.

200. These four paths are defined vi.65b-d.

201. Hsiian-tsang renders the ablative (alambanat) by sus [§§. ; but he translated kutas as
t5'ung ho #efa].  (through separation from what?); in Samghabhadra’s work, zs'sng
is used throughout.

202. Hsiian-tsang: It is not possible that the £/esSa abandons its associated dbarmas
[cstta-casttas of the nikayasabhagal; it is only possible that it is separated from its object.

The Japanese editor quotes the Vibhasa, TD 27, p. 113b25: “it is said that the anusayas
should be abandoned with respect to (y# J? ) their object, not with respect to the
dharmas associated (samprayukta) with the mind. The force of their opposition causes the
anusfaya to not arise with respect to this object: it is in this way that the sanusayas is
abandoned, that is, in the same way that a man prevents his son from going back to a
drinking house, to a house of debauchery, or to a gambling house. [It would be impossible
for him to cause the ... with the mind.] Consequently it is said that there is no abandoning
with respect to the said dbarmas.”

" Hui-hui says: "The associated dbarmas are the ‘'mind and its mental states’ of the
existence (nikayasabhiga) under consideration. One cannot separate them from the
defilements. If the defilements do not arise any more with respect to the object, this is what
is called their abandoning. When one abandons the defilements, one solely abandons the
personal defilements (svdsamtanika): how can one thus say that the defilements are
abandoned with respect to the object ... "

Satralambkara, xvis.19: The defilement is declared to be the object, for it is sasd:
“Through the abandoning of the bonds made of consciousness the object is annshilated”
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(manomayanam granthandm prabanad ucchidyate alamb, ).

203. Samghabhadra, TD 29, p. 651a18 (quoted by the Vyakhya) resolves this difficulty.

“The defilements should be abandoned through separation from the object (@#ambanat
klesab prabatavyab), for it is through the force of the “complete knowledge” (parijfiana) of
the object that the defilements are abandoned. The object of the anxsayas is twofold:
samyogavastu ot asamyogavastu.Possession (prapts, ii.36) of the anusayas which have for
their object (or sphere, visaya = dlambana) a samryogavastu, and also of the anusayas which
do not have such an object but which are produced by the first anusayas, exists in the series
which constitutes a being; even when this series is of non-defiled mind, this possession
continues uninterruptedly, the effect and the cause of past and future defilements
respectively. The same holds for possession of the anusayas which has for its object an
asamyogavastu and for anusayas not having such an object and which becomes active
immediately after the defilements which have such an object: presently existing possession
is the cause of the production of the future defilement, and the outflowing effect of the
former defilement.

But the possession of the anufayas is opposed (viruddha) by the presence (samavad-
hana) in the series of the possession which proceeds from a path of abandoning opposing
the anusayas: for it is this possession of the anusayas which supports the present and the
future defilements which are possessed thanks to it. It resuits from this—some defilements
produced through a certain object setting into motion some defilements which have another
object—that when [a good possession is produced], the outflowing of a path embracing the
abandoning of this certain object, the possession of the defilements disappears, and the
possessed defilements, even though they remain the same with respect to their object,
nevertheless no longer have [the possession] which is their cause and their result; so one
cannot say that they are abandoned. When the object is not "‘completely known,” the
possessions, effects and causes of past and future defilements, continue uninterruptedly as
possessions of the defilments bearing on this object as well as the possessions of the
defilments having anohter object but produced by the first. When the object is “completely
known,” the possession is interrupted. Thus the abandoning of the defilements takes place
through separation from its object (sambanat).”

But, if one means to say that the defilements are abandoned through “the abandoning of
their objects, etc.,” why say that they are abandoned through the force of the “complete
knowledge” of the object? They are in fact abandoned through the force of the “complete
knowledge” of the Truth of Suffering, etc., existing when this latter is missing, and not
existing when this latter is present. Those who say that the defilements are abandoned
through the force of their opposition should admit that the defilements abandoned through
Meditation are abandoned through the force of the complete knowledge of the Truth of
Suffering, etc., which is their object. (Vyakhya).

204. According to Vibhasa, TD 27, p. 83a8; Prakarana, TD, p. 26a6. For other removings,
ii.67a, iv.7c, p. 571.

205. The Abhidharma says: dére dbarmap katame / atitinagata dbarmah | antike dbharmab
katame / pratystpanni dbarma asamskrtam ca.Quoted by Aryadeva, Catuhsatika, 258,
Memosres As. Soc. Bengal, iii.8 (1894, p. 492), argument concerning past and future. On
distant and near r%pa, see i.20a-b (English trans. pp. 77 and following).

206. This is the explanation of the Sautrantikas; according to the Vyakhya: evam: tu yuktan:
§yad iti svamatati dcaryasya.

207. de dag gi / bral ba’i thob pa yan da yan / = [visariyogaldbbah tebbhyab punab punab ]
One takes possession many times, and in a firmer and firmer manner, of the unconditioned
dharma which is Nirvana, the pratisamkhbyanirodha or visamyoga of the defilements (i.6,
ii.55d, 57d).



892  Chapter Five

208. This refers to the five faculties (ii.2a-b, English trans. p. 155) (fraddba, etc.) that the
ascetic increases (vivrddhi), makes evolve or transposes (sanmcara), and makes sharp
(¢3ksna).

209. Hsiian-tsang introduces into his translation (TD 29, p. 112a1-16) the following
commentary: “Let us consider the ascetic whose faculties are weak (mydu): a. There six
times when the acquisition of disconnection from the defilements of Kamadhatu abandoned
through Seeing the Truths takes place: 1. arising of the opposition, namely diverse
dbarmaj#ianas of Suffering, etc.; 2-5. the acquisition of the four results; and 6. at the
moment when the moral faculties become strong (¢#sna).

The same for disconnection from the defilements of the two higher spheres abandoned
through Seeing the first three Truths. (Here the opposition is anvayaffiina).

b. For the defilements of Ripadhatu and Ariipyadhatu abandoned through Seeing the
fourth Truth, only five moments are counted, because the time of the arising of their
opposition (namely marge’nvayajfiina) is also the time of the acquistion of the first result
(srotagpattiphala).

c. For the first five categories of defilement of Kamadhatu abandoned through
Meditation, only five moments are counted: for one should exclude the acquisition of the
first result which is earlier than the abandoning of these first five categories.

d. For the sixth category of these same defilements, four moments: for the time of the
arising of the opposition (namely the sixth vimuksimarga) is also the time of the acquisition
of the second result (sakydagamiphala).

e. For the seventh and eighth categories of these same defilements, four moments are
counted, since the acquisition of the first two results is earlier than the abandoning of these
two categories.

f. For the ninth category of these same defilements, three moments are counted: (1)
arising of the opposition (ninth vimuktimarga) which is confused wiht the acquisition of
the third result (andgamiphala), (2) acquisition of the fruit of Arhat, and (3) perfectioning
of the sndriyas.

g. For the defilements of Rapadhatu and Ariipyadhatu abandoned through Meditation,
with the exclusion of the ninth category of Bhavagra (nasvasamjfianasamjiiayatana), three
moments are counted, since the first three results have already been acquired.

h. For the ninth category of the defilements of Bhavigra, two moments are counted,
because the arising of the opposition (ninth vimuktimairga) is confused with the acquisition
of the result of Arhat.

When the ascetic has strong faculties, he should avert, in the eight cases, the moment of
the perfectioning of his faculties. [ Thus, disconnection from the last category of defilements
is obtained only once. If the author says: ‘and, by reducing the number, down to two times,’
this is because he has in view the case of repeated acquisitions (punarlibha)].

The Ascetic who does not pass through all of the results (ii.16¢c-d, vi.33a) may reduce
these numbers.”

210. Vibhasa, TD 27, p. 175a12-18: What is janaparijfia? Jfiana, darsana, vidya, bodhi,
abbisamaya . . . What sort of jiana is called jianaparijfia? According to some only pure
j@ana, because the definition employs the term abhisamaya (Kosa, vi.27): now
lokasamuvrtijiiana (KoSa, vii.2b) cannot be called abhisamaya.

What is prabanaparijfia? The complete abandoning of réga, the complete abandoning of
pratigha and vicikitsa, the complete abandoning of all the defilements, is called
prabanaparijiia Perfectly knowing (pari-j#ia) an object is called ‘paﬂ'jﬂa‘.Now abandoning
does not have an object and does not know. How can one speak of prahanaparijiia “parijfia
which is abandoning?” But prahaina, being the result of knowledge, also receives the name
of parijfia.

The Sautrantikas say that there are two parsjiia: 1. jiaparijiia, which is jfiana by nature,
and 2. prahapaparijfia, which is prahapa by nature.
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211. In the J#anaprasthana, according to Takakusu, p. 89; the three “worldly” parififias
(relating to nourishment) are in Childers and Visuddhimagga, 606, 692.

212. Hsiian-tsang comments on this first pada: “all are the result of andgamya, because
andgamya is the support for the abandoning of the defilements of the Three Dhatus
abandoned through Seeing and Meditation.” On andgamya, the absorption preparatory to
the First Dhyana, see vi.47c-d, and viii.22a.

213. The second pada shows that this refers to a samantaka of Araupyadhatu; for anagamya
is samantaka to the First Dhyana.

214. The pure path does not exist in the Fourth Ariipya.

215. Vikalikrts, “mutilation,” is the abandoning of one part of Bhavagra, bbhavagrapradesa-
prabana, the abandoning of a part of the defilements relative to the highest stage of
existence.

216. According to the Vyakhya: the Abhidharmikas. Vibhasa, TD 27, p. 322b9.

217. Even though the category of klesas abandoned through the Seeing of Suffering is
abandoned, as long as the universal cause abandoned through the Seeing of Arising (and
which -bears on the first category) is not abandoned, theze is no destruction of the two
causes, and no parsjfia.Even though the first eight cacegories of klesa (strong-strong . . .
weak-medium) of a sphere is abandoned, as long as the ninth (weak-weak) is not
abandoned, the sphere is not transcended.

Hsiian-tsang adds: “There can be destruction of the two causes without there being
‘transgression of a sphere.”” Thus we establish the fourth alternative. In fact, the destruction
of the two causes in the three bh#mis (three lower Dhyanas, three lower Ariipyas) do not
constitute parsfiia (the seventh and the eighth parijfia according to the case).

218. The sixteenth moment (mdrge’nvayajiana) forms part of the Path of Meditation.

219. The Aryan who has obtained detachment from Kamadhatu through the wordly path
before entering into the “comprehension of the Truths’ becomes an-Anagamin in
marge'nvayajfiéna and possesses, from this j#ana onward, only avarabhagtyaprabanaparijiia.-
However the énuphirvaka takes possession of this only later, when he becomes detached
from Kamadhatu (ii.16¢-d; vi36d).

220. The Anagamin is called r#pavitariga, “"detached from Ripa.”

221. Hsiian-tsang corrects some items.






CHAPTER S1X

The Path and the Saints'

Orh. Homage to the Buddha.

We have said (v.64) how the abandoning (prahina) of the
defilements receives the name of “perfect knowledge” (parij#ia). As for
abandoning,

la-b. It has been said that the defilements are abandoned
through Seeing the Truths and through Meditation.?

We have explained in detail that some of the defilements are to be
abandoned through Seeing, and others through Meditation (v.3c-5a,
etc.). Is the Path of Seeing and the Path of Meditation pure (andsrava)
or impure (sd@srava)?

lc-d. The Path of Meditation is of two types; the Path of Seeing
is pure

The Path of Meditation is worldly or impure as well as trans-
worldly or pure.

The Path of Seeing is opposed to the defilements of the Three
Dhatus; it eliminates in one single stroke the nine categories
(strong-strong, etc.) of the defilements to be abandoned through
Seeing: it is thus exclusively transworldly; now such a power does not
belong to a worldly path.



896  Chapter Six

We have said (Ib), “through Seeing the Truths.” What are the
Truths?

2a. The Four Truths have been mentioned.4

Where?

In the First Chapter. By saying “The pure dharmas are the
Truth of the Path ... " (i.5), we have designated the Truth of the
Path by its name. By saying “Pratisamkhyanirodha is disconnec-
tion,” (i.6) we have designated the Truth of Extinction. By saying
“Suffering, origin, world . . . ,” we have designated the Truths of
Suffering and Origin (i.8).

Is that the order of the Truths?

No. Rather:
2b-c. Namely suffering, origin, extinction, and path.

The word “namely” (2atha) indicates that the nature of the
Truths is indeed as has been mentioned in the First Chapter.

2c-d. Their order is that in which they are understood.’

The Truth that is understood first is mentioned first. Other-
wise there would be the occurance of first mentioning the cause
(Origin and Path) and then the result (Suffering and Extinction).

Sometimes dharmas are arranged in the order in which they
arise: this is the case for the applications of mindfulness, the
smrtyupasthanasS and for the Dhyanas.

Sometimes they are arranged in an order favorable for
teaching: this is the case for the right abandonings, the samyak-
prabanas,’ --existent dbarmas and the black dharmas are easier to
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understand than non-arisen dbarmas and the white dbarmas,--for
it is not a fixed rule that one should make an effort to abandon the
existent dharmas before making an effort for the non-arising of
non-arisen dharmas.

The Truths are mentioned in the order in which they are
comprehended (¢bhisamaya).

Why are they comprehended in this order?

Because, in the period preparatory to the Path proper, that is,
the period of examination,? the ascetic first creates an idea of that
to which he is attached, of that by which he is tormented, of that
from which he seeks to be delivered, namely, suffering. Then he
asks what is its cause, and he creates an idea of its origin. Then he
asks what does extinction consist of, and he creates an idea of
extinction. Then he asks what is the Path to extinction, and he
creates an idea of the path. (Vibhdsa, TD 27, p. 404bll).

So too, having seen a disease, one searches out its origin, its
disappearance, and its remedy. This illustration of the Truths is
also given in the Sutra.

In which Siatra? In the Satra which says, “Endowed with the
four qualities, the doctor . .. "

In the order in which, in the course of the period of examina-
tion, he creates an idea of the Truths, in this same order, having
reached the period of comprehension, he understands the Truths,
because comprehension is projected by the preparatory exercises,
the same way that a horse gallops without obstacle over familiar
terrain.

sk

What is the meaning of the word abhisamaya (comprehen-
sion)? This word signifies abbisambodha, ‘understanding,
comprehension.” The root 7 signifies “to understand.”
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Why is comprehension only pure? Because it is a knowledge
(aya) turned towards (#bhi) Nirvana and the true (sam, samyak).
Samyak means conforming to reality.1?

To the extent that they are a result, the five upidanaskandhas
(i.8a-b) are the Truth of Suffering, that which one should see in
truth as being suffering. To the extent that they are a cause they
are the Truth of Origin or arising, because suffering arises from
them!! (i.8c). Consequently suffering and arising differ in name,
but do not differ in fact, since they are the same wpadinaskandhas
considered as result or as cause. But Extinction and the Path differ
in fact as well as in name.

Heokok

The Siitra gives the name of gryasatya, truth of the Aryans, to
the Truths. What is the meaning of this expression?

They are truth for the Aryans, truths of the Aryans: this is why
they are called gryasatya.2

Does this mean that they are false for the non-Aryans? Not
being erroneous (Vibhasa, TD 27, p. 397a26), they are true for
everyone. [But the Aryans see them as they are, that is to say,
under sixteen aspects (vii.13): they see suffering, that is, the
upadanaksandhas as suffering, impermanent, etc. Others do not.
Therefore, the Truths are called “truths of the Aryans” and not
truths of others, because the seeing of these latter is incorrect. In
fact, they see what is suffering as being not suffering.] As the
stanza says,

“What the Aryans call happy (i.e., Nirvana) others call painful;
what others call happy, the Aryans call painful.”13

According to other masters,!4 two are Aryan truths, and two
are truths of both Aryans and others.

e T
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KoKk

Since only a part of sensation (vedana) is painful by its nature
(Aubkhi vedand, i.14). how can one say that all impure, conditi-
oned things are suffering?

3. Impure dharmas, whether they are agreeable, disagreea-
ble, or otherwise, are, without exception, suffering, by
reason of the three types of suffering, each according to its

type‘lﬁ

There are three types of suffering: suffering which is suffering
in and of itself (duhkhadubkhati), suffering through the fact of
being conditioned (samskiradubkhata), and suffering which is
change or transformation (parinamadubkhbata).

By reason of these three, all impure conditioned things,
without exception, are suffering: agreeable things are suffering
because they are subject to transformation; disagreeable things are
suffering in and of themselves; and neither-disagreeable-nor-a-
greeable things are suffering because they are conditioned. What
are the agreeable, disagreeable, and neither-disagreeable-nor-a-
greeable dbarmas?

The three sensations, in this order; and, by reason of the three
sensations, all the samskaras which result in agreeable sensation,
etc., receive the name of agreeable, etc.

Agreeable sensation is suffering through transformation, as
the Satra says, “Agreeable sensation is agreeable when it arises,
agreeable while it lasts, but suffering in its change.”

Disagreeable sensation is suffering by nature, as the Satra says,
“Suffering sensation is suffering when it arises, and suffering
while it lasts.”

Neither-disagreeable-nor-agreeable sensation is suffering
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because it is so decreed by its causes, as the Siitra says, “That which
is impermanent is suffering.”

The same holds true for the samskdras which result in these
sensations as for these sensations themselves.16

seokok

According to other masters, the expressions duhkhadubkbata,
etc., should be analysed: dubkham eva dubkhbata (“suffering is itself
suffering”), viparinama eva dubkbati (“transformation is itself
suffering”), and sarmskara eva dubkbata (“conditioned things are
themselves suffering”). The meaning is the same.

skakk

Agreeable dbarmas do not participate in suffering which is
suffering in and of itself, nor do the disagreeable dharmas
participate in suffering which is transformation: the second state
of suffering belongs to the first ones, and the first to the second
ones. But all conditioned things are suffering from the fact of
suffering through the fact of being conditioned, and they are seen
under this aspect only by the Aryans. Therefore it is said, “One
does not feel a hair placed on the palm of the hand; but the same
hair, in the eye, causes suffering and injury. So too the ignorant,
resembling the hand, do not feel the hair which is suffering
through the fact of being conditioned: but the Aryans, resembling
the eye, are tortured by it.”!’

The Aryans make of existence in the most sublime heaven
(Bhavigra) an idea more painful than do fools make of existence in
the most dreadful hell (Avici).

sk
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But, one would say, the Path is conditioned; it should thus be
suffering from the fact of suffering through the fact of being
conditioned.!®

The Path is not suffering, because the definition of suffering is
to be hateful. Now the Path is not hateful to the Aryans because it
produces the extinction of all of the sufferings of arising; when
they consider Nirvana as peaceful, what they consider as peaceful
is the extinction of what they consider as suffering [ namely impure
conditioned things, and not the extinction of the Path].

Heokok

But, since the agreeable or happiness does exist, why is only
suffering, and not the agreeable, a truth of the Aryans?

1. According to one explanation,'? it is because of the slightness
of happiness. In the same way that one calls a pile in which some
peas are to be found “a pile of beans,” so too no one with any
intelligence would consider a wound as agreeable because one
experiences a very small agreeable sensation when one washes this
wound. ’

2. And further, “Because it is a cause of suffering, because it is
produced by many sufferings, because one desires it when one
suffers (see p. 903), the agreeable, they conclude, is suffering.”2°

3. But, even if accompanied by happiness,?! existence in its
totality has the same flavor of suffering through the fact of being
conditioned: Aryans thus consider it as suffering. This is why
suffering and not happiness is an Aryan Truth.

Hekk

i. But how can Aryans regard sensations which are agreeable by
nature as suffering?
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They are hateful by reason of their impermanence in the same
way that they consider the r#pas, samyfias, etc., as suffering, even
though the r#pas, samjfias, etc., are not suffering in the same way
as is disagreeable sensation.

ii. With regard to the proposed argument “The agreeable is
suffering because it is a cause of suffering”: (1) to be a cause of
suffering is its aspect (4&ara) or origin (vii.13a); to see things as a
cause of suffering is not to see them as suffering; (2) how could the
Aryans born in Rapadhatu and in Ariipyadhatu have an idea of
suffering? For the skandhas of these spheres are not a cause of
suffering; (3) why would the Sitra mention suffering through the
fact of being conditioned? If Aryans see the agreeable as suffering
because it is a cause of suffering, then suffering through the fact of
being conditioned [that is, “What is impermanent is suffering’]
would be useless.

iii. But if Aryans see the agreeable as suffering because it is
impermanent, then what is the difference between the aspects of
suffering and of impermanence? There would be confusion
between ‘‘seeing things as suffering” and “'seeing things as
impermanent.”

One sees things as impermanent because their nature is to arise
and perish; one sees them as suffering because they are hateful.
When one has seen them as impermanent, they become hateful.
The characteristic of impermanence implies the characteristic of
suffering, but it is not subsumed in this characteristic.

iv. Certain masters?? deny any agreeable sensation, affirming
that all is suffering. They prove this thesis by Scripture and by
reasoning.

Scripture: The Blessed One said, “Suffering is to be found in
any and all sensation”; “Agreeable sensation should be regarded as
suffering’’; and "It is an error to regard what is suffering as

agreeable.”?3

Reasoning: 1. Because the causes of pleasure are not always the
causes of pleasure. The things that one pretends to be causes of
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pleasure,--food, drink, cold, warmth, etc.,--when they are grasped
or experienced to excess or out of season become causes of
suffering. Now it is inadmissible that a cause of pleasure, because it
has increased, or presents itself at a different moment,--even if it
remains completely the same,--would produce suffering. Conse-
quently these pretended causes of pleasure are, from their origins,
the causes of suffering and not the causes of pleasure: for later
suffering will grow and become felt. The same holds for the four
positions (#rydpatha), the position of lying down, sitting down, etc.
(p. 907).

2. Because the idea of pleasure has for its object, not a real
pleasure, but sometime a remedy for suffering or a modification of
suffering. (a) As long as a person is not tormented by sufferings
which are caused by hunger, thirst, cold, heat, fatigue, or desire, he
will not have any sensation which he will feel to be agreeable.
Consequently the ignorant have the idea of pleasure, not with
regard to true pleasure, but with regard to the relief of suffering.
(b) Fools also have the idea of pleasure with regard to the
modification of suffering: for example to pass a burden from one
shoulder to another.24

Consequently agreeable things do not exist.

v. They exist, say the Abhidharmikas; and we would say, this is
well proved.

1. We would ask him who denies the existence of pleasure,
What is suffering? If he answers, “That which is painful,”?> we
would then ask, “How is it painful?” If he answers, “Because it
does evil,” we would say that “that which does good” is agreeable.
If he answers, "Because it is not desired,” we would say that “that
which is desired” is agreeable.?6

2. But, one would say, this same “desire” is no longer cherished
by the Aryans when they obtain detachment. Thus the quality of
“desirable” is not proved.

This objection is useless, for if Aryans, once they become
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detached, no longer cherish it, it is then from another point of
view that it is undesirable to them.

The sensation which, in itself, is desirable, will never become,
in itself, undesirable. Consequently, it is not from the point of view
of its intrinsic nature, but from another point of view that Aryans
do not cherish agreeable sensation. Rather, they hate it for its
defects: it is the occasion for the loss of good dharmas, it is
acquired only at great effort, it is directed toward suffering, and it
is impermanent: If this sensation were undesirable in and of itself,
who would ever be able to become attached to it? From the fact
that, with a view to detaching themselves from it, Aryans consider
it in its defects by placing themselves in a point of view distinct
from that of its intrinsic nature, it then follows that agreeable
sensation does exist in and of itself.

3. The meaning of the declaration of the Blessed One,
“Suffering is to be found in any and all sensation” has been fixed by
the Blessed One himself: “Oh Ananda, it is with regard to
impermanence, it is with regard to the transformation of the
samskaras that I said that “Suffering is to be found in any and all
sensation.”’?’ Consequently it is proved that this declaration was
not made with regard to the suffering which is suffering in and of
itself.

If all sensation were, by its nature, suffering, then the Arya
Ananda would not have asked, “The Blessed One taught that there
are three types of sensation, agreeable, suffering, and neither-suf-
fering-nor-agreeable. The Blessed One taught that any and all
sensation is suffering. With what intention, from what point of
view did the Blessed One teach that any and all sensation is
suffering?” Ananda would have asked, “From what point of view
did the Blessed One teach that there are three types of sensation?”
And the Blessed One would have responded, “It was intentional,
with a definite motive, that I taught that there are three types of
sensation.”

Therefore if the Blessed One said, "'l have declared, with a
definite motive, that any and all sensation is suffering,” this is
because, by its nature, sensation is of three types.



The Path and the Saints 905

4. As for the declaration “Agreeable sensation should be
regarded as suffering,” agreeable sensation is, on the one hand,
agreeable in and of itself, being pleasant; but on the other hand, it
is in a certain sense suffering, since it changes and as such is
impermanent. Persons not free from desire are bound to regard it
as agreeable, because they savor its taste; Aryans are free from
regarding it as agreeable, because they are free from desire with
regard to it. This is why the Buddha enjoined one to regard
agreeable sensation in a manner which would lead one to obtain
deliverance.

How do we know that agreeable sensation is agreeable in and
of itself? It is said, “The perfect, omniscient Buddha, knowing the
impermanence and the transformation of the samskéras, declares
that sensation is suffering.” (Samyukta, TD 2, p. 121a8).

5. The declaration “It is an error to regard what is suffering as
agreeable” (v.9a) is also made with a certain intention. The world
attaches the idea of agreeable to agreeable sensation, to delectable
objects, to existence. Now agreeable sensation is in a certain sense
suffering: to consider it as absolutely agreeable is an error.
Delectable objects contain much suffering, but little pleasure; to
consider them as absolutely agreeable is an error. The same with
regard to existence.

Consequently this text does not demonstrate the non-existence
of agreeable sensation.

6. If all sensation is suffering in and of itself, how does one
explain that the Buddha taught the existence of three types of
sensation?

Perhaps the Buddha, in this teaching, is conforming to the
views of the world.

This hypothesis is inadmissible: a. The Buddha said, “If I said
that all sensation is suffering, then this is with a certain intention”
(see above, p. 904).

b. The Buddha, on the subject of the three types of sensation
(ii.7 and foll.), uses the expression, “conforming to reality.” In fact,
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after having said, "The organ of pleasure and the organ of
satisfaction are agreeable sensation,” he then said “"He who,
conforming to reality and through correct discernment sees the
five organs [or sensations], abandons the three bonds . . . 28

¢. Furthermore, how would the world arrive at the conclusion
that sensation is of three types if it were exclusively suffering?
Would you say that one has the idea or impression of agreeable
sensation with regard to a weak sensation of suffering, the idea of
neutral sensation with regard to a medium sensation of suffering,
and the idea of a suffering sensation with regard to a strong
sensation of suffering? But pleasure also presents three degrees,
and it then follows that one would have the idea of great pleasure
with regard to a weak sensation of suffering, the idea of medium
pleasure with regard to a medium sensation of suffering, and the
idea of little pleasure with regard to strong sensation of suffe-
ring.?®

Furthermore, when one experiences pleasure arisen from some
excellent smell, taste or tangible thing, what is then the weak
suffering through a relationship to which the idea of pleasure is
produced?3°

[And if you maintain that the idea of pleasure is produced
through a relationship with a weak sensation of suffering,] then
this weak sensation of suffering has not arisen or when it has
disappeared, one will all the more have the idea of pleasure,
suffering having completely disappeared.

The same for smells, etc., and the same for the pleasure of
desire.

Furthermore, in your system, a weak sensation of suffering is
transmitted by a clear and strong sensation [of pleasure]; a
sensation of medium force is transmitted by an indistinct sensation
[a sensation neither-disagreeable-nor-agreeable): and this would
appear to be inconsistent. So too the Sitra teaches that the first
three Dhyanas are accompanied by pleasure: there one will find,
according to you, some weak suffering. The Sitra teaches that, in
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the Fourth Dhyana and above, sensation is neither-disagreeable-
nor-agreeable: there one will find, according to you, medium
suffering. Consequently your theory that agreeable sensation, etc.,
correspond to weak suffering, etc., is not admissible.

Finally, the Blessed One said, “Oh Mahanaman, if physical
matter were exclusively suffering, not agreeable nor accompanied
by pleasure, . . . there would be no reason why one would become
attached to physical matter ... 3! We are thus assured that
agreeable sensation exists at least a little.

Consequently the alleged scriptural arguments do not hold.

7. The first logical reason presented by our adversary, “because
the causes of pleasure are not always the causes of pleasure” is
worthless. Our adversary does not take into account what is the
cause of pleasure.

A given object is the cause of pleasure or suffering through the
function of the state of the person who experiences it; it is not a
cause of pleasure or suffering in an absolute manner. If a given
object is a cause of pleasure when it is in a relationship with a body
found in a certain state, then it will always be a cause of pleasure
when it is again in a relationship with this body in the same state.
A cause of pleasure is thus always a cause of pleasure.

A comparison: The same fire will give forth different results of
cooking according to the state of the rice which one is cooking: the
food will be edible or not. But when the rice is in a certain state, the
fire will always produce the same result.

Furthermore, how can one dispute that, in the Dhyanas, the
causes of pleasure are always causes of pleasure?

8. As for the argument that “the idea of pleasure has for its
object, not a real pleasure, but a remedy of suffering or a
modification of suffering,” we would say:

i.a. When one experiences the pleasure of a smell, a taste, etc,,
what is the suffering whose remedy is the object of the idea of
pleasure? b. Before this suffering has arisen or when it is



908  Chapter Six

destroyed, in the absence of any remedy, one will all the more
experience pleasure. c. The pleasure of the Dhyanas certainly
cannot consist of a remedy of suffering, since suffering does not
exist in the Dhyanas.

ii. When one moves a burden to another shoulder, this is truly a
pleasure that arises from a new bodily state and which continues to
arise as long as this bodily state does not disappear. If it were
otherwise, then the idea or impression of pleasure would become
stronger.>? The same explanation holds for the impression of
pleasure brought about by the changing of bodily position which
has caused fatigue.

9. You ask, “If suffering does not begin from its beginning,
how could there be, at its end, an impression of suffering?”

We would answer: By reason of a certain transformation of the
body [consecutive to the absorption of food, etc.: suffering will not
appear while the state favorable to pleasure lasts]; so too, in the
case of alcohol, etc., sweetness and tartness succeed one another.

It is thus proved that there is agreeable sensation, and that all
impure conditioned things are suffering from the fact of the three
types of suffering.

skkk

This thesis of the Abhidharma that the Truth of Suffering is
the Truth of Origin, that is, that the wpadanaskandhas, which are
suffering, are at the same time the origin of suffering (see above p.
898), comes from the teaching of the Sitra.?? For, according to the
Siitra, it is only thirst or desire (¢rspa) which is the origin of
suffering.34

The Siitra says that desire is the origin by reason of the capital
importance of desire. But all the other impure dbarmas are also a
cause or origin of suffering.

In fact, some other dharmas are named in other Siutras.
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The Blessed One said, “Action, desire and ignorance are the cause
of future samskaras”;?> he also said, “Five types of seeds, that is,
the vijfiana associated with #padana; the earth element, that is, the
four vijiianasthstis.”36

Thus the definition of the Satra, “Desire is the origin of
suffering”, is conceived from a particular point of view (abhiprayi-
ka),>” whereas the definition given in the Abhidharma is in strict
conformity to the characteristics of the thing defined.

Furthermore, when the Buddha said, “It is desire which is the
origin,” he intended to define the cause of re-existence (abhi-
nirvrtts). When, in the stanza, he enumerates action, desire, and
ignorance, he defined the cause of different births (#paparti) which
is action; the cause of re-existence, namely desire; and the cause of
births and of re-existence, namely ignorance. We shall continue
the explanation of the meaning of these terms. In fact, the Sitra
says, ‘‘Action is the cause of births, and desire is the cause of
re-existence’’; and it teaches the successive order of causation:
“The eye has action for its object; action has desire for its cause;
desire has ignorance for its cause; and ignorance has incorrect
judgment for its cause.”’8

That consciousness and the other skandhas are the origin of
suffering results again from the fact that the Sitra declares that
they are respectively seed and field.

What is birth (#papatti)? What is re-existence (abbhinirvrtts)?
(ii.40, vi.39c¢).

Ubpaparti signifies a birth or an existence characterized by a
certain sphere (Kamadhitu, etc.), a certain realm of rebirth (god,
human, etc.), a certain mode of birth (birth from a womb, from an
egg, etc.), a certain gender, etc. Abhinirvriti signifies re-existence
without qualification.

The cause of birth is action, and the cause of re-existence is
desire: so too a seed is the cause of a shoot characterized as a
rice-shoot, a wheat-shoot, etc.; whereas water is the cause of the
simple germination of all the different species of shoots. How does
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one prove that desire is the cause of re-existence?

From the fact that a person free from desire is not reborn.
When a person endowed with desire and a person free from desire
die, we know that the first is reborn and that the second is not
reborn. Therefore since there is no rebirth where there is no
desire, we know that desire is the cause of re-existence.

Again from the fact that the series is bent by desire.3 We state
that the series of thoughts is unceasingly bent towards the object to
which one has a desire. And the same holds for re-existence.

There is no defilement which adheres to the person (dtmab-
hava, to existence) as much as desire, the same way that lentil
paste, once it is dried, adheres to a limb.# There is no cause which
binds one to rebirth as much as the attachment to a self does. This
reasoning proves that desire is the cause of re-existence.

skeskesk

The Blessed One proclaimed the Four Noble Truths, but he
also declared*! Two Truths, relative truth (samvrtisatya) and
absolute truth (paramarthasatya).#> What are these Two Truths?

4. The idea of a jug ends when the jug is broken; the idea of
water ends when, in the mind, one analyzes the water. The
jug and the water, and all that resembles them, exist
relatively. The rest exist absolutely.*?

If the idea of a thing disappears when this thing is broken into
pieces, then this thing has relative existence (samuvrtisat); for
example, a jug: the idea of a jug disappears when it is reduced to
pieces. If the idea of a thing disappears when this thing is
dissipated, or broken to pieces, by the mind, then this thing should
be regarded as having relative existence; for example, water. If we
grasp and remember the dharmas, such as color, etc., in the water,
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then the idea of water will disappear.

These things,--jug, clothes, etc., water, fire, etc.,--are given
their different names from the relative point of view or conform-
~ ing to conventional usage. Thus if one says, from the relative point
of view, “There is a jug, there is water,” one is speaking truly, and
one is not speaking falsely. Consequently this is relatively true.

That which differs is absolute truth. If, when a thing is broken
to pieces or dissipated by the mind, the idea of this thing continues,
then this thing has absolute existence (paramarthasat); for
example, physical matter: one can reduce physical matter into
atoms, one can remember smell and other dbarmas in the mind,
but the idea of the unique nature of physical matter persists. The
same holds for sensations, etc. And as this absolutely exists, it is
absolutely true.

The ancient masters say: Things are absolutely true in the
manner in which they are perceived, either by transworldly
knowledge or by the worldly knowledge acquired after trans-
worldly knowledge.*> They are relatively true in the manner in
which they are perceived by any other defiled or non-defiled
worldly knowledge.

dokok

The Truths have been mentioned.4¢ We must now explain how
they are seen. Consequently, beginning from the beginning, we
would say:4’

5a-b. Firm in his cultivation, endowed with teaching and
reflection, he will be capable of giving himself up to
meditation. 48

Whoever desires to see the Truths should first of all keep the
Precepts. Then he reads* the teaching upon which his Seeing of
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the Truths depends,>® or he hears their meaning. Having heard, he
correctly reflects. Having reflected, he gives himself up to the
cultivation of meditation. With the wisdom (praj#ia, ii.24, i.2a)
arisen from the teaching (Sratamayi) for its support, there arises
the wisdom arisen from reflection (c#mtamayi); with this for its
support, there arises the wisdom arisen from meditation (bbhavana-

mayz).

Hekesk

What are the characteristics of these three wisdoms?

5c-d. The wisdoms arisen from the teaching, etc., have
respectively for their sphere name, name and the thing, and
the thing.3!

According to the Vaibhasikas,’2 wisdom arisen from the
teaching has name for its object; wisdom arisen from reflection has
the name and the thing for its object: in fact, sometimes it grasps
the thing by means of the name, and sometimes it grasps the name
by means of the thing.’> Wisdom arisen from meditation has the
thing for its object; it goes to the things as an abstraction made
from its name. One can compare this to three persons who are
crossing a river: one who does not know how to swim does not
abandon even for one moment his swimming apparatus; one who
knows how to swim a little sometimes holds on to it and
sometimes lets go of it; and one who knows how to swim crosses
the river without any support whatsoever (Vibhisa, TD 27, p.
420a28, p. 217¢6).

But, we would say,’ in this interpretation, wisdom arisen from
reflection plays no role: in fact, when it has name for its object, it is
wisdom arisen from the teaching, and when it has a thing for its
object, it is the wisdom arisen from meditation. Thus the wisdom
arisen from reflection does not exist. Rather, one should explain:
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the wisdom arisen from the teaching is a certitude which arises
from a means of correct knowledge (pramana) termed “the word
of a qualified person” (a@ptavacana); the wisdom arisen from
reflection is a certitude born of rational examination; and the
wisdom arisen from meditation is a certitude arisen from
absorption. In this way the specific characteristics of the three
wisdoms are proved in an irreprochable manner.5

[In the expressions frutamayi prajiia, etc., the suffix -maya,
according to Panini v.4.21 (tatprakrtavacane mayat) indicates
cause: frutamayi prajiia is prajfia which has fruta, that is, the word
of a qualified person (@ptavacana) for its cause (betu). Or rather,
according to Panins iv.3.134 (tasya vikarah), the suffix -maya
forms a word which indicates “transformation of ... *: thus
Srutamayi prajiia is a transformation of the fruta. But this
“transformation” should be understood metaphorically: this is how
a transformation would be spoken of; other characteristics are
considered, in fact, in taking this into consideration.] As one says,
"The vital breaths are created by food, cows are created from
grass” (anmamayibpranab, trpamayavab).>s

How does one who thus applies himself to meditation succeed
in it?%7

6a. These are produced within one who is endowed with the
two separations.’®

When the ascetic is withdrawn with regard to his body and his
mind by separating himself from promiscuity and bad thoughts, he
succeeds.

For whom are these two separations easy?

For a contented person of few dsesires.’®

6a-b. Not for one discontented and with many desires.
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What should one understand by discontent and many desires?

6¢-d. Discontent is desire for more than one now possesses;
many desires is desire with regard to that which one does
not possess.

The Abhidharmikas® say: To desire more of the fine things,
clothes, etc., which one possess is discontent. To desire what one
does not possess is many desires.

But is not the desire to have more also produced with respect to
what one does not possess? What then is the difference between
the two?

Discontent is the dissatisfaction! that one experiences from
the goods that one possesses, of poor or of small quantity. Many
desires is the desire for goods, of excellent or in great quantity, that
one does not possess.

7a. Their opposites are their oppositions.

The opposites of discontent and of many desires, namely
contentment and few desires, are opposed to discontent and to
many desires.

7b. They are of the three spheres or pure.

They belong to the Three Dhitus; they are also pure. But
discontent and many desires only belong to Kamadhatu. What is
the nature of content and few desires?

7¢. Non-desire.52

They have for their nature [the root of good], non-desire.
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7c. The lineages of the Aryans.®?

Understand: “are non-desire.” The four lineages of the Aryans,
the @ryavamsas, are so called because the Aryans arise from them.
They are also non-desire in their nature.

7c-d. Among them, three are contentment.

The first three--to be content with clothing, to be content with
food, to be content with bed and with seat--are contentment by
nature.

The fourth @ryavamsa is to take delight in Extinction and in
the Path.% It is not contentment. How is it non-desire? Because it
turns its back on attachment to pleasure and attachment to
existence (v.2).

What did the Blessed One teach by the four éryavamsas?

8a-b. By three is taught the regimen; by the last, activity.

The Blessed One, the Master of the Law (dbarmasvimi),
established a certain regimen and a certain activity for his disciples
who, having renounced their old regimen and their old activities,
are engaged in searching out deliverance.¢ He established the
regimen in the first three éryavamisas;5’ and he established activity
in the fourth: “If, with this regimen, you do these actions, before
long you will obtain deliverance.”

Why did the Blessed One establish such a regimen and such an
activity?

8b. In order to create an obstacle to the arising of desire.
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The Sitra®® establishes that the arising of desire is fourfold:
“Oh monks, desire, arising, arises by reason of clothing, by reason
of food, by reason of the bed and the seat; lasting, it lasts by reason
.. . ; being attached, it is attached . . . Oh monks, desire, arising,
arises by reason of such existence or non-existence . .. % It is in
order to create an obstacle to it that the four dryavamsas are
taught.

9c¢-d. In order to momentarily or definitively arrest the
desire of the object of the idea of self and of things
pertaining to self.

This is another way of saying the same thing. The object of the
idea of self is clothing. The object of the idea of self (abarrkira-
vastu) is the @mabbhdva, the sensorial and mental complex. Desire
(fccha) is thirst (¢rsna).

The first three aryavanisas destroy for a time the desire for the
things that one regards as pertaining to self. The fourth éryavarnisa
definitively arrests the twofold desire.

&%k

We have explained the requisite qualities through which
meditation can succeed.”® Being in this way a suitable receptacle,
how would the ascetic enter into meditation?

9a-b. He enters therein, through visualization on the
loathsome and through mindfulness of breathing (inapa-
nasmrta).

Smrta is smyti (mindfulness). Who enters through visualiza-
tion on the loathsome? Who enters through mindfulness of
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breathing? Respectfively,

9c. Those in whom desire and imagination are predominant
(adbiragavitarkanam).!

An adhiriga and an adhivitarka are those in whom raga
(desire) and vstarka (imagining) are adhika (predominant). Those
in whom desire appears lively and appears on many occasions,
enter through the loathsome. Those who are imaginative enter
through mindfulness of breathing.

Certain masters say: Mindfulness of breathing, having an
unvaried object,--it bears on wind in which there are no difference
of color or shape,--has for its result the cutting off of the
imaginative process; whereas the loathsome, having a variety of
colors and shapes for its object, provokes imagination.

Some other masters say: Mindfulness of breathing cuts off
imagination because it is not turned towards externals, for it bears
on breathing. The loathsome is turned outwards, like visual
consciousenss; it is not visual consciousness, but it is a contempla-
tion (#panidhyana, viii.l = nirdpana) of an object of the visual
consciousness.

Hkkk

Craving (raga) is fourfold: (1) craving for colors, (2) craving
for shapes, (3) craving for contact or for tangibles, and (4) craving
for honors.

The visualization of the loathsome that has a cadaver turning
blue, rotting, etc. for its object is opposed to the first craving.’”?
The loathsome visualization that has a cadaver wasted and torn to
pieces for its object is opposed to the second craving. The
loathsome visualization that has a cadaver eaten by worms and a
skeleton held together by its tendons for its object is opposed to
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the third craving.”? And the loathsome visualization that has an
immobile cadaver for its object is opposed to the fourth craving.

In a general way,
9d. The skeleton for all the categories of craving.

The fourfold object of craving,--color, shape, contact, and
honors,--is lacking in the chain of bones. Thus the loathsome
visualization which has bones for its object is opposed to all of the
cravings.

The loathsome visualization does not have the abandoning of
the defilements for its result, but only an arresting of the
defilements, for it is an act of attention bearing not on reality but
on a voluntary representation; and bearing not on the totality of
things, but only on one part of the visible of Kamadhatu.”4

The ascetic (yogdcara) who cultivates the loathsome visualiza-
tion is either “a beginner” or “a master” or “an absolute master of
the act of attention.””>

10a-b. The beginner, by enlarging the visualization of the
bones up to the sea, and by reducing it.

The ascetic who desires to cultivate a visualization of the
loathsome, first of all fixes his mind on a part of his body,’¢ either
the toe, or the forehead, or on any other part of his choosing; then
he “purifies” the bone, that is, he removes the flesh from it by
supposing that the flesh rots and falls off; he then progressively
enlarges his visualization and finally sees his entire body reduced
to a skeleton. In this same way, in order to increase his power of
visualization (adhimukti), he creates the same idea of a second
individual, of the individuals of the Vihara, of the Arima, of the
village, of the country, up to the earth surrounded by the ocean, as
full of skeletons. Then he reduces his visualization, in order to
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strengthen his power of visualization,”” to the point where he only
sees his own body as a skeleton. Then the visualization of the
loathsome is complete; and from this time onward the ascetic is a
beginner.

10c-d. The “master” by removing the toe, etc., until half of
the skull.

In order to strengthen this power of reduced visualization,’®
the ascetic makes an abstraction of the bones of the foot, and
considers the others; and so on, always reducing, to the point
when, removing one half of the skull, he visualizes nothing more
than its other half: the ascetic is then a master; he possesses
mastery in the act of attention which constitutes visualization.

lla-b. Holding his thought between his two eyebrows, he is
“an absolute master in the act of attention.”

He again makes an abstraction of the half of the skull and holds
his thought between its two eyebrows. He is then an ascetic “in
whom the act of the visualization of the loathsome has been
achieved.”

The loathsome can be small through the smallness of its object,
without being small through the mastery of the ascetic. Therefore
there are four alternatives: (1) The ascetic is a master of the act of
attention which constitutes visualization and considers only his
own body; (2) the ascetic is not a master of the act of attention, but
considers the earth as filled with skeletons; (3) the ascetic is not a
master of the act of attention and considers his own body; (4) the
ascetic is a master of the act of attention and considers the earth as
filled with skeletons.

seokk
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What is the nature of the loathsome? To how many spheres
does it belong? What is its object? By whom is it produced?

llc-d. The loathsome is non-desire; it is in ten spheres; it
has the visible of Kamadhatu for its object; it is generated
by humans.”®

Its nature is non-desire.8°

The ten spheres in which the ascetic can be found in order to
produce them are the Four Dhyanas, the four samantakas
(preparatory stages or thresholds of the Four Dhyinas, viii.22),
dhyanantara and Kamadhatu.

Its object is the visibles of the sphere of Kamadhatu. “Visible”
signifies color and shape. This means that it has a “thing” and not
a “name” for its object.

Only humans generate it;8! not beings of the other realms of
rebirth, nor much less beings of the higher spheres. Also, among
humans, the inhabitants of Uttarakuru do not produce it.

As its name, ‘‘the loathsome” (afubha), indicates, it is a
visualization of a repulsive or unclean thing: thus it has the
repulsive for its "aspect”’. [It does not have the aspect of
impermanence, etc.: it contemplates a visible thing as horrible and
not as impermanent, etc.]

1In the past, it had a past object; in the present, it has a present
object; and in the future, it will have a future object: in other
words, its object is contemporaneous to it. When it is not destined
to arise, its object is tritemporal.

Since it is an act of attention on an imaginary object, it is
impure.82

Accordingly as it has been, or not, cultivated in a previous
existence, it is obtained through detachment or through cultivation
(vii.41d, 44b).
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Such are the characteristics of the loathsome.

sk

12a-c. Mindfulness of breathing (@ndpanasmsrti) is prajfia,
belonging to the five spheres, having wind for its object,
and it is cultivated by beings in Kamadhatu.?3

Ana is in-breathing, the entry of wind; apana is out-breathing,
the leaving of the wind. The mindfulness (smyr¢4) that bears on
both of these is @napanasmyti.84

[Mindfulness of breathing is by nature praj#ia, a knowledge
bearing on in-breathing and out-breathing.] This praj#ia is called
mindfulness, smyti, the same as the applications of mindfulness
(smrtyupasthanas),because this knowledge of in-breathing and
out-breathing, @napanaprajiia, is provoked by the force of
mindfulness.?

It can be cultivated in five spheres, namely the first three
samantakas, dhyanéintara, and Kamadhatu, because it is associated
with indifference (see viii.7, 23, etc.).8 In fact, says the School,
agreeable and painful sensations [in Kamadhatu] are favorable to
imagining: thus mindfulness of breathing, which is the opposite of
imagining, cannot be associated with happiness or with suffering.
On the other hand, the two agreeable sensations [of the Dhyzanas]
form an obstacle to the application of the mind to any object, and
mindfulness of breathing can only be realized by this application.

But according to the masters who believe that the fundamental
Dhyanas include the sensation of indifference (Vibhasa, TD 27, p.
134bll), mindfulness of breathing can exist in eight spheres, by
adding the first three Dhyanas: higher spheres are no longer
spheres in which one breathes (see viii.7).

The object of the mindfulness of breathing is wind.

Its support is Kamadhatu, that is, it is cultivated by humans
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and by the gods of Kamadhatu, because imagination abounds there.
It is obtained either by detachment or by cultivation. It is attention
bearing on a real thing (tattvamanasikira).®’ It belongs only to the
Buddhists.

12c¢. Not to outsiders.

In fact, on the one hand, the teaching of mindfulness of
breathing is absent among them;88 and on the other hand, they are
incapable of discovering the subtle dbarmas by themselves.

12d. It has six aspects, counting, etc.

It is perfect when it is endowed with six operations: counting,
following, fixing, observing, modifying, and purifying.8

i. Counting. One fixes the mind on in-breathing and out-brea-
thing, without effort or contention; one lets the body and mind be
as they are;? and one counts from one to ten only in the mind. One
does not count to less than ten, nor to more than ten, for fear of
contention and of mental distraction (vii.11).

There are three faults to avoid: a. to omit counting, by taking
two for one; b. counting too high, by taking one for two; c.
counting in a confused manner, by taking in-breathing for
out-breathing, and vice versa. The counting that avoids these faults
is correct. If, in the course of this cultivation the mind becomes
distracted, then one should count anew from the beginning until
absorption (samadhbs) is attained.

ii. Following. Without contention, follow the progress of the
air which enters and leaves until it goes into two senses: does the
air breathed in occupy all of the body or does it go into only one
part of the body? The ascetic follows the air breathed in into the
throat, the heart, the navel, the kidneys, the thigh, and so on to the
two feet; the ascetic follows the air breathed out to a distance of a
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hand and a cubit.

According to other masters,”! he follows the air breathed out to
the “circle of air” (vayumandala)®* which holds up the universe
and to the Vairambha Winds.

This opinion is not admissible, for mindfulness of breathing is
an attention to things as they really are (fattvamanasikaira).

iii. Fixing.?4 Fix the attention on the tip of the nose, or between
the eyebrows, or in another area all the way down to the toes; fix
the mind; see the breath held in the body like the thread of a pearl
necklace;?’ state that it is cold or hot, unfavorable or favorable
(Vibhasa, TD 27, p. 135al5).

iv. Observing. Observe that “These breaths are not only air, but
the four primary elements, and again physical matter derived from
these four; and the mind with its mental dbarmas rests on them”:
in this way the ascetic discovers the five skandhas through analysis.

v. Modifying. The ascetic modifies the mind that had the air as
its object and now directs his mind to better and better dharmas
[for example, to the smrtyupasthanas, vi.14, and the usmagatas,
vi.17, etc.] up to and including the transworldly dbharmas (vi.19b).

vi. Purifying. The ascetic enters the Path of Seeing (vi.26) and
the Path of Meditation.

According to some other masters (Vibhasa, TD 27, p. 135a27),
modification is progressive elevation from the foundations of
mindfulness (the smrtyupasthanas) up to Vajropamasamadhi
(vi.44c). Purifying is the Knowledge of Extinction (ksayajfiana),
the Knowledge of Non-Arising (anutpidajiiana) and the Right
Views of the Arhat (asasksi samyagdrsts, vi.50c).

There is a summarizing stanza: “One teaches that the
mindfulness of breathing has six aspects: counting, following,
fixing, observing, modifying, and purifying.”

13a. In-breathing and out-breathing are like the body.%
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The two breaths, being part of the body, belong to the same
sphere as does the body.

In-breathing and out-breathing do not exist among beings in
Aripyadhatu, among embryonic beings, among non-conscious
(acitta) beings, and among beings who have entered into the
Fourth Dhyana: their existence therefore presupposes a body [and
bodies do not exist in Ariipyadhatu], a certain body [a body has
cavities, which embryonic beings do not have], a mind [which is
absent among non-conscious beings], and a certain type of mind
[which is absent in the Fourth Dhyana]. When the body has
cavities in it, and when the mind belongs to a sphere in which
there is breathing, then there is in-breathing and out-breathing
(Vibbasa, TD 27, p. 132bl).

There is in-breathing at birth and at the moment when one
leaves the Fourth Dhyana. There is out-breathing at death and at
the moment when one enters the Fourth Dhyina.

13b. It belongs to living beings.

It belongs to living beings, and not to non-living beings (i.10b).
13b. It is not taken up.

It does not form part of any sense organ (i.34c-d).
13c. It is an outflowing.’

It diminishes when the body increases; cut off, it recovers:
therefore it is not an increase (axpacayski, i.37), and it does not
arise from retribution. In fact, the physical matter arisen from
retribution does not recover after having been cut off (i. English
translation note 156).
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13c-d. It is not observed by an inferior mind.%®

In-breathing and out-breathing is observed by a mind of its
own sphere or by a mind in a higher sphere; but not by an
airyapathika mind, nor by a nasrmanska mind of a lower sphere.

*kkk

We have spoken of the two teachings, the visualization of
loathsome things, and mindfulness of breathing. Having attained
absorption (samadhi) by these two portals, now, with a view to
realizing insight (vipasyana),

14a-b. Having realized stilling, he will cultivate the
foundations of mindfulness (smrtyupasthanas).?®

How is this?

14c-d. By considering the twofold characteristics of the
-body, sensation, the mind, and the dharmas.

By considering the unique characteristics (svalaksana) and the
general characteristics (sémanyalaksana)'®® of the body, sensation,
the mind, and the dbarmas.

“The unique characteristics” means its self nature (svabbava).

“The general characteristics” signifies the fact that "All
conditioned things are impermanent; all impure dbarmas are
suffering; and that all the dbarmas are empty (§4nya) and not-self
(anatmaka).”

What is the unique nature of the body? The primary elements
and physical matter derived from these primary elements (i.12,



926 Chapter Six

ii.65).

“Dharmas” means the dharmas which are neither the body,
nor sensation, nor the mind. (Vibhasa, TD 27, p. 937a18).

According to the School, foundation of mindfulness of the body
(kayasmytyupasthana) is realized when, being absorbed (samah-
ita), one sees the atoms and the succesive moments (&sana) of the
body.

kkk

What is the nature of the foundations of mindfulness?

Foundation of mindfulness is threefold: foundation of mind-
fulness in and of itself (svabhava), foundation of mindfulness
through connection, and foundation of mindfulness in the quality
of being an object.

Foundation of mindfulness in and of itself is
15a. Prajiia. 10!

What is prajiia?
15a. Proceeding from hearing, etc.

Prajia proceeds from hearing, from reflection, and from
meditation. The foundations of mindfulness are likewise threefold,
proceeding from hearing, reflection, and meditation.

15b. The others, through connection and as object.

The other dbarmas which are not prajfid, are, when they are
dharmas coexistent with prajfia, foundations of mindfulness
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through connection; when they are the object of pras#ia and of the
dharmas coexistent with prajiia [in other words, when they are the
object of the foundation of mindfulness in and of itself and of the
foundation of mindfulness through connection], they are a
foundation of mindfulness as object.

kkk

How do we know that the foundation of mindfulness in and of
itself is prajiia?

Because it is said in the Satra, “His attention is set having the
body for its object” (kaye [var. kame) kayanupasyani smrtyupastha-
nam).102

What is anupasyana? It is prajiia. In fact, through prajiia, one
who is endowed with praj#ia becomes an anupasya.'*® Therefore
the Siitra further says, "He dwells in attention to the body, the
internal body” (madhyatmam kaye kayanupasys vibarati). The
word kayanupasyin is explained as follows: one who possesses
anupasya or darfana'® is called an anupasyin; and one who is an
anupasyin with respect to the body is called a 2gyanupasysn.

seokeok

What is prajiia?
The Blessed One said that it is the foundation of mindfulness.
[Why give the name of foundation of mindfulness to prajiia?]

The Vaibhasikas say: By reason of the preponderant role of
attention, [which presents the object to prajiia]; as a wedge (k#la)
contributes to the splitting of wood;!% it is due to the force of
mindfulness that prajfia is active with respect to the object.1%6

But the best explanation is the following: Mindfulness is
applied (wpatisthate)'’ by it; thus the prajiia is a foundation of
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mindfulness (smrtyupasthana = smrter upasthinam); in fact, as
the object is seen by the praj#ia, so too it is expressed, that is to say,
grasped by the attention. Therefore the Blessed One said, ""He
dwells having an exact notion of the body with respect to the body
(kaye kayanupasyi vibarati): his attention is set and fixed having
the body for its object” (Samyutta, v.294). And the Blessed One
said, “He dwells with his attention fixed having his body for its
object; his attention is applied, unexhausted” (see Samyutta,

v.331).

skokk

Objection: Nevertheless the Siitra says, “Oh monks, how is the
origin, how is the disappearance of the foundations of mindful-
ness? Through the origin of food, there is the origin of the body;
through the disappearance of food, there is the disappearance of
the body; through the origin of contact, there is the origin of
sensation . . . ; through the origin of némarapa . . . ; through the
origin of manasikara. ..” (Samyukta, TD 2, p. 171a27). Therefore
foundation of mindfulness is the body, etc.

Answer: In this Sitra we are not dealing with a foundation of
mindfulness in and of itself, but a foundation of mindfulness in the
quality of being an object: the attention is applied to it, and
therefore it is a foundation of mindfulness. The name differs
according to the object.

Hokk

Each foundation of mindfulness is threefold accordingly as it is
considered as oneself, as another, or as oneself and another. [The
ascetic has in view his own body, the body of another . . . ]

15b-c. The order is that of their production.
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Why are they produced in this order? According to the
Vaibhasikas, because one first sees that which is the coarsest. Or
rather: the body (1) is the support of sensual attachment which has
its origin in the desire for sensation (2); this desire takes place
because (3) the mind is not calmed; and the mind is not calmed
because (4) the defilements are not abandoned.

15¢-d. Four, oppositions to errors.18

The foundations of mindfulness are taught in this order as
oppositions to the four errors, belief in purity, happiness,
permanence, and self (v.9). They are therefore four, no more and
no less.

Of the four foundations of mindfulness, three have an unmixed
object; the fourth is of two types: when it bears only on the
dharmas, its object is not mixed; when it bears on two, or three, or
four things at one and the same time, its object is mixed [or
universal, samasta).

Hokk

Having thus cultivated the foundations of mindfulness having
the body, etc., for their objects

16. Placed in the foundation of mindfulness having the
dharmas as its universal object, he sees that the dbarmas
are impermanent, suffering, empty, and not-self.1%

Placed in the foundation of mindfulness having the dbarmas as
its mixed object, placing together the body, sensation, etc., he sees
them under the fourfold aspect of impermanence, suffering,
empty, and not-self.
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seskesk

17a. From this there arises the Heat.!10

From this cultivation of the foundation of mindfulness having
the dbarmas as its object, there finally!!! arises a root of good
called Usmagata (“Heat attained”), because it is similar to heat
(usma), being the first indication or the anticipation of the Noble
Path, a fire which burns the fuel which are the defilements.

17b. Which has the Four Truths for its object.

Since it is prolonged for a certain period of time, Usmagata, the
Heat, has the Four Truths for its object.

17c. Which has sixteen aspects.

The seeing of suffering as suffering, impermanent, empty, and
not-self; seeing arising or origin as arising, appearance, cause, and
condition; seeing extinction as extinction, calm, excellent, and
definitive salvation; and the seeing of the Path as path, truth,
obtaining, and definitive release. We shall define these different
aspects later (see vii.13).

seokok
17c¢-d. From Heat, the Summits.

The Heat develops, weak, medium, and strong; there finally
arises the Summits (m#rdhban).

17d. Which are similar to it.




The Path and the Saints 931

Like Heat, the Summits have the Four Truths for their object
and include the sixteen aspects: they receive another name by
reason of their excellence.

They are called Summits (or “Heads”), because they are the
most elevated or the head of the unfixed roots of good, that is,
those from which one can fall away; or one can fall away from the
Summits; or one goes beyond them by penetrating into a Patience
(ksanti).}12

18a. It is through dharma that these two imprint.113

It is through the foundation of mindfulness that has the
dharmas for its object that Heat and the Summits imprint. What
does “imprint” mean? This refers to the first application of the
different aspects of the Truths.!14

18b. They grow through the others also.!'’

Heat and the Summits grow by means of the four foundations
of mindfulness together. The progressing ascetic does not manifest
the previously acquired roots of good, because he does not esteem
them very much.

kkok

The Summits have grown by passing through weak, medium,
and strong states:

18c. From that, Patience.!6

Patience (ksanti) is so-called because in this stage, the Truths
please (ksamate) extremely much. In the Heat they please weakly,
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and in the Summits, medium,--as one sees from the fact that one
cannot fall away from Patience, but can from the first two stages.

Patience is threefold, weak, medium, strong:
18¢. Two are as above.

Weak and medium Patience (Dsvya, 271) are like the Heads, in
that they imprint first, like the Heads, by the foundation of
mindfulness having the dbarmas as its object. But they differ from
the Heads in respect to their increase.

18d. Three grow totally through the dbarmas.

Weak, medium, strong, they grow only through the foundation
of mindfulness which has the dharmas for its object; not by the
other foundations of mindfulness.!!?

19a-b. Strong, it has the suffering of Kamadhatu for its
object.

Strong Patience, contiguous with the highest dbarmas, has only
the suffering of Kamadhatu for its object.

A similar restriction is not formulated concerning the
preceding stages; thus they have the suffering, arising, etc., of the
three spheres for their objects.!!8

Medium Patience lasts from the moment when the ascetic
ceases to consider the sixteenth aspect [=definitive release] bearing
on the two higher spheres, but continues to successively eliminate
the higher aspects and spheres, until the moment when, in two
moments of thought, he is impressed with only two aspects
[=impermanence and suffering] of the suffering of Kamadhatu.

Strong Patience exists when the ascetic considers, in a single
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thought, only one aspect [=impermanence] applied to the
sufferings of Kamadhiatu. Such is the explanation of the Vaibhasi-
kas.

19b. It is of a moment.
It is momentary; it does not form a series.
19c¢. So too, the Supreme Dharmas.

These, exactly like strong Patience, bear on the suffering of
Kimadhiatu and are momentary.

They are termed Supreme Worldly Dharmas (laskika agrad-
harmas): because they are worldly, being impure; because they are
supreme dharmas; and because they are supreme among the
worldly dharmas. They are Supreme Worldly Dharmas because, in
the absence of any similar cause (sebhigahetus), by their own
power, they manifest the Path of Seeing the Truths.!!?

sk

The four roots of good, Heat, etc., are by their nature
foundations of mindfulness; they are thus prajia. However

19¢. All include the five skandhas.12°

Considering the root of good, Heat, etc., with their attendants,
they include the five skandhas.

19d. With the exclusion of the possessions.!?!
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The possessions (praptis),--that is to say, the praptis of Heat,
etc.,--are not included within Heat, etc., for it is inadmissible for
Aryans to manifest Heat, etc., anew, which would be the case if
they were to manifest its praptis.

KKk

i. When the Heat begins and when it has three Truths for its
object, a foundation of mindfulness that has the dbarmas for its
object is present; the four foundations of mindfulness of the future,
are possessed [One of the aspects is presently seen; four of the
future are possessed]. When it has the Truth of Extinction for its
object, the same foundation of mindfulness which has the dbharma
for its object which is present is also the only one which is
possessed in the future. The aspects, in all cases, are those of the
Truth presently considered [One does not acquire, in the future,
the aspects of the Truths which are not present].

In the period of increase, when the Heat has the three Truths
for its object, any of the foundations of mindfulness may be
present; the four of the future are possessed. When it has the
Truth of Extinction for its object, the fourth foundation of
mindfulness is present; four of the future are possessed. All the
aspects of the future are possessed, because the gozras have been
acquired.'??

ii. In the Summits, having for their object the Four Truths at
their beginning, and having for their object extinction in the
period of growth, the last foundation of mindfulness is present;
four of the future are possessed; all the aspects of the future are
possessed. Having for its object the three other Truths in the
period of increase, any of the foundations of mindfulness are
present; four of the future are possessed; and so too all of the
aspects.

iii. In Patience, in the beginning and in the period of increase
whichever of the Truths is considered, the last foundation of
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mindfulness is present; four of the future are possessed; and so too
all of the aspects.

iv. In the Supreme Worldly Dharmas, the last foundation of
mindfulness is present; four of the future are possessed--those
which are not destined to arise; four aspects only, those of the
Truth of Suffering--for the aspects of the other Truths do not
belong to the Supreme Worldly Dharmas; for the Supreme
Worldly Dharmas are similar to the Path of Seeing,'?* in which
one acquires only in the future the four aspects of the Truth that
one considers under one aspect.

20a-b. This is the fourfold nirvedhabhagtya.'?4

These four--Heat, Summits, Patience, and the Supreme
Worldly Dharmas--are the roots of good called nirvedhabhagiyas
(“parts pertaining to the Path”).

The first two, being non-fixed since one can fall away from
them, are weak nirvedhabhigiyas; the Patiences are medium
nirvedhabhagiyas; and the Supreme Worldly Dharmas are strong
nirvedhabhagiyas.

What does nirvedhabhigiya mean? 1. Nirvedha signifies
niscita vedha (“definitely known”), the Noble Path. Through it
doubt is abandoned: it is thus #niscita (“definitive”), and the Truths
are distinguished (vedha):'?> “This is suffering..., this is the Path”;
2. the Path of Seeing is one part (bhiga) of the Path; thus
nirvedhabhbaga.

The dharmas useful to one part of the Path are néirvedhabhag-
#ya (with the suffix chan) because they lead to it.

All these four nirvedhabhégiyas

20b. Arise from absorption.
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Not from hearing or reflection.

20c-d. Their sphere is andgamya, the intermediate state,
and the Dhyanas.

Their sphere are andgamya (viii.22c), dhyanantara (viii.22d),
and the Four Dhyanas: one can obtain them only in these six states
of absorption. They do not exist above, in the Arapyas, because
they constitute the attendants of the Path of Seeing.!2¢ They do not
exist in the Aripyas, because they bear on Kimadhatu, for the
ascetic should first of all perfectly know and abandon Kimadhiatu
as suffering and origin.

The retribution [of the nérvedhabhagiyas] consists of the five
skandhas of Rapadhitu. They are actions of the completing class,
and not of the projecting class (iv.95a-b), for they hate existence.

20d. Or rather, two are also of the lower sphere.

The expression “or rather” indicates another opinion.
According to the Bhadanta Ghosaka, the first two nirvedhabhag-
#yas are of seven spheres, with the addition of Kamadhitu.

All four
21a. Belong to the beings of Kamadhatu.12?

Three can be produced only by human beings of the three
Dvipas. Once produced, they can be manifested among the gods.
The fourth can be produced by the gods.

Three, acquired by men and women, can be found in a male or
female body.!2#

21a-b. Women obtain the Supreme Worldly Dharmas
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destined to be found in female and male bodies.

Acquired by a female, the Supreme Worldly Dharmas will be
found in a female body [=their present body] and in a male body
[=the body that the female will necessarily produce in a new
existence]; acquired by a male, it will only be found in a male
body,--for there is, from the fact of the Supreme Worldly
Dharmas, destruction (apratisamkhyanirodha, ii.55d) of the
quality of female.

*kk

How are the nirvedhabhagiyas lost?
21c-d. The Aryan loses them by losing the sphere.1?

When the Aryan loses the sphere in which he has obtained the
nirvedhabhagiyas, he loses the nirvedbhabhagiyas. He does not lose
them in any other way, through death or through falling. One
sphere is lost by passing into another sphere, [and not through
detachment from the said sphere].

21d. The non-Aryan, through death.13°

The Prthagjana, whether or not he has passed to another
sphere, loses them by abandoning the nsikiyasabhaga.

22a. He also loses the first two through falling away.

The Prthagjana loses the first two through death and through
falling away. The Aryan does not fall from out of the first two, and
the Prthagjana does not fall from out of the last two.
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22b. When they belong to the fundamental Dhyanas, the
Seeing of the Truths arises from this seeing.!3!

He who has produced the nirvedbabhagiyas by cultivating the
fundamental Dhyanas, shall certainly see the Truths in this very
same life, because his disgust with existence is very strong.

22c. Lost, they are acquired anew.

When the nsrvedhabhiagiyas have been lost and are acquired
anew, one acquires them afresh, like the Pratimoksa discipline
(iv.38); one does not acquired the nirvedhabhagiyas previously
abandoned.!?2 Because they have not been habitually cultivated,
they are not obtained through detachment; and because they are
realized through effort, they are not regained once they are lost.

If the ascetic meets a master possessing knowledge resulting
from resolution (pranidhijiiana, vii.37),'%3 he produced the
nirvedhabhagiyas beginning from the one which, having been
acquired, had been lost. If he does not meet him, he should produce
the nirvedhabhagisyas from the beginning.

sk

We have seen that the Aryan discards the nirvedbabbagiyas,
whereas the Prthagjana loses them through falling. One distin-
guished loss (véhani) and loss through falling (parshans): these are
two types of loss, hani. What do they consist of?

22d. The two losses are non-possession.!34

Loss through falling necessarily results from the defilements;
but not unqualified loss (vébani), which can result from a quality,
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for example, the loss of the quality of Prthagjana at the production
of the Path, etc.13’

seskeok

Even though he may lose it through falling, whoever obtains
Heat is destined to attain Nirvina.

But what is the distinction between Heat and the moksabhag-
#yas (iv.125¢-d, vi.24, vii.30)?

Whoever plants a root of good which should end in Nirvina
(mérvapabhagiya) will obtain Nirvana. If there is no obstacle, Heat
is quite close to the Seeing of the Truths.

23a. He who has attained the Summits does not cut off the
roots.

Even though he may lose them by falling, he who has obtained
the Summits does not cut off the roots of good (iv.79); but he can
go to the painful realms of rebirth and commit mortal transgres-
sions (iv.96).

23b. He who obtains the Patience does not go to the painful
realms of rebirth.

He who loses the Patience through simple loss, vihins, does
not go to the painful realms of rebirth, because he is removed from
the actions and the defilements which lead to them.

When one obtains Patience, and enters into the conditions not
to be produced,!?¢ there are certain realms of rebirth, wombs,
rebirths, bodily forms, existences and defilements that no longer
arise for him: the painful realms of rebirth, the womb of an egg, or
moisture; rebirth among the Asarhjfiisattvas, the Uttarakurus, or
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the Mahabrahmas:!37 bodies of the two types of eunuchs, and
androgynous bodies; the eighth, ninth rebirth, etc.;!3® and those
defilements which are abandoned by the Seeing of the Truths
(Vibhasa, TD 27, p. 165b6).

The abandoning is in relation to the degree of the Patience:
through weak Patience, the painful realms of rebirth enter into the
condition of not arising; . . . through strong Patience, all of the bad
dharmas mentioned above.!%

skekk

The nirvedhabhagiyas are of three types by reason of the
distinction of the three go¢ras or families.!4? The ascetic belongs to
the family of the Sravakas, Pratyekabuddhas or Buddhas; and Heat,
the Summits, etc., are of the family of the ascetic who cultivates
them.

23c-d. One can attain two nérvedhabhagiyas of the Sravaka
family, and become a Buddha.

It is possible for a person who belongs to the Sravaka family to
attain in this family the Heat and the Summits, and to become a
Buddha. But once Patience is acquired, this is no longer possible
(Vibhasa, TD 27, p. 352a14), because the future painful rebirths
are destroyed by the possession of the Patience. Now the
Bodhisattvas, with the intention of being useful to their fellow
creatures, go to the painful realms of rebirth.14! Such is the
explanation of the Vaibhasikas.

We say however that a person of the Sravaka family, once he
acquires Patience, cannot become a Buddha, because the Sravaka
family, once penetrated and confirmed by the Patience, can no
longer be modified.
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23d. One can attain three, and become the other.!42

“The other” in relation to the Buddha, is the Pratyekabuddha.
A person of the Sravaka family can attain for a second time from

this family the first three nirvedbabhigiyas and become a
Pratyekabuddha.!4?

The nirvadhabhbdigiyas of the Buddha family and of the
Pratyekabuddha family are not susceptible of being attained a
second time.

24a-b. The Master and the Rhinoceros go as far as Bodhi in
one sitting, by relying on the last Dhyana.144

“The Master” is the Buddha. “The Rhinoceros” is one who
resembles a rhinoceros, that is, the Pratyekabuddha. Both abide in
the Fourth Dhyana because this Dhyana is an absorption free from
all agitation and sharpness.'#> “In one sitting”, without rising from
it, they go from the nirvedhabhagiyas to the arising of Bodhi.!4

We shall see later (iv.67) that Bodhi is the knowledge of
extinction (ksayajfiina) and the knowledge of non-arising
(anutpadajiiana).

According to others (Vibhasa, TD 27, p. 352al7), the sitting
begins with the visualization of loathsome things. For the
Abhidharmikas who admit the existence of Pratyekabuddhas
different from those likened to a rhinoceros,'4” nothing prevents
these other Pratyekabuddhas from changing their family.14®

Hokok

Does the preparation for the nirvedhabhdigiyas and the
production of the nirvedhabhigiyas take place in the same
existence?
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This is not possible. Of necessity, one must produce

24c. First, the moksabhagtyas.\*
Of them all

24d. The most rapid obtains deliverance in three existen-
ces.130

The planting of the seed, the growth of the plant, and the
production of the fruit: three different stages. In this same way, in
Religion,’>! the series gradually enters, matures, and is delivered:
first existence, to plant the so-called moksabhagiya roots of good;
second, to produce the nirvedhabhaigiyas; and third, to produce the
Path.152

*kk

The School admits (Vibhasa, TD 27, p. 35a12) that the
moksabhagiyas

25a. Arise from hearing and reflection.5?

But not from absorption or meditation. How many types of
actions can be moksabhagiya?

25a. The three actions.

But primarily mental action. Bodily action and vocal action are
also moksabhagiya when they are embraced by the resolution
(pramidhana) for deliverance; this resolution is a type of volition
(cetana, ii.24): by giving alms, a bodily action, by obliging oneself
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to observe a rule, a vocal action, or by studying a stanza of four
pédas,>* one projects a moksabhagtya, when the force of the desire
for deliverance comes to qualify these actions.!>5

25b. Projected among humans.

Only persons of the three Dvipas project or plant the
moksabhagiyas. In fact, disgust, or intelligence (prajfi), or disgust
and intelligence are absent among the gods, among beings in hell,
and among the inhabitants of Uttarakuru.156

Hokk

We have only incidentally treated of the moksabhagiyas; but
we have to explain the progressive order of the comprehension of
the Truths (satyabhisamaya) and we have followed this order to
the Supreme Worldly Dharmas. We must now teach the rest.

25c-d. From out of the Supreme Worldly Dharmas there
proceeds one Patience, a Patience having the dbarmas for
its object, which is pure.!5?

Exactly one Patience having Dharma Knowledge for its aspect
(dbarmajiianaksants)>® immediately follows the Supreme Worldly
Dharmas. What is its object?

26a. Bearing on the suffering of Kamadhatu.!>*

Its object is the suffering of Kamadhatu. Therefore it is called
Dubkhe Dharmajianaksanti, the Patience that has the Dharma
Knowledge of Suffering for its object.16

In order to indicate that it is pure, it is qualified by its
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outflowing result (nisyanda, ii.26¢c-d) which is a Dharma Knowl-
edge (dbharmajfiana).'¢! The expression dharmajiianaksanti
therefore signifies: a £santi or Patience which produces a
dbharmajiiana (Dharma Knowledge), which has for its intention
and result a Dharma Knowledge. In the same way that a tree
which bears flowers or fruit is called a puspavrksa or a phalavrksa.

This Patience is the entry into n#yama, for it is the entry into
the certitude (néyama) of the acquisition of absolute good or
samyaktva. What is samyaktva? The Siitra says that it is Nirva-
na.'%2 Niyama or absolute determination with regard to the
samyaktva is called niyama,'®* and also niyama.164

Entering into this absolute determination of the acquisition of
samyaktva is the arriving, the taking possession of (prapti). Once
this possession arises, the ascetic is an Aryan.

Itis in a future state, that is, in its arising state, that this
Patience brings about the cessation of the quality of Prthagjana;!6>
for it is admitted that in a future state it possesses this efficacy,
which does not belong to any other dharma; in the same way that
a future lamp destroys darkness, and in the same way that a future
arising laksanpa (ii.45c-d) causes arising.

According to other masters,'6 the Supreme Worldly Dharmas
bring about the cessation of the quality of Prthagjana.

An inadmissible opinion, since these dbarmas are Prthagjana
dharmas.

This objection does not hold, for these dharmas are in
contradiction to the quality of Prthagjana: this is as if someone
climbed onto the shoulders of his enemy and killed him.

According to others,'¢” the quality of Prthagjana ceases both by
the Supreme Worldly Dharmas, which take the place of the
Irresistible Path (anantaryamarga), and by the Patience which
takes the place of the Path of Deliverance (vimuktimarga,
vi.28a-b). By the first, the quality of Prthagjana is in the process of
being abandoned (prahiyate), and by the second, it is abandoned
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(prahina).

26a-b. From this, a Dharma Knowledge having the same
object.

Immediately after the Patience that has the Dharma Knowl-
edge of Suffering for its object there arises a Dharma Knowledge
having for its object the suffering of Kamadhatu. It is called the
Dharma Knowledge of Suffering.

The qualification of “pure” applied to the first Patience holds
for all of the following Patiences. The knowledge in question is
therefore pure.

kkk

In this same way there arises one Patience that has the Dharma
Knowledge for its object and a Dharma Knowledge relating to the
suffering of Kamadhatu.

26b-c. In the same way, relating to the rest of suffering, one
consecutive Patience and a Knowledge.

Immediately following the Dharma Knowledge of Suffering,
there arises one Patience of Consecutive Knowledge, having a
composite object, bearing on the Suffering of Rapadhatu and
Aripyadhatu. It is called dubkbe’nvayajiianaksanti (the Patience
which consists of Consecutive Knowledge of Suffering). From this
Patience there arises a consecutive Knowledge which receives the
name of Consecutive Knowledge of Suffering.

Dharma Knowledge, or Knowledge of the Dharmas (dharmaj-
#iana) is so-called because it is the first knowledge which the ascetic
obtains, since the origin of time, on the nature of the dbarmas,
suffering, etc. Consecutive Knowledge (snvayajfiana) is so-called
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because it has the Dharma Knowledge for its cause (tadanvaya =
taddhetuka), and because it knows the Truth in question as does
Dharma Knowledge.

skeokk

In the same way that, relating to the Truth of Suffering, four
dharmas have arisen, two Patiences and two Knowledges,

26d. In that same way, relating to the three other Truths.

When, immediately after the Consecutive Knowledge of
Suffering, there has arise a Patience of Dharma Knowledge
bearing on origin in Kamadhatu, from this Patience there arises a
Dharma Knowledge of Origin; in the same way, by the immediate
succession of arising, there arises a Patience of Consecutive
Knowledge, bearing on the rest of origin, and a Consecutive
Knowledge of Origin. There arises one Patience of Dharma
Knowledge, bearing on the extinction of suffering in Kamadhitu,
and the Dharma Knowledge of Extinction. There then arises one
Patience of Consecutive Knowledge, bearing on the rest of
extinction, and the Consecutive Knowledge of Extinction.

There then arises one Patience of Dharma Knowledge bearing
on the path which is opposed to the suffering of Kamadhatu, and
the Dharma Knowledge of the Path. There then arises one
Patience of Consecutive Knowledge bearing on the rest of the
Path, and the Consecutive Knowledge of the Path.

27a-b. In this way, the comprehension of the Truths
consists of sixteen mental states.!68

In this order, the comprehension of the Truths (satyibhisa-
maya) is made up of sixteen mental states.
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. According to other schools,6® the comprehension of the
Truths is single, “unique.”'’ One should examine what is their
point of view. For it is without making any distinctions that we
have spoken of this comprehension [by saying that it is made up of
sixteen mental states]. If one were to distinguish,!”!

27b. It is threefold: insight, application, and result.

Insight comprehension (darsaniabhisamaya) is the comprehen-
sion of the Truths by one pure prajfia.

Application comprehension (dlambanibhisamaya) is the
comprehension of the Truths by this prejfia and also by the
dharmas associated with this prajiia.l’?

Resultant comprehension (karyabhisamaya) is the comprehen-
sion of the Truths by this praj#ia, by the dharmas which are
associated with it, and also by the dbarmas not associated with it
but which accompany it, for example, morality, the arising laksana
(ii.45c¢), etc.173

When the ascetic sees suffering, the three comprehensions take
place relative to suffering;!74 the third comprehension takes place
relative to the other Truths, for origin is abandoned, extinction is
experienced, and the path cultivated.!?>

Stated in this way, if the partisan of a single, unique compre-
hension intends to speak of comprehension which consists of the
seeing of the Truths, his thesis is inadmissible, by reason of the
varity of the aspects (vii.10c): one does not see origin, etc., under
the aspects of suffering.

But, he would say, one sees all the Truths under the aspect of
non-self.

If this were the case, then one would not see the Truths under
the aspects of suffering, etc.; and this hypothesis contradicts the
Satra which says, “The Sravaka, when he judges suffering as
suffering, or origin as origin, or extinction as extinction, or path as
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path, there is then for him discernment of the dbharmas associated
with these pure judgments . ..”176

[But, would he not say that this declaration of the Sitra refers
to the preparatory period, before comprehension?

This is inadmissible, for there is no pure judgment in this
period.]

But, he would say, does this declaration refer to the Path of
Meditation, to the period during which one meditates on, and
cultivates the Truths already seen?

This is inadmissible, for one cultivates the Truths in the same
manner in which one has seen them.

If the partisans of a single, unique comprehension pretend that
this comprehension is unique because the ascetic who sees one
Truth obtains mastery with respect to the others, this is to say that,
through the seeing of the Truth of Suffering, the ascetic obtains
the capacity of experiencing the seeing of the other Truths without
any new preparatory exercise,--and this we approve. Nevertheless,
one should examine whether there is produced, or not, in the
interval, a departing from the comprehension.!?’

But if the partisans of a single comprehension affirm the unity
of comprehension because suffering is perfectly known, origin is
abandoned, extinction realized, and the path cultivated, then this
we approve, for we have said that when one Truth is seen, there is
resultant comprehension with regard to the three others.!78

Objection: If you approve this opinion, you contradict the Siitra
which teaches gradual (kramena) comprehension. It is with
reference to insight comprehension that the Siitra teaches the
gradual comprehension of the Truths, “Oh householder, compre-
hension is not unique, but gradual (anupgrva) . ..” and the rest; in
all there are three Sutras accompanied by examples.!7?

But, one would say,'8 the Siitra says that “one who is free from
perplexity and doubt with regard to suffering is also free from
perplexity and doubt with regard to the Buddha.” Therefore

i
it
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comprehension is not gradual, but single and unique.!8!

This objection does not hold: for this Siitra means to say that
when suffering is understood, the perplexity and the doubt relative
to the Buddha does not become active and will necessarily be
abandoned.

kkk

We have seen that comprehension consists of sixteen mental
states.

27d. It is of the same sphere as the Supreme Worldly
Dharmas.!82

These sixteen mental states are of the same sphere as the
Supreme Worldly Dharmas. We have seen that these can be of six
spheres (20c-d).

skokk

Why are there necessarily Patiences and Knowledges?

28a-b. The Patiences and Knowledges are, in this order, the
Irresistible Path and the Path of Deliverance.!8?

The Patiences cannot be hindered (antarayitum asakyatvat) in
their cutting off of the possession of the defilements; they are
therefore, according to Panini, iii.3.171-2, the Irresistible Path
(@nantaryamarga).

The Knowledges arise among the persons who are thus
delivered from the possession of the defilements, at the same time
as does possession of disconnection from the defilements
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(visamyoga, 1.6a, i1.55d): they are therefore the Path of Deliver-
ance (vimuktimarga).'%4

As a consequence there is Patience and Knowledge, in the same
way that there are two actions: expelling the thief, and closing the
door.18

If the possession of disconnection takes place only with the
second Patience or second Irresistible Path [=the Patience that has
the Consecutive Knowledge of Suffering as its object], then the
Knowledge,--which is free from doubt (vii.1)--will not arise
having the same object of the first Irresistible Path, namely the
suffering of Kamadhatu.

But if the defilements are abandoned by means of the Patiences
(v.6), is there not a contradiction with the text of the Sastra,
“There are nine categories of bonds”?186

No, for the Patiences are the attendants of the Knowledges;
the Sastra attributes the very same work of the Patiences to the
Knowledges, in the way that one says that the king does that which
is done by his men.!#’

kakk

From the fact that they all see the Truths, does it follow that
the sixteen mental states of comprehension are the Path of
Seeing?

28c-d. Because they are produced within anyone who sees
that which has not been seen, fifteen moments are the Path
of Seeing.188

Fifteen moments, from the Patience that has the Dharma
Knowledge of Suffering for its object to the Patience of Consecu-
tive Knowledge that has the Path for its object, constitute the Path
of Seeing. Why? Because the seeing of what has not been seen
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continues.!89

In the sixteenth moment there is nothing more to see which
has not been seen. This moment meditates on the Truth as it has
been seen,'*° and so forms part of the Path of Meditation.

But, one would say, the sixteenth moment sees the fifteenth
moment, the Patience that has the Consecutive Knowledge of the
Path as its object, which has not been seen previously.!9!

Without doubt; but that to which it refers is the knowledge as
to whether the Truth [of the Path] has been seen or not, not
whether a moment [of the said Truth] has been seen or not. The
fact that a moment has not been seen does not create the fact that
the Truth has not been seen, in the same way that a field is not
unharvested because one stalk remains to be cut.192

Furthermore, the sixteenth moment, the Consecutive Knowl-
edge of the Path forms part of the Path of Meditation: a. because it
constitutes a result, a Sr@manyaphala (vi.51); b. because it embraces
meditation, the possession or acquisition of the eight Knowledges
and the sixteen aspects, [in contrast to the Path of Seeing, vii.21];
c. because it embraces the abandoning of a Path, the path of a
follower; and d. because it belongs to a series.19?

Objection: The sixteenth moment should be considered as
forming part of the Path of Seeing, because it is certainly free from
falling away. And its non-falling away results from the fact that it
supports or confirms the abandoning of the defilements aban-
doned through the Path of Seeing.

If you maintain that, for this reason, the sixteenth moment is
of the Path of Seeing, this then leads to absurd consequences: the
sixteenth moment and the following, and also the seeing of the
Truths the second day and following, will be the Path of Seeing, for
they also confirm the abandoning of the defilements abandoned
through the Path of Seeing.

How is it that the first seven Knowledges are of the Path of
Seeing and not the eighth? In fact, all eight see what has been seen
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through the Patience which precedes.

Because the seeing of the Truths has not been finished: it is
completed in the fifteenth moment. The first seven Knowledges
are of the Path of Seeing because, the seeing of the Truths not
being finished, they are produced in the interval, that is, either in
the course of the Path of Seeing, or between two Patiences.

sk

We have explained how the Path of Seeing and the Path of
Meditation arise. We should now define the persons (pxdgala) in
whom the Noble Path arises. In the course of the fifteen moments
which are the nature of the Path of Seeing,

29a-b. In these moments, the ascetics of weak and sharp
faculties are respectively Sraddhanusarin and Dharmanusa-
rin. 194

Placed in these momeants, the ascetic with weak faculties is
called a Sraddhanusarin; the ascetic with sharp faculties is called a
Dharmanusarin. Here the word “faculties” (#ndriyas) signifies the
faculties of faith, absorption, etc.19

The term Sraddhanusirin is explained etymologically: frad-
dhayi anusirab = Sraddhanusarap, “pursuit by reason of faith”; one
in whom there is this pursuit, or in whom the habit is to pursue by
reason of faith, is called a Sraddhanusarin, because, first,!9 he has
pursued the Truth [that is to say: to become conscious of the
Truths] under the impulse of another, through confidence in
another (see vi.63).

Dharminusirin is explained in the same way: dbharmair
anusarah = dbarmanusarab, ‘pursuit by means of the dbarmas . . .
It is by himself, by means of the dharmas, that is, by means of the
twelvefold Scripture, Siitra, etc. (see vi.63a-c), that this ascetic has
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first pursued the Truth.

These two ascetics,

29c-d. If they have not abandoned the defilements to be
abandoned through Meditation, they are candidates for the
first result.’’

“The first result”, that is, the first of the results, the state of
Srotaapanna which is in fact the first resultant state in the order of
acquisition.

If the Sraddhanusarin and the Dharmanusarin have not
previously abandoned, by the worldly path (vi.49), any category of
the defilements to be abandoned through Meditation,and as a
consequence are found to be “bound by all the bonds” (sakalaband-
hana, ii. English translation, note 184), they are candidates for the
state of Srotaapanna from the time in which they entered the Path
of Seeing.

30a. Up to the abandoning of the five categories.

If they have, through the worldly path, abandoned the first,
second, third, fourth or fifth category of the defilements of
Kimadhatu to he abandoned through Meditation, once having
entered the Path of Seeing, they are the same candidates for the
first state.

30b. Candidates for the second, until the abandoning of the
ninth category.

But if they have previously abandoned the sixth, seventh, or
eighth category, they are candidates for the second state, that is, for
the state of Sakrdagamin.
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30c-d. Candidates for the third, through detachment either
with respect to Kamadhatu, or with respect to higher
spheres.

In the case (1) where they are detached from Kamadhiatu
through the abandoning of the ninth category of defilements of
Kamadhatu to be abandoned through Meditation, (2) or they are
detached with respect to the higher spheres up to and including
Akificanyayatana, they are candidates for the third state, that is, for
the state of Anagamin. (See ii.16¢c, English translation, p. 177-178,
vi, p. 985).

31a-b. In the sixteenth momeant, the ascetic becomes an
abider in the state for which he was a candidate.

In the sixteenth moment, these two ascetics no longer bear the
name of Sraddhanusarin or Dharmanusarin; they no longer bear
the name of candidates. They are “abiders in a result”: candidates
for the state of Srotaapanna, Sakrdagamin, or Anagamin, now
become Srotaidpannas, Sakrdagamins, or Andgamins.

The quality of Arhat cannot be acquired directly, that is to say
without the state of Anagamin first being acquired--,for, on the
one hand, the defilements abandoned through meditation cannot
be abandoned through the Path of Seeing (Vibhasa, TD 27, p.
265c13) and, on the other hand, there cannot have been detach-
ment by a worldly path previous to Naivasarhjfianasarhjfidyatana.
(See v. English translation note 27, and above p.951).

31c-d. At this moment, the ascetics with weak and sharp
faculties become respectively Sraddhadhimukta or Drsti-
prapta.’®®

The ascetic with weak faculties, who was a Sraddhanusarin,
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now takes the name of Sraddhadhimukta (vi.56, 63). The ascetic
with sharp faculties, who was a Dharmanusarin, now takes the
name of Drstiprapta. When faith (§raddhai) predominates [in the
ascetic with weak faculties], the ascetic is informed by his
aspiration (adhimoksa): he is therefore called a Sraddha-adhi-
mukta. When praj#ii predominates [in the ascetic with sharp
faculties] the ascetic is informed by speculative views (drsté): he is
therefore called a Drstiprapta. (vi.57, 61, 63a-c)

By what reason does the ascetic who has abandoned the first
categories [from one to five] of the defilements of Kamadhatu
abandoned through meditation, become, in the sixteenth moment,
a Srotadpanna and not a candidate for the state of Sakrdagamin?
The same question is posed for the ascetic who has abandoned the
sixth, seventh, and eighth categories, and who in the sixteenth
moment, becomes a Sakrdagamin and not a candidate for the state
of Anagiamin; and also for the ascetic who has abandoned the
higher categories of the defilements, and who, in the sixteenth
moment, becomes an Anagamin and not a candidate for the state
of Arhat.

32. At the moment of the acquisition of a result, the ascetic
does not acquire the path of a higher result; consequently
the abider in a result does not exert himself with a view to a
higher progress, and he is not a candidate for a result.

Upon the acquisiton of a result, one does not acquire a path
higher than this state (vi.65b-d), for example, upon the acquisition
of Srotaapanna, one does not obtain the path of Sakrdagamin: such
is this principle. As a consequence, the abider in a result, as long as
he does not exert himself with a view to a higher progress for the
acquisition of a new state, that is, as long as he does not cultivate
the preparatory exercises which have for their result the abandon-
ing of the defilements not yet abandoned and which is the cause of
the acquisition of a new state, this resident is not a candidate for
this new state.
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Nevertheless, the ascetic who, [previously] detached from the
Third Dhyana [by a worldly path], enters into n#yama (vi.26a) or
the Path of Seeing in a sphere lower than this Dhyana [that is, in
andgamya, the First or Second Dhyina, or an intermediate state],
certainly realizes a path higher than the result. If it were
otherwise, then if he were reborn in a higher sphere [the Fourth
Dhyana or the Ariipyas], he would not be in possession of the
faculty of happiness (sukhendriya. viii.9).'? (Vibhasa, TD 27, p.
464b8; JAanaprasthina, TD 26, p. 947a5).

skeokk

We have defined the persons who enter into néyima, either by
their being bbhdayovitaraga, that is, detached from the sixth,
seventh, and eighth categories of defilements of Kamadhatu, or by
their being kdmavitariga, that is, completely detached from
Kamadhatu (ii.16¢c, English translation, p. 178).

We must now study the ascetic who proceeds gradually. To this
end, the following point should be established.

kokk

As the defilements of Kamadhatu are divided into nine
categories,

33a-b. Each sphere has nine categories of vices.

Each sphere, up to and including Naivasarhjfianasarnjfiayatana.
As each sphere has nine categories of vices,

33b. So too there are nine categories of qualities.

~a



The Path and the Sasnts 957

Each sphere has nine categories of qualities which are as many
as the paths, the Irresistible Paths and the Paths of Deliverance,
opposed to these said vices. How is this?

33c-d. By distinguishing weak, etc., in the categories of
weak, medium, and strong.20

There are three fundamental categories, weak, medium, and
strong. Each one of these is divided into weak, medium, and
strong; this gives us nine categories: weak-weak, weak-medium,
weak-strong, medium-weak, medium-medium, medium-strong,
strong-weak, strong-medium, and strong-strong.

The weak-weak path has the power to bring about the
abandoning of the strong-strong defilement; and so on to: the
strong-strong path has the power to bring about the abandoning of
the weak-weak defilement. For it is impossible for the strong-
strong path to be produced from the very beginning; and it is
impossible that there would be a strong-strong defilement when
there is a strong-strong path.

In the same way, when one washes a piece of cloth, the greater
stains are washed out first and only lastly the subtle stains; so too a
great darkness is vanquished by a small light, whereas a great light
is required to get rid of a small amount of darkness. Such are the
types of examples that one can supply.20!

An Aryan path, although momentary and weak, is capable of
uprooting the defilements which have accrued through a succes-
sion of their causes in eternal transmigration-- his path cuts off the
possessions of the defilements which are similar to roots--for the
white dbarmas are powerful, whereas the black dbharmas are
weak.202 In this same way, the vices of wind, the bile, etc.,
accumulated over a long period of time, are gotten rid of by one
grain of powder of the ¢rivrt root (¢rivrtkarsa); so too a great
darkness is broken up by a small, momentary light.
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skokk

There are therefore nine categories of defilements abandoned
through meditation.

34a-b. The abider in a result who has not destroyed that
which one should abandon through meditation is a Sap-
takrtparamah.203

The abider in a result who has not even abandoned one
category of the defilements abandoned through meditation is a
Srotaapanna; as he can be reborn seven times but no more, he is an
“at the most seven times.” As it is not an absolute rule that he will
be reborn seven times, one says, “at the most.” The expression of
the Sutra, saptakrivah paramabp, signifies “there is rebirth for him
seven times at the most.” The word paramap is understood as
prakarsepa (“'at a maximum”).

Srotaapanna: the river or stream (srotas), the stream of
Nirvina, the path, for one goes by means of a stream. The ascetic
who has entered into it, who has arrived at it and who has attained
it, is called “one who has entered into the stream” (srota-a@pan-
M).Z(M

Objection: How can one enter it? Would one say that it is by
the obtaining of the first path? Then the eighth saint?°> would be a
Srotaipanna. Would one say that it is by the obtaining of the first
state? Then the bh@yovitariga and the kamavitaraga, when they
acquire the first state which they acquire, would be Srotaipannas;
but you have said that they are, respectively, Sakrdagamins and
Anagamins (vi.30b-d).

We would answer: The ascetic enters into the stream by the
obtaining of the first state; but this does not refer to the state that
a certain saint can acquire first, but to the state that one acquires
first when one passes through all of the states.
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But why is not the eighth saint a Srotaapanna, for he has
entered into the stream of the Noble Path?

Because it is at the sixteenth moment, that of the Consecutive
Knowledge of the Path, that one possesses (1) both the path of the
candidate, consisting of fifteen moments, and the path of the state,
(2) and the Path of Seeing and the Path of Meditation; (3) because
then one comprehends the “stream,” that is, the Path in its
entirety, up to and including the fifteenth moment.

Heskeok

The Vaibhasikas?%¢ say: Independently of the present existence,
the Srotaipanna again takes up birth among humans, seven
existences properly so-called, and seven intermediate existences
(antarabhava, 1ii.10); and in this same way, he again takes up birth
among the gods. That is, he takes up birth up to twenty-eight
existences. Yet, as he has everywhere the series of seven
existences, the ascetic is said to be “‘reborn at the most seven
times”; the same way that a Bhiksu is called "wise in seven things”
(saptasthanakusala)?®” when he knows the “groups of seven”; so
too a tree is termed “having seven leaves” (saptaparna) because its
buds produce some seven leaves.208

Objection: But the Sitra says, “It is absolutely impossible for a
saint (pudgala) possession views (drstisampanna)?® to produce an
eighth existence.’2!° And this text is in contradiction to the
doctrine of the Vaibhasikas.

No, they answer, for this text should be understood: “He does
not produce an eighth existence in the same realm of rebirth.” Or,
if one wants to hold to the letter of the Siitra: “Having transmi-
grated, having passed seven times both among the gods and
among humans, he will realize the end of suffering,”?!! one should
conclude that the heavenly and human rebirths are not preceded by
any intermediate existences (¢ntaribhava), since the Sutra speaks
only of gods and humans.
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Taking up the objection again, if one should understand: “He
does not produce an eighth existence in the same realm of rebirth,”
how does it happen that an Urdhvasrotas of the Bhavagraparama
class (vi.38b)?!2 is reborn eight times in the same realm of its
rebirth?

The Vaibhasikas answer that the text which denies an eighth
rebirth refers only to an eighth rebirth in Kamadhatu.

But what text and what reasoning prove that this text refers
only to Kamadhatu? And what proves that the saint transmigrates
seven times, among the gods on the one hand, and among humans
on the other, and not seven times in all among both? The text has,
in fact, "Having transmigrated seven times among gods and
among humans.”

The Kagdyapiyas read, "Having transmigrated seven times
among gods, and seven times among humans (saptakrivo devan
saptakrtvo manugyan).” There is therefore no reason to attach any
importance to the preceding question.?!?

sk

He who becomes a Srotaapanna as a human will return to be
among humans in order to obtain Nirvana; he who becomes a
Srotaipanna as a god will return to be among the gods in order to
obtain Nirvana.

sekesk

Why is a Srotadpanna not reborn an eighth time? Because, in
this limit of time, in the course of seven existences, his series is
necessarily matured. Such is the nature of the Path: so too, such is
the nature of the venom of the “seven-footed serpent” thata
person bitten dies after having walked only seven paces; such is the



The Path and the Saints 961

nature of this illness that the four-day fever returns during each of
the four days (see note 210).

214He does not obtain Nirvana in less time because some seven
bonds remain, two of the avarabhigiya or lower class, namely
sensual desire (k@macchanda) and anger (vyipada), and five of the
@rdhvabhagiya or higher class, namely two cravings (réga) [in
Ripadhatu and Ariipyadhatu], dissipation (auddbbatya), pride
(mana), and delusion (moha) (v.43). Because, even though he
realizes the Noble Path [of Sakrdagamin or Anagamin], he does
not obtain Nirvina in the interval by reason of the force of the
actions which should be rewarded in the course of the seven
existences.

If a Buddha has not arisen in the period when one should
obtain Nirvana, it is as a householder that he will obtain the
quality of Arhat, but he does not then remain as a householder: by
the force of dharmata, that is, by the force of the Path of the Arhat
or the ASaiksa, he is endowed with the marks of a Bhiksu;2!3
according to other masters, with the marks of a non-Buddhist
Bhiksu.

Hkesk

Why is the Srotadpanna declared to be an avinipatadharman,
“one incapable of falling into a painful realm of rebirth”
(apaya)?216

Because he does not accumulate actions which cause him to fall
into it; because, by the actions of this type which have already been
previously accumulated, his mind has become refractory to the
maturation of these actions, being perfumed by the powerful roots
of good by reason of the purity of his behavior, and by reason of
the purity of his sentiments with regard to the Three Jewels.?!

A person who has accumulated an action which should
necessarily mature in a painful realm of rebirth cannot even
produce Patience (vi.18), much less the pure Path.2!8
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There is a stanza, “"The ignorant, if they have committed only a
small transgression, go below; the wise, if they have committed a
great transgression, avoid painful rebirth. A small mass of iron, in
a mass, sinks; the same iron, in a greater mass but fashioned into a
bowl, floats.”2!® The Sutra employs the expression, “The Srotaa-
panna. .. puts an end to suffering (dubkhasyantam: karots).” What
does “the end of suffering” mean? Suffering beyond which there is
no more suffering. This means that the saint causes suffering to no
more arise. Or rather the end of suffering is Nirvina. How can one
“make” Nirvana???° By clearing away the obstacles to Nirvana;
[these obstacles are the possession of defilements or #padhi]. In
the same way that one says, "Make some space! Make the house
fall down!” (akasam kuru mandapam pataya). There are persons
other than the Srotaipanna who will be reborn seven times at the
most: the Prthagjana whose mind is matured. But there is no fixed
principle here: this Prthagjana can obtain Nirvana in this life, or
in an intermediate existence, etc. Consequently we do not speak of
this here.

sk

The abider in a state within whom no category of the
defilements abandoned through meditation is destroyed is, as we
have seen, a Saptakrtvahparama.

34c-d. Delivered from three or four categories, destined for
two or three rebirths, he is a Kularhkula.?2!

The Srotaipanna becomes a Kularnkula, “one who goes from
family to family,” (1) from the point of view of the abandoning of
the defilements, through the abandoning of three or four
categories of defilements of Kamadhitu; (2) from the point of
view of the #ndriyas or moral faculties, through the acquisition of
pure faculties opposed to these defilements; or (3) from the point
of view of existences, because there remain only two or three
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more rebirths for him.222

In the Kairika only two of these causes are mentioned. For,
from the fact that the Srotaapanna abandons the defilements after
the acquisition of his state, one concludes, without one having to
say so, that he acquires the pure faculties opposed to these
defilements. But the number of rebirths is indicated: in fact, after
having acquired the state of Srotadpanna, the saint is capable of
obtaining the quality of Sakrdagamin, Anagamin, or Arhat, and the
number of his rebirths will be found, from this fact, to be either
more or less.

Why does the Srotaipanna who abandons the fifth category
not become a Kularmkula?

Because, when the fifth category is abandoned, the sixth is also
certainly abandoned, and the saint therefore becomes a Sakrda-
gamin. In fact here one category of defilement is not capable of
creating an obstacle to the acquisition of a state, as in the case of
one who is separated by only one more rebirth from Nirvaa (an
Ekavicika, vi.36a-c): the reason is that here the saint, by acquiring a

new state, does not pass into another sphere of existence or
Dhitu.?3

A Kulamkula is of two types:224 (1) a Devakularhkula, the saint
who, having transmigrated to two or three families among the
gods, attains Nirvana in the same heaven or in another;2?’ and (2)
a Manusyakularhkula, the saint who, having transmigrated to two

_or three families among humans, attains Nirvana in this Dvipa or
in another.

kkk
The same abider

35a-b. Who has conquered up to five categories, is a
candidate for the second.
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The abider who has abandoned from one to five categories of
defilements is a candidate for the second state.

35¢-d. Having destroyed the sixth category, he is a
Sakrdagamin.

He obtains the second state. The Sakrdagamin, “the once-re-
turner,” having gone to be among the gods, returns to be among
humans, and has then no further rebirth: whence his name. The
Siitra says that one becomes a Sakrdagamin by reason of the
weakness of lust, anger, and delusion,” because only the three weak
categories of these defilmeents remain.226

Hokk

This abider in the state of Sakrdagamin,

36a-c. Having destroyed seven or eight categories, and
destined for one rebirth, is an Ekavicika; he is also a
candidate for the third state.2?’

This Sakrdagamin becomes an Ekavicika for three reasons, (1)
because he abandons seven or eight categories of defilements; (2)
because he acquires the faculties opposed to these defilements; and
(3) because he has to be reborn only one more time.

Why does the only category that remains to him, the ninth,
create an obstacle to the acquisition of later states? Because the
acquisition of this state involves passage to another sphere [to
Ripadhatu). We have seen (iv.107) that actions create obstacles in
three circumstances: they hinder the acquisition of the Patience,
the quality of Anagamin, and the quality of Arhat. Now this holds
here for the defilements as for actions, for they refer to going



The Path and the Saints 965

beyond the sphere where they should be manifested as the results
of retribution--with respect to actions--and of outflowing--with
respect to the defilements (ii.56).

Vici signifies interval, separation. Nirvana is separated from
this saint by one rebirth; the state of Anagamin is separated from
this saint by one category of defilement: he is therefore termed an
Ekavicika.

Having abandoned seven or eight categories of defilements, he
is a candidate for the third state.

. He who--previously freed, through the worldly path, from
three or four categories of defilements, or from seven or eight
categories of defilements [of Kamadhatu]--, obtains a result [the
state of Srotadpanna or Sakrdagamin according to his case], is not a
Kularmkula and is not an Ekavicika as long as he does not realize a
path superior to the state acquired: in fact as long as the pure
faculties, opposed to these categories of defilements, are absent in
him (vi32b-c).

36d. He is an Anagamin by the destruction of the ninth
category.

This abider in a result, through the abandoning of the ninth
category of the defilements of Kamadhatu--the weak-weak
defilements,--becomes an Anagimin, because he is no longer
reborn in Kamadhitu. The Satra says that one becomes an
Anagamin through the abandoning of the five so-called svarabhag-
#ya bonds (v.65a-c): we get the number five by adding all the bonds
that the Anagamin is found to have abandoned (v.70a-b);
according to his situation he has, in the first stage, abandoned two
or three bonds.?28

37a-c. He is a saint who “obtains Nirvana in the interval,”
“by arising,” “with effort,” “without effort,” and “by going
higher.”22

e
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“One who obtains Nirvina in the interval” (amtariparinir-
vayin) signifies one who attains Nirvana in the intermediate
existence (iii.10, 12). The other terms are explained in the same
way: one who attains Nirvina by being born (#papadyaparinir-
vayin),?*° and one [one who makes an effort] (s@bbisamskarapari-
nirvayin),?’! and one who does not make any effort (anabbisaniska -
raparinsrvayin).

There are five types of Anagamins: an Antaraparinirvayin, an
Upapadyaparinirvayin, a Sabhisamskaraparinirvayin, an Anabhi-
samskaraparinirvayin, and an Urdhvasrotas.

The first one, who obtains Nirvana in the intermediate
existence, is one who obtains Nirvina in an intermediate
existence, by attaining it in Rapadhatu.

The second one obtains Nirvana?3?2 as soon as he is reborn,
soon,?33 through sopadhisesa Nirvana, Nirvina with remnant;?34
and because he is energetic and because the path is spontaneous, he
realizes it by himself.

According to other masters, he obtains nérupadbisesa Nirvana,
Nirvana without remnant, exactly like the first Anagamin, that is,
having obtained the quality of Arhat, he obtains Nirvana without
achieving his portion (=end) of life.

This opinion is false, for this second Aniagamin does not
possess mastery relative to the abandoning of life, and this because
this mastery does not belong to one who possesses prantakotica-
turthadhyana (99.10a, vii.4la-c); this type of Dhyana exists only
among humans of the three Dvipas; and this Anagamin is born in
Ripadhatu.?3s

The third one, the Anagamin who obtains Nirvana with effort,
obtains Nirvina after having been born, without relaxing his
exercises, for he is energetic; with effort, for the Path is not
spontaneous. The fourth one, who obtains Nirvana without effort,
obtains Nirvina without effort, for he is not energetic, and the
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Path is not spontaneous. Such are the definitions of these two
saints according to the Vaibhasikas.?36

According to another opinion, the difference between the third
and the fourth is that the former obtains Nirvana by a path having
for its object conditioned things, namely suffering, its origin, and
the Path; and the latter, by a path having for its object unconditi-
oned things, namely Extinction or the Third Noble Truth.

This opinion is not justified by reason of the consequences that
it implies: the distinction would hold for the first two types of
Anagamins also.

In the Sutra (Sanmyukta, TD 2, p. 197226), the Anagamin who
obtains Nirvana without effort is listed before the Anagamin who
obtains it with effort. This order is justified.?3” In fact, for the first,
the path is realized without abbisamskara, being obtained without
effort; it is thus“spontaneous.” But, for the second, the path is
realized by abhisamskara, being obtained with effort; therefore it is
unspontaneous.

For the Anagamin who obtains Nirvana through birth, the
path is even more spontaneous, even stronger, and the latent
defilements (anusayas) are even weaker.

The fifth, the Urdhvasrotas,?8 is the saint “for whom there is
srotas, that is to say, gati or movement, to the height.” Srotas and
gati have the same meaning. He does not obtain Nirvana where he
is reborn upon leaving Kamadhatu, but he goes higher.

37¢-d. When he combines his Dhyana, he is an Akanistha-
ga.29

There are two types of Urdhvasrotas: either he combines his
Dhyana and, as a consequence, he rises up to Akanistha Heaven
and obtains Nirvana there; or he does not combine his Dhyina
and, as a consequence, rises up to Naivasarhjfianasarnjfidyatana,
Bhavagra.240
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38a-b. The Akanisthaga is either a Jumper, a Half-Jumper,
or One who Dies Everywhere.?4!

The saint who rises up to Akanistha in order to obtain Nirvana
there is of three types: he is a Jumper (p/uta), a Half-Jumper
(ardhapluta), or One who Dies Everywhere (sarvacyuta).

A Jumper is one who has, down here, combined his Dhyanas;
he has tasted the First Dhyana (viii.6) and, as a consequence,
having fallen from the three higher Dhyanas, is reborn among the
Brahmakayikas. There, by the force of his previous enthusiasm, he
combines the Fourth Dhyana: also, dying from among the
Brahmakayikas, he is reborn among the Akanisthas. As he does
not immerse himself in any of the fourteen intermediate heavens
between the first heaven of Ripadhitu (=the Brahmakayikas) and
the last one (Akanistha), he is called a Jumper.

A Half-Jumper is the saint who, passing beyond any one
place,242 enters the Akanisthas after having been reborn among
the Suddhavasas (vi43a-b).

An Aryan is never reborn among the Mahabrahmas, because
this heaven is a place of heresy: one considers Mahabrahma as the
creator there;24> and because only one leader can be found there: an
Aryan would be superior to Mahabrahma there.244

One who Dies Everywhere transmigrates through all of the
other heavens, with the exception of the Mahabrahmas, before he
enters into Akanistha.

An Anigamin never takes up two existences in the same place
of rebirth, because he goes in successive order. Therefore his
quality of Anagamin, "‘a non-returner”, is perfect: he is never
reborn, either in a place lower than where he was once born, or in
this same place.

Such is the Urdhvasrotas who has combined his Dhyana,
namely an Akanisthaga.
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38b. The other is a Bhavagraga.

The Urdhvasrotas who has not combined his Dhyana goes up
to Naivasarhjfianasarhjfidyatana, or Bhavagra. Tasting the other
concentrations (samapatts), he is reborn in all other places, but he
does not enter the Suddhavisas; traversing the Ariipyas he arrives
at Bhavagra and there he obtains Nirvana. In fact this saint is
essentially dedicated to absorption, whereas the Akanisthaga is
essentially dedicated to insight.

We think--even though the authors of the Sistras have not
decided this point--that the two types of Urdhvasrotas can obtain
Nirvana “in the course of the way,” before arriving at Akanistha or
Bhavagra. The quality of Akanisthaparama and Bhavagraparama
only imply the non-production of a new existence after the saint
has obtained Akanistha Heaven or Bhavigra, not a birth in these
same heavens; the same way that the Srotaipanna, destined to be
reborn at the most seven times (septakrtvabparama), can be
reborn less than seven times.24

skKkk

There are five types of Anagamins who go to Riapadhatu and
attain Nirvaga there: an Antaraparinirvayin, and Upapadyapari-
nirvayin, a Sabhisarhskaraparinirvayin, an Anabhisamskarapari-
nirvayin, and an Urdhvasrotas.

38c. Another, who goes to Ariapyadhatu, is of four types.

There is another Anagamin, the Ariipyopaga, “one who goes to
Ariapyadhatu and who attains Nirvana there.” Being detached
from Rapadhatu, and dying here, he is reborn among beings in
Arapyadhatu. This Anagamin is only of four types, Upapadyapari-



970  Chapter Six

nirvayin, etc., for the intermediate state (and the Antaraparinir-
vayin) does not exist in the births of Aripyadhatu.

Therefore there are six Anagamins, the five named above and
the Ariipyaga, not taking into account the different types of

Arﬁpyaga.
38d. Another, who obtains Nirvina here.

Another obtains Nirvana right here, the saint who obtains
Nirvana in this existence (vi4la). This is the seventh Aniagamin.

39a-b. It is said that there are nine saints going to
Ripadhatu, by making a threefold distinction among the
three.

Three Anagamins, each divided into three categories, make
nine Anagamins, because they go to Riapadhatu.

What are these three? The Antaraparinirvayin, the Upapadya-
parinirvayin and the Urdhvasrotas.

How are the three categories distinguished? 1. According to
the comparisons of the Sitra, there are three Antaraparinirvayins
who obtain Nirvana, the first, quickly, the second, not quickly, and
the third, after a long time; 2. with respect to the Upapadyapari-
nirvayin, one should distinguish the Upapadyaparinirvayin
properly so called, the Sabhisarhskaraparinirvayin, and the
Anabhisarhskaraparinirvayin: all three, obtaining Nirvana after
having been reborn, are Upapadyaparinirvayins; 3. with respect to
the Urdhvasrotas, one should distinguish the Jumper, the
Half-Jumper, and the One who Dies Everywhere.

Or rather one can say that these three Anagamins are each
divided into three categories accordingly as Nirvana is acquired by
them quickly, not quickly, or after a long time.
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39c-d. Their differences are due to the difference of actions,
faculties, and defilements.

The distinction of these three Anagamins and of these nine
Anagamins, is due to the differences of their actions, their moral
faculties, and their defilements.

i. The three Anagamins differ (a) from the point of view of
their accumulated actions (iv.120) which should be rewarded either
in an intermediate existence?46 or in the existence immediately to
come: [after having been reborn], or later (iv.50b); (b) from the
point of view of the activity of their defilements, which are, in this
order, weak, medium, or strong; and (c) from the point of view of
their moral faculties, which are strong, medium, or weak.

ii. Each of the three Anagamins is of three categories: (a) from
the point of view of their defilements, as above (weak-weak,
weak-medium, weak-strong for the three categories of Antarapa-
rinirvayin, etc.), (b) from the point of view of their faculties
(which are strong-strong, etc.); and (c) from the point of view of
their actions also with respect to the three Urdhvasrotas: the
actions ''to be rewarded later” differ among the Jumper, the
Half-Jumper, and the One who Dies Everywhere.

There are therefore nine categories of Anagamin by reason of
the differences of their actions, their defilements and their
faculties.

Heokok

How does the Siitra teach that there are seven realms of rebirth
for good persons (satpurusagati)?
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40a-b. In not establishing any distinction among the
Urdhvasrotas, there are seven realms of rebirth for the
good.247

An Urdhvasrotas is a saint who has the characteristic of
“flowing” towards the heights.

This Sutra, the Gatisgtra (iii.12), by not distinguishing the
categories of Jumper, Half-Jumper, and One who Dies Every-
where, teaches seven realms of rebirth for good persons, namely
three Antaraparinirvayins, three Upapadyaparinirvayins,--in all
six realms of rebirth,--and the realm of Urdhvasrotas, the seventh.

Why are only these the realms of rebirth for good persons?
Why not consider the other realms of rebirth of the Saiksas, such
as the realms of the Srotaapanna and the Sakrdagiamin, as such?248

Those who are in the seven realms of rebirth did only good and
did not do evil; having arrived at these realms of rebirth, there is
no turning back. Now three characteristics do not exist among the
other Saiksas:

40c-d. By reason of the cultivation of good and the
non-cultivation of evil, and of the non-returning from
whence they have come.?4

Only these seven realms of rebirth are the realms of rebirth for
good persons.

It is true that the Sutra says, “"What is a good person
(satpurusa)? One who is endowed with the Right Views of a Saiksa
. .”250 It expresses itself in this manner because the Srotaapanna
and the Sakrdagamin are in fact good persons from a certain point
of view: 1. They have acquired the discipline that makes impossi-
ble (iv.33a-b) the committing of the five types of transgressions,
[killing, stealing, forbidden sexuality, lying, and alcohol];?>! 2. they
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have abandoned, in a general manner, their bad defilements, that
is, the defilements of Kimadhatu (v.19, 52).252 But here the S#tra
of the Saptasatpurusagati refers to the saints who are absolutely
good persons.?3

skokok

It happens that an Aryan, who became an Aryan in the first
birth through the acquisition of the state of Srotaapanna or
Sakrdagamin, obtains in his following existence the state of
Anagamin. This Anagamin is called a parivrttajanma anigimin
(“one who becomes an Andgamin by rebirth [in Kamadhatu]™).
The question is posed whether this Anagamin is of the five types,
Antariparinirvayin, etc.24

41a-b. The Aryan who obtains the state of Anagamin after
having been reborn in Kamadhatu, does not go to another
sphere.

This Aryan, once he has obtained the state of Aniagamin,
obtains Nirvana in this same existence (vi.38b), [by reason of the
intensity of his disgust at the extreme suffering of Kamadhatu].
But the Aryan who obtains the state of Anagamin after having
been reborn in Ripadhatu, goes sometimes to Ariipyadhatu as a
Bhavagraparana Urdhvasrota.

Objection: But Sakra expresses himself thus: “If at the end I
should fall, may I be reborn among the well-known gods under the
name of Akanisthas!” This contradicts your thesis.?>’

The Vaibhasikas answer: Sakra expresses himself in this way
because he does not know the Dharma.2’6 And, if the Blessed One
does not correct him, it is with the intention of encouraging
him.257



974 Chapter Six

41c-d. This Aryan and one who is born in a higher sphere,
are incapable of modifying their faculties, and are incapable
of falling away.258

The Aryan who has become an Anagamin by being reborn in
Kamadhitu and one who is born in a higher sphere are not even
capable of modifying their faculties; how could they fall away
(parihani)?

Why not admit a modification of faculties and a falling away in
the case of the Aryan who has entered into Rapadhitu or
Aripyadhatu?

Because neither a modification of faculties nor a falling away
occur in the case of these saints.

Why is this?

Because, from the fact of their stay in two existences, their
faculties (praj#ia, etc.) have acquired an advanced state of
maturity;23% and because the saint has acquired a personality
favorable to the Path.

skokk

Why is not a Saiksa not detached from Kamadhatu, that is a
Srotaipanna and a Sakrdagamin, an Antaraparinirvayin? That is,
why does he not obtain Nirvana in the intermediate existence
which follows his death?

Since he has not mastered the Path, this saint cannot manifest
it; and because these latent defilements (an#sfaya) are not
extremely weak. Such is our answer.

The Vaibhasikas answer: Because it is very difficult to leave
Kimadhitu. In fact, in order to obtain Nirvana, the Saiksarn
question should do many things: 1. abandon the bad defilements,



The Path and the Sasnts 975

that is to say, the defilements of Kimadhatu; 2. abandon the
neutral defilements, that is, those of Rapadhatu and Ariapyadhatu
(v.19); 3. acquire three results in the case of the Srotaapanna, two
results in the case of the Sakrdagamin;--whereas a detached being,
that is, an Anagamin only has to obtain one more result; and 4.
pass beyond the three Dhatus. Now a saint, in his intermediate
existence, is not capable of doing this.26

dokok

We have seen that “combining his Dhyanas, he is an Akanis-
tha” (vi.37d). What Dhyana is first combined?26!

42a. First, combination of the Fourth Dhyana.

Because it is the most powerful of the absorptions and the best
of the easy paths (sukha pratipad, vi.66a). This is how one
proceeds.

[According to the Vaibhasikas,] the Arhat or the Anagamin
enters the Fourth Dhyana, pure?6? and prolonged, that is,
constituting a series of thoughts.26? He leaves it, and returns to the
same Fourth Dhyana, but impure and prolongued. He continues in
this way, diminishing gradually the number of thoughts of each
pure, impure, and pure Dhyana, until, having entered a pure

. Dhyana of two thoughts, he leaves it in order to enter an impure
Dhyina of two thoughts, which will be followed by a pure Dhyana
of two thoughts. This constitutes the preparatory stage for the
combination.

42b. The combination is achieved through the combining of
moments.

The Vaibhasikas say: When, following a pure thought, an
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impure thought is called up, and, following this impure thought, a
pure thought is clled up: then, through the combining of an
impure thought and two pure thoughts, the combination of the
Dhyina is achieved. The first two moments are similar to the
Irresistible Path (vi.28a), the third to the Path of Deliverance.

Having thus combined the Fourth Dhyana, by the force of this
combined Dhyiana, the saint also combines the other Dhyanas.

The combination takes place first in Kimadhatu; later, in the
case of falling away, the saint combines these in Ripadhatu (see

above, p. 968).

In our opinion, the combination of a single, unique impure
moment with two pure moments, is impossible to everyone, with
the exception of the Buddha. Consequently the combination of a
Dhyina is achieved when one enters, for the period of time that
one wants, into three prolongued Dhyénas, pure, impure, and
pure.

skeokk

To what end does the saint combine his Dhyanas?

42c-d. With a view to arising, to bliss and also through fear
of the defilements.

It is for three reasons that the saint combines his Dhyanas: (1)
the Anagamin of sharp faculties, with a view to a rebirth among
the Suddhavasas and with a view to happiness in this life;24 the
Anagamin of weak faculties, also through fear of the defilements,
so that he may avoid falling away by holding the absorption of
disgust at a distance (viii.6); (2) the Arhat of sharp faculties, with a
view to happiness here below; the Arhat of weak faculties, also
through fear of the defilements, so that he may avoid falling away.
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skokok

Why are there five types of birth among the Suddhavasas?265

The cultivation of the combination of the Fourth Dhyana,
described above,

43a-b. As it is fivefold, there are five births or types of
existence among the Suddhavasas.

The cultivation of the combination is fivefold, weak, medium,
strong, stronger, and strongest.

In the weak cultivation, one calls up three thoughts,26¢ one
pure, one impure, and one pure; in the second cultivation, six
thoughts;267 in the third, the fourth, and the fifth cultivations,
nine, twelve, and fifteen thoughts.

The five births are, in this order, the result of these five
cultivations. They are produced by the force of the impure
moments included in these cultivations.

According to others,?68 the five births take place by reason of
the predominance of the different faculties: Avrhas, by the
predominance of faith ... Akanisthas by the predominance of
prajia.

43¢c-d. The Anagamin who has acquifedvextinction is
considered a Kayasaksin.269

One who is in possession of the absorption of extinction
(samjRaveditanirodhasamaparti) is called one who has acquired
extinction.

As the Anigamin, whichever one he may be, has acquired
‘extinction--as he has, in his body, seen the absence of thought and
immediately experienced (saksatkaroti) a dbarma similar to
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Nirvina, namely the Absorption of Extinction--he is called a
Kayasaksin, a bodily witness.

How does he immediately experience by the body alone?

Because, in the absence of thought, this immediate perception
takes place dependent on the body. [Such is the theory of the
Vaibhisikas.]

But this is how the Sautrantikas would explain this. When the
saint leaves the Absorption of Extinction, from the moment when
he thinks, “Oh! This absorption of extinction is calm like
Nirvana!”, he acquires a calmness of his conscious body [that is, of
the body in which the consciousness has arisen again] never
previously acquired. In this way, he directly perceives by the body
the calmness [of extinction], and this by two acts of perception: in
the first, during the absorption there is the acquisition (prapts) of a
body conforming to the extinction, and in the second, upon leaving
the absorption, there is a consciousness which becomes conscious
of the state of the body. Perception or experience, saksatkriya, is
the fact of making present (pratyaksikira). There is saksatkriya
when one ascertains the calmness of the body which has again
become conscious; and, from this ascertaining, it results that this
calmness has been acquired while the body was non-conscious.27°

According to the Sitra, there are eighteen Saiksas.?’t Why is
not the Kayasaksin mentioned as one of the types of Saiksa?

Because the quality of Kayasaksin is not one of the causes of the
quality of Saiksa.

What are the causes of this second quality?

They are the three §sksas, learnings or disciplines, adbisilam,
adhbicittam, and adbsprajfiam,?’? which constitute the Path, and
the result of these three fiksas, namely disconnection (i.6a, ii.55d).
It is by reason of the diversity of the fsksas and of their result that
one distinguishes the Saiksas. Now the Absorption of Extinction is
not a §iksa, not being a path of abandoning, nor a result of §iksa,
not being disconnection.?’ Consequently a saint, merely by virtue
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of the fact that he possesses the Absorption of Extinction, is not
called a type of Saiksa.

skokk

We have roughly enumerated the Anagamins: “There are five
who go to Riapadhitu,” “another, who goes to Arapyadhatu, is of
four types; another obtains Nirvana here” (vi.38c-d); but, in
greater detail, one arrives at a higher number as an examination of
one type of Anagamin, the first type, the Anagamin who obtains
Nirvana in the intermediate state (Antaraparinirvayin) will show.

The Antaraparinirvayin is (1) from the point of view of his
faculties, of three types, of sharp, medium, and weak faculties; (2)
from the point of view of his sphere (bbh4mi), of four types,
accordingly as he has for his support a certain Dhyana [this refers
to an Anagamin who goes to Ripadhatu]; (3) from the point of
view of his family (gozra), of six types: a Parihanadharman (one
who can fall away), a Cetanadharman (one who can, at will, put an
end to his existence), a Anuraksanidharman (one who can
preserve himself), a Sthitakampya (one who cherishes deliver-
ance), a Prativedhanadharman (one who can penetrate the state of
Arhat at will), and an Akopyadharman (one who has immovable
deliverance of mind) (vi.57c-d); (4) from the point of view of
place, of six types: the places towards which he shall enter as an
intermediate being, are the sixteen?’4 heavens, from the Brahma-
kayikas to the Akanisthas; (5) from the point of view of his
detachment from the different spheres, of thirty-six types: the
Antaréparinirvayin can be 1. bound by all the bonds of Riapadhatu;
2-9. he can be detached from one category . . . from eight categories
of defilements of the First Dhyana; 10. he can be bound by all the
bonds of the Second Dhyina . . . We thus have four groups of nine
Antaraparinirvayins.

We do not count the saint delivered from the ninth category of
defilements of the Fourth Dhyana, who is bound by all the bonds
of Aripyadhitu: since this refers to the Antaraparinirvayin, and so
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to an Anagamin "who goes to Ripadhiatu,” since intermediate
existence does not exist above Riipadhatu.

Therefore, by taking into consideration the different distinc-
tions of place, gotras, detachment, and faculties, one obtains the
total of 2,592 types of Antaraparinirvayins.

For each place [for example Brahmapurohita], there are six
gotras. For each of these gotras, there are nine saints: one who is
bound by all the bonds . . . and one who is detached from the bonds
with respect to the eight categories of defilements: this makes six
groups of nines, or fifty-four. If one multiplies this number by the
number of places, that is, by sixteen, then we have eight hundred
and sixty-four. By taking into consideration the difference in their
faculties, that is, three times eight hundred and sixty-four, we then
have two thousand five hundred and ninty-two.

With a view to obtaining a uniform distribution of nine saints
through Dhyina, the saint who is detached from the ninth
category of a lower Dhyana is considered to be bound by all the
bonds of a higher Dhyana.

As for the Antaraparinirvayin, so too for the others, the
Upapadyaparinirvayin . . . and the Urdhvasrotas. We have
therefore, for the Anagamins who go to Riipadhatuy, five times two
thousand five hundred and ninty-two for a total of twelve thousand
nine hundred and sixty. In this same way one could calculate the
number of types of Anagamins who go to Ariipyadhatu.

44a-b. Up to the moment when he destroys the eighth part
of Bhavigra, he is a candidate for the quality of Arhat.

We are speaking of the Anagamin. From the moment when he
is detached from the first category of the defilements of the First
Dhyana, up to the moment when he abandons the eighth category
of the defilements of Bhavagra (=Naivasamjfianasarjfiayatana),
the Anagamin is a candidate for the state of Arhat.
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44c. Also in the ninth path of abandoning.

In the path of abandoning (=the Irresistible Path, iv.28a) which
brings about the abandoning of the ninth category of defilements
of Bhavigra, he is again a candidate for the state of Arhat.

44d. This path is similar to a diamond.?”

This ninth path, which breaks all of the latent defilements
(anusayas) is called the absorption similar to a diamond (Vajro-
pamasamadhi). In truth, it does not break all of the latent
defilements because many are already broken: but it has the power
to break all of them, being the most powerful of all the paths of
abandoning (=the Irresistible Path).

Hekok

There are many types of Vajropamasamadhi.

The ascetic can produce it by entering into the different states
of absorption in any one of the nine stages, andgamya, dbyinan-
tara, the Four Dhyanas, or three Ariipyas.

i. Produced in andgamya,?’¢ there are eight Vajropamasamad-
his associated with each of the four aspects of the Consecutive
Knowledge of suffering and with each of the four aspects of the
Consecutive Knowledge of origin, these Consecutive Knowledges
bearing respectively on suffering and origin in Bhavagra (vii.13a).

Eight Vajropamasamadhis are associated with each of the four
aspects of the Dharma Knowledge of extinction, and with each of
the four aspects of the Dharma Knowledge of the Path. [Accord-
ing to the principle elucidated in vii.9].

Four Vajropamasamadhis associated with each of the four
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aspects of the Consecutive Knowledge of Extinction bear on the
First Dhyana; and so on until: four Vajropamasamadhis associated
with each of the four aspects of the Consecutive Knowledge of
Extinction bear on Bhavagra.

Four Vajropamasamadhis are associated with each of the four
aspects of the Consecutive Knowledge of the Path, because the
Consecutive Knowledge of the Path has a universal sphere. [There
is no reason to distinguish the spheres, as in the case for the
Consecutive Knowledge of Extinction].

We have therefore, in the sphere of anigamya, fifty-two
Vajropamasamadhis by reason of the distinction of the aspects and
the objects of the Knowledges and the Consecutive Knowledges.

ii. The same calculation holds with respect to the Vajropama-
samadhis produced in the other spheres up to and including the
Fourth Dhyana.

iii. For the Vajropamasamadhis produced in the first three
Ariipyas, we have, in this order, twenty-eight, twenty-four, and
twenty.

1. Dharma Knowledge is absent there; 2. the Consecutive
Knowledge having the extinction of a lower sphere for its object is
also absent there (viii.21); 3. the Consecutive Knowledge exists
there having for its object the Path which is opposed to a lower
sphere, by reason of the quality of cause which the paths have
among themselves (ii.52c).

[Certain Abhidhirmikas maintain that] the Consecutive
Knowledge of the Path does not bear on all the spheres at one and
the same time, but that one must distinguish the different spheres,
as for the Consecutive Knowledge of Extinction: in this theory,
one must add twenty-eight to the calculation of the Vajropama-
samadhis which are produced in andgamya, etc. For the Ariipyas,
we have forty, thirty-two and twenty-four.

By taking into consideration the families (go¢ras, vi.58c) and
the faculties, we obtain even higher figures.?”?
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skkek

We have seen that the ninth category of Bhavagra is aban-
doned by Vajropamasamadhi.

44d-45a. With the acquisiton of the destruction of this
category, there is the knowledge of destruction.?78

At the moment when the saint acquires the destruction of the
ninth category, there arises the knowledge of destruction
(ksayajfiana). Inmediately after Vajropamasamadhi, the last path
of abandoning (=the Irresistible Path), there arises the last Path of
Deliverance. This is why this Path of Deliverance, arising at the
same time as the acquisition of the destruction of all the vices
(asravas), is the first knowledge of the destruction which arises; it
is thus called the ksayajfiana by eliminating the middle word:
ksayaprathamajiiana).

45b. Then the saint is an Adaiksa, an Arhat.27?

When this knowledge has arisen, the candidate for the quality
of Arhat has acquired the state of A$aiksa, the state of Arhat: he no
longer has to apply himself (§7&5) with a view to another state; he
is therefore an ASaiksa. For the same reason, having achieved his
task with respect to himself, he is worthy (¢rhattva) to do good for
others; he is worthy to receive offerings from all beings who are
still subject to desire. ’

From the fact that one defines an Arhat as an A$aiksa, it results

that the seven other saints, four candidates and three abiders, are
Saiksas.

Why are they Saiksas? Because it is their nature to be always
applying themselves to the three §7k5is?8° with a view to the
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destruction of their vices. These three §iksas, namely adhsistlam
$iksa, 8! adbicittam Siksa,*®? and adhsprajiiam Siksa?® are by their
nature morality, absorption (samadhi), and speculative knowledge
(prajiia).

But, according to this definition, can a Prthagjana be a Saiksa?.

No, because he does not exactly discern the Truths; and because
he is susceptible to completely losing the fiksds that he has
acquired.284

This is why, with a view to affirming that he who exclusively
applies himself is a Saiksa, and to deny that he who abandons the
fiksa is a Saiksa, the Siitra repeats [the words of the Blessed One],
“Oh Sivaka,?®> he who applies himself to that to which he should
apply himself, him alone do I call a Saiksa.” 286

But how can one say that the Aryan, when he finds himself in a
normal state and not in absorption, has it for his nature to apply
himself?

By reason of his intention; as the traveller who stops for a
moment is nevertheless still a traveller. Or because the possessions
of morality, absorption and praj#is, remain attached to him even
when he is in a normal state.

What are the dharmas that are called Saiksa?287

The pure conditioned dharmas of the Saiksa. So too the
dharmas that are called aSasksa are the pure conditioned dharmas
of the Afaiksa.

Why is not Nirvana, the unconditioned, a asksa7288

Because both the Asaiksa and the Prthagjana are endowed with
it. The Prthagjana is endowed with a Nirvina obtained through a
worldly path.28?

Why is not Nirvana aSasksa?

Because both the Saiksa and the Prthagjana are endowed with
it.
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skokk

The four candidates and the four abiders are the eight saints, or
@ryapudgala: from "one who is in the progress of realizing the
state of Srotaapanna”, and Srotaapanna, up to “one who is in the
progress of realizing the state of Arhat,” and the Arhat.

Eight in considering their names, but in fact, only five, namely
the first candidate, that is to say, the person who is in the Path of
the Seeing of the Truths, and the four abiders. In fact, the last three
candidates are confused with the first three abiders.

This should be understood of the case in which the ascetic
obtains the four states in sequential order. In fact, the bb@yovitar-
dga and the kdmavitaraga, who have respectively abandoned six
and nine categories of defilements of Kimadhatu before entering
into the Path of Seeing, are, within the Path of Seeing, candidates
for the states of Sakrdigamin and Anagamin, without being
Srotaapannas and Sakrdagamins. Here the candidate for a higher
state is not confused with the abider in a lower state (vi.30).

We have said that the Path of Meditation is of two types,
worldly or impure, transworldly or pure (vi.lc-d). Through what
type of Path of Meditation does the Saiksa detach himself from the
different spheres?

45c-d. Detachment from Bhavagra is through the trans-
worldly path.2%0

And not through the worldly path. In fact. (1) there is no
worldly path higher than Bhavagra [one detaches oneself from a
sphere by the worldly path of a higher sphere; now Bhavigra is the
highest sphere]; (2) the worldly path of a certain sphere cannot be
opposed to this same sphere, because the defilements of this
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sphere attach themselves to this path.

Since it is a given that one defilement attached itself to a path,
this defilement cannot be expelled by this same path; and since it is
a given also that a path is opposed to a defilement, it is certain that
this defilement does not attach itself to this path.

45d. There is detachment from the other spheres in two
ways.

One detaches oneself from the eight other spheres, with the
exception of Bhavagra, either through the worldly path or through
the transworldly path.

46a-b. For the Aryan who detaches himself through the
worldly path, his acquisitions of the disconnections are of
two types.29!

The Aryan who detaches himself from the first eight spheres
[Kimadhatu, the Four Dhyanas, and three Arapyas] obtains
disconnection from the defilements of these spheres through the
worldly path; in other words, he acquires the prapti or possession

~of the pratisamkhyanirodha of these defilements (ii.55a).

This possession is worldly and transworldly.

46¢. According to other masters, he becomes detached
through the transworldly path, in the same way.

Some other masters say that in the case also where the Aryan
becomes detached through the transworldly path, his acquisition of
disconnection is twofold.

Why is this?
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46d. For, even when pure disconnection is lost, the Aryan is
not filled with the defilements.2%2

Let us admit an instance, [say these other masters,] when the
Aryan becomes detached through the transworldly or Aryan Path;
he then does not have worldly possession of disconnection. In this
hypothesis, there may be an Aryan who, through the Aryan Path,
becomes detached from Akificanyayatana; who then, in a Dhyana
(according to vi.6lc-d), transforms, that is, sharpens (sanicarats)
his faculties (#ndriya). This Aryan--by the fact that he abandons
the paths previously acquired, [namely, the paths of Aripya in
relation to his weak faculties], by the fact that he only possesses.
the path of the state of Anagamin, in relation to his sharp
faculties--will no longer be in possession of disconnection from the
defilements of Arapyadhatu; and, having lost this disconnection,
he will be filled with these defilements.

47a-b. But, if he is not filled with these defilements, he is
like a saint half delivered from Bhavagra, like a person who
is reborn above.

This Aryan does not have worldly acquisition of disconnection;
nevertheless this Aryan is not filled with the said defilements.

So too, the saint who is delivered from half of the categories of
defilements of Bhavagra, certainly does not possess a worldly
acquisition of disconnection from these categories, since only the
transworldly or Aryan Path destroys the defilements of Bhavagra.
Let us suppose that this saint, sharpening his faculties in a Dhyana,
abandons the transworldly acquisition of disconnection from these
defilements of Bhavagra: you yourself recognize, nevertheless, that
he is not filled with these defilements.

So too, a Prthagjana is born above the First Dhyéna, in the
Second Dhyana, etc. By the fact that he passes into the Second
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Dhyana (changing his bb@ms, bhamisamcara, vi21c), he loses the
acquisition of disconnection from the defilements of Kimadhatu;
nevertheless you admit that he is not filled with these defile-
ments.2%3

[Therefore the argument of the other masters is not demon-
strative.]?%4

seskesk

By means of what spheres does one obtain detachment from
the different spheres?

47c-d. One becomes detached from all the spheres by means
of pure anigamya.?®

From all the spheres up to Bhavigra.296

When the ascetic becomes detached from a lower sphere in a
s@mantaka (viii.22), should one admit that all of the Paths of
Deliverance arise from the sdamantaka, as is the case for the
Irresistible Paths?297

No.
Why is this?

48a-b. At the detachment from the Three Dhatus, the last
Path of Deliverance arises either from the Dhyana, or from
a sagmantaka.

There are nine spheres of arising: Kamadhatu, the Four
Dhyinas and the Four Aripyas (viii.1).

When one triumphs over the Three Dhatus,--that is, when one
becomes detached from Kiamadhitu, from the First Dhyana, or
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from the Second Dhyina,--it is with a ninth Path of Deliverance
which arises either from a sémantaka or from the Dhyana itself.

48c¢. Above, it does not arise from a sémantaka.?%8

With respect to the higher spheres, the last Path of Deliver-
ance always arises from the fundamental absorption (samapatts),
never from the preliminary stage or threshold of this absorption.
In fact, after the Fourth Dhyana, the fundamental absorption and
the preliminary absorption have the same sensation, the sensation
of indifference. In the spheres of the first Dhyénas, the two
sensations differ: ascetics with weak faculties are not capable of
entering, in the ninth Path of Deliverance, the fundamental
absorption, for the transformation of their sensation is difficult.2%?
Therefore the ninth Path of Deliverance of detachment from the
first three spheres arises from preliminary absorption.3%

We have seen that the ascetic can detach himself from all the
spheres through the pure paths practiced in andgamya (vi47c). It
is not said that the same power belongs to the pure paths
cultivated in spheres other than endgamya.

48c-d. Through the eight pure paths, he triumphs over his
sphere, and over a higher sphere.30!

Through the pure path cultivated in eight spheres,--the
Dhyinas, dhyandantara, and three Ariipyas,--the ascetic detaches
himself from the sphere in which he finds himself and from
higher spheres; but not from a lower sphere because he is already
detached from it.

*okk

It is established that the transworldly paths, the Irresistible
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Path as well as the Path of Deliverance, proceed from aspects of
the Truths (satyakarapravrita, vii.13a), that is to say, from seeing
the dbarmas as impermanent, suffering, etc.

49a-c. The worldly paths, paths of deliverance and paths of
abandoning, have respectively the aspects of calm, etc.;
coarse, etc.

The worldly paths of deliverance (the Path of Deliverance)
have the aspects of calm, etc., that is, seeing their objects as calm,
etc. The worldly paths of abandoning (the Irresistible Path) have
the aspect of coarse, etc.

Respectively,

49d. They have for their objects the higher sphere, and the
lower sphere.

The paths of deliverance can3°2? see the higher spheres (or
higher places, sthana) as calm, excellent, and as definitive
liberation. The paths of abandoning see the lower spheres as
coarse,?® bad, as a thick wall: as coarse, because it is not calm,
entailing a great effort;3%4 as bad, because it is not excellent,
because it is odious as well as presenting the greatest incapacity to
the body and the mind; and as a thick wall, because, by means of
this lower sphere, it is impossible to escape from this sphere, as if
it were a wall.

The aspects of calm, excellent, definitive liberation, are the
opposite. :

skeksk

Having terminated this accessory question, let us return to our
subject.
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What arises immediately after the Knowledge of Destruction?

50a-b. When he is Immovable, after his Knowledge of
Destruction, there is the consciousness of non-arising.

If the Arhat is of the class of the Immovable Ones (akopyad-
harman, vi.56), immediately after his Knowledge of Destruction
(ksayaffiana, vi45a) there arises the consciousness of the future
non-arising of the vices or @sravas (anutpidasiiana, vi.67a, viii.lb,

4c).

50b-c. In the contrary case, there is either the Knowledge of
Destruction or the “seeing of the Asaiksas.”3%

If the Arhat is not of this class, then after his Knowledge of
Destruction there arises either the same Knowledge of Destruc-
tion, or the Right Views of the Asaiksas; but not the Knowledge of
Non-Arising: for, as the ascetic who is not immovable can fall
away (vi.56), he cannot produce the Knowledge of Non-Arising.

Hokok

Is this to say that the Immovable Arhat does not possess the
Views of the Aaiksa?

50d. These Views belong to all the Arhats.

In the Immovable Arhat, sometimes the Knowledge of
Non-Arising succeeds Knowledge of Non-Arising, sometimes the
Right Views of the Adaiksa.306

Kok
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We have spoken of the four states or results. Of what are they
the results?

They are the results of Srémanya or “the religious life.”37

What is framanya?
Sla. Sramanya is the immaculate path.

Sramanya is the pure path. By this path, by framanya, one
becomes a Sramana, that is to say a person who calms or who
makes cease (famayati) the defilements. ( Dhammapada, 265).

Therefore it is said in the Satra (Madhyama, TD 1, p. 725c4),
“'He is called a Sramana because he calms all of the types of
dharmas of transgression, bad, favorable to transmigration,
producing rebirth . . . old age and death.”

The Prthagjana is not a true Sramana (paramarthasramana)
because he does not calm the defilements in an absolute manner.

51b. His result is both conditioned and unconditioned.38

The results of framapya are conditioned and unconditioned
dharmas.?® The Siitra says that these results are four in number.31°
On the other hand,

51c. There are eighty-nine.
What are these eighty-nine?
51d. The paths of deliverance with their destructions.

We have eight Irresistible Paths, followed by eight Paths of
Deliverance, for the abandoning of the defilement to be abandoned
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through seeing (=the sixteen moments of comprehension, vi.27a).
We have eighty-one Irresistible Paths for the abandoning of the
defilements abandoned through meditation, namely nine paths
through which one abandons the nine categories of defilements of
each of the nine spheres (Kamadhatu . . . Bhavagra), and also as
many for the Paths of Deliverance.

The eighty-nine Irresistible Paths constitute frémanya.

The eighty-nine Paths of Deliverance are the conditioned
results of framanya, being outflowing results (nisyandaphala,
ii.56¢-d) and virile results (purusakaraphala, i1.56d) of framanya.

The abandoning or pratisamkhyanirodha of the eighty-nine
categories of defilements is the unconditioned result of frémanya,
being the virile result of framanya (ii.553d, p. 278).5311

We have therefore eighty-nine results of framanya.

Kbk

But, if this theory is correct, is there not reason to complete the
teaching of the Buddha?312

No. The results are indeed eighty-nine in number;

52a-b. But four results are established for five reasons
which are encountered therein.

The Blessed One defined as results the stages (avastha) of the
path of abandoning in which some five causes are encountered.
Such is the opinion of the School. What are these five causes?

52¢-53b. In a result, there is the abandoning of a previous
path, the acquisition of another path, the addition of
destructions, the acquisition of a group of eight knowledges,
and the acquisition of sixteen aspects.
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That is to say: (1-2) there is the abandoning of the path of the
candidate, and the acquisition of the path of the result; (3) the
acquisition of a single possession of abandoning in its entirety?!?
(v.70); (4) the acquisition at one and the same time of eight
Knowledges, the fourfold Dharma Knowledge, and the fourfold
Consecutive Knowledge (vi.26, vii.3); and (5) the acquisition of the
sixteen aspects, impermanence, etc. (On acquisition, see vii.22.)

These characteristics exist in each of the four results.

skokk

But if only the pure path receives the name of sramanya, how
can the two states, those of Sakrdagamin and Anagamin, when
they are obtained by a worldly path, be the results of sramanya?314

53c-d. (The abandoning) obtained by a worldly path is a
result, because it is combined, and because it is supported by
pure possession.

The state of Sakrdagamin and the state of Anagamin, even if
they were acquired by a worldly path, are not only abandonings
resulting from a worldly Path of Meditation: in fact, they also
include an abandoning result of the Path of Seeing; this second
abandoning is not separable from the first abandoning; for there is
inherent in the results of Sakrdagamin and Anagamin the single
possession of abandoning in its entirety, on the one hand, of
defilements abandoned by Seeing, and on the other hand, of
defilements abandoned by the worldly Path of Meditation.

This is why the Siitra says, “What is the result of Sakrdagamin?
The abandoning of the three bonds (satkayadrsts, clinging to rule
and ritual, and doubt)--which are abandoned through Seeing—and
the reduction of lust, anger, and delusion.” “What is the result of
Anagimin? The abandoning of the five bonds here below
(avarabhagiya).”>"
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Furthermore, the abandoning which results from the worldly
path (abandoning of the six categories of defilements in the case of
the Sakrdagamin, etc.) is supported, confirmed (samdharyate) by
the pure possession of disconnection (according to vi.46a-b), as it
results from the fact that, by virtue of this pure possession, the
Sakrdagamin and the Anagamin cannot die in a state of falling
away: they can lose their qualities, but they take them up again
before dying (vi.60).

*okok
Sramanya or the religious life
S4a-b. Is brahmanya; it is brahmacakra.3'6

It is brahmacakra because it expells the defilements;3!7 it is
brabmacakra, the Wheel of Brahma,

54b. Because it is set into motion by Brahma.

The Blessed One, possessing supreme brihmanya, is Brahma.
In fact, the Satra says, “This Blessed One is Brahma”;3!8 it says that
the Blessed One is calm and pacified.

This cakra belongs to him; this cakra is therefore of Brahma,
because he sets it into motion.

54c. The Wheel of the Dharma is the Path of Seeing.31?

It is termed wheel, cakra, because it moves (cankramanat).32°

The Path of Seeing, being of the nature of a wheel (a Jewel of a
Wheel, cakraratna), is called the Wheel of the Dharma.
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How is the Path of Seeing of the nature of a wheel?

54d. Because it goes quickly, etc.; because it has spokes,
etc.321

1. Because it goes quickly, for it comprehends the Truths in
fifteen moments of thought; 2. because it leaves one spot and
occupies another, leaving the Irresistible Path and occupying the
Path of Deliverance; 3. because it subdues the unsubdued and rules
over those subdued, triumphing over the defilements through the
Irresistible Path by cutting off the possession of these defilements;
ruling over the vanquished defilements by the Path of Deliverance
by obtaining possession of disconnection from these defilements;
(4) because it rises and descends, either because it is alternatively
the Irresistible Path and the Path of Deliverance, or because it
successively takes as its object Kamadhatu and the higher spheres.

The Bhadanta Ghosaka says: The Noble Eightfold Path is a
wheel, because its parts are in the nature of spokes, etc.: Right
Views, Right Thought, Right Effort, and Right Mindfulness are
similar to spokes; Right Speech, Right Actions, and Right
Livelihood are similar to the axle; and Right Concentration is
similar to the rim.32?

On what rests the doctrine that the Wheel of the Dharma is
the Path of Seeing the Truths?

 Onthe Agama which says that, at the moment when this Path
arose within the Aryan Kaundinya, [the gods] declared that the
Wheel of the Dharma had been set into motion.323

sokk

How is this Path of threefold revolution324 and of twelve
aspects?

The Vaibhasikas say: The three revolutions are 1. “this is the
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Noble Truth of Suffering”; 2. "It should be perfectly known”; and
3. "It is perfectly known.” At each revolution there arises sight
(caksus), knowledge (f7iana), knowing (vidya), and intelligence
(buddhs). Thus we have twelve aspects.325

The same holds true for the other Truths: “This is the Origin
of Suffering,” etc.

Since the revolutions and the aspects are the same for each
Truth, the Wheel of the Dharma is of three revolutions and twelve
aspects; not of twelve revolutions and forty-eight aspects. So too
“the teaching of two things” is the teaching of a great number of
things which go by twos (eye and physical matter, etc.); in the
same way a person “skillful in seven things”, is skillful in a great
number of seven things.326

The three revolutions correspond, in this order, to the Path of
Seeing, the Path of Meditation, and the Path of the Arhat or
Afaiksa.

Such is the explanation of the Vaibhasikas (Vibhasa, TD 27, p.
411a18).

Heksk

But if this is the case,3?” then the Path of Seeing would not have
three revolutions and twelve aspects. Therefore how would the
Wheel of the Dharma be the Path of Seeing? Consequently one
should understand that the Wheel of the Dharma is this sermon
itself (dbarmaparyaya), the Sermon of Benares, which sets into
motion (pravartana) the Wheel of the Dharma, which includes
three revolutions and twelve aspects: three revolutions, because it
causes the Truths to be turned some three times;328 and twelve
aspects, because it considers each Truth under a threefold aspect.3?

Through the setting into motion of this sermon, one should
understand that it goes, that it is cast into the intelligence of
another; it goes towards the intelligence of another, in that it
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comes to be known by another.??°

Or rather,’3! the entirety of the Noble Path, the Path of Seeing,
the Path of Meditation, and the Path of the A$aiksa, is the Wheel
of the Dharma, because it penetrates into the intelligence of those
to be disciplined (vineya).?32 If the Satra says that the Wheel was
set into motion (pravartita) when Kaundinya realized the Path of
Seeing, this is because the prefix prs indicates the beginning of
action: pravartita signifies what begins to be vartita. When the
Path of Seeing is produced in the intelligence of another, in the
intelligence of Kaundinya, the Wheel of the Dharma begins to be
set into motion, begins to be cast into the intelligence of
another.33?

kkk

How can one obtain the results within each sphere?
55a. Three are acquired in Kamadhatu.

Three can only be acquired in Kamadhatu, not elsewhere. [Let
us understand: by beings born in Kamadhatu).

55a-b. The last, in the three Dhatus.

The last state of sr@manya, or the quality of Arhat, can be
acquired in the Three Dhatus.

We can understand why the first two states, which suppose
that the ascetic is not detached from Kamadhatu, cannot be
acquired in the higher spheres; but why does the same hold for the
third?

55b. Higher, the Path of the Seeing of the Truths is absent.
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Above Kimadhatu, the Path of Seeing is absent. In its absence,
a person detached from Kamadhatu and reborn in a higher heaven
cannot obtain the state of Anagamin.334

Why is the Path of Seeing absent there?

With respect to Arapyadhatu, because hearing is absent
there;33> and because the Path of Seeing bears on Kamadhatu.336

With respect to Riapadhatu,

55c-d. Disgust is absent there, because the Sitra says, "Here
one undertakes, and there one achieves.”’337

Prthagjanas, reborn in Riipadhatu, are totally given over to the
bliss of absorption: all suffering sensation is absent in them;
therefore disgust is impossible there, and one cannot enter the
Noble Path except through disgust.

Furthermore the Sitra says, “Five persons, the Antaraparinir-
vayin being the first and the Urdhvasrotas being the fifth,
undertake here and achieve there.”

“Undertake”, vidha, means to establish the Path, because it is

the means (#paya) to Nirvana.

skkok

We have seen that: “If the Arhat is Immovable, then after his
Knowledge of Destruction there arises the Knowledge of
Non-Arising”; is this to say that there are differences among the
Arhats?

56a. Six types of Arhat are known.
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The Siitra3’® says that there are six types of Arhats: Parihanad-
harmans (those who can fall away), Cetanadharmans (those who
can at will put an end to their existences), Anuraksanadharmans
(those who can preserve themselves), Sthitakampyas (those who
cherish deliverance), Prativedhanadharmans (those who can
penetrate the state of Arhat at will), and Akopyadharmans (those
who have immovable deliverance of mind). They will be defined
on p. 1002, 1007.

S56a-b. Five arise from the Sraddhadhimuktas (“‘those
liberated through faith”).

Five, with the exception of the Immovable Ones (the Ako-
pyadharmans) have been Sraddhadhimuktas (vi.32).

56c¢. Their deliverance is occasional.?3?

It should be known that the deliverance of mind (cetomsvukts)
of these five types of Arhats is occasional (samaysks) and dear 340
for it should be constantly guarded. Consequently these Arhats are
called samayavimukta. Depending (apeksd) on the occasion
(samaya), they are delivered (vimukta): this compound is made by
omitting the middle term (= apeksid). We have thus semayavi-
mukta, delivered by reason of the occasion, like ghrtaghata, a pot
full of butter, a pot for butter.34!

For them, the realization of absorption depends on samaya, on
circumstances: possession of a number of material goods, the
absence of illness, a certain place.

56d. For an Immovable One, it is immovable.

The deliverance of an Immovable One cannot be moved
because he cannot fall away from this deliverance; consequently it
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is immovable.
57a. Thus he is not occasionally delivered.342

It follows that an Immovable One is not occasionally delivered
(asamayavimukta). As he realizes absorption of his own accord, he
is delivered independently or circumstances (semaya). Or rather
samaya signifies “time”: the first five Arhats are susceptible of
falling away from their deliverance, they are thus delivered for a
time, and so are samayavimukta; the sixth Arhat is not susceptible
of falling away from his deliverance, he is thus definitively
delivered, and so he is an asamayavimukta.

57b. He proceeds from Drsriprapta.

The Immovable One has been a Drstiprapta (vi.32).

kkk

Do these six Arhats belong, from the beginning of their
religious careers, to the family (gozra)34® [that is to say, to the
family of Parihanadharman, one who can fall away, etc.] to which,
as Arhats, they belong? Or rather have they acquired this family
later? )

57c-d. Some Arhats are of their present families from the
very beginning; some become part of their present families
through purification or perfectioning.344

Certain Arhats are, from the very beginning, Cetanadharmans;
other Arhats, after having been Parihanadharmans, become
Cetanadharmans through the purification of their faculties and so
on.34
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1. A Parihanadharman is an Arhat who is susceptible of falling
away and who is not a Cetanadharman . . . nor a Prativedhanadh-
arman.346

2. A Cetanadharman is an Arhat who is capable of putting an
end to his existence at will,?4’ without being an Anuraksanadh-
arman, etc.

3. An Anuraksanadharman is an Arhat who is capable of
preserving himself from falling away.348

4. A Sthitakampya is an Arhat who when strong causes of
falling away are absent, even without preserving himself, is not
capable of being budged, that is to say, who dwells in his result;
but, not falling away, in the absence of any effort, he is not
susceptible of progressing.

5. A Prativedhaniadharman is an Arhat who is capable of
penetrating without effort the Immovable Ones.

6. An Akopyadharman or an Immovable One is an Arhat who
is not capable of falling away.34

When they were Saiksas, the first two lacked continual
cultivation and intensive cultivation; the third only cultivated
continual practices; the fourth cultivated only intensive practices;
the fifth cultivated these two practices, but with weak faculties; and
the sixth cultivated these two practices with sharp faculties.

The Parihanadharman does not necessarily fall away; and so
on: the Prativedhanadharman does not necessarily penetrate.
These persons receive their different names because it can happen
that they fall away, etc. Having admitted this principle (Vibhasa,
TD 27, p. 319c14), one then concludes that the six types of Arhats
can exist within the Three Dhatus.

But, in the hypothesis where the Parihanadharman necessarily
falls away . . . where the Prativedhanidharman necessarily
penetrates, the situation changes: 1. there are six types of Arhats
in Kamadhatu; 2. two types, namely the Sthitakampya and the
Akopyadharman, exist in the higher spheres: for, in these spheres,



The Path and the Sasnts 1003

there is 1. neither falling away (vi41c-d), therefore there is no
Parihanadharman nor a Anuraksanidharman there, since there is
no reason to guard oneself from falling away; 2. nor is there any
volitional thought, cezand,’3° therefore the Cetanadharman is
absent; 3. nor any perfectioning of the faculties (vi.41c-d),
therefore the Prativedhanadharman is absent, for a Pratived-
hanadharman should make his faculties sharp through penetra-
ting, in order to become an Akopyadharman.

Hokk

Among the first five Arhats, how many can fall away from
their families (go¢ra), and how many can fall away from their
results?

58a-b. Four fall from their families, and five fall from their
states.33!

Four, the Cetanadharman, etc., can fall away from their
families; the Parihanadharman cannot fall away from his family.352
Five, the Parihanadharman, etc., can also fall away from their
states. (Vibbasa, TD 27, p. 315bll). :

58b. But one does not fall away from the first family nor
from the first state.3%?

1. The Arhat does not fall away from his first family, from the
family which he obtained before he became an Arhat, for this
family has been made firm by the Path of the Saiksa and the
Aédaiksa. The Saiksa does not fall away from his first family, for
this family has been made firm by the worldly path and the
transworldly path. But one can fall away from the family which
one has obtained by the perfecting of his faculties.?>4
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2. The ascetic does not fall away from the first state which he
has obtained, but he can fall away from the others. Therefore he
does not fall away from the state of Srotaipanna.?5s

It results that from these two principles, (1) three cases are
possible with respect to the Parihanadharman: the Parihagadhar-
man either obtains Nirvana by staying in his family, or by
perfecting his faculties, or by falling away and again becoming a
Saiksa; (2) four cases are possible with respect to the Cetanadhar-
man: three as above, plus: or by falling away and becoming a
Parihanadharman; (3) and so on: five, six, seven cases for the
Anuraksanadharman, the Sthitikampya and the Prativedhanad-
harman (by adding: or by becoming a Cetanadharman...)
(Vibhasa, TD 27, p. 320a22).

When an Arhat again becomes a Saiksa, he dwells in the same
family that was his first family. Otherwise, in the hypothesis that
he would obtain a better family, he would progress, and he would
not fall away.

Why does one not fall away from the first state? Because the
defilements abandoned through Seeing have no support (avastuka
= anadhisthana, vii.36): in fact, having satkayadysti (v.7) for their
root, they exist with the gzman for their support; now there is no
arman.3>6

Heksk

Do you pretend that these defilements have for their object
(@lambana) a thing that does not exist (¢bhava)?

No. They have the Truths for their object, [ they consist of
considering the wpadinaskandbas as permanent, etc.]; therefore
they do not have a thing that does not exist for their object, but
they are mistaken with respect to this object.

How do the defilements which are abandoned through Seeing
differ from those which are abandoned through Meditation? These
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defilements are also mistaken with respect to their objects.

They differ from those which are abandoned through Seeing.
One indeed sees that the idea of self (@2madrsti) falsely attributes
to real things, physical matter, etc., which are not “self” the quality
of “self” under the aspect of a being which acts, a being which
feels, or of I§vara. And the other views, the view of clinging to
extremes (antagrabadysti), etc. (v.7) exist having as their support
this same “quality of self’’ (4¢matva); as a consequence their
support is non-existent, they have no support. But the defilements
which are abandoned through Meditation, namely desire, hatred,
pride, and ignorance, have for their nature attachment, antipathy,
satisfaction, and confusion with respect to physical matter, etc.:
they are therefore, speaking absolutely, 2 support and in this
respect differ from the defilements which are abandoned through
Seeing. For the agreeable, the painful, etc., is real with respect to
what exists, whereas there is not a trace of self, of things
pertaining to self, of I§vara, etc.

Another explanation: The defilements which are abandoned
through Meditation have a determined support, characterized as
agreeable, painful, etc. But, for the defilements which are
abandoned through Seeing, there is no determined support which
is characterized as self or as a thing pertaining to self; consequently
they do not have a support.

Another point: Among the Aryans (= the Saiksas) who do not
reflect, the defilements which are abandoned by Meditation can
arise by reason of the weakness of mindfulness;3’’ these defile-
ments do not arise among the Aryans who reflect. In the same way
that one thinks a rope is a snake if one does not observe it carefully
(Vibhasa, TD 27, p. 36a20); [so too when one’s attention is
lacking, one forgets its metaphysical characteristics, the imper-
manence of the pleasant, etc.] but the error of personalism
(a@tmadysts) cannot arise among Aryans who do not reflect, because
this error is a product of reflection.

Consequently, the saint cannot fall away from the abandoning
of the defilements which have been abandoned through Seeing.
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ek

The Sautrantikas say that one can no longer fall away from the
quality of Arhat.3’8 And their opinion is correct, as one can
demonstrate by scripture and by reasoning.

i. Scriptural arguments.

1. It is said, “What, Oh Bhiksus, is abandoned is abandoned by

arya prajia.”>>°

2.It is said, "'I declare that the Saiksa should cultivate

vigilance.”36® The Blessed One did not proscribe vigilance to the
Arhat.

3. Without doubt, the Blessed One said, “Ananda, I declare that,
even for the Arhat, property and honors are a cause of obstacle.”
Yet the Sutra3é! specifies that, if the Arhat can fall away, it is only
from the “blisses”:362 “With respect to immovable deliverance of
mind (vi.76c), which is actualized physically (viii.35b), I declare
that one absolutely cannot fall away from it.”363

But the Vaibhasikas answer: The Blessed One specifies that
one cannot fall away from deliverance of the mind when it is
immovable; therefore one can fall away from it when it is
occasional (samayiki).

We are indeed in agreement: One can fall away from the
so-called occasional deliverance of mind. But what is this
deliverance? Is it, as you think, the quality of Arhat? Should one
not believe rather that the Blessed One designates the worldly
Dhyanas by “occasional deliverance”™?

Since the absorption which consists of the fundamental
Dhyanas?$4 is realized under certain circumstances--for example in
a place free from noise, etc.,--it is termed “occasional (or
circumstantial) deliverance”; it is also called “cherished deliver-
ance,” because, each time that it is lost, one desires it anew with a
view to enjoying the “blisses.”
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According to another master, [the Bhadanta Rama, a Sautran-
tika], this absorption is called “"cherished deliverance” because,
being impure, it is “delectable” (viii.5). (See above, p. 1000.)

But the deliverance which constitutes the quality of Arhat is
not “occasional” since it is possessed in a permanent manner; it is
no longer “cherished,” because one does not have to search it out
anew. If it were possible for one to fall away from the quality of
Arhat, why did the Blessed One say that the Arhat could only fall
away from the “blisses of absorption”?

Consequently immovable deliverance of the mind belongs to all
the Arhats.

As for the “blisses,” a certain Arhat can fall away from them,
when, being distracted by property and honors, he loses his
mastery in absorption: this is an Arhat whose faculties are weak. A
certain Arhat does not fall away from them: this is an Arhat whose
faculties are sharp. The Arhat who falls away from the “blisses” is
a Parihanadharman; one who does not fall away is an Aparihanad-
harman. One should explain the Cetanadharman, etc., in the same
way.365

Hokok

What difference is there between an Aparihanadharman, a
Sthitakampya and an Akopyadharman?36¢

The first has not perfected his faculties: they have been sharp
from the very beginning; the third has perfected his faculties:
neither of them fall away from the absorptions that they are able
to produce. The second does not fall away from the qualities in
which he is found: rather, he does not produce any other qualities,
which, if he were to produce them, he could be moved with respect
to them. Such is the difference between these three saints.

4. But did not the Venerable Godhika [var. Gautika] fall away
from the quality of Arhat?367
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The Venerable Godhika, being a Saiksa, by reason of the excess
of his enjoyment (viii.6) and the weak character of his faculties, fell
away many times from “occasional deliverance”: in his disgust, he
struck himself with a dagger. By reason of his indifference with
respect to his body and life, he obtained the quality of Arhat at the
very moment of his death, and Nirvana.3¢8 Therefore he did not
fall away from the quality of Arhat.

5. The Dasottara teaches, “There is a dbarma which one should
produce, namely occasional, cherished deliverance. There is a
dharma that one should actualize, namely the immovable deliver-
ance of the mind.”369

If occasional and cherished deliverance were the quality of an
Arhat, and so if the quality of Arhat were of two types, why does
the Dasottara, alone among the Siatras, speak twice, under two
distinct names, of the quality of Arhat? Moreover, no part of the
Scripture employs the expression “‘to produce the quality of
Arhat”; it always says that one should actualize this quality.

Would you say that the quality of Arhat, to the extent that it is
associated with weak faculties, is to be produced?37* What do you
mean by that? That it can be “produced”? But then the quality of
Arhat associated with sharp faculties, itself, can be produced. That
it merits being produced? All the more reason the second quality of
Arhat merits being produced.

Therefore occasional deliverance is not a quality of Arhat.

6. Bu, if this is the case, why does the Scripture speak of the
“occasionally delivered” Arhat?

Such is an Arhat who, because of the weakness of his faculties
depends on certain circumstances in order to actualize the
absorption. An Arhat who is opposed to this is one who is “not
occasionally delivered.”

7. According to the Abhidharma,?’! it is by reason of three
causes that sensual desire arises: 1. the latent defilement (anusaya)
of sensual desire has not been completely known, has not been
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abandoned; 2. some dharmas present themselves as favorable to
the increase of sensual desire; and 3. there is erroneous judgment.

[Now the totality of these three causes is impossible in the case of
the Arhat.]

Would one say that the Abhidharma speaks of sensual desire
which is produced by the totality of its causes, [but that sensual
desire can arise having incomplete causes, by the sole force of the
external object, the vssaya]? But what dbarma can arise without its
causes being complete?372

ii. Let us pass on to arguments from reason.

In the Arhat there are arisen dharmas which are opposed to
the defilements and which are of such a nature that the defile-
ments are reduced to the condition of absolutely not being able to
arise, anutpattidbharman. How then could the Arhat fall away?

Would you say that such dbarmas are not arisen in the Arhat,
that the defilements exist within him in the state of a seed, that
which constitutes the seed of the defilements not having been
uprooted?373 In this hypothesis, how can one say of the Arhat that
he is ksindsrava, a person whose vices (@srava) are cut off (ksipa)?
And if he is not a ksipasrava, how can one say that he is an
Arhat?374

iii. But [answer the Vaibhasikas], the theory of the non-falling
away of the Arhat is contradicted by the Angarakarsapama’’>

This Sutra says,3’6 “A wise Aryan Sravaka who follows this rule
of life, who passes his time in this way (evam carata evam
vibaratas)37--it happens sometimes,3’8 through weakness of
mindfulness, that he produced bad thoughts.” Now this Aryan
Sravaka is not a Saiksa, but an Arhat, for the Satra says later, “For a
long period of time his mind is inclined towards distant separation
from the defilements . . . his mind is turned towards Nirvana.”
And we know further??? that these qualities, “"having the mind
inclined towards separation,” etc., are some of the powers of the
Arhat, which power is yet determined by the words, “his mind is
cold, purged with respect to all the dharmas in which the vices
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have their abode.”

We would answer: Yes, such are the texts.38° But the Azngdra-
karsiapama refers to a Saiksa and not to an Arhat. In fact it is only
of a Saiksa that one can say that “as long as the actions of a Bhiksu
are not ‘well understood,” even when he thus cultivates these
actions, the defilements will sometimes arise within him.”381

kokk

The Vaibhasikas maintain that one can also fall away from the
quality of Arhat.

skokk

Are the Arhats the only ones who are divided into six families
(gotra)? Is this also the case for others?

58¢c. The Saiksas and the non-Aryans are also of six
families.382

Saiksas and Prthagjanas are also of six families: the families of
the Arhats have their antecedents in these families.

58d. In the Path of Seeing, there is no perfecting.

One can perfect his faculties outside of the Path of Seeing the
Truths, but not while one traverses this Path, for, in view of its
rapidity [in all fifteen moments, vi.28], one cannot accomplish the
preparatory practices required for perfecting.383

Some perfect their faculties as Prthagjanas;3®4 some, as
Sraddhadhimuktas.385
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&okk

The Sitra quoted above (p. 1006) says, I declare that one can
fall away from any one of the four blisses of absorption which one
has acquired; but, with respect to the immovable deliverance of
mind which is physically actualized, I declare that one absolutely
cannot fall away from it.”

How can it be that an Immovable Arhat can fall away from the
blisses?

59a-b. There are three types of falling away: from that
which is acquired, from that which has not yet been
acquired, and from fruition.386

Whoever falls away from the possession of a spiritual quality,
falls away from what has been acquired.

Whoever does not acquire a spiritual quality that is to be
acquired, falls away from that which has not yet been acquired.

Whoever does not actualize a spiritual quality that he
possesses, falls away from his fruition (#pabhoga).

*kk

Among these falling aways,

59c¢-d. The last, with respect to the Master; the second also,
with respect to an Immovable One; all three, with respect
to others.387

1. The Buddha falls away only from fruition: [occupied with the
good of his followers, he ceases his enjoyment of the blisses]. 2.
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The Immovable One (the Akopyadharman) falls away from both
his fruition and from what has not yet been acquired: for he has
not necessarily acquired the dharmas proper to very distinguished
persons.?88 3 The Arhats who are not immovable also fall away
from what they have acquired.

Consequently the fact that an Immovable One falls away from
his fruition is not in contradiction with the above Sitra.

The masters who deny any falling away (aparshansvidin) say,
“The pure deliverance of any Arhat is immovable: but an
Immovable One is to be defined as we have said; consequently one
cannot object: how does an Immovable One fall away from the
blisses?’389

skeokk

Does the saint who falls away from the state of Arhat takeup a
new existence?

60a. He does not die having fallen away from his result.39°

He never dies in the state of having fallen away from his result.
In fact the Siitra says, “Oh Bhiksus, it happens that the wise Aryan
Sravaka experiences weakness of mindfulness, that his mindful-
ness becomes slow. But he quickly rejects, he makes disappear,
destroys, annihilates [this weakness of mindfulness].”39!

If it were otherwise, if a person, having become an Arhat, falls
away from the state of Arhat, and could continue to transmigrate,
the religious life (brahmacarya) would not inspire confidence.39?

A person fallen away from a state does not do that which a
person who resides in this state cannot do:

60b. He does not do what should not be done.3%3
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Even though fallen, he does not do that which is in contradic-
tion with his state (for example, abrahmacarya). In the same way a
hero can be moved, but he does not fall.

Heskok

How many Irresistible Paths and Paths of Deliverance are
included in the transformation or perfecting of the faculties?

60c-d. For the Immovable One, there are nine paths of two
types.394

The Prativedhanadharman who perfects his faculties and
penetrates the family of the Immovable Ones, should produce nine
Irresistible Paths, nine Paths of Deliverance, exactly like the
Saiksa, in order to obtain the quality of Arhat [in detaching himself
from Bhavagra].

Why is this?
60d. By reason of his intense cultivation.39

The Prativedhanadharman has intensely cultivated the family
of weak faculties; consequently this family cannot be transformed
without a great effort: it has, in fact, been made firm both by the
Path of the Saiksa and by the Path of the Aaiksa.

61a. For the Drstiprapta, one of each type.

For the transformation of the faculties by which a Sraddhad-
himukta [=a Saiksa of weak faculties] becomes a Drstiprapta [=a
Saiksa of sharp faculties], there must be an Irresistible Path and a
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Path of Deliverance.

In the two cases (60c-d and 61a), there is a preparatory path
(prayogamarga).

sokok
These Irresistible Paths and Paths of Deliverance are
61b. Pure paths

For the faculties of Aryans cannot be transformed by impure
paths.

kokk

Where can the faculties be transformed?

61b. There is transformation among humans.

Only humans can transform their faculties; there is no

transformation elsewhere, for elsewhere falling away is impossi-
ble.3%6

skokk

In what sphere do the A$aiksas and the Saiksas exist in order to
transform their faculties? ‘

61c. The ASaiksas in nine spheres.?®’

Namely in anigamya, dbyinantara, the Four Dhyanas and
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three Aripyas, [for the same state of Arhat can be obtained in
these spheres].

61d. The Saiksa, in six.
With the exception of the three Aripyas. Why is this?

61d-62b. Because the Saiksa who increases his faculties by
abandoning his state and his progress, obtains the state.3%8

When the Saiksa perfects his faculties, he loses a state
(=Sakrdagamiphala), a state that he had acquired by the path of
weak faculties; he loses his vifesa, that is, the progress that he had
made--preparatory paths, Irresistible Path, Path of Deliverance,
and Path of Excellence,--in the detachment of the Dhyiénas, a
progress realized with his weak faculties.>*® He obtains only a state
belonging to the family of sharp faculties, a state forming part of
the detachment of Kamadhatu, not the state of Anagamin which is
of Aripyadhatu.400

Hekok

The Arhats, by reason of their difference of faculties, are nine
in number.

62¢-d. Two Buddhas and seven Sravakas, the Arhats have
nine classes of faculties. 01

The Sravakas are seven in number, the five the first of which is
the Parihanadharman, plus the Immovable One (=the Akopyad-
harman) which is divided into two, depending on whether he was
from his beginnings of the immovable family, or whether he has
obtained this family through the perfecting of his faculties.402
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The two Buddhas,--the Pratyekabuddha and the Buddha,--are
varieties of Immovable Ones.

These make nine persons whose faculties are respectively
weak-weak, etc.19

skokk

In general, the Aryans are seven in number: 1. the Sraddhanu-
sarin, 2. the Dharmanusarin, 3. the Sraddhadhimukta, 4. the
Drstiprapta, 5. the Kayasaksin, 6. the Prajfidavimukta, and 7. the
Ubhayatobhagavimukta.404

63a-c. Seven pudgalas, by reason of their cultivation, their
faculties, absorption, deliverance, of two.405

1. By reason of their cultivation (prayoga), there exists the
Sraddhinusarin and the Dharmanusarin (vi.29a-b). In the
beginning, in the state of Prthagjana, it is by reason of faith
(fraddha) that the first, under the impulse of another [that is,
learning the foundations of mindfulness, etc., from another]
applied himself (prayoga) to things,4°¢ that is, he devoted himself
to reflection and meditation. The second applied himself in the
same way, but by following (anusara) the dharmas, that is, the
twelvefold Scriptures, and by pursuing (an#sarati) the dbarmas,
that is, the parts of Bodhi (bodhspaksskas) by himself.

2. By reason of their faculties, there exists the Sraddhadhi-
mukta and the Drstiprapta (vi.31c-d). Their faculties are respec-
tively weak and sharp by reason of the predominance, among the
first, of intention proceeding from faith (§raddaya adhimoksab),
and, among the second, of wisdom (prajia).

3. By reason of absorption (samapatti), there exists the
Kayasaksin (vi43c-d), because he has realized the Absorption of
Extinction (vi.43c, viii.33a).
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4. By reason of deliverance, there exists the Prajfiavimukta
(vi.64a-b).

5. By reason of absorption and deliverance, there exists the
Ubhayatobhagavimukta (vi.64a-b).

Thus, from the point of view of their enumeration, there are
seven.

63c. They are six.

These seven, from the point of view of substantial entities, are
Six.

63d. Two exist in each of the three paths.

In the Path of Seeing, there exists two puxdgalas or persons, the
Sraddhinusarin and the Dharmanusarin; who, in the Path of
Meditation, become a Sraddhadhimukta and a Drstiprapta, and, in
the Path of the Arhat (=the ASaiksamarga), a Samayavimukta and
an Asamayavimukta.

The Sraddhanusarin, (1) from the point of view of his faculties,
is of three types: his faculties are weak by definition; but they can
be either weak-weak, weak-medium, or weak-strong; (2) from the
point of view of his family, of five types: of the family of the
Parihanadharman, etc. (vi.56); (3) from the point of view of the
Path, of fifteen types: accordingly as he is in one of the eight
Patiences or in one of the seven Knowledges (vi.26-27); (4) from
the point of view of detachment, of seventy-three types: 1. bound
by all of the bonds of Kamadhiatu, 2-10. detached from one . . .
from nine categories of bonds of Kamadhatu; 11-19. detached from
one . .. from nine categories of bonds of the First Dhyana, and so
on up to and including Akificanyayatana. Eight times nine--det-
achment from Kiamadhatu, from the Four Dhyanas, and from
three Ariipyas,--make seventy-two, plus all the bonds of Kamadhatu,
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seventy-three; (5) from the point of view of the physical person
(@fraya), of nine types: born in one of the three Dvipas. [with the
exception of Uttarakuru], born in one of the six heavens of
Kamadhiatu. Higher, the Path of Seeing is absent.

By taking into account all of these differences, there are some
147,825 types of Sraddhanusarin. The calculation relative to other
saints is established according to the same elements, with the
differences of title.40”

sokk

Who is the saint that is called an Ubhayatobhagavimukta,
(“one who is doubly delivered”)? Who is the saint that is called a

* =9

Prajfiavimukta (“one who is delivered through prajiia”)?

64a-b. He who possesses extinction is doubly delivered; the
other is delivered through pras#ia. 408

One who has entered the Absorption of Extinction (vi.43c-d),
that is to say, one who is endowed with extinction, is called “doubly
delivered”, because, by the power of praj#ia and absorption, he is
delivered from the hindrance of the defilements and from the
hindrance that opposes the arising of the eight liberations.40

The other is “one who is delivered through praj#ia,” because, by
the power of prajid, he is delivered from the hindrance of the
defilements.

sk

The Blessed One said, “One who has abandoned the five
defilements here below and who is not subject to falling away is a
complete Saiksa.”41° How is a Saiksa completed?
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64c-d. It is from the point of view of absorption, of
faculties, and of result that a Saiksa is said to be complete.4!!

The complete Saiksa is of three types, complete by his result,
his faculties, and his absorption. The Anagamin of the Sraddhad-
himukta class (vi.31c) who is not a Kayasaksin (vi.43) is complete
from the point of view of only his result.

The saint of the Drstiprapta class (vi.32) who is not detached
from Kamadhiatu is complete from the point of view of only his
faculties.

The Anagamin of the Drstiprapta class who is not a Kayasak-
sin is complete from the point of view of his result and his
faculties.

The Anagamin of the Sraddhadhimukta class who is a
Kayasaksin is complete from the point of view of his result and his
absorption.

The Anagamin of the Drstiprapta class who is a Kayasaksin is
complete from the point of view of his result, his faculties, and his
absorption.

A Saiksa cannot be complete from the point of view of only his
absorption, for the Absorption of Extinction supposes the state of
Anagamin, and consequently fullness or perfection from the point
of view of result. In the same way a Saiksa cannot be complete only
from the point of view of his faculties and his absorption.

65a. The Asaiksa is complete from two points of view.

From the point of view of his faculties and his absorption.
There is no Asaiksa in fact who is not complete from the point of
view of his state: consequently perfection from the point of view of
state is counted as a perfection.
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The Prajfiavimukta (vi.64) who is an Asamayavimukta (vi.56)
is complete from the point of view of his faculties.

The Ubhayatobhagavimukta who is a Samayavimukta is
complete from the point of view of his absorption. The Ubhaya-
tobhagavimukta who is an Asamayavimukta is complete from the
point of view of his faculties and his absorption.

Heokk

Numerous types of paths have been named: the worldly path
and the transworldly path; the Paths of Seeing, Meditation and of
the ASaiksa; the Preparatory Path, the Irresistible Path, the Path
of Deliverance, and the Path of Excellence. In short, how many
types of paths are there?

65b-d. In short, the path is of four types, Prepararory,
Irresistible, Deliverance, and Excellence.

Prayogamarga, the Path of Application or of Preparatory
Cultivation, is the path by which and following upon which there
arises the Irresistible Path.412

Anantaryamarga, the Irresistible Path (vi.28b), is the path by
which an obstacle is abandoned (vi.64a-b, 77).413

Vimuktimarga, the Path of Deliverance, is the first path which
arises free from the obstacle abandoned by means of the Irresisti-
ble Path.414

Vifesamarga, the Path of Excellence, is the path differing from
the preceding paths.415

skokk

What is the meaning of the word marga, path?416
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The path is the path to Nirvana because it goes from here; or
rather, because it is through it that Nirvana is searched out.4”

But how are the Path of Deliverance and the Path of Excellence
paths? In fact, it is on the Preparatory Path and the Irresistible
Path that the acquisition of Nirvana depends.

Because the Path of Deliverance and the Path of Excellence are
parallel to the paths of abandoning (Prahagamirga = the
Irresistible Path par excellence) from the point of view of their
object (the Truths), their aspects (sixteen aspects, impermanence,
etc.), and their purity; they are distinguished by being superior, for
they have for their causes all the causes of the paths of abandoning
plus the paths of abandoning themselves. And moreover because,
by means of these two paths, one obtains higher and higher paths:
(the Path of Deliverance is necessary for the acquisition of a new
Irresistible Path). Or rather because, by these two paths, one enters
into nsrupadhisesa Nirvana, Nirvina without remnant.418

*kk

The path is also called pratipad, route, because, by it, one
arrives at Nirvana.41°

There are four routes: routes difficult for slow and quick
intelligences, and routes easy for slow and quick intelligences.42°

66a. The path belonging to the Dhyanas is the easy route.

The path (the Preparatory Path, etc.), cultivated in the
Dhyanas, that is to say, while one is in Dhyana, is the easy route.
For the Dhyanas are endowed with parts (viii.1,10) and present a
perfect balance of calm (famatha) and insight (vipasyana): it
results from this that, in the Dhyianas, the route flows on
effortlessly.4?!



1022 Chapter Six

66b. The difficult routes belong to other spheres.

The path in andgamya, dhyinantara, and the Ariipyas, is the
difficult route, for these absorptions are not endowed with parts,
and calm and insight are not in balance. In endgamya and
dhyanantara, the power of insight, which is great, outweighs calm,
which is small. But the opposite holds true in the Aripyas.

sk

These two routes,

66¢c-d. When intelligence is weak, a route for slow intelli-
gence; in the contrary case, a route for a quick intelligence.

Whether the route is easy or difficult, when the faculties are
weak, the route is for slow intelligences (dbandhabhij#ia); when
the faculties are sharp, the route is for quick intelligences.

The route is termed for slow intelligences when intelligence

PP 0~ o
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when prajia is sharp in it. Or rather one can explain: the abhijiia
of a person of weak mind, is slow .. . ; the abh4j#ia of a person with
a sharp mind, is quick.

*okok

The Path receives the name of bodhbipaksika, “containing the
adjutants of Bodhi.”422 There are thirty-seven adjutants of Bodhi,
namely the four foundations of mindfulness, the four right
exertions,??3 the four supernormal powers (rddbipadas), the five
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faculties, the five powers, the seven parts of Bodhi (bodhyargas),
and the Noble Eightfold Path.44

67a-b. The Knowledge of Destruction with the Knowledge
of Non-Arising is Bodhi.4?>

The Knowledge of Destruction and the Knowledge of Non-Ar-
ising are Bodhi which, by reason of the differences of the saints
who obtain it, is threefold: Sravaka Bodhi, Pratyekabuddha Bodhi,
and Unsurpassed, Perfect Bodhi. In fact, by these two Knowledges,
one completely abandons ignorance;#2¢ by the first, one knows in
all truth that the task is accomplished; and by the second, that
there is nothing more to be accomplished in the task.4?

67b-c. Because they are favorable to it, thirty-seven
dharmas are its adjutants.

Because they are favorable (4n#loma) to Bodhi, thirty-seven
dharmas are adjutants of Bodhi (bodhipaksya).428

67d. Thirty-seven from the point of view of name, but ten
substantial entities.4??

What are these ten entities?

68a-c. Faith, energy, mindfulness, prajfia, absorption, joy,
indifference, resolution, morality, and aptitude.43?

How is that?

68d-69b. Foundation of mindfulness is prajfia; energy
receives the name of right exertion; the supernormal
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powers are samadhis.

The foundations of mindfulness, the right exertions (samyak-
pradhanas), and the supernormal powers are, by their nature,
prajiia, energy, and samadhs.

i. We have therefore at first five items, faith, energy,
mindfulness, samadhs, and prajiia, which, under their own names,
make up five faculties and five powers.

Among these five items, praj#ia is made up of: a. the four
foundations of mindfulness,?3! b. one of the parts of Bodhi, the
investigation into the dbarmas (dbharmapravicaya), and c. one of
the parts of the Noble Eightfold Path, Right Views.

Energy is made up of: a. the four right exertions; b. one of the
parts of Bodhi, energy; and c. one of the parts of the Noble
Eightfold Path, Right Effort.

Samadhi is made up of: a. the four supernormal powers; b. one
of the parts of Bodhi, samadhs; and c. one of the parts of the Noble
Eightfold Path, Right Concentration.

Mindfulness is made up of: a. one of the parts of Bodhi,
mindfulness; b. one of the parts of the Noble Eightfold Path, Right
Mindfulness.

ii. What do we have in addition that are not these first five
items? Among the parts of Bodhi, joy, resolution (ii.25, English
translation, p. 192), indifference; among the parts of the Noble
Eightfold Path, Right Thoughts and the three parts of morality--
Right Speech, Right Action, and Right Livelihood--which are
counted as being one item, morality,

We have five plus five items; therefore the adjutants of Bodhi
are made up of ten items.

According to the Vaibhasikas, there are eleven items; Right
Speech and Right Actions together form one item, and Right
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Livelihood is another item (see iv.85¢c-d). Therefore morality (57a)
counts for two items added to the nine preceding items.#?

Kok

We have said that the foundations of mindfulness, the right
exertions, and the supernormal powers are by their nature prajiia,
energy, and samadbhs.

69c-d. A definition according to their essentials; they are
also all the qualities that arise from cultivation.

The preceding definitions refer to the principal elements of the
foundations of mindfulness, etc.; but all these adjutants of Bodhi
are also a collection of qualities, pure or impure, which have arisen
from preparatory cultivation (prayogika, ii.71b), from hearing,
reflection, or meditation 433

kK

Why is energy termed rignt exertion?

Because the body, speech, and mind are, through energy,
correctly placed into action.

Why is samadhi termed a supernormal power (rddhipada)?434

Because samadhi is the foundation (pada = pratistha) of rddhi,
that is to say, of the “success” of all spiritual qualities.

But certain masters, [the Vaibhasikas], maintain that super-
normal power is samadhi, and that the four,--desire, mind, energy,
and examination,--are the “feet”, pddas, of this supernormal
power: they should therefore say that the adjutants of Bodhi are
thirteen in number by adding desire and mind to their list of
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eleven. Furthermore, to affirm that supernormal power is samadhs
is to contradict the Sitra which defines supernormal power, “What
is supernormal power? The ascetic accomplishes different works
of miraculous power; being one, he becomes many, 4> and so
on 436

Why are faith, energy, etc., termed faculties and powers?

Accordingly as they are weak or strong, for the faculties and the
powers cannot be broken or crushed.43” (Vibhasa, TD 27, p.
726b16).

How is the order of the faculties explained?

In order to obtain the result in which one believes (§raddhba),
one makes an effort (véiryam arabbate). When one forces onself,
there is a setting up of mindfulness (smrtyupasthiti). When
mindfulness is set up, one fixes the mind (samadhs) in order to
avoid distraction. When the mind is fixed, there arises a conscious-
ness which conforms to the object (praj#a).

sk

In which stages are the different adjutants of Bodhi placed? In
which are they the important factors?

The Vaibhasikas say,

70. They form seven groups which are distributed, in order,
between the beginning stage, the nirvedhabhigiyas,
Meditation, and Seeing. 438

In the beginning stage, there are the foundations of mindful-
ness, because, in this stage, one examines the body, etc.43

In the Heats (Usmagata), there are the right exertions
(samyakpradhina), for, in this stage one increases his energy, an
increase which is the principle of progress.
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In the Summits (Mirdhan), there are the supernormal powers,
for, due to them, one obtains the condition in which the roots of
good cannot be lost.44¢

The faculties are in the Patiences, for faith, energy, etc., become
predominant (@dhbspatyapripta, see ii.2a-b) in this stage from the
fact that, in the Patiences, one is no longer capable of falling away

(vi.23b).

The powers are in the Supreme Worldly Dharmas, for, in this
stage, faith, energy, etc., can no longer be crushed either by the
defilements--for these are not activated--nor by any other worldly
dharmas.

The parts of Bodhi are in the Path of Meditation, for this Path
is close to Bodhi, that is to say, to the Knowledge of Destruction
and the Knowledge of Non-Arising in which the Path of Seeing is
separated by the Path of Meditation.

The parts of the Noble Eightfold Path are in the Path of
Seeing, for this Path is characterized by progress: for one goes
quickly. 441

[But, one would say, the Path of Seeing proceeds from out of
the Path of Meditation. Why not respect this order?] The Siatra
lists the parts of Bodhi (=the Path of Meditation) first, and the
parts of the Noble Eightfold Path (=the Path of Seeing) second,
with an end to having an order corresponding to the number of
parts, at first seven, and then eight. Investigation into the dbarmas
(dbarmapravicaya) is at one and the same time Bodhi and a part of
Bodhi, and Right Views is both the Path and a part of the Noble
Eightfold Path. (Vibhésa, TD 27, p. 726c4.)

Such is the doctrine of the Vaibhasikas.

kokk

Other masters justify the order of the adjutants of Bodhi
without disturbing the regular succession, by placing, as it suits
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them, the Path of Seeing first, and then the Path of Meditation.

There is first 1. the foundations of mindfulness, which exist
with a view to curbing thoughts (b#ddhi) which disperse
themselves naturally, distracted as they are by the variety of
objects. The four foundations of mindfulness bind the mind, for it
is said in the Siitra, . . . with a view to expelling the idea of
desire*42 which have their support in thirst . . . ” (Madhyama, TD
1, p. 758b5).443

2. Energy (v#rya) increases through the power of the founda-
tions of mindfulness, through the control and the exertion
(pradhana) of the mind through the accomplishment of the
fourfold tasks: abandoning the bad dbarmas which have been
produced, the non-production of bad dbarmas which have not been
produced . . . : these are the four right exertions.

3. Then, by reason of the purification of absorption (samadhs),
the supernormal powers arise and are cultivated.

4. Supported by absorption, there arise faith, energy, etc.,
which are predominant among the transworldly dbarmas (lokotta-
ra-dbarmas) since they lead to them: they are the faculties,
indriyas. ‘

5. The same faith, energy, etc., when they triumph over the
growth of their opponents, are the powers, balas.

6. The parts of Bodhi arise in the Path of Seeing, because, for
the first time, the ascetic understands the true nature of the
dharmas. [Bodhi signifies pure prajiia.]

7. The parts of Bodhi arise in the Path of Seeing and in the
Path of Meditation. In fact, it is said, “The Noble Eightfold Path
goes thus to fullness through meditation, the four foundations of
mindfulness go to their fullness through meditation . . . the seven
parts of Bodhi go to their fullness through meditation.” 444
[Therefore the Noble Eightfold Path also exists in the Path of
Meditation, for this Path, in the Path of Seeing, does not obtain its
fullness through meditation. ]
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It is further said, “Oh Bhiksus, to say ‘words conforming to the
truth’ is an expression that says the Four Truths; Oh Bhiksus, to
say ‘to advance by the Path’ is an expression that speaks of the
Noble Eightfold Path.”

Therefore, since the Noble Eightfold Patn exists both in the
Path of Seeing and in the Path of Meditation, the order which
places the parts of Bodhi first, and the parts of the Noble Eightfold
Path second, is justified.

s s

KKk

Among the adjutants of Bodhi, how many are impure, and how
many are pure?

SR e S e

71a-b. The parts of Bodhi and the parts of the Path are
pure.

o e

They are only pure, for they are placed in the Path of Seeing
and the Path of Meditation. Without doubt, there are worldly right

views,445 etc., but they are not called the parts of the Noble
Eightfold Path.

71b. The others are of two types.446

The other adjutants of Bodhi are either impure or pure.

skokk

How many exist in the different spheres? (Vibhasa, TD 27, p.
497b26.)

71c. All exist in the First Dhyana.
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In all, thirty-seven.
71d. In andgamya, with the exception of joy.44?
Why is joy (a part of Bodhi) absent from andgamya?
Because the thresholds of absorption (sé@mantakas) are realized

only through force,*8 and again, because they include the fear of
falling into a lower sphere.

72a. In the Second, with the exception of thoughts.44

In the Second Dhyana, thoughts (a part of the Eightfold Path)
are absent, but the other thirty-six adjutants of Bodhi remain.
Thought is absent since vicara is also absent.

" 72b. In two, with the exception of the one and the other.

In the Third and the Fourth Dhyinas, there is absent both joy
and thought, but the other thirty-five adjutants of Bodhi remain.

72c. Also, in dbyanantara.

There one finds thirty-five adjutants of Bodhi with the
exception of these same two.

72c-d. In three Ariipyas, with the exception of the preced-
ing and the parts of morality.4>

In the three Ariipyas there is also absent Rignt Speech, Right
actions, and Right Livelihood, but thirty-two adjutants of Bodhi
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remain.

73a-c. In Kamadhatu and in Bhavagra, the parts of Bodhi
and the parts of the Path are absent.*>!

In fact, the Pure Path is absent from these two places.
Therefore some twenty-two adjutants of Bodhi remain.452

Hakok

At what moment does the person who cultivates the adjutants
of Bodhi obtain the avetyaprasadas, that is, the four types of faith
[and purity] which accompany intelligence?453

73c-74. When one sees three Truths, one obtains the
morality and the avetyaprasida relating to the Dharma:
when one comprehends the Path, also the averyaprasida
relating to the Buddha and his Sanigha.454

At the comprehension (abbisamaya) of the first three Truths
(vi.27), there is aequisition of the avetyaprasida relating to the
Dharma, and to the pure precepts, dear to the Aryans.45s

At the comprehension of the Truth of the Path, dear to the
Aryans, there is an acquisition of the avetyaprasada relating to the
Buddha and to his Sravaka-Sangha 456

The word “also” (aps) is there in order to mark that there is
also an acquisition of the avetyaprasada relating to the Dharma
and the precepts.

The prasada relating to the Buddha is a prasada relating to the
Aéaiksa dbharmas which make up a Buddha; so too one should
understand by Sangha the Saiksa and A$aiksa dbarmas which make
up the Sangha (iv.32).
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skskok

What is understood by Dharma in the expression “avetyapra-
s@da relating to the Dharma’?

74c-75a. The Dharma is the three Truths and the Path of
the Pratyekabuddha and the Bodhisattva.4’

Consequently, when one understands the Four Noble Truths,
one obtains the avetyaprasida relating to the Dharma.458

skkk

Therefore we have, seen from the differences of the object of
prasada, four prasadas distinguished from the point of view of
their names.

75a-c. From the point of view of substantial entities, these
four are two things, faith and morality.

The avetyaprasida relating to the Buddha, the Dharma, and
the Sangha, are, by their nature, faith (sraddha). The precepts dear
to the Aryans, are, by their nature, morality (§#a). Therefore they
are two things.

skskok

Are these two things pure or impure?

The avetyaprasidas are exclusively
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75b. Immaculate. .

sk

What is the meaning of the term avetyaprasida?
A faith consecutive to the exact comprehension of the Truths.

The avetyaprasidas are arranged in the order in which, upon
leaving the contemplation of the Truths, they are actualized.

How does one actualize them upon leaving this contem-
plation?

“Oh! the Blessed One is a perfect Buddha! Well preached is his
Dharma-Vinaya! Well cultivating is his Sravaka-Sangha!”: it is
thus that one actualizes them, for the Buddha, the Dharma, and the
Sangha are, in this order, the doctor, the remedy, and the patient.

As the prasada of morality*® results from the prasada of the
mind,*° it is placed fourth, at the end: it is when the mind is thus
believing (prasanna) that one acquires the precepts dear to the
Aryans. Or rather, the prasada of the precepts is placed at the end,
because the Buddha, the Dharma, and the Sangha are the doctor,
the remedy, and the patient, and the prasida of the precepts
corresponds to health (érogya). Or rather because the Buddha is
the guide, the Dharma is the path, the Sangha is one’s travelling
companions, and the precepts dear to the Aryans are the vehicle

(yana).

Hokok

According to the Sitra, a Saiksa has eight parts (or “limbs”,
angas), namely the eight parts of the Noble Eightfold Path
(marganga) termed “pertaining to the Saiksa”: faiksi samyagdrsti .
.. Saiksa samyaksamadhi (above, p. 1022); an ASaiksa has ten parts,
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namely the same eight parts of the Noble Eightfold Path termed
“pertaining to the Aaiksa’: afasksi samyagdrsti . . ., plus asfatksi
samyagvimukti and aSasksa samyagjfiana, the perfect deliverance
proper to Arhats and the knowledge of the acquisition of this
deliverance (on samyagvimuktijiiana, see vi.76d).46!

Why does not the Siitra attribute both perfect deliverance and
the knowledge of this perfect deliverance to the Saiksa?

75c¢-d. Because he is bound, deliverance is not said to be a
part of a Saiksa.

A Saiksa is bound by the bonds of the defilements. How could
one consider him delivered? The person who is partially bound is
not called released. Deliverance is absent from him, and he cannot
possess the knowledge of the acquisition of deliverance (vim-
ukto’smiti jianadarSanam, Mahavyutpatts, 81.9).

An Aéaiksa, on the contrary, is completely liberated from all
the bonds: he is thus characterized, magnified both by his
deliverance from the defilements and by the direct knowledge of
his deliverance: therefore it is of the Adaiksa alone that one can say
that perfect deliverance and the knowledge of this perfect
deliverance are his parts.

Heakk
What is deliverance?
75d. Deliverance is twofold.462

It is conditioned and unconditioned. (Vibhasa, TD 27, p.
147a6.)
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76a-c. Victory over the defilements is unconditioned
deliverance; adhimoksa is conditioned deliverance.

The abandoning (prabana, that is, pratisamkbyanirodha, ii.
English translation, p. 280-281) of the defilements is uncon-
ditioned deliverance. The intention of the A$aiksa is conditioned
deliverance.46?

76b-c. This last is a part.

It is conditioned deliverance which is called a “part pertaining
to an ASaiksa’’; for the other parts, Right Views, etc., are
conditioned.

76c¢. It is two deliverances.464

This same conditioned deliverance is described, in the Siitra
(Samyukta, TD 2, p. 16c24), as being double, mental deliverance
and deliverance through praj#i. [Mental deliverance comes about
through the liberation from desire, and deliverance through prajiia
comes about through liberation from ignorance;] it therefore
constitutes what is called the skandhba of deliverance, the
vimuktiskandha.4®>

But, according to another opinion,*¢¢ if the skandha of
deliverance is only intention, how do we explain the Sitra? The
Sitra says,%’ “Oh Vyaghrabodhayanas! What is the essential factor
of the purification of deliverance? The mind of a Bhiksu is
detached, delivered from craving; the mind of this Bhiksu is
detached, delivered from hatred and ignorance. In this way, either
with a view to the fullness of the skandha of deliverance which is
not complete, or with a view to maintaining the skandha of
deliverance which is complete, all desire, all energy . . . this is the
essential factor.”
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It results from this Satra that intention does not constitute
deliverance: this is the purity of the mind resulting from the
abandoning of the defilements, craving, etc. which are expelled by
correct knowledge. 468

Perfect deliverance has been explained.

*kokk

What is the perfect or Right Knowledge (samyagjfiana) which
is distinct from Right Views (samyagdyrsti)?

76d. Bodhi, as described above, is knowledge.

Bodhi, as we have described above, is the Knowledge of
Destruction and the Knowledge of Non-Arising (vi.67a-b), and
these constitutes Right Knowledge, the tenth part of the Asaiksa.

kokk

Which mind--past, present, or future--is delivered?

77a-b. The Adaiksa mind, arising, is delivered from its
obstacles.46°

The Sastra (Jiianaprasthana, TD 26, p. 1000b9) says, “The
future Aaiksa mind is delivered from its obstacle.”47 What is this
obstacle?

The possession of the defilements [=ninth category of the
defilements of Bhavagra], which in fact creates an obstacle to the
arising of an ASaiksa mind. At the moment of Vajropamasamadhi
(vi.44c-d), this possession is abandoned, and an A§aiksa mind
arises and is delivered. When this possession has been abandoned,
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the Asaiksa mind has arisen and has been delivered.

But what would you say of the Asaiksa mind which has not
arisen at the moment of Vajropamasamadhi, or of the worldly
mind which is produced within an ASaiksa?

These two minds are also delivered; but it is of the future
Adaiksa mind in the process of arising that the Sastra says is
delivered.

From what is the worldly mind of an ASaiksa delivered?

From the same possession of the defilements, an obstacle to its
arising.

But is not this same worldly mind produced within a Saiksa,
and have you not said that it is delivered?

The worldly mind of a Saiksa is not similar to that of an
ASsaiksa, for the latter is not accompanied by the possession of the
defilements.

sk

What is the Path--past, present, or future,--by which the
obstacle to the arising of the Adaiksa mind is abandoned?

77c-d. It is while perishing that the Path causes the
abandoning of the obstacle.

Perishing, that is to say, in the present.

sokok

The Sastra and the present work defined unconditioned
deliverance (vi.76a). On the other hand, the Satra?’! and the Sastra
speak of three dbatus (‘spheres”), namely prahanadhbatu (“the
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sphere of abandoning”), virdgadhatu (*the sphere of the absence
of craving”), and nérodhadhatu (*the sphere of extinction”). What
is the relationship between unconditioned deliverance and these
three spheres?

78a. Unconditioned deliverance receives the name of dbhat.
This deliverance is the three dbatus.
78b. The destruction of craving is detachment.472

The abandoning of craving (raga) is viragadhbatu, the sphere of
the absence of craving.

78¢. The destruction of the others is abandoning.

The abandoning of the defilements other than craving is
prahapadhatu, the sphere of abandoning.

78d. The destruction of the object is called nsrodbadbatu,
the sphere of extinction.473

The abandoning of the object, impure physical matter, etc.,
with the exception of the abandoning of the defilements, is the
realm of extinction.

seokk

Does one become disgusted by means of the same dharmas
through which one obtains detachment?

There are four alternatives.
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What are they?

79a-b. Disgust arises by means of the Patiences and the
Knowledges of Suffering and Origin.

It is only by means of the Patiences and the Knowledges of the
Truths of Suffering and Origin (vi.25d) that one obtains disgust,
and not by means of the other Patiences and Knowledges.

79b-c. Detachment arises through all the dbarmas by means
of which there is abandoning.

The Patiences (=the Path of Seeing) and the Knowledges (=the
Path of Meditation) (vi. p. 949) of Suffering, of Origin, of
Extinction and of the Path, through which one abandons the
defilements, are also the means for acquiring detachment.

79d. There are therefore four alternatives.

1. If the ascetic does not abandon the defilements through the
Patiences and Knowledges of Suffering and Origin, he only
acquires disgust: these Patiences and these Knowledges have only
the causes of disgust for their sphere.

2.If the ascetic abandons his defilements through the Patience
and Knowledges of Extinction and the Path, he only acquires
detachment: these Patiences and these Knowledges have only the
causes of joy for their sphere.

3. If the ascetic abandons the defilements through the
Patiences and the Knowledges of Suffering and Origin, he acquires
detachment and disgust.

4. If the ascetic does not abandon the defilements through the
Patiences and the Knowledges of Extinction and the Path, he
acquires neither detachment nor disgust.
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Let us remark, with respect to the first and the fourth
alternative, that the ascetic who, already detached from craving,
enters the Path of Seeing, does not abandon defilements through
the Path of the Dharma Knowledge and the Dharma Know-
ledges.4’4 Furthermore, one does not abandon them through the
Knowledges which form part of the Preparatory Path, the Path of
Deliverance, as the Path of Excellence (vi.65b).475

skokk
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1. At the beginning of this volume we give a summary of the theory of the Path according to
the Kosa: preliminary path; pure, impure path, etc.

2. We should not translate “by Seeing and Meditation on the Truths.” Worldly or impure
Meditation does not bear on the Truths.

On the different meanings of the word bhavana, bhavana, iv.122c-d, vi.5. vii.27.
Atthasalini, 163: a. acquisition, taking possession of (pratilambha); b. cultivation,
repetition (nisevana, niseva, abbyasa); c. absorbtion (samadhs).

3. Darsanamarga, i.40a-b, vi.25-28; bhavanimarga, pure and impure, vi.29-50. Different
margas, vi.65b.

4. The Vibbhasa, TD 27, p. 267a28 presents thirty opinions on the two paths: the Path of
Seeing is an active path; once it is realized, at one stroke it cuts off nine catetories of
defilements; the Path of Meditation is not active, it is cultivated on many occasions and it
cuts off nine catetories of defilements over a long period of time: such as a sharp dagger and
a dull dagger . . . ; the defilements abandoned through Seeing are abandoned as a stone is
smashed; the defilements abandoned through Meditation are abandoned as a lotus stalk is
broken.

The Path of the Seeing of the Truths, first pure view of the truths, cuts off the
defilements, satkdyadrsts, etc., to which it is opposed (pratipaksa) in fifteen moments; the
Path of Meditation, pure or impure, opposes one by one each of the nine catetories of
defilements (strong-strong raga, etc.) of each the nine spheres (Kamadhatu, the Four
Dhyanas, and the four gr@pyas) (vi.33).

5. According to Vibhasa, TD 27, p. 404b11.
6. vi.14; 67.

7. vi.67; Mahavyutpati, 39: to make an effort for the disappearance of the black dharmas,
etc.

8. vyavacirana = pariksa = pratirdpana; this is the period of the nirvedbabhagiyas, vi17.

9. According to the version of Hsiian-tsang this is the Sitra of the Good Doctor; according
to Paramairtha, the Sutra of the Simile of the Doctor (Semyukta, TD 2, p. 105a2b, p.
120a25).

Vyakbya: siitre py esa satyananm drstanta its vyadbyadistizre [katham / caturbhir angaib
samanvagato bhisak Salyapabarta rajarhas ca bhavati rajayogyas ca rajangatve ca samkbyam
gacchati | katamais caturbhib | abadhakusalo bhavati / abadhasamutthanakusalo bhavati
Gbadhaprabanakusalah prabinasya cabadhasyayatyam anutpadakusalah | evam eva caturbhir
angath samanvigatas tathagato'rhan samyaksambuddho nuttaro bhisak falyapabartety
ucyate | katamais caturbhib / sha bbiksavas tathagato . . . idam dubkbam aryasatyam iti
yathabhitar: prajanats . . .

Kern, Manual, p. 47 (Yogasstra, ii.15; Lalita, p. 448, 458); bhisakka in the Index of the
Atigustara; Milinda, trans. 11, 8, note: Siksasamuccaya, 148.5, 243 4,295.2; Bodhicaryivatira,
ii.57, vii.22. etc. See Taisho 17, no. 793.

10. On abhisamaya, below, vi.27a. Atthasalini, 22 (57) distinguishes worldly and
transworldly abhssamaya; but the Pili sources most frequently understand abhssamaya in
the same sense as does the Abhidharma: comprehension of the Truths through arya prajfia.

11. This theory is not that of all the sources; see p. 908. Vibhasa, TD 27, p. 397a26: What is
the nature of the Four Truths? The masters of the Abhidharma say: 1. the Truth of
Suffering consists of the five upadinaskandbas; 2. the Truth of Origin is the cause of the
impure dharmas; 3. the Truth of the Extinction is theit pratisamkbyanirodha (ii.55d); 4. the
Truth of the Path is the dbarmas which create the Saints (fasksa and asasksa dbarmas). The
Dirstantikas say: 1. the Truth of Suffering is namarépa; 2. the Truth of Arising is karman
and klesa; 3. the Truth of Extinction is the annihilation (ksaya) of karman and of klesa; 4.
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the Truth of the Path is calm and insight (famatha and vipasyana). The Vibhajyavadins (see
v. English trans. p. 782, 808,) say: 1. that which has the eight characteristics of dubkha is
dubkha and dubkbasatya; the other impure (sdsrava) dbarmas are dubkha, but not
dubkhasatya [ compare the Pili sources quoted below, note 15]; 2. the #7spé which produces
later existence is samudaya and samudayasatya; all other trsna and the other causes of
impure (sasravahets) dbarmas is samudaya, but not samudayasatya; 3. the extinction of this
trsna is nsrodha and nirodhasatya; the extinction of all other £rspa and of the other causes of
impure dharmas is nirodha, but not nirodhasatya; 4. the eight-part Saiksa path is mdrga and
margasatya; the other dharmas of the Saiksa and all the dbarmas of the Aéaiksa are marga,
but not margasatya. But, in this system, the Arhats only possess the Truths of dubkba and

nsrodha, and not the Truths of samudaya and marga. Samgitisastra, TD 26, p. 392al6;
s@sravahety is the Truth of Origin; pratisamkhbyansrodha is the Truth of Extinction; the
dharmas of the Saiksa and the Aéaiksa are the path.

12. Visuddhimagga, 495: yasma pana etani buddhadayo ariya pativijjhanti tasma
ariyasaccanits vuccants . . . arsyaniti tathans avstathans avisamvadakaniti attho.

The Aryan is defined, KoSa, iii.44c; same etymology in Asiguttara, iv.145. Majjhima,
1.280. etc. In Atthasalini, 349: the Aryans are the Buddhas, the Pratyekas, and the Sravakas;
or rather the Buddhas alone are Aryans: compare Samystta, v.435 (tathagata=ariya).

Vibhasa, TD 27, p. 401c27. What is the meaning of the term @ryasatya? Are the Truths
so called because they are good, because they are pure (andsrava), or because the Aryans are
endowed with them? What are the defects of these explanations? All three are bad: 1. one
can say that the last two Truths are good; but the first two are of three types, good, bad, and
neutral; 2. the last two are pure, but not the first two; 3. the non-Aryans are endowed with
the Truths, thus it is said: “Who is endowed with the Truths of dubkha and of samudaya?All
beings. Who is endowed with the Truth of nérodha? Those who are not bound by all the
bonds (sakalabandhana, see Kosa, ii.36¢, English trans. p. 207).” Answer: One must say that,
because the Aryans are endowed with them, these Truths are the Aryasatyas . . .

13. Sarmyutta, iv.127: yam: pare sukhato ihu tad ariyd ahu dukkbato [ yam pare dukkhato shu
tad ariya sukbato vidi. The Vyakhya quotes the second pada: tat pare dubkbato vidub.

It also quotes the last pada of the Saundarananda, xii.22: loke’sminn dlayarame nivrttan
durlabha ratib | vyathante by apunarbhavat prapatd sva balisab // In fact, what the Aryans
call sukba is Nirvina or extinction.

14. According to P'u-kuang (TD 41, p. 333c2), the Sautrantikas and the Sthaviras.

15. a. Vydkhya: mana apnuvantits manapab | punabsamdhbikaranam catrets vyakhyatam.

b. On the three types of dubkha, Digha, iii.216 (Buddhaghosa, if the summary in
Dialogues, iii.210, is correct, deviates from Vasubandhu); Samystia, iv.259, v.56;
Visuddhimagga, 499; Madhyamakavrrts, chap. xxiv (p. 227, 475), which depends on the
Kosa; Bodhicaryavatara, 346; Rockhill, Life, 189; Yogasfitra, ii.15 (parinama, tapa and
samskaradubkhbatd). Namasamgits, 85: dubkbam samsaripab skandhab.

c. According to the Yamaka, i.174, painful sensation (of the body and mind) is dubkha;
the rest is dubkbasatya, but not dubkha. Painful sensation is ansbhavanadubkhba (the
dubkbadubkba of the Abhidharma); the rest is dubkha because it is dangerous
sappatibhayatthena. (According to Ledi Sayadaw, JPTS, 1914, 133).

Kathavatths, xvii.5: the Hetuvadins maintains that all conditioned dbarmas, with the
exception of the Path but including the cause of suffering, are suffering.

16. Some agreeable dharmas possess viparinamena dubkbata, the characteristic of suffering,
because they do not last. The Vyakhya quotes the verse of A§vaghosa, Sasndarananda, xi.50:
ha castraratha ha vapsi ha mandakins ha priye / sty artam vilapanto gam patants dsvaskasah
// (Compate Divya, 194).

Let us note here that Vasubandhu, iv.86, quotes the same poem: grbasthena hi dubsodha
drstir vividhadystina / ajivo bhsksuna casva paresv Gyattavrttina. (Correct the note p. 189.)
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The disagreeable dbarmas are suffering by their suffering, painful nature (dwbkhasvab-
havena, upaghatasvabhavena). But can they to some extent be happy through transforma-
tion, in that they pass away (viparinamasukha)? Without doubt, but these definitions
(upadesa) have for their purpose depreciating, disliking these things (viddsanartham): in
the same way we hold agreeable sensation that arises and lasts to be suffering.

All things are suffering through sarmskaradubkhata: samskarenasva dubkbateti
samskarenasva jananenasvety arthab / yad anityar tad dubkbam yan na niyatasthitam tad
dubkbam yaj jayate vinasyati ca tad dubkham sty arthab [ tenoktam | pratyayabhbisaniska-
ranad iti pratyayair abbisamskriyate yasmat tasmat tad dubkbam iti |

Samyutta, iv.207: swkban: dukkbato . . . dukkbar sallato . . . adukkbamasukbam aniccato.

17. Quoted in Madhyamakavrtts, p. 476; compare Jacob, Third Handful of Popular Maxims
(Bombay, 1911). p. 103: skssparranyaya.

18. The point of view of the Theravadins, Kathavatthu, xvii.5.

19. Vibhasa (TD 27, p. 402c10). The Siitra says: “The Path depends on its preparation
(sambhara), Nirvana depends on the Path; through the pleasure (s#kha) of the Path, one
obtains the pleasure of Nirvina. How can one say that there is no pleasure in the skandbas?
There is found therein a little pleasure . . . nevertheless the skandhas are one mass of
suffering, the same if one were to pour a drop of honey into a vase filled with poison. .. ; in
this same way are the skandhas: little pleasure and much suffering. They are thus solely
called dubkhasatya. There are some who say: In the skandhas, there is absolutely no
pleasure: therefore it is called duhkhasatya.

20. This is a stanza by Kumaralabha (a Sautrantika).

21. Saha tu sukbena: t4 announces the refutation of the pérvapaksa represented by a theory
of the Sarvastivadins (""According to one explanation . .. ) and by a theory of the
Sautrantikas.

Hsiian-tsang: “The true explanation . . . ” The Japanese editor: “The author presents the
correct explanation of the Sarvastivadins.”

22. Vibhasa, TD 27, p. 402c. According to the Vyakhya, the Bhadanta Srilabha, etc.
According to the gloss of the Japanese editor, the Sautrantikas, the Mahasamghikas, etc.
Sarhghabhadra, Nygyanusara: *“The Sthaviras hold that sensation is only suffering.”
Compare Kathavatthu, ii.8, where the Theravida condemn the Gokulikas (=Kukkulikas,
Keith, Buddhist Philosophy, 151).

23. These Siitras are discussed p. 904.
24. Compare Majjhima, i.507. Refuted p. 908.

25. Vibhasa, TD 27, p. 399a23. Piréva says that pidana (affliction, pain) is the characteristic
of dubkba; Vasumitra says that pravytts (or samsara, samicara, liu-ch’uan  F#& ) is
the characteristic of duhkha; etc.

26. According to Hsiian-tsang: If he answers: “Affliction” (bddh), then, since there is
contentment, the existence of pleasure is proved. If he answers: “That which harms,” then,
since there is usefulness (anwgrahaka) in this, the existence of pleasure is proved. If he
answers: “That which displeases (4rafifanya),” then, since there is something pleasing, the
existence ofpleasure is proved. According to Paramartha: If he answers: “That which
afflicts is called suffering,” how does pleasure afflict? If he answers: “That which harms,”
how would it harm since pleasure is useful ? If he answers: “That which displeases,” how
could it be suffering since pleasure pleases?

27. The Vyakhya explains: idam atra dubkbasya laksapam ity arthab.
The same Sitra in Sarmyutta, iv.216, but the questioner of the Bhagavat is “a certain
Bhiksu”: 25550 $ma bhskkbu vedani vutta maya. . . [ vattam kbo panetam bhikkby maya yan:
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kifi ci vedayitam tam dukkhasmin ti / tam kho panetam bhikkbu maya samkbaranam: yeva
aniccatam samdhaya bbasitam . . .

viparinama = anyathatva.

The commentary of the Namasamgits, viii.9: yat kim cit kdye veditam idam atra
dubkbam.

28. Yathabhgitam: conforming to reality, without adding or subtracting (adbydropapava-
dabhavat).

29. The Vibhasa, TD 27, p. 402c17 and foll., continues: "When one experiences the
suffering of the damned, one has the idea of pleasure with respect to the suffering of
animals . . . When one experiences the suffering of mankind, one has the idea of pleasure
with respect to the sufferings of the gods.

30. Vyakhya: adubkbanantaran: sukbibhimanam paSyann gha / yada gandharasasprasta-
vyaviSesajam iti |/ madhyam bi dubkbam adubkhasukban: bhavatim: na myduprakiram ato
vaktavyam tada katamad dubkbam mrdubbiitam yatrisya sukbabuddhir bhavatits
visayabalad eva bi tat sukbam utpadyate mrdudubkhasamanantarapratyayabalid
adhimatradubkhasamanantarapratyayabalid vets |

Paramartha: “When a person experiences the pleasure arisen from some excellent
smell, taste, etc., then what suffering does he experience? He experiences a weak suffering,
and with respect to this weak suffering, he produces the idea of pleasure. If this is the case,
when this weak suffering has disappeared . .. "

31. Compare Samyutta, ii.173: If the earth element were absolutely agreeable . . ., absolutely
suffering . . .

32. Hsiian-tsang adds: “since suffering diminishes little by little.”

If the displacement of the burden does not provoke a pleasure and is only a diminution
of suffering, this diminution would take place gradually: the impression of pleasure would
thus grow from the moment when the burden had been displaced.

33. Utsatra. Vibhasa, TD 27, p. 403a4: " All the impure (sdsrava) dbarmas are cause and as a
consequence the Truth of Origin. Why does the Blessed One say that thirst is the Truth of
Origin? There are thirty explanations . .. "

The Yamaka, i.174, ii.250, demonstrates that thirst is the origin, not ignorance (Ledi
Sayadaw, JPTS., 1914, p. 135).

34. Mahavagga, i.6.20. Madhyama, TD 1, p. 468b27c19: samudayasatyam katamat [ yasau
trsni nandiragasabagata tatra tatrabbinandini. According to the Sautrantikas, four trspas
are samudayasatya: 1. desire for present existence, the desire for present results: 2. desire for
later existences, the desire for future results; 3. desire accompanied by nandi; and 4. desire
tatra tatra abhinandsini.

35. A non-metrical version in the Tanjur: las da#i sred pa daii mi rig pa / phyi ma’i tshe la
'du byed rnams kyi rgyu.Three padas of five syllables in Paramartha: “Action, thirst,
ignorance, these three in the future are the cause of all existence.” Hsiian-tsang has four
padas: “Action, thirst and ignorance are the cause which produces the future samskaras
which creates the series of existence called pudgala”: this is a gatha taken from Samyukta,
TD 2, p. 88b9.

The Vyakhya also attests that this quotation is a stanza: . . . gathayam esa nirdesab
karma trspavidya samskarapam caksuradinam betur abbisamparaye.

36. Samyukta, TD 2, p. 224c16: yatas ca bbiksavah pafica bijajatany (compare Cosmologie
bouddhique, p. 220) akbandany acchidrany apatiny avitatapahatani havani (?) sarins
sukbaSayitans prthividhatus ca bhavaty abdhatus ca / evam tini bijani vrddhim viradhim
vipulatam apadyanta sti hi bhiksava upameyam krtd yavad evasyarthasya vijfiaptaya itimarh
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drstantam upanyasyedam uktam /pafica bijajatanits bhiksavah sopadinasya vijfianasyastad
adhsvacanam | prthividhatur iti catasrpam vijianasthitinam etad adhsvacanam. Compare
Saryutta, iii.54: seyyatha. .. pathavidhatu evam catasso vifiianatthitiyo . . . seyyatha
paficabijajatani evam: vifiianam saharam dagthabbam.

On the vijfianasthitis, see KoSa, iii.5.

37. Vyakhya: abbiprayika ity abbipraye bhavah | abbiprayena vi divyatity abbiprayskah
sh@tre nirdesab [/ trsnadhikam pudgalam adbikrtya kria ity abbiprayab / laksanikas tv
abhidharme / laksane bhavo laksaniko nirdesSab / ... sasravasya skandhapaticakasya
samudayasatyatvalaksapayogas.

38. In the Vyakhya this Sutra is called the sabetusapratya-sanidanasitra (see the fragment
quoted in Kofs, iii, Cosmologie); but in the Madhyamakavrtts, p. 452: pratityasamutpida-
sttra.

39. See iii.30, Madhyamakavrtts, p. 544.

40. Like the limb which has been smeared with a dried paste of mas#ra. In the way that the
limb is grasped (agrhita) by this anointing, in that same way the @mabhiva is grasped by
desire.

41. According to the Japanese editor, Ekottaragama (TD 2, p. 740a-741b).

42. The Vyakbyi quotes the Madhyamaka karska, xxiv.8:

dve satye samupasritya buddhanan: dbarmadesana

lokasamvrtisatyam: ca satyam: ca paramarthatab [/

Compare the stanzas quoted in the commentary to the Kathavatthu, p.22:

duve saccans akkhasi sambuddbo vadatam varo /

sammautins paramasthan: ca tatiyam nupalabbbati // tattha

samketavacanam saccam lokasammutikiranam /

paramatthavacanam saccam dbammanan: tathalakkbhanam [/

(The edition has tatha lakkbapam.)

See the translation of the Kathavatthu, p. 63, 180, 371; Ledi Sayadaw, “Some points in
Buddhist doctrine,” JPTS., 1914. 129.

The problem of the single truth (Suttansipata, 884), of the two truths and of the four
truths—which implies the question of the real existence of Nirvana (see Anguttara,
ii.161)—is discussed in Vibhasa, TD 27, p. 399b10 and following, and in the Nyayanusara of
Samghabhadra (TD 29, p. 665227). These document have been translated in the
Introduction.

43. Vyakhya: The two examples indicate the two modes of bbeda or breaking: pots. etc., are

broken by a blow (#pakrama) whereas water, etc., is broken by mental analysis (buddhs);

for by breaking one cannot take away the taste, etc. from water. Or rather, that which exists

conventionally (samuvrts) is of two types: 1. conventionally depending on another thing

(samvrtyantaravyapéisraya), and 2. depending of a real thing (dravya): of the first, there is at

one and the same time breaking (bheda) and analysis (anyapoha) [for example, the pot]; of

the second, there is only analysis: one cannot disassociate an atom which is made up of eight

things (Kofs, ii.22) . . . samuvrtisat=samvyavabarena sat. paramarthasat=paramarthena sat’
svalaksanena sat.

Paramirtha, in the Bbdgyam, departs from the original:

“First if the idea of a thing no longer arises when this thing has been broken, then this
thing exists conventionally (samvrtisat). When the pot is reduced to baked earth, the idea of
pot does not arise with respect to this baked earth. Therefore things like “a pot” exist only
as a metaphoric designation (prajfiapti) of shape (bsing-hsiang A =gkrti,
samsthana). Secondly, if the idea of a thing does not arise when, by the mind, one takes away
from this thing other given things (dbarmas), then this thing exists conventionally; for
example, water. If one mentally takes away the color, taste, and the primary elements, etc.,
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from water, then the idea of water is no longer produced. Thus things such as water exist as
the metaphorical designations of a combination (chi-chi  BBH | samaviya?).
Thirdly, one expresses paramartha, the real thing, by words, phrases , and syllables (Kofs,
ii.47); it is by reason of words that a knowledge relative to paramartha is produced But
when one enters absorption, consciousness does not bear on words (Kofs, vi.5c-d) and,
when it has left absorption, the consciousness no longer bears on paramartha: thus the
words and the consciousness referred to here exist only as metaphorical designations of the
thing expressed (? hséen-chib BUR |, udbbavana?). Why are these three types of
dharmas samvrti? What is only made up of words does not have a nature in and of itself,
and is samvrts. To say, in conformity with the usage of the world, that “there is a pot, there
is water, there are words,” is true and niot false. Therefore this is samvrzisatya. What differs
from these three types of dharmas is called paramarthasatya. If the idea of a thing arises as
before when this thing is destroyed, or when one has separated it from other dbarmas by
the mind, or when one makes an abstraction of it from words, then this thing or dbarma
really exists, for example, rdpa. One can cut ri@pa, one can subtract different dbarmas from
it, its taste, etc.: but the idea which bears on r#pa remains the same. The same for vedana,
etc. . . According to other masters, the dbarmas which are the object of supermundane
(lokottara) knowledge or of the knowledge acquired consecutively to it are also called
paramadrthasatya: the dhatus (ching-chieh  ER. . ), the result, and the Path are
paramartha. What differs from these three is samvrtisatya.

44. According to Hui-hui, the Sautrantikas. The Vyakbya explains: paramasya jfianasyar-
thah paramarthab [ paramarthas ca sa satyan: ca tad iti paramarthasatyam. It adds:
trividbam bi yogacirapam sat paramarthasat samuvrtisat dravyasat [dravyatabsvalaksanatah
sad dravyasat. The older masters are thus the Yogacarins (see iv.4a, note 25).

Compare the doctrine of the Bodhssattvabhiams, Liv, fol. 18a, Museon, 1906, p. 220 and
following; four types of tattvirtha or tattva: 1. the reality recognized in popular usage
(laukskaprasiddha); 2. the reality established by reason (yuktiprasiddha); 3. the reality that
the Sravakas and the Pratyekabuddhas cognize through a pure or worldly knowledge, this
leading to the pure knowledge consecutive to the pure knowledge (andsravena anasravivab-
akena anasravaprsthalabdhena ca lauksikena jfianena): this reality is the Truths; ard 4. the
reality which is the sphere of knowledge purified of any hindrance to cognizable
objects(jieyavarapavisuddhajianagocara): this is tathata. (Compare Sstralamkaira,-xi31).

45. This worldly knowledge is samuvrtijiiana, vii.2.21.

46. Paramirtha: “The truths have been spoken of in summary. If one asks for a long
presentation, one should see how it is spoken of in the Treatise of the Six Higher
Knowledges (abbijiia) (Viu shen shib lun ABER ) (TD 29, p. 269a3).

47. Paramartha: “One must tell by which cultivation of which means one enters into the
Seeing of the Truths. Thus, beginning from the first step, one must tell of its progression.”
(TD 29, p. 269a4). Hsiian-tsang: “One must tell by which cultivation of which means one
arrives at darfanamarga (TD 29, p. 116b27).

48. a. Here bhavana is the equivalent of samadhs or absorption (iv.123c-d).

b. Vrtta or vyets (viBa) is almost synonymous to §#a, as we can see in the Seundara-
nanda, xiii.10, xvi.31; it is the perfect §#a of the Bhiksu to be content with the clothing of a
monk, etc. (vi.7¢c-d).

49. Udgrhnats, glossed by pagthats.
50. Satyadarsaninuloma = satyadarSanadhikarska.

51. On the three pa#ifias, Digha, iii.219; Vibharga, 324, Visuddhimagga, 439 (in the order:
cintd, suta, bhavana).
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52. Vibhasa, TD 217, p. 940c25. Vasubandhu does not admit this theory; this is why he says:
*“According to the Vaibhagikas . .. ”

53. "This thing corresponds to this name; this is the name of this thing.”
54. According to Sarhghabhadra (TD 29, p. 669¢5), the opinion of the Sautrantikas.

55. To what sphere do the prajfias belong, Vibhasa (TD 27, p. 218a23). (See vii.18¢c-d).

frutamayi: Ist opinion, Kamadhatu and the Four Dhyanas; 2nd opinion, adds
dbyanantara; 3rd opinion, adds anagamya. cintamayi: Kimadhatu. bhgvanimays: impure, in
17 spheres: pure, in 9 spheres.

Mode of acquisition: Ist opinion, the three obtained through prayoga (exercise) and
through vasiragya (detachment); 2nd opinion, and also at birth (aspapatiika); and further
the frutamayi of Ripadhatu at birth and through prayoga, the Srutamayi of Kimadhitu
through prayoga; the cintamayi through prayoga; and the bhavanamayi in the three
manners.

56. These grammatical explanations are omitted by the Tibetan translator. The two Chinese
translators omit the explanation by Papins iv.3.134, but however give the example.

57. Hsiian-tsang: “How would he who desires to apply himnself (praywy) to bhavana purify
his own person (dfrayabhdjana) so that bhavana will be successful?” (TD 29, p. 116¢23).

58. The first “separation” is to separate the organs from the objects of sense. Fire shoots
forth from fuel, defilement from the visayas (Saundarananda, xiii.30); but, as wind is
necessary for fire, so too parikalpa or vitarka is necessary to the fire of the defilements: thus
there should thus be a second “separation,” separation from bad thoughts (Ssundarananda,
xiii.49). Bad thoughts or skusalavitarka (Kosa, v.46, 59), with their opposites, are explained
in Saundarananda, xv.21 (vyapada-vihimsa and maitrikarunya, kamavitarka, jRiativitarka,
30-41, janapadavitarka, 42-51, amarana or amaravitarka). One gets rid of these vitarkas by
anapanasmyti (vi9). vi.58 (Hsiian-tsang TD 29, p. 130a13.)

On arapya, in which one cultivates “separation from the body,” see Visuddhimagga, 71.

59. On alpecchata and sarstusts, see Ariguttara, v.219, .38, Visuddhsmagga, 81, Divya, 61,
96, etc.

60. Vibhasa, TD 27, p. 214a17 and foll. Vasubandhu does not admit this explanation.

61. See U. Wogihara, Asatiga’s Bodhisattvabbams (Leipzig 1908). p. 34-36 (Siksasamuccaya.
35.6).

62. KoSa, ii.25, iv.8.

63. See Digha, iii.224-5; Visuddhimagga, 59, 93, 627. Vibhasa, TD 27, p. 907b11 and foll,,
discusses the name, the nature, etc. of the vansas. and how the first three exist in the higher
spheres.

64. Prahapabhavanaramata = nirodhamargaramata; affection or willingness with respect to
Nirvina and to the Path leading to Nirvana. Vibhasa, TD 27, p. 909al5, four expanations.
Digha, iii.225: . . . pahanaramo hoti pabanarato bhavandramo hoti bhavanarato. . . yo hi
tattha dakkho . . . ayan: vuccats . . . porane aggawile ariyavamse thito.

65. Vrtti = fivika or food, drink, etc.; karmanta = work, labor; on samyagdjiva, see iv.86a,
vi.68, samyakkarmanta, vi.68.

66. Hsiian-tsang: “who, having renounced the worldly regimen and popular activity, have
left the world by taking refuge in the Buddha in order to search out deliverance.” (TD 29, p.
117a20) Paramartha: “who leave the world bxddbam adbskrtya, and search out deliverance”
(p. 269b21).
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67. Hsiian-tsang: He establishes a regimen, an activity auxiliary to the Path.

68. Mahasamgiti = Digha, iii.228. Anguttara, ii.10, 248, on the four arisings of desire or
thirst, zanhuppada. The fourth stibhavabhavahetu tanhi uppajjajmana uppajjats in our text,
corresponds, to stibhavavibhavahetos trsna.

69. Hsiian-tsang omits s#§ which Paramartha translates. Vyakhbya: The word sti indicates the
different types of bhava and vibhava (bhavavibbavaprakarabhidyotaka). Desire for a certain
type of existence: “May I be Indra! May I be a Cakravartin!”; desire or vsbhava or vinisa,
nonexistence: “May I be annihilated! May I not exist after death!” (aho batocchidyeyam na
bhaveyam param maranad ityids). See Kosa, v.10c, v.19.

70. Literally: “In what sort of a person will bbavana be successful?”
Hsiian-tsang: *. . . what receptacle (bhajana) can be the support of bhavani?”

71. Vibhasa, TD 27, p. 662c8. According to the Abhisamayalamkaraloka, one is vitarkacarita
because of ragavikalpabihulya. Satralamkara (Huber) Para. 42: One teaches asubha to the
old washerman, prinayama to the old blacksmith.

How one arrests the vitarkas, Majjhima, i.118, Vitakkasamthinasutta.

Ragacarita, trspacarsta, iv.80a, 100a; opposed to drsticanita.

72. On asubbabhivana, Mahavyutpatti, 52; the Sitra on the vimuktydyatanas quoted in
Vyakhaya, p. 57 (ad 1.27) has a slightly different list which ends: viksiptakam va asthi va
asthisamkaltko vi. Digha, ii.296 (atthisamkhalika); Dbhammsargans, 264; Atthasaling, 298,
Visuddhimagga, 178; Psalms of the Brethern, p. 125; Przyluski, Agoka, 386; Mastrs-upa-
nisad. i.3.

See KoSa, viii.29, 32, 35b-d.

73. rgyus pas bran bren du sbrel ba’s ken rus. Paramartha: bones attached to red nerves.
Hsiian-tsang has only vipadumaka.

74.0n adhimuktimanasikara, i1.72, p. 320 of the English translation and p. 920, 923.
Viskambhana = vikkhambhana, Visuddhimagga, 5.

75. The Vibbasa, TD 27, p. 205b13 and foll., presents four opinions on these three
categories of ascetics.

76. In the preparatory exercise (prayogakale) one should avoid all occasions of desire; thus
the ascetic will not consider even one part of a feminine body.

77. Tibetan: “in order to reduce or concentrate his mind.
78. Tibetan: “In order that the mind is even more concentrated.”

79. Quoted in Vyakhya ad viii.32. Hsiian-tsang puts all the characteristics mentioned in the
Bhasyam in the karika: “Non-desire, of the ten spheres, having for their object visible
things of Kamadhatu, produced by humans, loathsome, having an object of its own time
period, acquired in two ways.”

80. Vibhasa, TD 27, p. 206c11, gives three opinions. Vasubandhu adopts the third.

81. Particularly Sariputra and Aniruddha, who were capable of meditating on aswbhi with
respect to the Buddha and w goddesses (Vibhasa).

82. See p. 918. Afubha does not cut off the defilements; it is thus impure; only the
meditations which include seeing of the sixteen aspects (suffering, impermanence, etc.) cut
off the defilements.

83. Visuddhimagga, 111, 197, 266-293; according to Samyutta, v.321, etc. Saundarananda,
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xv.64. On prapayama, etc., Hopkins, “Yoga-Technique in the Great Epic,” JA0S, xxii.333.

84. According to Hsiian-tsang (TD 29, p. 118a8), an explanation from a Sitra (glossed as
Samyukta 29.2, TD 2, p. 205c25); Vibhasa (TD 27, p. 134a25) quotes the Prajfiaptisistra.

85. See p. 926.

86. There is #peksa in the Fourth Dhyana, but inbreathing and outbreathing are absent
there.

87. Vibhasa, TD 27, p. 423a2, gives divergent opinions: it is also adhimukti-manaskarasam-
prayukia.

88. Non-Buddhists possess the teaching (#padesa) of prapayima, but not that of
anépanasmyts.

89. Mahavyutpatti, Para. 53; Digha, ii.291 (Warren, p. 354; Sp. Hardy, Eastern Monachism,
p. 267); Majihima, i.425.

90. Vyakhbya: adhyupeksya = andsabya.
91. Not mentioned in the Vibhasa.
92. Kosa, iii.45c-d.

93. Divya, 105, vasrambha and vasrambhaka; Samyutta, ii.231, verambhavatakbstta (var.
veramba®) sakuna; Jitaka, translation, iii.164, 287, 288.

94. See Vibhasa, TD 27, p. 135al5. Paramartha: Either between the eyebrows, or on the
point of the nose, in the desired place and as far as the toes, hold mindfulness in the center
like a thread which holds pearls together. Tibetan: Like a manisstra placed at the end of the
nose to the tips of the toes, ascertain if the breaths (afvisaprasvisab) are favorable or
unfavorable, cold or hot. Vyakhya: kim anugrihaka ete yavad usna its sthapani (?) veyam
drastavya kiyapradesa evanugrabakadivisesasthapanatab.

95. Manisatravat. Compare Eastern Monachisms, 269, Digha, i.76.

96. Vibhasa, TD 27, p. 133a5: Some say that it belongs to the sphere to which the body
belongs. In a being of Kamadhatu, when he has a mind of Kamadhatu, it a Kamadhatu mind
which precedes inbreathing-outbreathing; when there is a mind of the First Dhyina, it is
with a mind of the First Dhyana . . . Others say that it belongs to the sphere to which the
mind belongs . . . As inbreathing-outbreathing is a part of the body, the first opinion is the
best one.

97. See ii.57c.

98. Paramirtha: “No object of a lower mind nor of another mind.” Commentary: “A mind
of their sphere or of a higher sphere can take these two breaths as its object, but not a lower
mind, nor an asrydpathsika ot nairmanska mind.”

Vyakbya: nadbarepairyapathikanairmanikena iti | airyapathikam nairmanikam ca
cittam adharabbamikam sammukbibbavati yavac caturthadbhyinopapannasyety ata
afankyocyate nadbarabhamikibhyin: tabbyam wpalaksapam. See ii. English trans. p. 315

99. The practice of the smytyupasthanas produces perfect consciousness, for the Blessed One
said: ekdyano’yam bhiksavo margo yad uta smytyupasthanini | kevalo'yanm: kufalarisib yad
#ta catvirs smytyupasthanini (Compare Samyutta, v.167, 146).

The nirvedhabbagiyas (vi.17) are smrtyupasthana; the Path of the Seeing of the Truths
is, by nature, dbarmasmytyupasthana; but here the author examines impure (sdsrava)
smytyupasthana, the exercises preparatory to entrance to the Path. Smytyupasthana is the
first of the bodhipiksikas, vi.67. See Kosa, vi.18a, 19d, 67 and following, vii.15, etc.
Anguttara, 143, Digha, 1i.290, Majjhima, 1.56, Samyutta, v.141; Visuddhimagga, 239-266;
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Fragments of Idskutsars (Pischel, Ac. de Berlin, 28 July 1904, p. 1143), with cittanupasyara
for anupasyana.

100. Vibhasa, TD 27, p. 217a12. See ii.72. p. 320 of the English translation.

In the Vijfianavada school, a consideration of characteristics leads to the consideration of
the absence of characteristics, as we see in the Bodbssattvabhsims, 1.xvii, fol. 100b: katham: ca
bodhisattvo mahayinanayena saptatrimsatam bodhipaksyin dbarman yathabhatam
prajanati [ iha bodhisattvab kaye kayinudarsi vibaran naiva kdyam kayabhdavato vikalpayats
napi sarvena sarvam abbavatah [ tanm: ca kayanirabhilapyasvabbavadharmatanm prajanass /
iyam asya paramarthiki kayekayanupasyana smytyupasthinam samvrtinayena punar
bodhisattvasyapramapavyavasthananayajiananu gatam kayekayanupasyanismrtyspastha-
nam veditavyam / . . . sa natva kdyadin dbharman dubkhato va vikalpayats samudayato va
naps tatprahanan nirodhatab kalpayatsi naps tatpraptibetum margatab kalpayati /
nirabhilapyasvabbavadharmataya ca dubkbadbarmatam . . prajanats.

101. See i.2a, ii.24, vii.l.

102. Madhyama, TD 1, p. 554c21 and following; compare Sarmyutta, v.331.

103. The forms of the anupasyana type are criticized in Bbaman, ii.32, and elsewhere.
104. Darsanam (=jfidna, vii7).

105. Vyakhya: yads bi smytir Glambananm: dbarayaty evam: prajfia prajanatits / tad evam
smrtyopatisthata iti smytyspasthanam prajiia.

Hsiian-tsang: As an axe (=prajfid) cuts wood (=body, sensatlon, etc.) sustained by the
force of the axe-handle (= mindfulness).

106. Praj#ia is called smrtyupasthana because it is applied (spathisthate) thanks to
mindfulness (smr2ya).

107. Where is it applied (kva punar upatisthate)? To the body . . . to the dharmas.

108. The smrtyupasthanas are mnumerable why only count four? Vibhasa, TD 27, p.
938al13.

109. These are the four aspects of the Truth of Suffering, vii.13a.

110. Tata usmagatotpattih (quoted ad iv.125d). See p. 935.

Vyakhya: usmagatam ity usmaprakaram kusalamilam.

Kern, Manual, 56, note, mentions Jataka, v. p. 208: brabhmacarim . .. usmagatam
[=samapateyam) and Majjhima, 1.132, usmikata = highly proficient, brilliant. Usmagata,
very hot, Atthasalins, 338. See below, note 124.

From the gloss in S#@tralamkara, xiv.26, trans. p. 166, note, one can conclude that
usmagata=iloka=dharmanidhyanaksanti.

The editor mentions Majjhhima, ii.175.

Sarad Candra Das, Dicz. 658; Bodhsipathapradipa, stanza 69; Nyayabindu of Vinitadeva,
p-47.

111. Hsiian-tsang: The dharmasmrtyupasthana, cultivated many times and carried to its
highest state, gives rise . . .

112. This dharma is the best among the non-fixed roots of good (that is to say among the
usmagata and the mardhanas), as the head of a man; this is why it is called “head™ or rather,
this dbarma is the line of drawing back or of advancing, like the summit of a mountain; this
is why it is called “"summit.”

mirdhasabdo’yam prakarsaparyantavici / tatha hi loke vaktaro bhavanti mérdhagata
khalu asya aririti / . .. ebbhyo bs pato’ tikramo veti mardhabhyab pitab paribanir atikramo
va ksantisammukbibhavo va . . .
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113. Hsuan-tsang first placing of the foot; Paramartha: to place the aspect (TD 29, p.
271c3).

114. It is through dbarmasmytyupasthana, by considering the dharmas, that the ascetic, at
the beginning of the states of “heat” and "“head,” sees the spidinaskandbas as
impermanent, suffering, etc. He impresses on the Truths--that is to say on the
upadinaskandhas as effects (dubkha), on the upadanaskandhas as causes (samudaya), on
extinction (nsrodha = Nirvina), and on the Path (mdrga)—the characteristics or aspects
(dkara) which are suitable to them. This is the vinyasana or akarana of the aspects.

115. Compare uttipana, vi.5S7c.

116. See note 124.

This "patience” differs from patience, a virtue of the Bodhisattva, iv.lllc-d; it is
connected to the pure “patiences” which form part of the Path of the Seeing of the Truths
(vi.25d), but it is impure, worldly, and, as a consequence, is a j#ana contrary to the pure
patiences (vii.1).

Ksanti in the sense of agreement, acquiescence--mentioned by Kern according to the
Lalsta--is known from Pali sources: Suttansipata, 897; Majjhima, 1.487, ii.43: afiftadstthika
afifiakhantika afifiarucika (non-Buddhist monks of another opinion); Samystta, ii.115:
afiftatra saddhaya afifiatra ruciya . . . afifiatra ditthinijjbanakhantiyi aham etam: janams . . .
jaripaccaya jaramarampan ti: it is not by faith, agreement, or view-reflection-acquiescence,
that I know that old age proceeds from birth. Vibbarnga, 245, 325, etc. In Gaundapida, iv.92,
ksanti is understood in the Buddhist sense, as agreement.

We need not occupy ourselves with the dbarmesu samyak-samisranaksanti of the
Bodhisattvabhims, nor with the ksantis of the Mahayana, Lalita, 36.16 (Rajendralal), Lozus,
Burnouf, 380; Sukhavativy@ha, Para. 55; Prajiaparamita, 331,451,517, Dasabbhimaka,
Chap. vi; S@tralamkara, xi.52, xix.36. For dbarmanidhyanakssanti, see above note 110.

117. In fact the Path of Seeing (darsanamarga) consists of dbarmasmytyupasthana; thus the
agradharmas are also dbarmasmytyspasthana since they adjoin darfanamarga. And ksants
adjoins the agradharmas.

118. Weak patience thus bears on the Four Truths of the three spheres seen under the
sixteen aspects.

119. Darfanamarga is pure (andsrava); it is not a sabhagahetu (ii.52a), a cause similar to
itself, since up to now, no pure dharma has appeared in the series of the ascetic. It therefore
solely depends on the agradharmas of which it is the purusakaraphala, ii.56d.

According to the Satralamkara (xiv.23), lankikagradharmavastha anantaryasamadhs. The
supreme worldly dharmas immediately produce the pure Path, destroying the quality of
Prthagjana: see vi.25¢-d at the end and note 123.

120. The ascetic necessarily possesses sanvara or discipline (iv.17b), which is ripa.

For Ghosaka (Vibhasa, TD 27, p. 29 c 8), the nirvedhabhagiyas are either of Kamadhatu
(usmagata and mardhanas): four skandhas, for in Kimadhatu rdpa does not accompany the
mind (ansparivartin, iv.17a); or of Rupadhatu (ksants, agradbarmas): five skandhas.

See below vi.20d.

121. We fail to see how this agrees with vi.2lc.

122. One has already acquired possession of the four types (aé) of smrtyupasthana bearing
on the Four Truths. Hsiian-tsang, TD 29, p. 157all.

123. This resemblance is in the identity of the sphere of absorption (bh#ms), and in the
identity of the object (suffering of Kimadhatu). It also results from the fact that the
agradharmas are the anantaryamarga of the first pure ksanti in the destruction of the state
of Prthagjana. (vi.25¢-d).



1052 Chapter Six

124. Nirvedhabhagiya in the Pali sources (same meaning as in Kofa, viii.17, opposed to
hanabhagiya, etc.), see iv. 125c-d and notes and also Digha iii.277, Anguttara, iii.2, 327,
Vibhasa, 330.

Gotrabhg, Puggalapanifiatts, p. 12, corresponds to the possessor of the laukikigradhar-
mas.

The four nirvedhabhagiyas, Wassiliev (very good), 150 (139), 271 (246); Mahavysutpatts,
55; Dharmasarira; Dvya 80.1 (where m#érdhagatans is a mistake for usmagatans; where we
have satyanulomah ksantayah which can be the ksantis of the Kosa, vi.25d), 166, etc.;
Bodbicaryavatira, ixAl; Satralamkara, xiv.23; Bodhisattvabhims.

125. The Tibetan omits the grammatical explanation of which the Vyakhya gives the
beginning: vidha vibhaga sti. We should have vedha according to Panini, iii.3.15.

126. Darfanamargaparivaritvat, that is, because they are the preparation, the exercise
preparatory (prayoga) to darianamarga.

127. See iv. English trans p. 679. Vibhasa, TD 27, p. 33c17: In what body are the four
nirvedhabhagiyas produced? In a masculine or feminine body. Does the woman who
produces #sma possess it in a masculine body? .. . In short the woman who obtains the first
three possesses them in the future in a feminine or masculine body; in the same way, a man
possesses them, in the future, in a feminine or masculine body.

128. The man who has acquired one of the first three nirvedhabhagiyas can be reborn as a
woman.

129. This conforms to the principles presented in iv.40. “Passage into another sphere”
means “birth into another sphere.”

130. This means that the non-Aryan loses the nirvedhabbagiyas by death, even when he is
reborn into the sphere where he has acquired them (see iv. English trans. p. 616). The
Vyakhya presents the views of Vasumitra, which are incorrect (he admits that, in the case of
a Prthagjana, the loss is sometimes caused only by death, sometimes by death and the
change of sphere). But Sarhighabhadra has demonstrated that it is solely through death that
a Prthagjana loses the nirvedbabhagiyas.

131. We have seen (vi.20c-d) that an ascetic can produce the nsrvedbabhagiyas in states of
absorption distinct from the Four Dhyanas properly so called.

132. This means that the ascetic who has newly realized the nsrvedhabhagiyas does not
again take up the possession of the nsrvedhabhagiyas which he has lost.

133. Vyakhya: sati[.. . lacuna . . .] pratisimd nama maryida / tasya daissko deSfaysta
pranidhijfianalabbi.
Hsiian-tsang: “If one meets a dbarmadacarya who speaks well and who knows the avasthas

(Va0 fen wes TahL ) ...

134. Non-possession (aprapts, asamanvigama, asamanvaya) is explained ii.36¢ and
following.
All parshans is vibani, but the reverse is not true.

135. Here the Chinese translators differ. Hsiian-tsang (TD 29, p. 120b21):

What are the advantages of the acquisition of these roots of good?

Heat will certainly obtain Nirvana.

If, among the four mirvedhabhagiyas, one obtains heat, even though one falls, even
though one cuts off the roots of good, even though one commits mortal sins (anantarya,
iv.96), and even though one falls into the painful realms of rebirth, one will not
transmigrate for a long time, for one will necessarily obtain Nirvana. If this is so, what
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difference is there between Heat and moksabhagiya? If there is no obstacle, Heat is close to
the Seeing of the Truths, because, like it, it includes the Seeing of the [sixteen] aspects of the
Truths. ’

One who obtains the Summit . . .

Paramartha (TD 29, p. 272c7): One who has obtained Heat, Even though one loses it
through falling, is still destined for Nirvana (nirvanadharman). If this is so, what difference
is there between Heat and moksabhagiya? Because if there is no obstacle, this is a state close
to the seeing of the Four Truths. Furthermore, the stanza says: One who has obtained Heat,
and who falls from it, will not take up a false teaching (bsieh chiao * JREX . Mabivysus-
patti, 179.12 hsieb chiao t'u HBHE = pasandika) in this state. If one does not take up
a false teaching, in what way does one differ from one who has obtained the Summit?

He who obtains the Summit . . .

136. In other words, he has obtained the apratisamkbyanirodba of certain realms of rebirth,
etc. See ii.55d.

137. See iv.96, note 439.
138. He will obtain Nirvana in his seventh rebirth.

139. Here the Chinese translators add a péda. Hsiin-tsang (p 120b24):

The supreme dharmas enter into nyama.

He who has obtained the supreme dbarmas, even though he is in the condition of a
Prthagjana, is nevertheless capable of entering into samyaktvanyama. Even though the
stanza does not say that these dbarmas are abandoned at death, yet from the fact that, by
these dharmas, one immediately enters into samyaktvanyima, it results implicitly that they
are not abandoned at death. Why is only the possessor of the supreme dharmas capable of
entering into nydma? Because he has already obtained the extinction-through-absence-of-
causes (apratisamkhyansirodha) of the quality of Prthagjana; because the supreme dharmas
are capable, like @nantaryamarga (vi.28) of expelling the quality of Prthagjana (p. 944).

Paramirtha (p. 272¢20):

The supreme dharmas abandon the quality of Prthagjana.

He who has obtained the root of good supreme dharmas does not lose this root through
falling or through death; then he has already obtained extinction-through-absence-of-causes
(apratisamkhbyanirodha) of the quality of Prthagjana: he will not again fall into this quality.
Why? Because, without any effort, he will see the Truth of Suffering in the moment which
immediately follows the supreme dharmas.

140. Vibhasa, TD 27, p. 33b4. From another point of view, the nsrvedhabbagiyas are the six
types described below (vi.56a):paribanadharman, cetanidbharman, etc. The ascetic can pass
from one to the other.

141. On the Bodhisattva voluntarily being born in painful realms of rebirth, see
Kathavatthu, xxiii.3; Vasumitra and Bhavya (Ekavyavaharikas, etc.); Mahavastu, ii.279;
Huber, Satralamkara, 408; Jatakamala, 33.3; Jataka, 31, p. 205. The transgressions of the
Bodhisattva in Jataka, bibliography of Hopkins. JA0S, 1906, 464. See iv.108c.

142. According to the Vibhasa, the Sravaka (a person of the family of the Sravakas), in the
state of #sma and mardhan, can pass to the vehicle of the Pratyekabuddhas and the
Buddhas; in the state of ksants, he can pass to the vehicle of the Pratyekabuddhas; but in the
state of Jokottara, he cannot change. The Pratyekabuddha (a) “who cultvates in a group”
(vargacarin), the first two states, can pass into the vehicle of the Buddha; the last two
cannot change; the Pratyekabuddha (b) who is likened to a rhinoceros (kbadgavisinakalpa),
cannot change, regardless of which state is acquired. Vasubandhu, iii.95, admits that the
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vargacarin had formerly been a Sravaka: but the Vibhasa does not authorize the opinion
that the person of the family of the Sravakas, having obtained a result (=having become a
Sravaka), can become a Pratyekabuddha: this is in conformity with the thesis that this
person, once he has acquired Jokottara, cannot change.

P’u-kuang justifies the position of Vasubandhu.

143. Paramartha continues:

The pratyekabuddhagotra cannot be revoked. Why? The stanza says:

23e-f. Because he does not search out the good of others; to otherwise change the gotra
is not denied.

If the ascetic has initially formed the resolution to become a Pratyekabuddha, and later
cultivates Heat and the Summit, these two roots of good cannot be turned into a
Bodhisattva’s roots of good. Why? Because he has not formed his resolution with a view to
realizing the good of others. . . It is not forbidden for the Pratyekabuddha to pass to the
gotra of the Sravakas. Furthermore the stanza says: 24a-b . . .

144. On the Rhinoceros, see Suttansipata, 35, Visuddbhimagga, 234.
145. See iv.46, viii.1l.

146. This duration, for the Bodhisattva, is made up of 34 thoughts or moments: 16 of the
Seeing of the Truths (darfanamarga), 18 of detachment from the last Ar@#pya (see ii.44, p.
227 of the English translation); according to P’u-kuang, for the Pratyekabuddha, 160
thoughts--probably 16 of darianamarga and 144 (8 x 18) for detachment from the Four
Rapas and from the Four ardpyas.

147. These Pratyekabuddhas are vargacarins. Vyakhya: utpadita-nirvedhabhagiyamatro’ps
vargacari pratyekabuddhba ity abbiprayab.

148. Hsiian-tsang: After having produced the first two nirvedhabhagiyas, he can change to
another vehicle.

149. iii.44c-d, iv.124, vii.30, 34. Moksabhiga = moksasya praptih, the acquisiton of
deliverance; that which leads to this acquisition is called moksabhagiya.

150. Vibhasa, TD 27, p. 525b15, p.-895a16, etc., a great variety of opinions; duration of the
career of the Pratyekabuddhas, etc.

151. asyam dbarmatayam, that is to say in pravacanadharmata, according to Scripture;
Hsiian-tsang (TD 29, p. 121a13) understands: "in this same way entering into dharmata,
maturation, deliverance, three conditions do not take place together.” Paramartha (TD 29.
p. 273a28): “Why this succession? In this dbarma, correct reasoning (ywkti) and teaching
(agama), it holds that the series enters, matures, and is delivered.”

152. When the production of the nsrvedhabhagiyas takes place in the existence which
immediately follows the planting of the moksabhagiyas, the Path cannot be produced in the
same existence as the nirvedhabhadgiyas. ''But he who has taken posssession of the
moksabhagiyas in a former existence, can, in that same existence, produce the nirvedbabhag-
#yas and the Path.” (Vyakhya).

153. According to others they proceed also from absorption (bhavana).
154. Add: “by studying a stanza of four padas.”
155. See iv.125. English trans. note 558 .

156. Hsiian-tsang adds: One plants the moksabhagiyas due to an encounter with a Buddha;
according to others (Vibhasa, TD 27, p. 35a19), due also to the encounter with a
Pratyekabuddha (See iv.125, English trans. p. 707).
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157. He who says “pure” speaks of being freed of all dsrava, desire, ignorance, etc.

158. The karika has dbarmaksants for dbarmagjfianaksanti as one says Datta for Devadatta,
“Given” for "Given by God.”

159. The ascetic solely considers the spadanaskandhas of Kamadhitu under the aspects of
Suffering, etc.

160. Bearing on the Suffering of the higher spheres, the same pure ksants is an
anvayajiianaksants, vi.26b-c.

161. Dbarmajfiana is defined vi.26b, vii.2 and following. Samyutta, ii.58, Vibbariga, 293, 329,
dharmmatiana, dubkbe nana, dukkhasamudaye fiana . .. Dhamme #iana is the prajiii bearing
on the four paths and the four results, on the Four Truths applied to the twelve parts of
pratityasamutpada; anvaye fiana differs from anvaye jiiana.

The relationship between of dbarmaksanti and dharmajiiana is specified vi.28, 49, vii.l.
Pure kganti or dbarmaksanti expells all elements of doubt (vicikstsa); therefore doubt is not
abandoned when it is produced; thus it is not jf#idna. Ksants expells a certain defilement: it is
thus nantaryamarga or prabanamarga, the path of the expulsion or abandoning (iv.87); it
gives rise to a jfidna which includes the acquisition of disconnection from this defilement, in
other words, of the pratisamkbyanirodba of this defilement {11.55d): the jf#ana is therefore
vimuktimarga, the path of deliverance.

162. On samyaktva, mithyatva, iii44c-d, iv.80d.

163. Vyakhya: tatra samyaktve niyama ekantibhavo niyama its.

api tu niyama sti. Vyakhya: yamah samupanivisu cety (iii.3.63) appratyayasya

vibbasitatvas.
164. a. Three different words, Mahavyutpatti, 245.98-101, niyama (mi gyur ba:
non-transformation), niyama (ries par gysur ba = determination), nyima (skon med pa:
absence of defect), nyamavakranti (entry into the absence of defect); ibid. 48.16,
niyamapratipanna.

Wogihara (Asanga’s Bodhisattvabhémi, Leipzig, 1908, p. 31) has given a summary of
the five opinions of the Vibhasa on niyama-nyama, and has diligently brought together the
Pili and Sanskrit references.

Niyama and sammattantyamavakkants, Samyutta, i.196, Suttanipata 55, 371, Samyutta,
iii.225. Add Anguttara, i.121, Kathavatths, v.4, vil, xiii4 and the note of Shwe Zan Aung,
translation, p. 383 (on néyéma, p. 275, note).

Niyama and nyima, Lalita, 31.20,34.10, Astasahasrika, 33.18,322.5,331.10,337.5,
Bodbisattvabhams.

Niyama = skon med pa, in the treatise of Vasumitra on the sects; the Chinese /i-sheng

BE4  (Hstian-tsang) should not be understood as “‘abandoning of arising,” but
“abandoning of that which is raw,” #s-d@ma, a fantastic etymology of nyama = niyama which
is a grammatical variant of néyama.

b. Vibhasa, TD 27, p. 12a13. Many opinions. Furthermore, the defilements to be
abandoned by Seeing cause beings to fall into the painful realms of rebirth and to there
suffer vivid sufferings, exactly like a raw or non-digested food (sheng-shsh Hf& )
which remains for a long time in the body producing various types of sharp sufferings.
Consequently these defilements are called ama (non-digested). The Path of Seeing that
destroys them is called néy@ma (that which brings about the abandoning of non-digestion).
Furthermore, satkayadrsti is very resistant (kang Rl . ,hard) and violent, as
difficicult to put down as a savage beast: it is thus called Gma (sheng £ * : in a natural
state, not tamed). The Path of Seeing that destroys them is called niyama. Furthermore, the
term @ma here designates the quality of Prthagjana.
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c. Hsiian-tsang (TD 29, p. 121b4): This Patience is called “entry into samyaktvanyama”
and also “entry into samyaktvaniyama,” for, by it, one enters for the first time into
samyaktvanyama and also into samyaktvaniyama. The Sitra says that samyaktva is Nirvana,
or rather the word samyaktva designates the Path. Ama (rendered in Chinese by sheng £ |
to arise, raw, natural), signifies £lefa or crudity of the roots of good, of the faculties
(sndriyas). The Path is capable of causing one to pass from out of this, and so is #i-ama.
Because it is capable of making certain the attainment of Nirvina, or because it determines
the consciousness of the characteristics of the truths, the Path is called #iyama. To obtain
this state is called “to enter.”

Paramartha (p. 272b15): This Patience is called “entry into semyaktvaniyama.” Why?
By reason of this Patience, the ascetic enters into semyaktvaniyama. What dbarma is
samyaktva? In the Sitra, Nirvana is called samyaktva.Niyama with respect to it, that is to
say ekantibhava, is absolute determination, non-alternative. To obtain this néyama is called
“to enter.”

d. Abbisamaydlamkaraloka: sarvadharmanibhsvabhbivatisiksatkars sphutataranm: jhiinam
utpadyate / tada bodhisattvap samyaktvanyamava-krantito darsanamargam pratilabhate /
atra ca ragapratighamandvidya-vicikitsah satkayantagrahamithyadrstidystiparamar-
fastlavrataparamarsi ca kamadhbatau catubsatyabhedena catvarimsad bhavanti [ evam
riapadhatau [arapyadbatan ca] ta eva catuhsatyadarsanaprabitavya astaprakarapratighavar-
jita dvasaptatib / samudiyena dvidasottaram klefasatam darianaprabeyam prabiyate
satyalokabhisamayad atab pramuditaya bhameh prathamaksano darsanamargah / See v.3
English trans. p. 772 and 781; note 183.

165. See ii.40b-c, p. 215 and following of the English translation. Vibhasa, TD 27, p. 12al3:
The laukikigradharmas are the immediately antecedent condition (samanantarapratyaya,
ii.62) of the abandoning of the quality of Prthagjana, of the acquisition of the quality of
Aryan, of the abandoning of msthyatva, and of the acquisition of samyaktva. As they are
capable of entering into samyaktvansyima, they are called laukikagradbarmas, or “superior
worldly dharmas.” ' Abandoning of the quality of Prthagjana”: the mind-and-mental states
(citta-casttas) which constitute the superior or higher worldly dbarmas bring about the
abandoning of the quality of Prthagjana. Question: “What is it that, at the present time,
brings about the abandoning of this quality? . .. " Certain masters answer that this power
belongs at the present time to the higher worldly dbarmas. Question: “These dbarmas are
dharmas of the Prthagjana: how do they, being such, bring about the abandoning of the
quality of Prthagjana?” Answer: There is no contradiction. An elephant-driver onan
elephant controls this same elephant; a rider controls his horse; a pilot directs the ship; the
charioteer drives the chariot . . . the woodcutter climbs the tree and cuts the tree: in this
same way the higher worldly dbarmas . .. Other masters say that the dubkbe dharmajfiana-
ksanti (first pure moment), at the present time, brings about the abandoning of the quality
of Prthagjana: in its arising state, this Patience expels the said quality; in its perishing state,
it brings about the abandoning of the ten types of an#saya which are abandoned through the
Seeing of Suffering of Kamadhatu . . . Other masters say that the quality of Prthagjana is due
to the higher worldly dharmas and to the dubkhe dbarmajRianaksants aiding one another:
the higher worldly dharmas are indeed in contradiction to the quality of Prthagjana, but
they are weak and are not capable, by themselves, of expelling it. However these dharmas
lead to the arising of dwbkhe dbarmajfiinaksants, and the quality of Prthagjana is abandoned
by the combined force of both of these.

Vibhasa, TD 27, p. 231b20. Some pretend that the quality of Prthagjana is the ten
anusayas abandoned by the Seeing of Suffering of Kamadhatu; these are the Vitsiputriyas
according to whom the quality of Prthagjana is of the sphere of Kamadhatu, defiled (k/ista)
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in its nature, and to be abandoned by Seeing . . . Others say that the quality of Prthagjana is
not a thing in and of itself: these are the Darstantikas (see ii. English trans. p. 215 and
following). In order to refute these opinions and to show that the quality of Prthagjana is a
thing in and of itself .. . the masters of the Abhidharma say: “It is called quality of
Prthagjana because it arises separately (sheng fern kx 4538 ), and because it is the
nature of the Prthagjana (i-sheng ti B4R ).

166. First opinion of the Vibhaisa. See above note 119, note 123, and note 139.
167. Third opinion of the Vibhasa.
168. The word abhisamaya has been explained above p. 897.

169. According to the Vyakhya, the Dharmaguptakas, etc. According to P'u-kuang, the
Mahasamghikas, etc. Vibhasa, TD 27, p. 533a22: There are some masters according to
whom the abhisamaya of the Four Truths takes place at once, namely the Vibhajyavadins
who base themselves on the Sutra: "The Blessed One said: If, with respect to duhkhasatya,
there is no doubt, perplexity, there is no longer any doubt, perplexity, with respect to the
other three Truths.” Since doubt and perplexity relative to the Four Truths disappears at
the same time, the @bhisamaya certainly takes place at one and the same time, and not
successively. In order to refute this opinion, in order to show that abbisamaya takes place
successively and not at one time, it is said: "If it were otherwise, this would be in
contradiction to the Siitra which says: “Anathapindada approached the Buddha, saluted him,
and said: ‘Oh Blessed One, does the yogacara successively penetrate (abhi-sams) the Four
Truths as one gradually climbs . . . ?*” (see p. 948).

The Theravada denies successive comprehension (anupsirvibhisamaya) against the
Andhakas, Sabbatthivadins, Sarhmitiyas and Bhadrayanikas, Kathavatthu, i.4 and ii.9
(compare p. 382); see the opinion of the “Elders,” Visuddhimagga, p. 690 and following,
and the Sitras referred to, among which Samyutta, v.436: yo dukkban: passati dukkbasamu-
dayan: pi so passati . . . that Buddhaghosa explains as does Vasubandhu: s . . . ekam saccam
arammanam katva sesesu pi kiccanipphattivasenaps vuttam.

170. Hsiian-tsang: yugapat = at one and the same time, at once; Paramartha: "According to
another school, the comprehension of the Truths is only one thought.”

171. Kyokuga Saeki here quotes the Vibhasa, TD 27, p. 405a27. The succession (krama) of
the comprehension of the Truths is explained: Question: In the comprehension

(abhisamaya = hsien-kuan B8 ) of the Truths, does one see the unique
characteristics or the common characteristics [of the Truths]? Answer: One sees
(kuan ' ) their common characteristics. Question: If this is the case, why does not

the comprehension of all the Truths take place at one and the same time? [If, seeing
suffering, one sees one of its common characteristics, for example the characteristic of being
produced by causes, one evidently sees the Truth of Origin at the same time as the Truth of
Suffering.] Answer: Even though, in the comprehension of the Truths, one sees their
common characteristics, one does not understand all their common characteristics but only
one part of them . . . What difference is there in the view that one takes of Kamadhatu and
of the higher spheres? The difference between coarse and subtle. Why does one see at the
same time the truth relating to the two higher spheres? Because both of them belong to the
sphere of absorption. If the person who has entered the comprehension of the Truths has
not yet understood the suffering of the two higher spheres, how can one say that he
understands? Comprehension is of two types: 1. the comprehension of 'grasping”
(chib-shou R ; graha?), and 2. the comprehension of purification (/i-jan

BEYy  ; parifuddhi?). The person who enters comprehension possesses this twofold
comprehension with respect to the suffering of Kamadhatu, and he only possesses the
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second with respect to the suffering of the higher spheres.

172. For example, the vedana associated with prajfia which is applied (#lambate) to the
Truths, has them for its object, grasps (grbnass) them.

173. The result of the comprehension of the Truths is the perfect or complete consciousness
(parijiiana) of suffering, the abandoning of arising, etc. This result takes place (bbavati) also
by reason of the dharmas not associated with the mind, for example the andsravasarmvara
(iv.13c) of the ascetic who sees the Truths.

174. It is seen through prajfia: it is the object of the sensation which accompanies this
prajiia; the result (ie., the complete consciousness of suffering) is acquired due to all the
non-associated dharmas.

175. In fact, the Seeing of Suffering implies the abandoning of the £lefss to be abandoned
through the seeing of suffering, thus the “abandoning of the arising” occurs through the
cutting off of the prapes of the klesas; “actualizing extinction” through the arising of the
prapti of extinction, an arising which results from the “cultivation of the Path.”

176. aryasravakasya dubkban: va dubkhato manasikurvatah . . . .. anasravena manasikirena
samprayuskto dbarmanan: vicayah (a paraphrase of Samyukta, TD 2, p. 106a5?).

177. The Mahasamghikas, etc., admit that there is vyutthina, the leaving from
contemplation, in the course of sbhisamaya. Many masters of the Vibhasa deny this.

178. Above note 172; see Buddhaghosa quoted note 169.

179. The Vyakhya quotes the three sadrstantani satrani which are found in the
Samyuktakigama: the Sutra of the kdtagira (Samyutta, v.45a). Our text distinguishes
mdalapada, bhitti, talaka, and chadana; 2. the Siitra of the four flights of stairs, or of the four
bodies (catuskadevara sopana); 3. the Sitra of the four degrees of stairs (catuspadika
nifreni). Questioners: Anathapindada, and a Bhiksu, Ananda.

sadrstantani trins satraniti Samyuktakigame pathyante [ katham Anathapindada aha /
kin: nu bhadanta caturnam aryasatyanam anupsirvabhisamayabb / ahosvid ekibbisamaya iti
/ caturpan grhapate aryasaryanam anupfirvibhisamayo na tv ekibhisamayab / yo grbapate
evam vaded aham dubkbam aryasatyam anabbisametya samudayam aryasatyam abbisame-
Syamiti vistarena yavad dubkbanirodhagaminim pratipadam aryasatyam abhisamesyimiti
matvam voca iti syad vacaniyam tat kasya hetob / asthanam anavakiso yad dubkbham
aryasatyam anabhisametya samudayam Gryasatyam abbisamegyats . . . tadyatha grhapate ya
evam vaded aham kdtigarasya va kitagarasilaya va malapadam apratisthapya bhittim
pratisthapayisyams | bbittim apratisthapya talakam pratisthapayisyams / talakam
apraistipya cchadanam pratisthapayisyamiti masvam: voca iti syad vacaniyam | tat kasya
hetob . .. (Samyukta, 16.14).

athanyataro bhiksur aha | ki nu bhadanta caturnam éaryasatyanam anupiirvibbisa-
mayab / hosvid ekibhisamaya iti / bhagavin dha [ caturnam aryasatyinam its plirvavad
yavat tadyatha bhikso ya evam: vaded abam: catubkadevarasya sopanasya prathamasopinaka-
devaram anabhirubya dvitiyam abbiroksyami / dvitiyam anabbirubya . . . maivam voca iti
syad vacansyam | tat kasya betob | asthanam anavakiso yac catubkadevarasya sopanasya
prathamasopanakadevaram anabhirubya dvitiyakadevaram abbiroksyati . . . / evam shaps
nedanm sthanam vidyate yad dubkbasatyam adrstvi samudayasatyam draksyati . . . tatha
Aryananda aha | kini nu bbadanta caturpam gryasatyinam anupirvibbisamayah / . ..
parvasatravad yivat [ tadyathananda ya evarn: vaded abam catuspadikaya nibSrenyib
nibsrepipadam anabbirubya prasidam abbiroksyamiti . .. Authenticity of these Sitras,
Sarmghabhadra in “Nirvana” (1924), p. 24.

180. Vibhasa, TD 27, p. 533a24. yo dubkbe niskarikso nirvicikitso buddhe’pi sa its. See also
Saryukta, TD 2, p. l1la6.
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181. kanksa = vicikitsa; or kanksa = niScayabhilisa and vicikitsi = vimati.
182. According to the Mahayana, five spheres excluding dbyanantara.

183. See ii. English trans. p. 278, and below vi.65.

The Suttanipata, 226, knows an Gnantarikasamadhi; the Arnguttara has adanda
anantarska which destroys the defilements; Visuddhimagga 675 explains: “because the good
transworldly dharmas ripen without interval (anantaravipaka).”

According to the Abbisamayalamkériloka, darfanamarga ends at the first moment of
the Pramudita sphere (above, note 164d). There then comes bhavanamarga which ends
with the dnantarya called Vajropama: tato’nye dvitiyadayah ksapa yavad vajropamakhya
anantaryamargo yasmad anantaram samantaprabha buddhabbamir avapyate . . .

184. Vibhasa, TD 27, p. 465c11: The anantaryamarga cuts off the defilements, because it
cuts off the possession of the defilements in such a manner that they no longer continue; he
also realizes extinction (nfrodha) because he acquires possession of visamyoga in such a
manner that it springs forth. Vimuktimarga realizes extinction because it arises at the same
time as does the possession of visamyoga.

185. There is cutting off of the prapti of the defilements, expulsion of the thief by the first
path; by the second, prapts of “disconnection,” the closing of the door. On the acquisition
and the loss of the praptis, ii.40.

186. The eight samyojananikiyas to be abandoned by each of the eight jiignas (dubkha-
dharmagjiiana, dubkhe'nvayajiiana, samudaye dbharmafiiana, . . . marge’nvayafiiana) and that
to be abandoned through bhsvana.

The Sutra also says: #2¢ hi bhiksavo jranavadhyab klesah | vidyudupamanm cittam.

187. As for the category “to be abandoned through bhdvana,” it is abandoned through the
jfianas: in the path which follows the path of seeing, there is no longer any place for the
ksantis. Anantaryamarga, like ktimarga, is jiianas.

Here we can understand v.6, English trans. p.775 and 861.

In darfanamairga, the defilements are expelled by the ksantis; in pure bhavanaimarga,
which is only a new seeing of the Truths and in which the £santis no longer have any place,
the defilements are expelled by the j7zanas.

Only Twenty-eight anusayas are expelled in a definitive manner by dersanamarga, and
are thus expelled by the ksantis. The other ten are expelled by a bhavanamarga which is
either pure (in the case of the Aryan) or impure (in the case of the Prthagjana); in these two
cases they are expelled by j#Zinas (vii.9).

[Nevertheless, it is solely through a pure bbavanamarga that the anusayas of bhavigra
are expelled.]

188. Atthasalini, 43: “The path of Srotaapanna is called dassana because it is the seeing of
Nirvana for the first time . . . The paths that follow do not see anything that has not been
seen previously (adstthapubbam kim ci na passats) and are thus called bhavana.”

189. The first jZana sees the dubkha of Kimadhatu which has already been seen by the first
ksanti; but it belongs to a pudgala qualified as adrstadysti “seeing that which has not been
seen,” for the adrstadariana, “'seeing of non-view” continues (pravartate) with respect to
samudaya, etc.

190. According to the Tibetan: yathadrstabhavanat.Paramartha: "As he cultivates anew that
which has been seen .. . * Hsiian-tsang: “As it is similar to the cultivation of what has been

”»

seen. ..

191. The fifteenth moment sees all the marga, with the exception of itself: it forms part of
the marga and it is seen by the sixteenth moment. Thus this belongs to someone who sees
that which has not been seen before.
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192. Luriga and kedaram (neuter) are lexically interesting.

193. That is to say: the seventeenth moment is only the repetition of the sixteenth, etc.
prabandbika, prakarsaka, vilTb, 42a.

194. Vibhasa, TD 27, p. 279a21: Why is he called a Sraddhanusarin? . . . See vi.63a-c. These
two Saints are free from premature death, ii45a-b, English trans. p. 236, iii.85c.

The definitions of the Abhidhamma (saddbanusirin -saddbavimutta dbammanusarin
-digthipatta) correspond (for example Puggalapaiifiatts, p. 15); see also Visuddhimagga,
659.

195. ii.2a-b; p. 155 of the English translation.
196. That is to say in the state of Prthagjana.

197. On the abandoning of the defilements by a worldly path, the sakalabandhana (ii.36c,
English trans. p. 207, vi.63d), the bha@yovitariga, the vitaraga, the anupsirvaka, see ii.16c-d,
English trans. p. 177; Pili references. ii, note 84.

198. The Abhidhamma reads saddhavimutta. On adbsmoksa, Kosa, ii.72, vi.7¢.6; viii.30.

Vyakhya: Sraddbaprajfiadhbikatvenadbimoksadys tiprabbavitatvad sts / Sraddbadbskatve-
nadhimoksaprabbavitatvac chraddhadhimukiah | Sraddbadhiko muktab Sraddhidbimukta
§ti kytva /| na tu tasya praffia nasvasts [ taya na tu prabhavita iti na tannima labhate |
prajiiadbikatvena drstiprabhavstatvad drstipraptab /| na tu tasya Sraddha nastiti parvavad
vacyam | apare tu punar nasruktam vidhim glambya vyicaksate / sraddbadbipatyena
darsanabeyebhyo muktab sraddhadbimuktah / drstyadhipatyena praptaphalo drstsprapta its
/.

199. Vibhasa, TD 27, p. 464b8; JAanaprasthana, TD 26, p. 947a5. It is certain that this
ascetic acquires, by means of the Path of Seeing, a pure sukbendriya of the sphere of the
Third Dhyana; for, reborn into the Fourth Dhyana or above, he possesses swkbendriya
(According to the principle: sskbendriyena caturdbadhyanarapyopapannab prthagiano na
samanvigatah | aryas tu samanvagatah); for, if his sukbendriya were impure (as was the
Third Dhyana that he possessed before entering into the Path of Seeing), he would have
lost it by being reborn into another sphere (Fourth Dhyana). Now, if he acquires, through
the Path of Seeing, a pure sukbendriya of the Third Dhyana, he is found to possess a path
higher than his result, which is a result of Anagamin of the domain of the sphere where he
has entered in order to practice the Path of Seeing. This theory is written in the Vibhaisa
(asty esa Vibbasayam likbitab paksab); but it is not a theory to which one should cling (sa ¢
na sthapanapakso laksyate): in fact, the Vibhasa continues: “Others say” (apare ahub).
These others say that the possessor of a Dhyana who enters into the Path of Seeing
depending on a sphere lower than this Dhyina obtains at the sixteenth moment a result of
Anagamin of the sphere of the Dhyana that he possesses and also of the domain of all the
lower spheres.

200. The Bhasyam of 33c-d is quoted in the Abbisamayalamkaraloka.

201. esa drstantayogab. That is to say: dystantayuktsr dystantayogab / drstantaprakira sty
apare | tadevam anayi yuktyi anena va prakarepanyo’pi dystanto vakiavya iti sicayats /
anyatha by esa drstanta sty eva briyat. The Tibetan translates: esa drstantaprakarah.
Hsiian-tsang: “Such is the relationship of the defilements and the qualities.”

202. Compare Milinda, 83, 290.

203. Mahavystpatti, 46.2: de ltar thogs pa (or na) srid pa lan bdun pa = saptakrdbbavapa-
ramab.

The expression of the Siitra: saptakrtvab paramab is translated in our Bhasya: mchog tu
thogs na lan bdun pa; the Karska has de ltar thogs na . . .

On the sattakkhattuparama, see Ariguttara, i.233, iv.381; Visuddhimagga, 709;
Nettsppakarana, 168, 189; below note 210.



Footnotes 1061

204. Hsiian-tsang: dpanna signifies he-who-obtains-for-the-first-time. Paramartha: If a
person has attained a river, he is called sroraipanna.

205. The “eighth,” astamaka. P'u-kuang mentions two explanations: 1. the srotaépannapha-
lapratipannaka, and 2. the person in possession of dubkhe dbarmajiianaksants.

Mahavasts, 1.120.9, 159.8 (astamakadika pudgali yavad arhatpudgala.)

Discussions on atthamaka, Kathavatths, iii.5-6.

206. The Mahisasakas think that a Srotaipanna is reborn (at the most) a total of seven
times; the Ch’eng-shib lun /i gﬁ (TD 32, number 1646) admits
fourteen births, not recognizing the intermediate existences. According to the Sarvastivad-
ins and the Mahayina, twenty-eight existences.

The Uttarapathakas think that a Srotaipanna is necessarily reborn seven times,
Kathavatthu, xii.5.

207. The same for the other four skandhas: however one only counts seven "skills” and not
thirty-five. One can compare, sufficiently distant, Sanmyutta, iii.160-1.

208. See below vi.54d.
209. Puggalapaiiiiatts, 26.

210. astamans bhavam abbinirvartayats; compare Suttanipita, 230, Khuddakapatha, vi.9: ye
ariyasaccans vibhavayants . . . na te bhavam atthamam ddsiyanti. Kosa, iv, English trans. p.
679.

Vibhasa, TD 27, p. 240c11. Why does the Srotadpanna live only seven more existences . .
. no more, no less? Par§va says: If more, if less, one would produce doubt; that he is born in
seven existences does not contradict the dharmalaksana, that is to say the nature of things
and is not censurable . . . Furthermore, by the force of action, he takes up seven existences;
by the force of the Path he does not take up an eighth. The same way that a person is bitten
by a seven-legged-snake, made seven by the force of the primary elements and, by the force
of the poison, not made eight. Furthermore, if he takes up eight existences, he would not
possess the Path in his eighth birth, for the nature of the Path is such that it cannot be
supported in an eighth body of Kamadhatu.

211. Samyukta, TD 2, p. 42c2: saptakrtvo devama ca manusyams ca samsytya samdhavya
dubkbasyantam; karoti. Vyakhya ad v.43c. p. 961.

212. This is also the case for the Urdhvasrotas of the Akanisthaga class, vi.37b.

213. It is also evident that the text refers to Kamadhitu, since it makes mention of the
human realms of rebirth. I observe that Ananda, by his agreement with the Bhagavat,
becomes the king of the gods seven times, and a king in Jambudvipa seven times, Arguttara,
i.228; but he is not a Srotadpanna.

214. An argument which is not in the Vibhasa (note of the Japanese editor) and one which
Sarhghabhadra does not accept (Vyakhya).

215. Not mentioned in the Vibhasa (note of the Japanese editor). Let us understand that
this Saint probably becomes a Rsi (isspabbaja).

Wassilieff, 248, followed by Minayef, Recherches, 220, has poorly understood
Vasumitra: "According to the Sarvastivadins, one cannot say that the four results are
obtained only in the robes of a monk . . . “ One should translate: "It is not an absolute rule
that the four results of the religious life are obtained one after the other. He who, detached
by a worldly path, enters into #yama, becomes a Sakrdagamin or an Anagamin according to
the nature of his detachment.” (As explained vi.30b-d).

On the laity and the obtaining of the results see Kosa iv. English trans. note 115: Rhys
Davids, Dialogues, iii.5 (bibliography).

216. Digha 155.107: ayan: puggalo yathanusittham tatha patipajjamano tipnpam sanyojan-
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anam parikkbaya sotapanno bhavissati avinspatadhammo niyato bodhiparayano #.4.233: so
tifipam samyojananam parikkhaya sattakkhattuparamo boti sattakkbhattuparam deve ca
manuse ca sandbavitva samsaritva dukkbassa antam karots. Elsewhere dukkbassantakaro
hoti (Puggalapaiiiiarts).

According to the Vyakhya, the Sanskrit Sutra has: srotagpanno bhavaty avinspatad-
harma niyatam sambodhbipariyanab |/ saptakrtvab paramab saptakrtvo devims ca
manusyams ca samdhavya samsrtya dubkhasyantam karots. :

The purity of conduct (prayoga): the rules of morality (§#ans) dear to the Aryans; purity
of sentiments (dfaya): avetyaprasida (vi.73b).

218. We can also understand ksanti = citta, in opposition to prayoga.

219. See the note ad iv.50. Analogous comparison in Ms¢linda; in Anguttara, i.250; a bit of
salt defiles a small amount of water, but does not defile the Ganges.

220. Vibhasa, TD 27, p. 147b7. It is called Nirvana (1) because it is extinction of the
defilements (klefanirodbat); (2) because of the calming (bsi B | = nirvipana, uparama)
of the three fires (raga, dvesa, mobagni); (3) because there is extinction of the three
characteristics (doubtless the three characteristics of “conditioned things,” Koss, ii.45); (4)
because there is disjunction (/¢ Bt =viyoga, visamyoga) from the defilements
(mala); (5) because there is disjunction from the realms of rebirth (gats); (6) because vana =
thick forest, nis = leaving, nfrvana = leaving the thick forest of the séandbas .. . (7) because
vana = all the sufferings of transmigration, nsis = to pass beyond (atikrama), nirvana = to
pass beyond all the sufferings of transmigration. And six other explanations.

Etymology of the word Nirvana, E. Senart, Nirvapa (Album Kern, 1903, p. 101); Panins,
viii.2.50 (Goldstucker, 226); Dbammapada, 283, 344; Visuddhimagga, 293; Compendium,
168.

221. According to one variant: dvstrajanma, which conforms to Panini, ii.2.25, v.4.73.

On kolarikola, Aniguttara.i.233,iv.381. Puggalapaiiatti, 16 (tinpam samyojaninan:
parikkbhayi kolatikolo hots dve va tips va kulani samdhavitva . . . ). According to
Nettippakarana, 189, the kolarikola is in the Path of Seeing. Visuddhimagga, 709 (mediocre
penetration and faculties).

222. According to the Vyskhya: What does the Srotaipanna become who is delivered from
one or two categories? Some'answer that he becomes a éuxlamkuls. The Karika says:
“Delivered from three or four categories,” by way of an example, or rather in order to
indicate the limit, by excluding the abandoning of the fifth category. Others answer that he
becomes a saint for five or six births.

223. The ekavicika who has abandoned the eighth category of defilements does not
necessarily abandon the ninth, which would include the result of Andgamin and “passage
beyond Kamadhatu,” (dhatvatikrama). The ninth category is capable of being an obstacle to
the acquisition of the result, phalar: vighnayitum: samartha. But the same does not hold for
the sixth category, because the Sakrdagamin, like the Srotaapanna, exists within
Kamadhatu.

224. These two types are mentioned in Dbarmasarmgraha, Para. 103.

225. That is to say: “having seen the Truths when he was the god Trayastrims$a, having
transmigrated (sa72srtya) within two or three families, he obtains Nirvina among the
Trayastriméas, or among the Four Great Kings, etc.”

226. Samyukta, TD 2, p. 205¢3: trayanam samyojinim prabanad rigadvesamohanam ca
tanutvat sakydagams bhavati (Compare Arigustara, .233, iv.380. Puggalapatiiasti, 16). Sutra
quoted below vi.53c-d. Abandoning of satksyadrsts, Stlavrata and vicikitsa through the
Seeing of the Truths; reduction of the defilements to be abandoned through Meditation.
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227. The ekavicika is the ekabijin of the Pali lists, who is inferior to a Sakadagamin.
Visuddbimagga, 709 (lively penetration and faculties).

228. The ascetic who successively acquires all the results (anup@rvika) becomes a
Srotaipanna by abandoning three bonds, sazkdyadrsts, Silavrataparamarsa, and vicikitsa,
through the Path of Seeing; then abandoning édmacchanda and vyapada through the Path
of Meditation, he becomes an Anagamin. The ascetic who is qualified as a kamavitaraga,
that is to say who, before entering onto the Path of Seeing, has abandoned kémacchanda and
vyapada through the worldly path of meditation, becomes an Anagamin by abandoning
satkayadrsts, Silavrataparamarsa and vicikitsa through the Path of Seeing.

229. See Anguttara, iv.70, 380 (Sanskrit redaction Vyakhya, iii.12d, Cosmologie bouddhique,
138). Samyusta, v.201, Puggalaparifiatti, 16-17, 70, Visuddhimagga, 677, Compendium, 69,
149.

To the Sanskrit upapadyaparinirvayin (=utpannaparinirvrrii of our Karikag) there
corresponds #pahacca, upapajjaparinibbiyin; see Kathavarthu, iv.2, Cosmologie
bouddbique, 235.

230. Utpannasyeti. Yasomitra contests this reading by reason of the rule anyapadarthe
bahuvribih. The scribe has omitted the letter e (Jekbakenaikiro’tra vindsitah): it should
read: wtpanne’sya. We would have: utpanne janmani parsnirvrtir asyety utpannaparinirvr-
tih. There follows a rather long discussion.

231. Absent in the Tibetan, but given by Paramartha.

232. "Obtains Nirvana,” parénirvats, that is to say, “brings about the extinction of all the
vices” (sarvisravaksayam karots). Vyikbya.

233. Paramartha and Hsuan-tsang have: “not a long time” = quickly = na cirdt; but the
Tibetan has, m# ‘chi bar = “"without dying.”

234. Vibhasa, TD 27, p. 167c13, definition of sopadhisesanirvina: “If of an Arhat, of a
person in whom the vices are completely destroyed, the life continues (shox ming yu ts'un

EMBA ' ; ayubparyantab . . . : “the limit of life is still preserved”), the series of
the primary elements and of derived matter is not cut off, the series of thoughts continue
one after the other by reason of a body endowed with the five organs: as there remains a
support (5 = upadhi), the destruction of the bonds that this Arhat obtains, touches, or
realizes, is what is called sopadbisesanirvanadbhits.” On the two Nirvanas, vi.64a-b
(Anguttara, iv.77), vi.65d, vi.78. We have attempted to sort out some references in our
“Nirvana,” Paris, 1924 (Beauchesne), p. 171.

235. The first Anagamin also does not possess this mastery; but the action which makes
intermediary existence last differs from the action that makes the second Anigamin last:
this is why the Nirvana of the first is anupadhisesa.

236. Anguttara, ii.155, defines (1-2) the sasamkbaraparinibbayin, who obtains Nirvana with
samkharas, either in this life, or after death (3-4), the asamkbaraparinibbayin who obtains
Nirvana without sarmkbaras, either in this life, or after death. Saints 1 and 3 are of strong
faculties, 2 and 4 of weak faculties. Saints 3 and 4 cultivate the Dhyanas; saints 1 and 2 are
described, without any mention of Dhyana, as asubhanupassi . . . Ghare pratikdlasanfiisabba-
loke anabhiratasanifii sabbasamkhbaresu aniccanupassi and having the thought of death.
samkhara = pubbapayoga, Visuddhs, 453.

237. Opinion of the Sautrantikas. The Anagamins are evidently placed in a decreasing order
of merit, in an increasing order of the length of their lives in Ripadhatu.

238. One says #rdvamsrotas, as one says #rdbvamdamika, #rdbvamdabska or even cirantana.

239. We also have skanisthaparama (below note 245).
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On the mixing of Dhyanas vi.42. On the heaven of the Akanisthas, iii.72c, vi43a. This is
the summit of Rapadhitu, the eighth heaven of the Suddhavasas. The Compendism has the
Anigimin who has cultivated the Fifth Dhyana rise to the Suddhavasas; it stops below
those who have practiced the first four (see p. 69, 149).

240. One would call him bbavigraga or bhavigraparama. The nasvasamjiianisamjfia is the
Fourth Ariipya, thus “the summit of existence.” .

241. Dbharmasamgraha, Para. 103: pluto’ rdhaplutab sarvastanaplutah (let us correct:
sarvasthanacystab).

242. ekam aps sthanantaram: vilanghya. Paramartha: “From the First Dhyina (=Brahma-
kayika), he is born among the Suddhavasas and, going beyond ‘another’ place, he is born
among the Akanisthas.” Hsiian-tsang: “From there, successively, he is reborn among the
lower Suddhavaisas, and, in the interval, goes beyond one place, he is born among the
Akanisthas.”

243. Samyukta, TD 2, p. 423c18; Madhyama, TD 1, p. 547a9 (Vibbasa, TD 27, p. 272b15): A
Brahma-deva thinks: "This place is eternal, not subject to change . . . one has never seen that
one arrives here; even more one does not go beyond this place . . . “: compare Digha, i.17
and see iv.44b-d, iv. 96 (English trans. note 439).

244. Consequently the Ka$mirians only count two heavens in the First Dhyana (ii.41d,
iii.2d).

245. The terms akanisthaparama and bhavigraparama are given as traditional (zans
cakanisthaparama . . . ity uktam).

246. On abhiniryres distinct from upapatts, iii.40c, vi.3, p. 909. It appears that the doctrine of
action retributable in intermediary existence is in contradiction to the thesis of iv.53d
(which I have perhaps poorly understood).

247. Anguttara, iv.70, 'seven good gatss” or rather “‘seven gatss of good persons’ =
purisagati. Hstian-tsang explains: gatir = vyiti. Vyakbya: gatir utpattib sampariya ity ete
satre paryaya ucyante. gati= birth, future realm of rebirth, realm of rebirth.

248. Since, Hsiian-tsang adds, the other Saiksas, cultivating the good, do not differ [from the
Apnagamins].

249. Vyakbya: yasu gatisapapannis tatra tatra cassim atyantam anigamanam.

250. Madhyama, TD 1, p. 427a13; Vibhasa, TD 27, p. 878a5-b4. Definition of the sappurisa,
Neztippakarana, 169.

251. But they can practice incontinence (which supposes an akufala mind). The Srotaipanna
observes the filas, Huber, Satralamkara, 221.

252. “In general” (prayena): in fact, they are disengaged from the defilements expelled by
seeing, and from a part of the defilements expelled by Meditation.

253. The true satpurusas have acquired the discipline which prevents all transgressions
(sarvapapa); they have abandoned all of the bad defilements to be abandoned through
seeing (darfana) (like the other Saiksas) and also the nine categories of defilements of
Kamadhitu to be abandoned by Meditation (bbavana).

254. The Bhasya has: kim punah parivrttajanmano’py anigamsna esa bhedo’sts. I have added
the definition based on the Vyakhya.

255. The Vyakhya quotes the Sitra: “Dying here and reborn among humans, if having
obtained the quality of Arhat I do not obtain Nirvana, falling from the quality of Arhat at
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the end of this human life (ante mama hiyamanasya), 1 shall be reborn (xpapatrir
bhavisyai) among the esteemed gods under the name of Akanisthas (ye te deva akanistha
iti vifruzab).” Sakra is srotaapanna: he foresees that he will be reborn among.humgns and
will obtain the quality of Arhat, first that of Anagamin: he will thus be a parivrttajanman
anagamin. Therefore, according to vi.4la-b, he cannot become Akanistha, that is to say “go
into another sphere.”

256. According to the Tibetan, dbarmanabhijfiatvat; according to the Vyakhya:
dharmalasksaninabhiffiavas; according to Hsilan-tsang: “because he does not know the
Abhidharma.”

257. samharsaniyatvas; that is to say: kamadubkbaparityagibhilisena sambarsaniya it_y
abbiprayah.According to Sarhghabhadra: cystanimittopaparssdubkhbodvignasya sambarians-
yatvat.

258. On the moral faculties (faith, etc.), see vi.57c, 58d, 60 and following.

259. prajfiading mindriyanan: nisyandaphalapustivitesad ity arthab. That is to say: because
the indriyas are not extremely developed by the results, similar to them, upon which they
bear.

260. A different doctrine in the Sammitiyanikayasastra.

261. The mixture consists of “'mixing the pure Dhyana with two impure Dhyanas”
(Vyakhya), to intercalate one or many moments of impure Dhyana between two moments
or two series of moments of pure Dhyina. In the Dbarmasarira (Stonner, Ac. de Berlin,
1904, 1282), vyavakirpabhai[vana]vidhani (bbavanavidha, Visuddhimagga, 122).

262. On pure and impure Dhyina, see viii.6.

263. Aniguttara, i.38, knows a Dhyana which lasts only a moment and a prolonged Dhyina.
Above vi.17b, 28c.

264. On the drstadbarmasukhaviharas, see especially Digha, iii.113, 222, Ariguttara, v.10,
iv.362; Kofa, ii.4, vi.58b, viii.27. Nirvana, 1924, p. 80.

265. The first three Dhyanas each produces three types of gods of Rapadhatu; the fourth
groduces eight types of gods: Anabhrakas, Punyaprasavas, Vrhatphalas, and the five
uddhavasikas: Avrhas, Atapas, Sudréas, Sudaréanas and Akanisthas (iii.2c-d).

266. tasya pudgalasya tivati Saktih (Vyakhya). Such a person cannot do so any longer.

267. "Pure, impure, pure: three thoughts; then: pure, impure, pure, three other thoughts”
(Vyakhya), and so on.

268. Opinion of Srilabha (Vyakhya). The fourth of the six opinions presented in the
Vibhasa, TD 27, p. 880c12.

269. But the order of words, according to Paramartha, is indeed the order that the Tibetan
gives; according to the Bbdsya: nirodhalabhy anagami kayasakyi.

On nirodhasamapatts, in addition to the references indicated, ii.43 (English trans. p. 225
and following), add iv.54, vi.63, 64a, viii.33a and Visuddhsimagga, 702-709:"One cannot say
that this absorption is samiskrta or asamisketa, conditioned or unconditioned, lawkska or
lokortara, worldly or transwordly because it does not exist in and of itself (sabbavato
n’atthitdya).” This absorption, according to the Uttarapathakas and the Andhakas, is
“unconditioned” (Katthgvasthu, vi.5). note 273.

On the kayasakkhin, Ariguttara, iv.451 (necessarily an Arhat), Puggalapafifiatti, 14,
Visuddhimagga, 93, 659 (interesting).

270. Hsiian-tsang: This saint, in leaving nirodhasamapatti, obtains a calmness of body
[becoming again] conscious, such as he had not acquired before this samaparti; and he
thinks: “This nirodbasamapatti is very calm and totally similar to Nirvana”. In this way he
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immediately perceives (sdksatkaroti) the calmness of the body [leaving samapatts] and he is
thus called a £dyasaksin, for, by reason of the possession [of the calmness of the body, in the
course of the samapatti], and by reason of the consciousness [of the calmness of the body,
once he has left the samapatti], he immediately perceives the calmness of body.

271. On the Saiksa and the Siksis, see p. 983.

272. Mahavyutpatts, 36, trini Siksans, adbisilam, adhicittam, adhiprajiia; Dharmasamgrahba,
140, tisrab Siksab, adhicittasiksa, adbisilasiksi adbiprajfiasiksa ca; Digha, 1ii.219, tisso
sikkha, adhisila, adbicitta, adhipanifiasikkhi; Anguttara, 1.235, ii.194, iii.441. The
Visuddhimagga is only a commentary on the Semyutta, i.13: sile patitthaya . . . cittam
paniiam ca bhavayam . . . (p. 4: silena adbisilasikkhi pakasita hoti, samadhina
adhicittasikkha, paRiiiaya adhipaniiiasikkha); Childers, sikkbattaya; Schiefner, Me'langes
Assatiques, viii.572.

See Kofa, vi.45b. viii.1. The correct readings are adbisilam siksa, adbicittam Siksa,
adhiprajiiam §iksa, as we can be assured vi. p. 983-4 and Dharmasamgiti quoted in
Siksasamuccaya, 119.14.

273. The Canon is undecided on the place of nirodhasamapatti in the Path, on its usefulness
for the extinction of the cankers (dsava): Majjhima, 1465, iii.28, Digha, i.184, Aviguttara,
iv.426. We know that it is added, in ninth position, to the Dhyanas and Arapyas
(Mahavyutpatti, 68.7: navanupirvavibarasamapattih, Digha, 1ii.266: nava anupubbani-
rodha); it is the eighth vimoksa.

274. The Vaibhasikas deny that Mahabrahmaloka is a separate heaven (iii.2d); the
Bahirdesakas, the Non-Kaémirians, recognize it as a separate heaven, but admit that the
Aryans do not enter it (vi.38a-b).

275. Paramartha: “It is called Vajra absorption.”

Vajropamasamadhs, Mahavayutpatti, 21.55; KoSa, iii.53b-d, vi.77, viii.28; Satralarkara,
xiv.45; Paficakrama, iii.60, 67, vi.26. In Puggalapatifiatts, 30, the saint who destroys the
defilements is vajsropamacitta: “In the same way that there is no gem or stone which the
diamond does not crush . .. One can also mention the #anavajira of Nerti, 112.
Vajrasamadhs, Religieux ¢minents, p. 153. We know of the abuse that Buddhism makes of
the vajra.

276. Maulan: dbyanam anigamya apravisya utpadyata ity anagamyam (Vyikhya). See vid7c;
viii.22c; v.66.

277. Hsiian-tsang adds: According to other masters, the vajropamasamadhis obtained in
andigamya, by reason of the distinction of their aspects and the objects of the j#Zanas, are one
hundred and sixty-four in number. In fact, the anvayajiana of nirodha bears on the nirodha
of eight spheres both in general and in particular; and one should take into consideration
the four aspects. One should thus add one hundred and twelve to the calculation of the first
masters. The same for dhyanantara and the Dhyanas. For the Ariipyas, we have fifty-two,
thirty-six, and twenty-four.
A long discussion in the Vyakbya.

278. Paramartha: Through the aquisition of the nirodha of the ninth, consciousness of
ksaya.

On ksayajfiana, vii4, 7, 12, 43; constitutes Bodhi together with anutpadajiiana, vi.67;
confused with the samyagvimuktijiiana, vi.715, 76, with dsravaksayabhijfia, vii.42, viii.20.

279. Paramirtha: Afaiksa, Arh?t.
280. Nityam Siksanasilab. Siksa Silam esam iti Saiksah, according to Papini, iv.4,62.
281. In fact, he observes the rules (iksa) of the Vinaya. Mahavagga, i.36.8.
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Sile fiksi adbisilam Siksa . . . prajiidyam Siksa adbiprajfiam Siksa, Panpini, ii.1.1G; above
note 272.
282. See viii.1.

283. The Vyakhya quotes the Sttra: adbhiprajfiam Siksa katama / idam dubkbam iti
yathabhatam prajanati. (Compare Samyutta, vi.229, Aniguttara, i.235; Kosa, viii.1). “That,
Oh Bhiksus, is seen which is seen by pure (drya) prajiia.”

284. Punar apasiksanat = yatra Siksisab Siladisu tatra punar apasiksands: the Prthagjana can
lose the Pratimoksa discipline (iv.16), Heat (vi.17), etc. The Aryan, the Saiksa can lose
certain dharmas, but he cannot lack the three §7sas.

285. Paramirtha transcribes Sivaka; Hsiian-tsang translates this as tan-p's &4 ; the
Tibetan translates this as zbe byed.

286. According to the version of Hsiian-tsang; Paramartha: “He who applies himself to the
three fiksas, because he applies himself to the three fsas, is called a Saiksa.” The Tibetan:
“Because he applies himself to the iksds, e is called a Saiksa.”

287. Dhammasangans, 1015.

288. The Nirvana acquired (prapta) by a Saiksa is not called Saiksa: only the samskrtas
(ii.38a) are Satksa. Dhammasangani, 1017.

289. [Except when he is sakalabandhana, encumbered with all of the bonds. It appears that
one could better translate: “Because the Prthagjana can be endowed with Niraga.”]

290. v.6a-c, viii.20.
291. See ii.38b, English trans. note 200.
292. See vi.61d-62b.

293. The Prthagjana is taken as an example, because the Aryan has acquired worldly and
transwordly prapti through disconnection from Kamadhatu. When he is reborn into the
Second Dhyana, the first disappears, but not the second.

294. Hsiian-tsang adds: As it has been said of the Aryan, who becoming detached through
the two paths from the defilements of the eight spheres to be abandoned through bhsvana,
obtains the two types of praptis of disconnection from these defilements—it follows that
the Prthagjana, who only employs the impure path, only acquires an impure prapts; it also
follows that the Aryan, -- it being a given that only the pure path permits him to become
detached from the defilements to be abandoned through darsana and from the defilements
of the ninth sphere to be abandoned through bhavana, -- obtains only a pure prapti of
disconnection from these defilements.

295. Sarvatas = of all the spheres = of the sphere where the ascetic is found, of a lower
sphere, of a higher sphere.

Anagamya, viii.22a. The fundamental (maula) absorptions, namely the four absorptions
of Ripadhatu or Four Dhyanas and the Four Arapyas, have a preliminary or prefatory
absorption, s@mantaka. The samantaka of the First Dhyina is called andgamya. See above
note 276.

Pure andgamya = the anagamya in which the ascetic produces a thought, a path free
from the dsravas, satkayadysti, etc. = a pure path produced in andgamya.

The former Abhidhamma teaches that the ascetic destroys the defilements (dsavas), that
is, becomes detached from all of the spheres, by being firmly supported (that is, by
producing the eliminating praj#a of the defilements) in seven absorptions (Four Dhyanas
and Three Arapyas). Anguttara, iv.422 to be corrected according to iv.426 (the
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Fourth Ariipya is excluded as in Kofs, below, note 301).

The theory of andgamya and its use in “detachment” (vasragya) rests on the idea that an
ascetic cannot enter Dhyina without being free from the defilement of a lower sphere, and
that he cannot, in this same lower sphere, become free from the said defilements: hence the
necessity of a preliminary absorption.

296. Hsiian-tsang combines Karika 47c-d (two padas) and 48d (one pada) into one Karska,
and adds a fourth pada:

“By the pure Anagamya path, there is detachment from all the spheres; through the
other eight, detachment from his sphere and from a higher sphere: through the impure
path, there is detachment from the immediately lower sphere.” [Bhasya of the last pada.]

Bhagsyam: By supporting oneself on the samantakas, one becomes detached from the
lower spheres. In the same way that the anantaryamargas support themselves on the
samantakas, is this the case for the vimuktimargas?

Adding a first pada, he makes the following Karska out of 48a-c.

Karika. The samantakas detach one from the lower spheres; the last vimuktimarga of
the three arises from the m#la or from the samantaka; for the higher spheres, from the
mdila only.

Bhagsyam. There are eight samantakas which can serve as the support of the Path. There
are nine spheres from which one should become detached. The first three samantakas
detach one from the three spheres which are respectively lower than them (that is to say:
The first three sémantakas serve as the support of a path which detaches one from the three
spheres . . . ). The ascetic before realizing the ninth vimuktimarga, either enters the m#la
dbyana, or remains in the samantaka. The five higher samantakas detach one from the
spheres which are, respectively, lower than it. Before realizing the ninth vimuktimairgas, the
ascetic necessarily enters the m#ls and does not remain in the sémantaka; for, whereas, for
these five sémantakas, the mala and the samantaka are equally upeksendriya, the mila and
the samantaka have a different vedanendriya in the first three Dhyanas. Some ascetics are
not capable of entering into the mla because the transformation of the vedanendriyas is
difficult. [One necessarily enters it when one is capable of this transformation] because, at
the moment when one becomes detached from it, one is joyous [: thus, at the ninth
vimuktimarga, one passes, when possible, from the sémantaka (upeksendriya) to the msla
(sukhendriya, saumanasyendriya).]

297. Remember that detachment (vasragya) from one sphere—that is to say the abandoning
of the nine categories (strong-strong, etc.) of defilements of Kamadhatu, of the First
Dhyina, etc.--include nine pairs of paths: a path of abandoning (prabanamarga or
anantaryamarga) and a path of deliverance (vimuktimarga). The ascetic who detaches
himself from Kamadhitu by meditating in the state of absorption called andgamya produces
in this state the first eight paths of abandoning and the first eight paths of deliverance; he
also produces in this state the ninth path of abandoning. The question is asked whether, in
order to produce the ninth path of deliverance, he remains in andgamya or passes into the
First Dhyana. Same question for the other samantakas and the “fundamental” absorption
which they precede.

298. The last vimuktimarga does not arise from out of higher samantakas.

299. All s@mantakas contain the sensation of indifference; the first three Dhyanas, contain
the sensations of swkba or saumanasya, viii.7; therefore in order to pass from the sémantaka
into the fundamental absorption, the ascetic should transform his sensation.

300. Add: “when the ascetic is not capable of transforming his sensation; when he is capable
of doing so, the last vimuktimarga arises from the fundamental Dhyana, vizaragabhimsba-
humanyat.”

301. One cannot produce the pure path in the absorption of the Fourth Ariipya or
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Bhavagra; the ascetic, in order to be delivered from the defilements relating to 'this state,
should avail himself of a pure path (vi.45c-d); thus employing a pure path pr'actlced in the
Third Aripya: same doctrine in Visuddhimagga, 708, and also apparently in Ariguttara,

iv.422, 426.

302. Samibhavatas. When one sees the lower sphere as “coarse” one sees the higher sphere
as “calm,” and so on. According to another explanation, one sees the higher sphere under
one of these three aspects, “calm,” etc., and not necessarily under the three aspects. Here we
have three of the aspects of Nirvana, vii.13a.

303. Mahdvyutpasts, 85.14-16, sthilabhitsikars, andarikasa, dubkhilata. Vyakbya: kbilam
durbhedam (?) kutsitam kbslam: dubkbilam.

304. Hsiian-tsang: “because it can be surmounted only with great effort.”

305. The drysti of the Asaiksas: to see things as they really are, to truly know the general
characteristics (sémanyalaksana) of the dharmas, impermanence, etc.

306. Hsiian-tsang: “The afaiksi samyagdysti arises among the Inmovable Ones, even
though one does not say so formally, for all the Arhats possess it . .. "

307. Vibhasa, TD 27, p. 336c28. Samafifia, brahmafifia acd their results. Samyutta, v.2;
Visuddhimagga, 215, 512. For Buddhaghosa the dbarmas associated with the Path and the
four results of samafifia are neither suffering nor arfyasacca.

308. The Abhidharma reconciles the thesis of the Theravadins with that of the
Pubbaseliyas, Kathavatthu, xix.3.

309. Hsiian-tsang: “they have the vimuktimargas (samskrta) and pratisamkbyansirodha for
their natures.”

310. Paramirtha enumerates the four results, srotadpannaphala, etc., and quotes the Sitra.

311. Purusakdraphala is that which arises (fayate) and also that which is attained (prapyate)
through the special power of a dharma: the path of deliverance arises from srémanya, and
abandoning or pratisamkhbyanirodha is attained by the power of framanya.

312. As one can supplement the work (pravacana) of Panini, as omniscient as he is, he is a
Prthagjana.

313. When the ascetic obtains the result of Srotaipanna, there is acquisition of the total
abandoning of the defilements to be abandoned through the Seeing of the Truths
(darfanaheyaklesas), acquisition inherent (sazzgrhita) in a single path of meditation
(ekabhavanamarga), namely in the sixteenth moment; when the ascetic obtains the fruit of
Sakrdagamin, there is acquisition of the totality of the abandoning of the darfanaheyas and
of the abandoning of the first six categories of defilements to be abandoned through
meditation, acquisition inherent to the path which is the fruit of Sakrdagamin; and so on.

314. When an ordinary person (prthagjana), bound by all the bonds (sakalabandhana),
enters the Path of Seeing the Truths and becomes Srotaapanna through the abandoning of
the defilements which one abandons by this Path, he can then either expell the first six
categories of defilements of Kamadhatu through the Path of Meditation on the Truths
(pure path): he obtains the result of Sakrdagamin through the pure or transworldly
path,--or expell the same six categories through the worldly path of meditation (as
described vi49c): he obtains the same result through the worldly path. But an ordinary
person can become free from the same six categories of defilements through the worldly
path before entering into the Path of Seeing: when he achieves this Path, he acquires the
result of Sakrdagamin. The result results from the worldly path.
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315. See above vi.35c.
316. Vibbasa, TD 27, p. 911¢5. Kosa, vii.32 (Arnguttara, ii.8).

317. Klesinam bihanat. Bahiti anenanekavidhab papaka akusali dbarma iti brabhmanah /
tadbhavo brabmanyam andsravo margab (Vyakhya). Compare Dbhammapada. 388.

318. Esa hi bbhagavan brabmety etad wdaharapam Sivakenoktam (See note 285; var. Jivaka).
Madh., 34.12; Majjh., 1341, 368, Sam.,ii.27: . . . tathagato . . . brabmacakkam: pavattets. The
Tathagata is dbammakaya brabmakaya dhammabhita brahmabbita in Digha, iii.84; gloss
of Buddhaghosa (The word brabhma is used in the sense of excellent, setthagthena) in
Dialogues, iii.81. brabmabhfita = identified with Brahman, see Bodhssattvabhimi, fol. 142b:
brabman, cakrans pravartayatity ucyate /. tat kasya hetob / tathagatasyastad adbsvacanam
yad uta brabma sty api fantap Sitibbfita ity aps / tena tatpreritan: tatprathamatas tadanyash
punas tadanyesim [ evam paramparyena brabmapreritam sarvasattvanikiye bhramati
tasmad brihman: cakram ity ucyate. Nirvana, (1925), pp. 72-73.

319. Samyukta, TD 2, p. 104al5. It is moreover certain that the Wheel of the Law, which the
Bhagavat set into motion, and which Sariputra sets into motion after the Bhagavat
(Samyutta, 1.191), is the teaching.

320. Kramandc cakram, see below note 332.
321. The Vibhasa, TD 27, p. 912a4, mentions ten reasons.
322. On the parts of the Path, vi.67, 71.

323. Tadutpattau pravartitam sti sitre vacanat. Vyikhya: tad evam iryasya Kaundinyasya
darianamarga utpanne devatibhir uktam bhagavati pravartitam dbarmacakram sté
s#travacanat. The Vyakhyd quotes a Siitra which corresponds (with variants) to the
Mahavagga, 1.6, 23-30. Lotus, p. 69, line 12.

Sarhghabhadra (TD 29, p. 934¢8): The divinities do not say: “the Wheel of the Law has
been set into motion,” under the Bodhi tree, but rather in Benares. Thus the setting into
motion is to cause one to penetrate into another. Some say that teaching itself (the sermon
at Benares) is the Wheel of the Law: but this teaching is only the means, not the true Wheel.

324. See Nettippakarana, 60.

325. Vyakhya: tatra pratyaksarthatvad andasrava prajiia caksub / nihsamsayatvaj jianam /
bhatarthatvad vidya / visuddhasvid buddhih / visuddha dbir buddbir iti nirukteb // punar
vifesanartham caksuridigrabanam // punas trisu parivartesu prathamans darsananm caksur
yathadrstavyavaciranam / jfignan yavad [ ... | bhavikatam upadaya / vidyi yavad
vidyamanagrahanad yathavadbhavikatam upadaya / buddhbir yathabhgtarthavabodbat //
punar ananusrutesu dbarmesv anumanskajiianapratisedbartham caksur ity aha /
adhimokgsikajfianapratisedbarthan: jfianam sti / abbimanikajfianapratisedhartham vidyeti /
sdsravajianapratisedhartham buddbir iti /

Pure prajfia --is called eye, because its object is immediately perceived: knowledge
(7#iana), because it is free from doubt (vii.1); science, because its object is real; intelligence,
because it is pure: in fact the etymology of buddhir is visuddha dhbi, “'pure mind.”
Furthermore, the view that the non-Buddhists have of the Truths (suffering, etc.) is not
opposed either to bad opinions, nor doubt, nor ignorance, and it is impure (cdsrava): in
order to show the contrast with the seeing that the saints have of the Truths, this seeing is
called eye, etc. . . . Furthermore, the Siitra says “eye” in order to avoid the idea that it refers
to a consciousness arrived at through induction; “knowledge,” because it does not refer to a
knowledge arrived at through imagination (compare ii. English trans. p.320; vi.9);
“science,” because it does not refer to a supposed knowledge; “intelligence,” because it does
not refer to an impure knowledge.
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According to the Vibhasa, jitina is the dbarmagiiina, vidya, is the anvayaksanti, buddhi is
the anvayafiiana (vi.25-26). Another theory is presented in Kosa, vii.7.

326. The Sitra on "Skillfulnes in Seven Things,” has been quoted above, note 207. For
dvayadesana: . . . tena hi bhikso dvayam te desayisyams tac chrpu sadbu ca manass kury
bhasisye | dvayam katamat | caksi riapans yavan mano dharmas ca.

327. Vyakhya: atra acarya éha . . . We have here, according to the Japanese editor, the
opinion of the Sautrantikas.

328. a. This is suffering, its origin, its extinction, the path; b. this should be known . . . ; c.
this is known, abandoned, realized, cultivated.

329. Tridhikarapa: a. the nature of the truths (satyasvariipa), b. the operation to be done;
and c. the achievement of the operation.

330. The Abhisamayalamkariloka depends on the Abhidharma: tatra trayab parivarta
dvadasikara yasmin dbarmacakra iti vigrahah [ tatrami trayab parivarti yad uta idam
dubkbam Gryasatyan: tat kbalv abbijfidya parijfieyam abbijiiatam [ idam: dubkhasamudaya
aryasatyam: tad abbijfiaya prabitavyam prabipam /[ idam dubkhanirodba aryasatyam tad
abhijfigya saksatkartavyam siksitkrtam | idam dubkbanirodbagamini pratipad aryasatyam
tat kbalv abbijfidya bhavaystavyam bhavitam mayeti bhsksavah parvam ananusrutess
dbarmesu yoniso manasikurvatah pratyaksirthatvid andsrava praffia caksur udapadi

kriyapadam ekaskasmin satye trisv api yojyam [ atab pratyekam caturnim aryasatyanin:
triparivartanat triparivartam [ caksurityadayas cakaras casvaras triparivartands pratisatyam
traya ity ato dvadaSikaram [ etavataiva jagadarthasampiadanat paripsirpam triparivartadva-
dasfaakaran cakram iva dbarmacakram yat prathamato varapasyam bhasitam satram /
yatha rijiias cakravartinas cakraratnam agresaram sarvas tu balakayas tad evanusaran
pascad agacchati [ tatha sakalatrailokyadhbipates tathigatasya tat stitram agratab krtva
sarvo’ps deSanadbarmab prabhavati.
(An extract from the Seventh Chapter.)

331. According to the Japanese editor, the opinion of Vasubandhu.

Nyayanusara, TD 29, p. 709a28: The opinion of the masters of the Vibhaisi
(Vaibhasikas) is, in general, that the whole of the holy path (dirya marga) is called the
Dharmacakra . . . but there are some divergent opinions: according to some, it is the Path of
Seeing that is called Dharmacakra; according to others, it is the sermon at Benares. Notes of
the Japanese editor: According to the commentaries, the first opinion is now the third, the
second is that presented in the Karika; and the third is now the second. According to
Samghabhadra, the third is the basic opinion of the Sarvastivadins . . . P'u-kuang says that
the second and the third are those of the Sautrantikas and of Vasubandhu.

332. Vyikhya: kramandac cakram iti krtva.

333. In the same way that one says prabbukta odanap.

334. This person is detached from Kamadhatu through the worldly path, as for example
Brahma; he should cultivate the Path of Seeing in order to obtain the result of Anagamin.
For the Aryan the fact that he is reborn into Rapadhatu proves that he is already an
Anagimin.

335. Since one does not become a Buddha or a Pragrekabuddha in this sphere, the only bodhi

that one can obtain there is the bodbi of the Sravakas; now a Sravaka only obtains
comprehension of the truths (abbisamaya) due to the words of another, parato ghosa.

336. The principle presented in viii.29a-b opposes the teaching that there is a darfanamarga
in Arapyadhatu.
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337. Vyakhya: vidhanam: vidha upaya sty arthah.

338. Madhyama, TD 2, p. 616a10, Samyukta, TD 2, p. 235¢7. See in the Puggalapatifiatsi, p.
12, the definition of the samayavimutta, samayavimutta, kuppadhamma, akuppadhamma,
paribapadhamma, aparibhapadhamma, cetanibbabba, anurakkhanibhabba. The akopyad-
harman Arhat distinct from the Saiksa, Mahavasts, iii.200.

339. Paramirtha: “Their deliverance is occasional and dear.” Anguttara, iii.173. See p. 1006.
cetovimukts and prajiigvimukts, vi.76c.

340. p. 1006. In the world, that which is dear (kanta) should be guarded (anuraksya). The
Siitra says: tadyatha namaskaksasya purusasya jiiataya ekam aksi sadbhu ca susthu
canuraksitavyam manyeran masya Sitam masyosnam mdsya rajomsavas caksuss nipateyur
masya yad apy ekam caksur avinastam tad aps vinaSyad i / evam eva samayavimuktasyar-
hato . . .

341. In the same way samayavimukta = samayapeksas ca vimuktas ca.
342. Different meanings of samaya, Samantapasadika, i.107.

343. What does gotra, or family, mean? (1) The gotra is the roots of good (kusalamila):
certain persons have such roots of good that they are paribanadharman, etc.; (2) gotra
consists of the characteristics of the faculties, more or less sharp, from the stage of
Prthagjana onward; (3) the Sautrantikas say that gotra is the seed, the power (sémarthya) of
the mind. The Prthagjana and the Saiksa are “of the family of the parshapadbarman” when
they bear the seed of the parshanadharman Arhat; the Adaiksa or Arhat is a parshanadbar-
man because this seed is actualized in their result (tadbijavritilabbat).

344. Uttapana, uttapana = mtaptikarana, vi.18b, synonym samcara, transposition, vi4lc-d.

345. Consequently vi.57b should be understood as follows: The person who, by his nature, is
of sharp faculties, becomes a drstiprapta in the sixteenth moment (this is the case seen
previously vi.57b). But the person who, having already become a Saiksa, and perfects his
faculties, obtains the quality of drstiprapta after having a been sraddhidhimukta.

346. Arhats 2-5 are also susceptible of falling away; Arhat number 1 is characterized by the
absence of the qualities of Arhats 2-5. In this same way Arhats 3-5 are cetanddharman and
so on.

347. Cetanadbharman = maranadharman: stmanam cetayate, below notes 350 and 367.
Paramartha: “to kill-harm his body” (sha-bas tzs shen  FEHF ) or “tokill oneself”
(tzu-hai BHE ).

The explanation of the Puggalapasiniatsi, p. 12, differs.

348. Hsiian-tsang: The parihapadharman, meeting weak causes of falling, falls away from
that which he has acquired; but not the cetandidbharman. The cetanidbharman, fearing
falling away, always thinks of putting an end to his existence. The anuraksanidbharman
guards that which he has aoquired. Digha, iii.226, on the anurakkbanipadhana.

349. Sutra: pafica hetavab pafica pratyayah samayavimuktasyirbatah paribanaya
samvartante | katame pafica / karmantaprasrto bhavati / bhasyaprasrto bhavati /
adhsikaranaprasrto bhavats / dirghacarikayogam anuyskto bhavati / dirghena ca rigajatena
sprsto bhavati.

Ariguttara, iii.173 (compare Kathavatthu, 1.2, trans. p. 64) has two lists of five dbarmas:
paficime dbamma samayavimuttassa bhikkbuno parihandya samvattanti: kammarimata,
bhassaramata, niddiramata, sanighanikiramata, yathavimuttam csttam na paccavekkhats.
The second lists replaces the last two terms by indriyesus aguttadvirata, bhojane
amattafifiuta.

350. In the higher spheres, there is neither atmasamcetana nor parasamcetana, see Kosa,
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ii.45¢c-d, English trans. p. 236, Digha, iii.23, 231, Asigsttara, ii.159. p. 1007.
351. Paramartha: Four persons fall away from the gotra; five fall away from the result.
352. This family, in fact, is akrtrima.

353. On the falling away of the Arhat and the problems connected with it, Aig., .96, iii.173,
Kathavatthu, i.2,ii.2, etc.; Points of Controversy, p. xliii; our note: The five points of
Mahiadeva, JRAS., 1910, p. 413. According to Buddhaghosa, the Sarhmitiyas, Vajjiputtiyas,
Sabbatthivadins and some of the Mahasarmghikas admit the falling away of an Arhat.
Vasumitra, in Wassilief, p. 262,263, 282: the Mahasarhghikas admit the falling away
(parihanadharman) of a Srotaipanna, but deny the falling away of an Arhat; 272; the
Sarvastividins deny the falling away of a Srotaipanna, but admit the falling away of an
Arhat. Confirmed by the Chinese sources: Sarvastivadins: No falling away from the first
result; falling away from the other three. Mahasarghikas, Mahiéasaka, etc.: No falling away
from the quality of Arhat; falling away from the first three results. Sautrantika, Mahayana:
No falling away from the results; falling away from the drstadbharmasukhaviharas. Opinion
of the Vibhajyavadins, Vibhasa, TD 27, p. 312b9, below note 374.

354. An anonymous objection (atra kas cid aha): (1) A cetanadharman, the cetanidharman
family which has been made firm by the Sasksa and asaiksa paths, can perfect his faculties,
and so acquire a new gotra: therefore he falls away from his gosra. The reason given by
Vasubandhu does not hold. (2) If one does not fall away from a family which has been
rendered firm by the worldly and transworldly paths, one will fall away from the result of
Srotadpanna, which is never rendered firm by the two paths. Response of Yasomitra. (1)
Vasubandhu means to say that the cetanadbarman, falling away from the result of Arhat,
will not merely because of this fall away from his gotra if this has been made firm by the
Saiksa and Aéaiksa paths. (2) The second remark is made with respect to a person who does
not reflect: here it refers to his family (gotra), not to his result. In fact, no result is at one
and the same time (y#gapad) obtained by a worldly and a transworldly path; but the family
can be made firm by these two paths.

355. One does not fall away from the result of Srotaipanna, because, when one obtains this
result, it is always the first result that he obtains. One can fall away from the result of
Sakrdagamin when one obtains this result after having obtained that of Srotaipanna; but
not when one becomes a Sakrdagamin without passing through the stage of Srotaipanna
(the case of the bhayovitaraga, ii.16¢, vi.30b, 45b); the same for the result of Anagamin.

356. Vibhasa, TD 29, p. 316b28. Why can one fall from the three higher results, and not
from the result of Srotaipanna? Because the defilements abandoned through seeing are
produced with respect to non-existence (4vast#); one does not fall away from the
abandoning of these, defilements. How can one say that they are produced with respect to
non-existence? . . . Furthermore the result of Srotaipanna is established by the abandoning
of the defilements abandoned by the view of the truths in their totality, bearing on the three
spheres.

357. smrtisampramosat = klistasmytiyogat (see ii. English trans. p.190, 194).

358. There is no falling away from the andsrava result; with respect to the first five Arhats,
there is falling away from the “blisses of this world,” which are sasrava.

359. According to the Japanese gloss, Madhyamagama, TD 1, p. 574c19?, which according to
Anesaki is Samyutta ii.50 (Kalarasutta). The first and the last result can only be obtained by
the pure path (=éryaprajfia), vi45c.

360. Madhyama, TD 1, p. 752a24, Samyskta, TD 2, p. 53¢9; Samyutta, iv.25.
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361. Madhyamagama, 49.21; Samyutta, ii.239. Tatra bhagavan syusmantam Anandam
amantrayate sma [ arbato’py abam Ananda labbasatkaram antarayakaran vadamiti |
ayusman Ananda aha / tat kasmad bhagavin evam iha [ arhato’py aham Ananda
labbasatkaram antarayakararh vadamiti | bhagavan Gha [ na haivinanda apraptasya
praptaye anadhigatidhigamaya asiksatkrtasya saksitkriyayas [ api tu ye'nena catvira
ddbicastasikd drstadharmasukbavibari adbigatas tato’ham asyanyatamasmat parihanin
vadami [ tac cikirpasya vibaratah / yitv anenaikaking vyapakystenapramastenatiping
prabititmand vibarata akopyi cetovimuktibh kayena saksatkrra tato’syiham na kena cit
parydyena paribanin: vadami | tasmat tarhy Anandaivan; te Siksitavyart yal labbasatkiram
abhibhbavisyamo na cotpannair libbasatkarais cittan paryadaya sthasyati | evan te Ananda
Siksitavyam. See below note 363 and p. 1010.

362. Kosa, ii.4 (English trans. p. 157), vi42c-d, viii.27.

Vibhasa, TD 27, p. 137a10. Because they reside (viharants) in the four types of bliss, they
are said to have obtained four drstadharmasukbavibiras: 1. pravravyisukha, 2. vivekaswkha
(ynan-li lo SEBES ), 3. famathasukba (chi-ching lo RS ), and 4.
bodhisukha. '

But this refers to the Dhyinas in general.

Sanmyutta, ii.278, Anguttara, iii.131, v.10, Digha, iii.113, 222: eso kho bhikkbave bhikkhu
catunnam jhaninam abhicetasikanam ditthadhammasukbavibiranam nikimalibhi;
Anguttara, iv.362: arabanto .. . ditthadbammasukhavibiram yeva anuyusta.

The four blisses are adbicastasika (=adhi cetass bhava), that is to say they belong to the
sphere of the four basic Dhyanas. Vibhdsa, TD 27, p. 418a2: The four types of adbicaitasika
are the Four Dhyanas.

The Bodhssattvabhdms distinguishes the brahmavihiras (=apramana, Kosa, viii.29), and
the aryavibaras (=vimoksamukha, viii.24), and the divyavibaras (=dhyanas and arapyas).

363. Vibbasa, TD 27, p. 316a4. The Siitra says: “Ananda, of the four blisses (ddhicastasika
drstadbarmasukbavibara) acquired by the Tathagata, I say that there is a successive
(chan-ch'uan FB#E | ) falling away, as in the case of the Sravaka on the occasion of
worldly encounters. As for the immovable deliverance of the mind (described as above:
kayena siksat krta . . .), | say that there is no falling away.” It follows from this text that,
even in the case of the Buddha, there is a falling away from “fruition” (#pabhoga, Kosa, vi.
59) The Sautrantikas conclude from this text that dear and occasional deliverance (sémayski
kanta vimukts) is the four blisses. Question: By falling away, does the Siitra understand the
falling away from that which is acquired, or the falling away from a resultant state? In the
first hypothesis, there would be no falling away from the blisses, for these are dbarmas that
one continues to possess (prapts) even when one does not enjoy them; in the second
hypothesis, there would be falling away from immovable deliverance, for this deliverance is
not always present (sazmukhbibhita) . .. Response: With respect to deliverance, the
essential thing is possession: for, when one possesses deliverance, one no longer has
anything more to obtain; therefore, even though it is always present, one says that the saint
does not fall away from it. With respect to the blisses, the essential thing is their presence;
one says then that the saint has fallen away from them when he is not enjoying them.
Vibbasa, TD 27, p. 417¢21 and following: When one of the sukhavibaras is present, one says
that the others have fallen away.

364. In opposition to the s@mantakas, threshholds to the Dhyanas properly so called.

365. 1) yab paribiyate drstadharmasukbavibarebbyab sa pariba'nadbav:mi,: 2) yo na
parihiyate tata eva so’parihapadharma; 3) yah :ama'dhibbmriz{abbaya‘c{ atmanan cetayate
(ii. English trans. p. 236) sa cetanidharma; 4) yo'nuraksati katham adg{mam.t'e,mm
s0’nuraksanddbarma; 5) yo yasminn eva gupe sthitas tasmad ananuraksann apina kampate
sa sthitakampyah; ) yab parena pratividhyati gupavi.t’e{a_m utpid’aya't:t_y artb.ab ) sa
prativedbanabbavyah; T) yo na kupyats (wtpannebbyo na paribiyate) so ‘kopyadharma.
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By adding prajiavimukta and ubhayatobhagavimukta (vi.64), we have the nine Aaiksas.
366. Vasubandhu asks the question and answers it.

367. The Vaibhasika objects: nanv gyusman Godhiko’rhattvas paribipab.

Paramairtha here adds a pada: “Godhika was a semayavimukta.”

On Godhika, a good example of a saint of the ceranidharman class, see Samyutta, i.120;
Comm. on the Dhammapada, 55; Samyukta, TD 2, p. 28ba3, which differs. Vibhasa, TD 27,
p- 312b22; Ekottara, TD 2, p. 642c1 (Vakkali).

368. Maranakala evarhatvam praptab: he attained the quality of Arhat at the very moment
of death, that is to say in a moment later than the application of the dagger (fastradhana);
parinirvrtas ca: and he obtained parinirvana by the same stroke of the dagger (¢enasva
Sastraprabarena).

369. Digha, iii.273, differs: katamo eko dbammo uppadetabbo? akuppam fianam. katamo
eko dbammo sacchikatabbo? akuppa cetovimutts.

370. Utpadya, which can be explained according to iii.3.172 or iii.3.169.

371. Prakaranapada, TD 26, p. 702b17; Vibhasa, TD 27, p. 313b15; see Kosa, v.34.
The Tibetan and Hsiian-tsang have: “It is by reason of three causes that the an#saya of
kamaraga arises.”

372. Vyakhya: tadyatha caksirapalokamanaskarasamagri caksurvijianasyotpattaye
prasiddha sa tadanyataravikali sati tadutpattaye na bhavats.

373. tadbijadharmatayam anapoddhrtayam, which is to be understood as klesabijasvabbave’
nunmilite.

374. Vibhasa, TD 27, p. 312b9. The Vibhajyavadins deny the falling away of the Arhat, in
the sense of the production of defilements (k/esa), and support this with examples. When a
pot is broken, there only remains the pieces of baked earth which no longer make up the
pot. The same for the Arhat: Vajropamasamadhi (vi44) breaks the defilements; thus the
Arhat will not produce any more defilements and he will not fall away. When a tree is burnt,
only its ashes remain . . . the defilements have been burnt by pure knowledge (snasrava
jfiana) . . . But, to affirm that the Arhat does not fall away is to contradict the Sitra which
distinguishes two types of Arhats, one who is movable and one who is immovable (kopya,
akopyadharman). Yet how does one explain the examples of the Vibhajyavadins? There is
no reason to explain them: they are neither Siitra, nor Vinaya, nor Abhidharma . ..

375. Paramartha adds a pada: “There is falling away of the Arhat, by reason of
Angarakarsipama.”

376. Samyutta, iv.190, Samyukta, TD 2, p. 314b6; the following portion of the text quoted
here is quoted above vi.60a.

We know the Pili redaction: tassa ce bhikkhave bhikkhuno evam carato evanm: vibarato
kadaci karabaci satisammosa uppajjants papaka akusali dbamma sarasarkappa samyojaniyi
/ dandho bhikkhave satuppado | atha kbo nam kbippam eva pajahati vinodetivyantikaroti
anabhivam gamets.

377. The Vaibhasika understands evan: caratab as smytimatas caratab, “who does all of the
actions of a Bhiksu (caratah) with his mindfulness always attentive,” because the word smyts
immediately follows (anantaranm: smrtivacanat); but see Samyusta, iv.189. line 8.

378. The Chinese translators: astim samayab, asty avakaso yat . . . But according to the
Vyakhya: kadacit smytisampramosad wtpadyante papaka akusald vitarkah.

379. Anguttara, iv.224, Samyskta, TD 2, p. 188b18.
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kati bhadantarbato bhiksob ksinasravasya balans / astau Sariputra / arbato bbiksor
dirgharatram vivekanimnan: cittamh yavan nirvinapragbharam / angarakarsdpamas cinena
kama dysta bhavanti yathdsya kaman janatah kaman pasSyato yab kimesu kimacchandah
kamasneho . . . kamadhyavasinan: tad asya cittam na paryadaya tisthats . . . asravasthaniyair
dharmaih Sitsbhatam vantibhgtam.

yam pi bhante khipasavassa bhskkbuno vivekaninnam cittam hoti vivekapopam
vivekapabbharam vivekattham nekkhammabhiratam vyantibhatam sabbaso dsavattha-
niyehi dbammebi, idan: ps . . . balam.

380. But these texts can be understood of the Saiksa. The mind of the Saiksa is “inclined
towards isolation,” etc; but the ASaiksa possesses all these qualities to their maximum
(prakarsena). The Saiksa is “cooled” with regard to the dbarmas, in which the dsravas lodge,
and which belong to Kimadhatu.

381. The Sitra has: yavat tu caro na supratividdhab. According to the Vyikhya,
pindapatadicarab. In Samyutta, iv.189, line 7, ciro ca vibaro ca anubuddho hoti. Cara, the
quest, is anubuddha, supratsviddba, when the monk is not attached to agreeable objects, etc.

382. There are, therefore, six catagories of moksabhagiyas and nirvedhabhigiyas (vi.24,
17¢).

383. Therefore a Prthagjana who enters, with weak faculties, the Path of Seeing, necessarily
becomes a Saiksa with weak faculties and protects his family, gotra.

384. Through the path which has the aspects of impermanence, etc. (anityidyakirapatita
madrga, vii.13) (the transworldly path), and through that which has coarse aspects, etc., and
of calm, etc. (vi.49c), we do not become fixed to things up above. Yet we believe that the
Prthagjana perfects his faculties in these two manners, for, later, Vasubandhu declares that
the Aryans do not perfect their faculties by an impure (sdsrava) path (vi6lb). Thus the
Prthagjana cultivates by desiring: "May my faculties become sharp!”, and, cultivating
(abhyasya) either the worldly path or the transworldly path, he obtains perfectioning of his
faculties by means of anantarya and vimuktimarga.

385. vi.36c. It is not a questinn here of Prthagjanas and of Saiksas. The Arhat also perfects
his faculties.

386. We can compare Angmtara, v.169: anadhigatans nadhigacchats / adhigata paribayats . .

We have seen that there is an #pabhoga of Nirvana, ii. English trans p. 159.

387. Vibhasa, TD 27, p. 318b11 and following. Two opinions: 1. The three fallings for the
Samayavimukta, the last two for the Akopyadharman and the Pratyekabuddha, the third for
the Buddha; 2. the three fallings for the Samayavimukta, the last for the Akopyadharman
and the Pratyekabuddhas, none for the Buddha. Vasubandhu adopts the theory of the first
masters; the second ones are followed by the Mahayana.

Compare KoSa, iv.12¢, vi. p. 1006; Majjhsma, i.249.

388. The Immovable Ones have not acquired the dbarmas proper to the Great Disciples, the
Mahaéravakas, such as Sariputra or Maudgalyayana; for example, they lack prantakotika
(vii.41). And the Maha$ravakas themselves do not now possess nor will they possess the
dbarmas special to the Buddhas or Svayarhbhis. See i.1, English trans. p.55, and vii.30.

389. Two interpretations are possible:

a) The Sautrantikas affirm that the deliverance of the six Arhats is immovable. The
Vaibhasika would object: "If the pure deliverance of any Arhat is immovable, why is only
the ‘non-occasionally delivered one’ (asamayavimuksa) defined or recognized as !mmovable
(akopyadharman)?” The Sautrantikas answer: "It is certain that the pure deliverance of
every Arhat is immovable; but the definition of an Immovable One is as we have said
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(p- 1007, line 12), namely: “Some, by reason of the distraction caused by their virtues and
their honors, fall away from the blisses by losing their mastery in absorption: these are the
Arhats with weak faculties; others do not fall away, and these are the Arhats with sharp
faculties.” The latter are recognized as Immovable Ones. As the Arhat with weak faculties
falls away from the blisses by reason of distraction, whereas the Arhat with sharp faculties
does not fall away (that is to say, does not lose possession of them), it follows that the
Vaibhasikas cannot advantageously object: “How does an Immovable One fall away from
the blisses?”

b) It has been said above that an Immovable One does not fall away from the blisses, and
the Satra declares that there is falling away from the blisses for the same person for whom
deliverance is immovable. In the presence of this declaration formulated in general terms,
one says: * The deliverance of any Arhat is immovable,” that is to say: “an Immovable One
is not sufficiently characterized by the possession of this deliverance.” One therefore adds:
“For an Immovable One, it is defined as we have said.” Therefore one cannot object: “How .

390. Here the importance of the theory of the falling away of the Arhat sensibly diminishes.
Sarmhghabhadra (TD 29, p. 722a13): When the amount of life approaches its exhaustion,
there is no falling away, because there is no weakening of mindfulness; if life still remains to
him, falling away is impossible . . . Who falls away? Who does not fall away? He who has
entered the Path after afubhi meditation can fall away; but he who has entered it after
dandpanasmrti does not fall away. It depends on whether a/obha or amoha has been
accumulated. In what sphere, in what realm of rebirth is there falling away? In Kamadhatu,
persons of the three continents. As for the six gods of Kamadhatu . . . (see note 396).

391. See above note 376. The Tibetan: . .. experiences small weakness of mindfulness . ..
”; but the Tibetan text presents a lacuna, as results from the version of Paramartha. “Small,”
according to the Vyakhya, is dbandha, with the sense of manda.

392. The Vyakhya defines confidence by quoting the stanza:
sucirpabrabmacarye’smin marge cips subbavste /
tusta dyuhksaye bbots rogasyipagame yatha // which is quoted below by Vasubandhu.

393. iv.33a, vi40c.

394. On the nature of these paths of “transformating the faculties,” above note 384.

Vibbasa, TD 27, p. 349a and following; the opinions differ.

a. Nirvedhabhagiyas: in the fourth, no perfectioning; in the first three, perfectioning
through 9 énantaryas and 9 vimuktis (Ist opinion), through 1 énantarya and 1 vimukti (2nd
opinion), through 1 prayoga (3rd opinion).

b. Darsanamarga, no perfectioning.

c. Afaiksas, 1 prayoga, 9 anantarya, 9 vimuktis (adopted by Vasubandhu), 1 prayoga, 1
anantarya, 1 vimukti (2nd opinion).

Saiksas, 1 prayoga, 1 anantarya, | vimukti (adopted by Vasubandhu), 1 prayoga, 9
anantaryas, 9 vimuktss (2nd opinion).

395. Paramartha: "By reason of long cultivation.”

396. Now it is through fear of falling away that the ascetic sharpens his faculties. We have
seen above that the Aryans and persons arisen in the higher spheres cannot transform their
faculties (vidlc-d).

Persons born among the six classes of gods of Kimadhatu cannot fall away. They
certainly possess sharp faculties, since they are disgusted with the heavenly joys from the
point of view of the Truths: ye parvam atyudarebhyo visayebhyo samvijanto yatah (?)
satyani paSyants te katham tin glambya paribisyante / avasyam hite tiksnendriya
bhavantity abbiprayab.
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397. The Asaiksa perfects his faculties as he has obtained the result of Arhat; since he
obtains this result in nine spheres, so too there is perfecting of the faculties.

The Saiksa perfects his faculties as he has obtained the results of Saiksa; as he does not
obtain these results in the Aripyas, so too there is the perfecting of the faculties. The first
two results of Saiksa are obtained in andgamya; the third in six spheres. (But opinions
differ).

398. See vi.33, 46d.

399. Vyakhya: phalanm: phalavisistam ceti / phalam: sakydagamiphalam / phalavisistam
prathamadhyanadiprabanaya prayoganantaryavimukti-visesamargalaksanam.

Paramartha: The person who cultivates the transformation of his faculties abandons the
result and the path of weak faculties higher than the result (phalarm phalavisistam ca
mydvindriyakam margam).

Hsiian-tsang: He abandons phala and phalavisistamarga.

400. Vyakhya: phalamargam eva pratilabbate | kamadhatuvairagyamatrasamgrbitam [ na
sfitre vacanat [/ darfanamarge ca tatrabhavat tadabbhavah kamadhatvanilambanad sti
vyakhyatam etat.

Paramartha: He obtains, in the family of sharp faculties, both result and Path; not the
result of Anigamin included in Ariipyadhatu. This is because the Saiksa does not transform
his faculties in Arapyadhatu

Hsiian-tsang. What he obtains is only a result, and not the path, of candidate: therefore
it is not a result of Saiksa included in Arapyadhatu. This is why the Saiksa transforms his
faculties in only six spheres.

One should here study the commentaries on Hsiian-tsang.

401. Paramartha: Two Buddhas and seven Sravakas are nine by reason of their nine
faculties.

402. Yuan-hui says: The Immovable One is of two types, the first is called aparibanadbar-
man because his faculties are sharp in origin; the second is called Immovable because there
is a perfectioning of his faculties.

403. Buddha: strong-strong faculties; Pratyekabuddha: strong-medium; Immovable:
strong-weak . . .

404. The two types of Buddhas are included in the seventh class.
405. Paramartha: By reason of prayoga . . . they make seven.
406. See vii.39c.

407. For the Dharmianusarin, 3 types of faculties, a single gotra, 15 paths, 73 types of
detachment, 9 physical persons, for a total of 29,565.

For the Sraddhadhimukta, considering his sixteenth moment (of the acquisition of fruit,
vi.31), we have 3 types of faculties, 5 gotras, 1 path, 73 detachments, 9 physical persons =
9,855.

Vyakhya: Bhagavadvisesa remarks: “There are twelve types of Sraddhadhimukta from
the point of view of the Path, because he is to be found in the path of bhavana.” We do not
understand with what intention he expresses himself thus. . .

The Vyakhya examines the different types of Sraddhadhimukta in his career up to the
quality of Arhat (35,235); of a Drstiprapta to the acquisition of the result (1,971: no
difference for the gotra), in his career up to the quality of Arhat (7,047); of a Kayasaksin
(who is either a Sraddhadhimukta or a Drstiprapta), of a Prajfiavimukta, of a #bbayatobha-
gavimukta. The Vyakhya discusses the calculations of Bhagavadvisesa.

408. Anguttara, iv.452, Puggalapaiifiatti, p. 14. Aviguttara, iv.77. Samywkta, TD 2, p. 330b24.
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The Buddha said to Siriputra: Of these five hundred Bhiksus, ninety obtained the three
vidyas (Kofa, vii.45c), ninety the twofold deliverance; the others are Prajfiavimuktas
(compare Samysutta, i.191). Vibhasa, TD 27, p. 319b112: The vidyas with the eight
vimokjsas, is the twofold deliverance. See also Vibhasa, TD 27, p. 733a28 and following.

409. Klesfavarana is the obstacle or bond made up of the defilements. Vimokssvarana is the
obstacle--namely bodily and mental powerlessness (akarmanyata)--which is opposed to the
production of the eight vimoksas (vii.32a).

410. Paramartha follows this text. Hsiian-tsang follows a reading ahdryadharmo’paripr-
pasasksab, and translates: “Even having abandoned five klesas, and being immovable, he is
not called a complete Saiksa.” Gloss of the editor: “Even though he is complete in his
faculties and the result, he has not obtained nirodhasamapatti.”

411. On the parupsira and aparipsra Bhiksu, see Anguttara, iv.314.

412. Consequently the "Supreme Worldly Dharmas,” laukskagradbharmas (vi.19b-c), are
prayogamarga. The path that the £santis constitute (vi.18c) is also prayogamarga, but
extended (viprakrsta) prayogamarga (Vyakhya). It is by way of example that Vasubandhu
speaks here of the “near preparatory path.”

413. In the “perfecting of the faculties” (indriyasanmicira, vi.60c-d) and elsewhere,
anantaryamdarga is not the abandoning of svarana.

414. Vimuktimarga is the moment of thought which immediately follows the abandoning of
the 4varapa: the moments which follow vimuktimarga can be similar to it: “I am
delivered!”, and are, like it, “liberated paths”; but they are called visesamarga.

415. On visfesamarga, vi32c-d, 61d-62b, vii.18¢c. The moments of thought that follow the
sixteenth moment (vimuktiffiana) of abhisamaya, and which are similar to it (¢afjatiya); also
all “continuation” of a vimuktijfiana; prolonged ksayajfiana (vi.45a). So too the path which
has for its object the “blisses” (sukhavihara) or the taking possession of certain spiritual
qualities (vaisesikagunabhinirhata), see viii.27c.

Paramartha translates by a gloss: “Visesamarga is the other paths which arise following
vimuktimarga, that is to say, the paths of samadhi, abbijfia, indriyasamcara, etc.”

416. Below note 419.

417. esa hi nirvanasya panthas tena tadgamanad iti / loke yena gamyate sa marga its
pratitah | anena ca nirvanam gamyate praptyate tasman marga iti deSayats /| margayanty
anena veti marga anvesana iti dhatub pathyate (10.302) / yena nirvanam anvisyate sa
margab.

418. This second phrase is glossed: yasmad va tabhyam nirupadhifesam nirvinam pravisati
yad[d]utpattau nirupadhisesanirvanapravesah. On the two Nirvanas, above p. 966.

Others translate: Because, by means of these paths, due to the acquisition of higher and
higher paths, one enters nirupadhisesa.

419. Magga distinct from patipada, Ang. ii.79, Majih. i.147.

420. Dharmaskandha, TD 26, p. 463222, Vibbasa, TD 27, p. 482a26-486a5. Digha, iii.228,
229 (two groups of four), Vibharga, 331 (speaks of samadhsi without any other details),
Nettipakarana, 113, Visuddhi, 85 (catubbidbo [samadhi] dukkbapatipadadandhabhbinfiadiv-
asena).

Four different patéipadas, Childers, 364b.

421. For the Vyakhya, these are the dbyanas (dhyanani) which “flow without any effort
being necessary” (ayatnavabins). For Paramartha: “the paths are, in the dhyanas, realized
without effort.” ‘bad ms dgos par ran gis ran gis 'byun ba’s physr = “"because, without any
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effort being necessary, [the paths] easily arise of themselves.” See vi.71d, viii.23a.

422. On the history of this expression and its first use, see the remarks of E. Hardy, Preface
to the Nettipakararia, and Mrs. Rhys Davids, Preface to the Vibhaniga. Samyutta, v.227, the
bodhapakkhiyas are the indriyas; Vibharga, 249, the bodhipakkhskas are the “limbs of
Bodhi”; Visuddhimagga, 678, classical list; Patisambhida, ii.160.

The thirty-seven, without being isolated from other good dharmas, form a group in
Anguttara, i.39 and following,

Classical list of thirty-seven, Digha, ii.120; Lotus, 430; Childers, 92; Spence Hardy,
Manual, 497; Kern, Manual; Milinda, trans. ii.207; Lalita (Rijendralal), 8, 218;
Dharmasamgraba, 43; Mabhavyutpatti, 38-44; Dharmasarira, the short edition from
Turkestan, Stonner, Ac.de'Berlin, 1904, p. 1282 (bodhipaksika). The thirty-seven are
maggabhavana, Vinaya, iii.93, iv.126. They include the preparatory path, etc.; see Koss,
vi70 .

Variant lists. The Vibhajyavadins (Vibbasa, TD 27, p. 499a14) have a list of 41, adding
the four éryavamsas (KoSa, vi.7). Netti, 112, admits 43 bodhipakkhskas, placing, says the
commentary, six samy#ds before the “mindfulness”: anscca, dukkha, anatta, pahina, viriga,
nirodhasafifia (see Anguttara, i.41). Buddhaghosa (Ariguttara, i. ed. of 1883, p. 98) mentions
a list that includes 3 satis, 3 padhanas, 3 iddhipadas, 6 indriyas, 6 balas, 8 bodhyarigas, 9
maggangas; on the other hand Angattara, i.53, has six bodhyangas (mindfulness being
omitted); and Bhavya tells us that certain masters place the brahmavibaras (compassion,
etc.) among the bodhyanigas.

The “Bodhivakso (vrksa ?)" of Taisho 14, no. 472, is perhaps the Bodhipaksanirdesa of
Mahavyutpatti, 65.57 and of Kanjur, Mdo, 16.

423. Reading of the Vyakhya. Hsiian-tsang has tuan Bt = to cut off = prahana; but
Paramartha exactly translates ch’in ) = effort = prayatna, utsiha, virya, vyavasaya.
The Tibetan version has spos ba = prabana. All the Sanskrit sources (Lalita, p. 33, etc.) give
prahina.

424. Hsiian-tsang digresses from the original. He has:

The path is also called bodbspiksikah dharmah. How many are they and what is the
meaning of this word? The Karika says:

The bodhipaksskas are thirty-seven, namely the four smytyupasthanas, etc; Bodhi is
ksaya and anutpida; as they are favorable to it, they are called bodbipaksikas.

The Bhasyam says: The Sitra teaches that there are thirty-seven bodbspaksskas: four
smytyswpasthanas . . . eight margangas. The two consciousnesses of ksaya and of anutpada
are called Bodhi. There are three types of Bodhi: fravakabodbi, pratyekabodbi, and anuttara
bodhi. These two consciousnesses are called Bodhi because the anusayas are completely
destroyed, because the saints know in truth that he has done that which should have been
done and that he has nothing more to do. The thirty-seven dbarmas are favorable to Bodhi
and are as a consequence called bodhspaksikas. Are each of these thirty-seven different in
their nature? No. The stanza says: . . .

425. On these two jianas, vi.50, vii.l, 4b, 7.

426. The prajiia of a Prthagjana or of a Saiksa is not called bodhs because it is not delivered
from the totality of ignorance relative to the Three Dhatus.

427. The task is accomplished: dubkhar: me parijiasam,; there will be nothing more to
accomplish: dubkbam me parijfiatan: na punah prabatavyam.

The two jflanas suppose sharp faculties. [Let us correct: the second f#iana supposes . . .]
428. Vibbasa, TD 27, p. 496b18: Why are they called bodhspaksikas? ... Ksaya and
anutpadajfiana are called Bodhi because they include the complete intelligence (bxdhb) of the
Four Truths. If a dbarma is favorable to this complete intelligence . . . it is called
bodhipaksika.



Footnotes 1081

Definition of Bodhi in the Yogacara sources, Bodhssattvabhaimi, 1, vii. Cambridge MSS,

uses of the word, arabattamaggatiana, sabbaiifiutaiiana, etc.

Buddha is understood to be the Sravakas, the Pratyekabuddhas and the Anuttarasamyak-
sarhbuddhas (Deva, Catuhsatika, 498): all three possess Bodhi as Vasubandhu defines it
here. Kosa, i.1, English trans. p. 55.

Bodhs = pure prajiia, p. 1028.

429. Vibbasa, TD 27, p. 496a23, three opinions, ten, eleven, twelve things, see p. 178-179.
Mahayana, nine things, because samyaksamkalpa is prafita.

Samkalpa is closely connected to vdc, karmanta, djiva, p. 1025 See the definition in
Digha, ii. 312: sammasamkappa = nekkbhamma, avyipada, avibimsasamkappa. p. 1028,
1030.

430. Paramartha has a different order: Sraddha virya smyti samadhs prajiia priti upeksa and
prasrabdhi Sila samkalpa, which can give us: Sraddhba viryam smytib Santib (?) prajfia pritir
upeksanam (?) | prasrabdhih Silasamkalpay.

431. This has been explained above p. 927.

432. From the “intentional” point of view (sbhiprayavaiat), there is nothing wrong in
therefore dividing morality into two. But if one takes into consideration the things
themselves (mukbyavrttya), one will have sixteen things, morality counting for seven
(aviffiapts, etc.).

433. For example the smrtyupasthanas are principally prajiia, but they are also virya, etc.
Prajia is the principal element in this, the essential factor, because the other qualities are
present by its force.

Qualities arisen from cultivation, not “innate” qualities (spapartilabbya).

434. Vyakhya: sarvaguniasampattilaksana rddhis tasmin samadhay pratisthsta, thus samadhbi
= rddbeh padab = rddheh pratistha.

On the rddhipadas, Majjhima, 1.103, Samyutta, v.254, Ariguttara, iv.309 (survives in
Kos$a, ii.10a, English trans. p. 168); Vibbanga, 216; Satralamkara, sviii.51; Madhyamakavat-
ara, iv.1 (trans. in Muscon), Mahavyutpatti, 40, Dharmasamgraba, 46.

The formula is classical (Digha, iii.221 = Mahavyutpasti, 40) chandasamadhsprahina-
samskarasamanvagata rddhipada . . . [The Pali has padhana and vimanisa.] The Sitra says:
chandam cips bhiksavo bhiksur adbipatim krtvi labbate samadhim so’sya bhavati
cchanda-samadhib [ cittam . . . viryam . . . mimamsam caps bbiksavo bbiksur adhsipatin:
krtva labbate samadbim so'sya bhavati mimamsasamadhbib. Childers, p. 364b, 390b.

For Vasubandhu rddbipadah = rddhibetavab; the absorptions are the causes of rddhi;
and the absorptions themselves proceed from chanda, virya, etc. On rddhi, Kosa, vii42.

435. See vii42. anekavidham rddhivisayam: pratyanubbavati / eko bhéitvi bahudhi bhavats .
.. brabmalokan: kiyena vase vartayata iti syam ucyata rddhib /| (Mahavystpatti, 15,
Anguttara, iii.280, Digha, i.77) rddbspidab katame | chandasamadhbib | viryasamadhsh /
cittasamadhih | mimamsisamadhib | ima ucyanta rddhipada iti. Hsiian-tsang gives the
essentials of this Sitra (of which Vasubandhu copies only the first words), and concludes:
“The Buddha says here that rddhs is the result of absorption and that its ‘feet’ are the
samadhss arisen from out of chanda, etc.”

436. Sarhghabhadra (TD 29, p. 727a13) refutes Vasubandhu.

Here the Santrantika (=Vasubandhu) says: There are some other masters who say that
rddhs is samadhi; that the feet of rddbi are chanda, etc. These masters should admit that the
bodhipaksskas are, in their nature, thirteen things, by adding chanda and cstta. Furthermore,
they contradict the Sitra which says: “I explain to you the rddhipadas. Rddhs, that s to say:
he ‘experiences’ different rddbsvisayas . . . ; the pada, that is to say, the four samadhiss of
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chanda, etc.” The Buddha says that the result of samadhi is rddhs, and that the samadhi
engendered by chanda, etc., is pada.

The criticism [formulated by Vasubandhu] does not hold. For the masters in question
maintain that samadhi is rddhbi and that it is also rddhipada. If chanda, citta, etc., are called
pada, this is in order to indicate the four types of samadhi of which they are the cause: one
designates the samadhi, effect, from the name of its cause, chanda, etc. Samadhi is of two
types: that which dominates (pradhanibbavats) in the stage preparatory to the roots of
good; and that which dominates in the state of fullness (nisparts) of the said roots. The first
is called rddhipada, the second rddhi. This is why the Siitra says: ""Samadhi is called
chandasamadhi when the Bhiksu obtains it under the predominating influence (adhspatim:
krtva) of chanda”: this refers to the samadhi of the preparatory stage. The Siitra then says:
“He produces chanda . . . he masters, he fixes his mind for the non-production of bad
dharmas . . . " (Ariguttara, i.39): this refers to the samadhsi of the stage of fullness of the
roots of good. The expression csttam pragrbmati indicates prajfia, the expression cittam
pransdadhati indicates samadhbi, for this is the characteristic of the samddhi of mastering
and fixing. The Sutra says moreover: . . .

437. Vyakhya: tadvipaksabhiitasr antari samudicarad indriyany avamydyante [na tv evam
balani.

Afsraddhya is opposed to fraddha; kausidya to viryi; musitasmytita to smyti; viksepa to
samadhs; asamprajanya to prajiia.

Vibhasa, TD 27, p. 726b16. Indriyas, because they produce good dharmas; balas, because
they break up bad dharmas; indriyas, because they can be moved, etc.

Atthasalini, 124: akampiyatthena balam veditabbam . . . assaddhiye na kampatiti
saddhabalam, kosajje na kampatits viriyabalam . . . (The list and the explanations do not
agree, moreover, with the Abhidharma).

438. Vyakhya: adikirmikansrvedbabbagiyesv iti paficavastha ima ukeah / bhivane darsane
ceti dve avasthe iti saptasv avasthasu sapta varga yathakramam prabbavyante vyavastha-
pyante pradhanikriyante va.

If we were to follow the version of Paramartha word for word, we would have
adikprabhavitah (?) bhavandyan: ca drss ca saptavarga yathakramam //

439. According to Hsiian-tsang: "The smrtyupasthanas exists in the beginning state,
because prajiia, capable of knowing the body, etc., is essential to it.”

440. After the Head, one no longer cuts off the roots of good (vi.23a). The samadhis, when
one is in this state, become the support of success (samrddber asrayibbavants). This is why
the rddhipadas are placed in the Head.

441. Marga in the world consists (prabhavita) of progress: marga, “because one goes by
means of the marga”: or rather "because it goes.” As one says: this path (panthan) goes to
Pataliputra. Darfanamarga is more characterized (prabhavita) by progress than is
bhavanimarga, because it goes quickly (tasyasugamitvat). One who possesses it (fadvan)
also goes quickly by means of it: one goes by the bhavanamarga during a long period of time,
for it prolongs itself from sphere to sphere.

Vibhasa, TD 27, p. 497a4. The meaning of “part of the Path” is “searching out™ (mdrga)
and “to progress.” The Path of Seeing, rapid, without which the mind is interrupted, has the
sense of “joyful progress.” The parts of the Path are thus essential to it. The meaning of
“part of Bodhi" is “to understand.” These parts are thus the essential parts of the Path of
Meditation which, by its nine stages, repeatedly understands.

442, We can understand either kdmasamkalpa, or anubhitavisayasmrtisamkalpa.
Gardhasrita = tyspasrita; Mabavyutpatti, 245.1145 has gredba.

443. The satipatthanas, Digha, .290, Majjhima, 1.56: sastanam visuddhiyi . . . ; Digha,
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iii. 141, ditthinissayanam pabanaya; Ariguttara,|iv.A57, sikkhadubbalyinam pabanaya.

444, bhavanaparipiri = bhavanayi paripirip.
Compare, rather distant, Mafjhima, iii.85.

445. Kosa, i4la-b. We know through Vasumitra that the schools are not in agreement
whether “worldly” samyagdrsti exists or not.

446. Patisambhidamagga, 1i.160.

447. viii.22.

448. For, says the Vyakhya, sukhadhigamyam: cittam prinats netaras.

449. Vyakhya: samkalpo vitarkah.

450. Paramartha: “Excepting morality and the preceding two, in three Aripyas.”

451. This line is quoted in the Abbhisamayalanikaraloka which observes: “This rule concerns
the Sravakas who are lacking #payakausalya; but the Bodhisattvas cultivate bbhavanamairga
in Kamadhatu.”

452. Yasomitra examines how kdyasmrtyupasthana is possible in Bhavagra, a problem
neglected, he says, by all the commentators (vyakhyakara). The mind of a being in Bhavagra
can, he says, take for its object the andsravasamvara (1v.13c) of a lower sphere, which is
ripa.

453. We see p. 1033 the meaning of the expression avetyaprasida.

Vyakhya: “There are four anetyaprasadas: the avetyaprasida relating to the Buddha,
those relating to the Dharma and the Sarhgha, and the precepts dear to the Saints”
(buddbe’vetyaprasado dbarme samghe ca aryakantans ca Silans).

These are the four anigas of the Saiksa (see p. 1033), Digha, iii.227, Arnguttara, iv.106,
etc.: ... buddhe aveccappasidena samannagato hoti ... dbamme ... samghe . .. ;
ariyakantehi silehi samanndgato hoti . . . [Variant with the usage of laymen, Samyusta,
iv.304, where the fourth point becomes: “moral and virtuous (s#avanta and kalyinad-
hamma) we shall give all that we have of things to give (deyyadhamma).”] Hsiian-tsang:
“The Sutra says that there are four svetyaprasadas: relating to the Buddha, the Dharma, the
Sarhgha, and the gryasila.”

Childers; Majjhima, .37, Samyutta, 1.232, v.384, Petavatthu, 48; Avadanasataka, 1i.92,
Astasabasrika, 60; Dbharmaskandba, iii. (Takakusu, JPTS, 1905, p. 112); Mahavyutpatti, 245,
419; Madbyamakavrttsi, 487. Wogihara quotes the expression buddhasisane aveccappa-
sanna, and the gloss of Haribhadra (ed Astasabasrika, 59): avetyaprasidah = avagamya
gunasambbavanapirvakah prasidab.

454. Hsiian-tsang says: “The Satra says that there are four avetyaprasadas: relating to the
Buddha, the Dharma, the Sarhgha, and 4ryas#la.” One can say that there is avetyaprasida
relating to morality, sila, for prasada = purity (see below note 459). But Paramartha and the
Tibetan show that our Karika should not be understood: * . . . obtaining of avetyaprasida
relating to the precepts and the Dharma ... "

455. These three truths are Dharma; they are neither Buddha, nor Samgha; therefore the
Seeing of these Truths does not confer the two other prasidas.

456. The Truth of the Path is Buddha and Samgha.
Prasada in the Buddha is to recognize that he is the Tathagata, Arhat, the
Samyaksambuddha vidyacaranasampanna . . .

The Buddha does not form part of the Sarigha (see note ad vii.28); the Bodhisattva and
the Pratyekabuddhas do not form part of the Sarhgha: for they are above leaving the world
in solitude; there needs be four persons in order to make up a Sarhgha. (According to the
Sung-chu of Yuan-hui).



1084  Chapter Six

457. Dharma, in the formula of the refuges, dbarmaratna, signifies phaladharma, Nirvana
(iv.32, vii.38).

Here Dharma is the first three Truths; the pure path of the Bodhisattva in the state of
Saiksa; the path of the Pratyekabuddha in the states of Saiksa and Afaiksa. The paths of the
Buddha and the fravakas (Sathgha) are not included under the term Dharma, for, when one
understands these paths, what is obtained is prasdda with respect to the Buddha and the
Sariagha.

Hsiian-tsang translates: The Dharma, the object of prasada, is twofold: having a general
sense, and a special sense. In the general sense, Dharma is the Four Truths; in the special
sense, Dharma is three Truths plus the paths of the Pratyekabuddha and the Bodhisattva.
Therefore when one sees the Four Truths, one obtains prasida relating to the Dharma. The
precepts dear to the Aryans come with the Seeing of the Truths.

458. In fact, when one understands the Truth of the Path, one understands that part of the
Dharma which consists of the paths of Pratyeka and of Bodhisattva.

459. Here prasada signifies “purity,” and not “faith.”

460. The prasada of the mind is threefold: samyaksambuddha vata bhagavin /
svakhyato’sya dbarmavinayab | supratipanno’sya Sravakasamghab /

461. Samgitiparyaya, section of the ten dbarmas. This is the list of the asekhiya dbarmas of
Anguttara, v.222 (alluded to in Samgutta, iii.83), where samyagjiana precedes samyaguvs-
mukts. The samyagjiana of Mahavyutpasti, 199.64 is not a cause.

462. Compare Patisambbidimagga, ii.143.

463. Vyakhya: adbimoksab samiskyti vimuktsr sts dbatvarthaskatvat.

For Vasubandhu, adhimoksa is not deliverance, but is chanda, virya, etc., which is
discussed below note 467.

On adhimoksa, KoSa, 1i.24 (English trans. p. 189, where adhsmukti is a mistake), viii.30.

464. The two vimukti, Vibhasa, TD 27, p. 486a28, Samyukta, TD 2, p. 16c24; Puggalapani-
Aatts, 27, 35, 62; Mahavasts, ii.139.6.

On prajiiavimukta, above viG4a.

Definition of the liberated mind, vii.lld (Hsiian-tsang, vii.18 and following, T. 29, p.
235¢.)

The brabmaviharas defined as cetovimusti, Anguttara, i.38, Vibhanga, 87, etc.

The heretics of the Kathavasthu, iii.4, think that the ascetic is liberated by the dhyana of
a “deliverance consisting of the disturbance of the defilements” (vikkbambhanavimutts),
thus liberated, the mind, at the moment of the Path, is delivered (/iberatur) by a
“deliverance consisting of the cutting off of the defilements” (samucchedavimusts).

465. The Vyakhya enumerates the five skandhas which correspond to the dbammakbhand-
has of Digha, 1ii.229, 279, Itévuttaka, 104: sila, samadbi, paiiiia, vimutts, vimuttiianadassana.
These are the lokottaraskandhas of Dharmasamgraba, 23, the asamasamab skandhah of
Mabhavyutpatts, 4 (to which according to the Buddhabhumisitra there is added the
expression dbarmadhatuvisuddhs), which are also called anasravaskandhas; the jinaskand-
has (rgyal-ba’i phun-po) of the Triglotte.

466. Opinion of Vasubandhu (Vyakhya).

467. The Siitra (Samyukta, TD 2, p. 148c17) begins thusly: "Oh Vyaghrabodhayanas! There
are four essential factors of purification: the essential factor of the purification of morality,
the essential factor of the purification of absorption . .. of views, . . . of deliverance.”
catvarimani Vyaghrabodhayanab parisuddhipradhanani | katamans catvari /
Silaparisuddbipradhananm: samadhiparisuddbipradbanam drstiparisuddhipradbinan:
vimuktiparisuddhipradhanan: ca ... katamac ca Vyaghrabodhayana vimuktiparisuddhi
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pradbanam [ iha bhikso ragac cittam viraktam bhavati vimuktam dvesan mohbad viraktam
bhavats vimuktan ity aparipirnasya va vimuktiskandbasya paripiraye paripirpasya
vanugrahaya yas chando vityam . . .

Three questions, three responses: (1) véimukts is liberation from rdga, etc.; (2)
vimuktsparifuddhi is the paripsirs and the anugraha of vimukts; (3) vimuktiparisuddhiprad-
bana is chanda, etc.

Angustara. ii.194, where Ananda explains to the Vyagghapajjas the parisuddhipadha-
niyangas, presents some variations.

Same text quoted Kofa, viii.l.

468. And the purity of the mind does not differ from the mind, ghrtamandasvacchatiavat.

469. The ‘arising’ mind is of the future. On gvarana, Gvrti, Kosa, ii. English trans. p. 223,
vi.64a-b, 65b-d.

470. a. Nyayanusara (TD 29, p. 733a8, utilizing Vibhasa, TD 27, p. 140b25, and quoted by
Saeki, Kosa, xxv, 18a): The Séstricéryas (=the masters of the Abhidharma) say: "It is the
detached (wirakta) mind which obtains deliverance.” The Vibhajyavadins say: “It is the
non-detached (saréga) mind which obtains deliverance. As one takes away the impurities
from a dirty (samala) vase, and as crystal takes up different colors by reason of the diversity
of the colors of the body which it covers, so too the pure mind, soiled by craving (rdga), etc.,
is called ‘endowed with craving’ (sardga) and later becomes again liberated (hox huan

chieh-tuo & R R ). Scripture (dryadesana) says that the mind, in its original
nature, is pure (bsin pen hsing ching  [LAMEE ); sometimes it is defiled by

defilements (lesa), by adventitious dust (dgantuka).” This opinion is not correct, for the
dharmas perish from moment to moment. One does not get rid of the impurities of a vase,
for the impurities, along with the vase, arise from moment to moment.

The Andhakas of the Kathavatthu, iii.3, are of the same opinion as the Vibhajyavadins:
it is the defiled mind which is delivered from defilement. “As a dirty piece of clothing, being
washed, is freed from the ditt, so to the mind endowed with craving is liberated from this
craving” (sardgam csttam sardgato [frequently ragato] vimuccats.

b. Compare Ariguttara, i.10 (i.255, 257, iii.16): pabhassaram idam bhikkhave cittam tam
ca kbo agantukehi upakkilesebi upakkilittham . .. pabbassaram idam bbikkhave csttam tam
ca kho agantukehi upakkilesehi vippamuttam. This can be understood: The mind is pure in
and of itself; sometimes it is defiled by adventitious defilements, and sometimes it is freed
from these defilements. The Mahasamghikas (Ekavyavaharikas), according to Vasumitra,
affirm the existence of a “pure mind”; according to the Tibetan version (from which the
Chinese translators deviate, Taisho 49, no. 2032), they make this their ninth asamskrta
(Correct, on this point, the notes on p. 65, 186, of my Nsrvina). Kosa, v. English trans. p.
768. Bodhscaryavatara, ix.106.

Buddhaghosa (A¢thasalini, 140) says that the mind is pure (parisuddhatthena
pandaram) to the extent that it is the bhagarnga, that is to say the “subconscious
life-continuum”’ of Mrs. Rhys Davids. Any mind, even bad, is pure because it leaves
(nikkhanta) bhavanga. On bhavariga, Visuddhimagga, passim, Compendium, 9, 266,
Nettipakarana, 91, Milinda, 300, sources mentioned and criticized by Mrs. Rhys Davids,
Quest Review, 1917, Oct. p. 16, Buddhist Psychology, 171, 178 (1914), 233 (1924), trans. of
Dhammasangans, 3, 132, 134. Nirvana (1925), 39, 66.

There is a close relationship between the “pure mind” of the Anguttara and the
tathagatagarbha of the Larika, which is pure, similar to a jewel covered by impurities, and
which transmigrates, whereas the manas does not transmigrate.

471. Samyukta, TD 2, p. 118b28. A note in Nirvapa (1925), p. 162-163.

472. When one wishes to distinguish; but viréga signifies “abandoning.” bbedavivaksayam
evam ucyate | abhedavivaksayam tu yo virigas tat prabanam apy ucyate.
Opinions differ (Vibhasa, TD 27, p. 149b18). For example, for Ghosaka, prahanadhatu
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is abandoning of the defilements, virégadhatu is disconnection from objects, and
nirodhadhbatu is the putting down of the burden. For some others, we have, in this order,
abandoning of sensation which is disagreeable, agreeable, and indifferent. Or abandoning, in
this order, of the three sufferings (vi.3), of the Three Dhitus, of the defilements of the
past-present-future. Paréva understands nirodbadhiatu as the nirodha of the series.

This chapter of the Vibhasa quotes the Siitra where Ananda asks what are the dbarmas
that the monk should practice in his meditations in order to be termed a Sthavira. Two
dharmas, famatha, calm, and vipasyana, insight or intelligence; for the mind perfumed by
famatha can obtain vimukti by means of vipasyana. An explanation of the Three Dhatus
follows.

473. See v.60 and following, ii. English trans. p. 281.

474. What he obtains is not abandoning, which has already been realized by a worldly path,
but anasrava visamyogapripts, the pure possession of disconnection (vi.46). But the
“detached” ascetic necessarily abandons by means of anvayajfianaksantis and anvayajiianas,
since no worldly path bears on Bhavagra (vi.45c).

475. Nor any longer by means of the dnantaryamargas of the perfectioning of the faculties,
etc. (vi.61).





