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CHAPTER S EVEN

The Knowledges'

On'l. Homage to the Buddha.

We have spoken of the &santis or Patiences (vi. 25d) and of the
fRanas or Knowledges (vi. 26b), of samyagdrsts or Right Views (vi.
50c) and of samyagjfiana or Right Knowledge (vi. 76¢). Are the
Patiences actually Knowledges, and isn’t Right Knowledge identical to
Right Views?

la. The pure Patiences are not a type of Knowledge.?

The eight types of pure Patience which form part of the Path of
Seeing (abhisamayantika, vi. 25d-26¢) are not, by their nature,
knowledge;? for, at the moment of patience, the defilement of doubrt,
which each Patience abandons, is not already abandoned. But
Knowledge is certain: it is produced when doubt is abandoned. These
eight types of Patience are Seeing, because, by their nature, they are
examination. In opposition to the pure Patiences which are Seeing
and are not Knowledge,

Ib. The prajiia of destruction and of non-arising is not seeing’

The knowledge of destruction (ksayajfiana) and the knowledge of
Non-Arising (anutpadajfiana, vi. 67a-b)—when they constitute
Bodhi—are not Seeing, because they do not include examination, and
because the intention of inquiry is not in them.®
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lc. All other pure praj#ia is both one and the other.

Besides the Patiences and the two Knowledges named above,
pure prajiia is at one and the same time both seeing and
knowledge, for it includes examination, and is therefore seeing; it
is free from doubt, and is therefore knowledge. This refers to the
eight abhisamaya knowledges (dubkhe jfiana, etc., vi. 26) [and also
to all prajfia of the pure Path of Meditation up to the Knowledge
of Extinction].

Id. All other praj#ia is knowledge.

All other prajiia which is not pure, but worldly or impure [i.e.,
prajiid associated with the five sense consciousnesses,etc., and
prajia associated with the mental consciousness].

le. Six are also seeing.

Six impure prajiids are at one and the same time knowledge
and seeing, namely the mental praj#ii associated with the five
defilements which are views by nature (sazkayadrsti, etc., v7) and,
sixth, good prajfia, which is right worldly views (laukiki sam-
yagdrsts, i.41).

sk

How many knowledges are there? There are ten;’ but, in short
there are only two:

2a. Knowledge is pure or impure.

All the Knowledges are subsumed into two types of knowledge,
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impure or worldly knowledge, and pure or supermundane
knowledge. Of these two knowledges,

2b. The first is called conventional.®

Impure Knowledge is called “knowledge conforming to
worldly conventions.”

Why?

Because from usage it bears on (@lambate) things which exist
conventionally:® a jug, clothing, male, female, etc. [We say “from
usage,” because it also bears on the real characteristics of things,
unique characteristics and common characteristics, vii. 10b].

2c¢-d. Pure knowledge is of two types, a knowledge of
dharmas and inferential knowledge.!°

These two knowledges with the preceeding make three
knowledges: worldly, conventional knowledge, a knowledge of
dharmas, and inferential knowledge. Among these,

3a. Conventional knowledge bears on all.!!

All the conditioned and unconditioned dharmas are the object
of conventional knowledge.

3b-c. The knowledge of dbharmas has for its object the
Suffering, etc., of Kamadhatu.

The knowledge of dharmas has Suffering, the Arising of
Suffering, the Extinction of Suffering, and the Path leading to the
Extinction of Suffering of Kamadhatu for its object.
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3c-d. Inferential knowledge bears on Suffering, etc., of the
higher spheres.

Inferential knowledge has the Suffering, the Origin of
Suffering... of Riipadhatu and Ariipyadhitu for its object.

4a-b. When one takes into consideration the distinction of
the Truths, these two knowledges, make up four knowl-
edges.

Namely: the knowledge of Suffering (which includes the
knowledge of the dharmas of Suffering and the inferential
knowledge of Suffering), the knowledge of Origin, the knowledge
of Extinction, and the knowledge of the Path, because these two
knowledges have Suffering, its Origin, etc., for their object.

4b-c. These two knowledges, fourfold, are termed the
knowledge of Destruction and the Knowledge of Non-Ari-
sing.12

The knowledge of dbharmas and inferential knowledge, which
are as we have just seen fourfold by reason of their objects, are,
among the Arhats, when they are not of the nature of Seeing,!
called the Knowledge of Destruction and the Knowledge of
Non-Arising.

4d-5a. At the moment when they arise, they are inferential
knowledges of Suffering and Origin.

The Knowledge of Destruction and the Knowledge of Non-Ar-
ising, at the moment when they first arise are, by their nature,
inferential knowledge of Suffering and of its Origin in the higher
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spheres, because they have for their object the skandhas of
Bhavagra'4 under the aspects of Suffering and Origin.!> These two
knowledges therefore have the same object.

The Knowledge of Destruction follows Vajropamasamadhi (vi.
44d); and the Knowledge of Non-Arising follows the Knowledge
of Destruction.

Does Vajropamasamidhi have the same object as these two
knowledges at the moment of their arising?

When it has Suffering and Origin for its object, yes; when it
has Extinction and the Path for its object, no.

5b. The knowledge of the mind of another follows from
four.

The knowledge of the mind of another follows four knowl-
edges, a knowledge of the dbharmas, inferential knowledge, a
knowledge of the Path, and conventional knowledge.¢

5c-d. It does not know a mind in a higher sphere, faculties,
personalities, nor the past and future.!’

A mind is superior either from the point of view of its bhsims,
from the point of view of its indriyas, or from the point of view of
its personality.

The knowledge of the mind of another of a lower sphere does
not know a mind in a higher sphere.

The knowledge of the mind of another of a saint with weak
faculties, namely a Sraddhadhimukta or a Samayavimukta (vi. 31c),
does not know the mind of a saint of strong faculties, namely a
Drstiprapta or a Asamayavimukta.

The knowledge of the mind of another of a lower saint does
not know the mind of a higher saint: in order, Anagamin, Arhat,
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Pratyekabuddha, Samyaksarhbuddha.!8

When the mind of another is either past or future, the
knowledge of a mind of another does not know it, for this
knowledge has a present mind for its object.

Does the mind of another avoid being in the sphere of the
knowledge of the mind of another in other cases as well?

6a-b. The knowledge of dharmas and inferential knowl-
edges do not know one another.

The knowledge of the mind of another, when it is by its nature
a knowledge of dharmas, is not capable of knowing the mind of
another which is by nature inferential knowledge; when it is
inferential by nature, it is not capable of knowing the mind of
another which is by nature a series of dbarmas.

Why?

Because these two knowledges have for their object the
dharmas which are opposed to Kimadhatu and to the higher
spheres respectfully. ;

Heokk

There is no knowledge of the mind of another in the Path of
Seeing. That is to say, an ascetic, while he cultivates the Path of
Seeing, is not endowed with the knowledge of the mind of another,
because the duration of the Path of Seeing is much reduced, and
because the Seeing of the Truths is rapid. But the mind of another
which is found in the Path of Seeing can be the object of the
knowledge of the mind of another.

When one desires to know, through the knowledge of the mind
of another, the mind of another which is found in the Path of
Seeing, one cultivates a preparatory exercise:
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6b-d. The Sravaka knows two moment of Seeing; the
Pratyekabuddha, three; the Buddha, without preparation,
all.

When a Sravaka cultivates the knowledge of the mind of
another in the desire to see the mind of an ascetic in the Path of
Seeing, he obtains some knowing of the first two moments, the
Patience of the Knowledge of the dharmas of Suffering and the
knowledge of dharmas'® — but not the following moments (the
Patience of the Inferential Knowledge of Suffering...)—because
the knowledge of the inferential part (Suffering in the higher
spheres) of the Path of Seeing supposes a different preparatory
exercise. Thus, if this Sravaka then begins a new exercise in order
to obtain the knowledge of the inferential part, the ascetic whom
he examines has already arrived at the fifteenth moment when this
new preparatory exercise [which lasts thirteen moments] is
finished. The whole interval between the twelfth and the sixteenth
moment therefore is not in the sphere of the knowledge of the
mind of another of the Sravaka (Vibhasa, TD 27, p. 515¢7).

In the same circumstances, the Pratyekabuddha knows three
moments, namely the first two and the eighth; because the
required preparatory exercise, after the consciousness of the first
two moments, for the knowledge of the inferential part, is, among
the Pratyekabuddhas, weak.

According to other masters, he knows the first two moments
and the fifteenth.2

The Buddha, through simple desire, and without preparatory
exercise, knows the mind of another in all the moments of the
Path of Seeing.

skkk

What are the characteristics of the Knowledge of Destruction
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and of the Knowledge of Non-Arising?

7. The knowledge of destruction is, with respect to the
Truths, the certitude that they are known, abandoned, etc.;
the knowledge of non-arising is the certitude that they are
no longer to be known, to be abandoned, etc.2!

According to the Mala§astra,?? *“What is the knowledge of
extinction?2? When one knows within himself that ‘Suffering is
completely known by me, its Origin is abandoned by me, its
Extinction has been actualized by me, the Path has been cultivated
by me,” then the knowledge which results from this (24d upidaya
yaj jiianam),** the seeing, the knowing, the intuition, the
intelligence, the discernment, the clarity, the insight, is what is
called the Knowledge of Destruction.” "What is the Knowledge of
Non-Arising? When one knows within himself that ‘Suffering is
completely known by me and is no longer to be known... the Path
is no longer to be cultivated’, then this knowledge... is what is
called the Knowledge of Non-Arising.” [See the definition vii.
12a-b.]

dokok

But how can one, through a pure knowledge, have such a
knowledge?26

The Masters of Ka$mir explain: Two conventional knowledges
are consecutive to two pure knowledges: “Suffering is known by
me...; Suffering is known by me and is no longer to be known.” It is
by reason of the characteristic of these two conventional knowl-
edges that the Sastra defines the two pure knowledges. [This is
why the Sastra says: tad upadaya..]”

According to other masters,?8 the ascetic knows, through a pure
knowledge, that he knows Suffering, etc.
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kkk

But we have said that the Knowledge of Destruction and the
Knowledge of Non-Arising are not seeing, or views. How can the
$astra define them as views?

The Sastra employs the term “view” through stylistic habit,2
using again the formula employed in the definition of the other
knowledges (the knowledge of Suffering,etc.). Or rather, by reason
of their characteristic of being directly perceived, these two
knowledges are qualified as seeing. It is by reason of this
characteristic of being directly perceived that it says in the Sastra,°
“Knowledge is seeing.”3!

sheokok

There are ten knowledges: a knowledge of dharmas, inferential
knowledge, worldly, conventional knowledge, the knowledge of
the mind of another, the knowledge of Suffering, the knowledge of
Origin, the knowledge of Extinction, the knowledge of the Path,
the Knowledge of Destruction, and the Knowledge of Non-Ari-
sing.3?

How are they included in one another?33

1. Conventional knowledge is made up of one knowledge,
namely the conventional knowledge, and one part of another
knowledge [namely the impure part of the knowledge of the mind
of another].34

2. A knowledge of dbarmas is made up of one full knowledge
and one part of seven other knowledges, namely the Kamadhatu
part of the knowledge of suffering, of origin, of extinction, and of
the Path, the knowledge of the mind of another, the Knowledge of
Destruction, and the Knowledge of Non-Arising.

3. So too inferential knowledge, by replacing “the Kamadhatu
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part” with “the part relating to the two higher spheres (=Rapad-
hatu and Ariapyadhatu).”

4. The knowledge of suffering is made up of one knowledge
and one part of four other knowledges—that part of the knowl-
edge of dbharmas, inferential knowledge, the Knowledge of
Destruction and the Knowledge of Non-Arising which have the
Truth of Suffering for their objects.

5-6. The knowledge of origin and of extinction are explained
according to the same principle.

7. A knowledge of the Path is made up of one knowledge and
one part of five knowledges: the knowledge of dbarmas, inferential
knowledge, the Knowledge of Destruction, the knowledge of
Non-Arising, and the knowledge of the mind of another.

8. The knowledge of the mind of another is made up of one
knowledge and one part of four knowledges: the knowledge of
dharmas, inferential knowledge, a knowledge of the Path, and
conventional knowledge.

9. The Knowledge of Destruction is made up of one knowledge
and one part of six knowledges: the knowledge of dharmas,
inferential knowledge, the knowledge of suffering, of origin, of
extinction, and of the Path.?’

10. So too the Knowledge of Non-Arising.

How are the knowledges, which are twofold (pure and impure)
distributed into ten knowledges?

8. The knowledges are ten in number; the distinction is
established by reason of their nature, their opposition, their
aspect, their aspect and their object, their preparatory
exercises, the achievement of their task, and the extension
of their cause.

1. By reason of its nature, there is conventional knowledge,
because it is not absolute knowledge.3¢



The Knowledges 1097

2. By reason of their opposition, there is knowledge of the
dharmas and inferential knowledge: the first is opposed to
Kamadhitu, and the second is opposed to the higher spheres.?’

3. By reason of their aspect (4karatas, vii.13), there is a
knowledge of Suffering and a knowledge of Origin: these two
knowledges have the same object (i.e., the pasicopidinaskandhbas,
vi. English trans. p. 898 and 908), but differ in their aspects.?®

4. By reason of their aspect and their object (#lambana), there
is a knowledge of Extinction and a knowledge of the Path which
differ in their aspects as well as in their objects.

5. By reason of their preparatory exercises, there is the
knowledge of the mind of another. Without doubt this knowledge
extends also to the mental states (casttas) of another, but the
preparatory exercise bears on the mind (c#t?a); also, even though it
may know the casttas, it is termed paracsttajiiana (the knowledge
of the mind of another) by reason of its preparatory exercise.

6. Because “that which should have been done has been done,”
there is the Knowledge of Destruction: this knowledge is the first
knowledge to arise in a series in which “that which should have
been done has been done.” [The Knowledge of Non-Arising arises
in a similar series, but later.]

7. By reason of the extension of its causes, there is the
Knowledge of Non-Arising, for it has for its causes (=sabha-
gahetu) all the pure knowledges, up to and including the
Knowledge of Destruction.

skokk

We have said that the knowledge of the dharmas [that is to say:
a. bearing on the Four Truths, b. in the Path of Seeing and in the
Path of Meditation] is opposed to all of Kamadhatu [that is to say
it “opposes” the five categories of defilements, those abandoned
through the Seeing of the Four Truths and through Meditation, of
Kiamadhatu]. Furthermore
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9a-c. The knowledge of dharmas, in the Pathway of
Meditation, when it bears on Extinction and the Path, is
opposed to the three spheres.

A knowledge of dharmas with respect to Extinction and the
Path, realized in the course of the Path of Meditation is opposed to
the three spheres—that is to say, these two knowledges oppose the
defilements of the higher spheres which are abandoned through
Meditation.*®

9d. Inferential knowledge is not opposed to Kamadhatu.
In none of its branches (Suffering, etc.) is inferential knowl-

edge opposed tg the defilements of Kimadhatu.
What are the aspects of the ten knowledges?

10a-b. A knowledge of dharmas and inferential knowledge
have sixteen aspects.

The sixteen aspects which will be explained later (vii. 13a).

10b-c. Conventional knowledge is the same and otherwise.

Conventional knowledge has the sixteen aspects; it also takes
up others, for it grasps unique characteristics, common characteris-
tics, etc.40

10c-d. Four, because of the aspect of their Truth.4!

A knowledge of Suffering, Origin, Extinction, and the Path,
bearing on the aspects of their Truths, each have four aspects.

lla-b. So too, when it is pure, the knowledge of the mind of
another.42
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The knowledge of the mind of another, in its impure part (vii.
5b-6, note 16), bears on the aspects of its Truth; it therefore has
four aspects. This part of the knowledge of the mind of another is,
in fact, made up of the knowledge of the Path.

llb-c. When it is impure, it has for its aspects the unique
characteristics of its object.43

When the knowledge of the mind of another is impure, it
grasps the unique characteristics of its object (j#eya), namely the
mind and the mental states of another. Its aspects are in
conformity with these unique characteristics; therefore they are
not included in the sixteen.

Pure or impure
11d. It has for its sphere an individual object.44

When it bears on a mind, it does not bear on a mental state
(caitta), when it bears on a certain mental state (vedana for

~ -

example), it does not bear on any other one (sa72/#4, for example).

If this is the case, why did the Blessed One say, “He knows in
truth the mind which is serdga (possesses craving) as being
saraga’,® since the knowledge of the mind of another does not
know minds and mental states (craving, etc.) at one and the same
time, in the same way that one does not grasp the cloth and its
stain at one and the same time?46

The expression sariga, possessing craving, has two meanings.
A mind is sardga because it is “mixed” with craving,*’ or because it
is “united” to craving.48

The mind associated with craving (ii. 53c), that is to say, which
is presently in the prey of craving, is sardga for two reasons; it is
mixed with craving, and it is united to craving.
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Any other impure mind* is solely sardga to the extent that it is
united to craving.

Certain masters’? think that the Siatra, by the expression
saragacitta solely designates a mind mixed with craving, that is to
say, a mind associated with craving. As for the vigatariga mind, a
mind without craving, this is, according to these masters, the mind
opposed to craving. In fact, they say, if the mind not associated
with craving were called vigatariga, the mind associated with the
other defilements (hatred, etc.) would be also termed vigatariga,
for they are not associated with craving.

Objection: In this hypothesis a non-defiled, indeterminate
mind (ii. 71b) is not serdga, since it is not associated with craving;
it is not vigataraga, since it is not opposed to craving. As a
consequence we must admit that what the other masters (the
Abhidharmikas) say, that the mind is sardga through the fact of
being united to craving, without it necessarily being mixed with
craving. In this same way we must explain the other expressions of
the Siitra up to "'possessing delusion” (samoha) and “not
possessing delusion” (vigatamoha). [See above, note 45.]

kkk

[The Vaibhasikas say:] A good mind is called concentrated
because it is not turned away from its object.’! A defiled mind is
distracted, because it is associated with distraction.

The Westerners, or Masters of Gandhara, say: A mind
associated with laziness is concentrated;’? a distracted mind is any
other defiled mind.

[The Vaibhasikas] do not admit this definition. They say: In
this system, the same mind, namely a defiled mind associated with
laziness, will be at one and the same time concentrated and
distracted. Further, this system contradicts the M#lafastra
(according to the Japanese editor, Jagnaprasthina, 15.9), which
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says, ‘He knows in truth the concentrated (samksipsa) mind,
endowed with the four knowledges, a knowledge of dbarmas,
inferential knowledge, worldly conventional knowledge, and a
knowledge of the Path” (Vibhasa, TD 27, p. 950c8). [See below, p.
1102 - 3.]

dkk

A defiled mind is sunken down, because it is associated with
indolence.>?

A good mind is “well in hand”, because it is associated with
correct effort.>4

ook

A defiled mind is called small, because it is beloved by small
persons. A good mind is called large, because it is beloved by great
persons.>>

Or rather the two minds, a defiled mind and a good mind, are
called small and great because their roots, their worth, their
followings, their entourage, and their forces, are respectively, small
or great.

In fact, 1. a defiled mind is of small roots, having two roots,
delusion, plus anger or greed: a good mind is always associated
with three roots of good; 2. a defiled mind is of small worth, being
obtained without effort: a good mind is of great worth, being
realized at the cost of great effort; 3. a defiled mind has a small
following, for a defiled mind is not accompanied by the acquisition
of a future mind of the same type;’¢ a good mind has a great
following, being accompanied by the acquisition of future mind>’
of the same type; 4. a defiled mind has a small following, being
surrounded only by three skandbas, vedana, samjfia, and samskéras;,
a good mind has a great following, for it always includes r@pa
(dhyananasravasamvara, iv. 4a, 26); 5. a defiled mind is of small
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force, for the roots of good, cut off, are reborn (ii. 36, English trans.
p- 210 iv. 80c); a good mind is of great force, for the Patience of the
Knowledge of the dharmas concerned with Suffering definitively
cuts off ten latent defilements (¢nusayas vi. English trans. p. 943).

This is why a defiled mind is called small, and a good mind,
great.

seskok

The defiled mind is .m-utta'ra, because it is associated with
frivolity (auddhatya); the good mind is anuttara, because it is
opposed to frivolity.>8

Calm and not calm minds are explained in the same way.

sk

A defiled mind is non-absorbed, because it is associated with
distraction; a good mind is absorbed, because it is opposed to
distraction.

A defiled mind is uncultivated, because the two cultivations
(vii. 27) are absent. A good mind is cultivated, for the contrary
reason.

A defiled mind is undelivered, not being delivered in and of
itself, nor delivered with regard to the series in which it arises.’® A
good mind can be delivered in and of itself and from the point of
view of the series in which it arises.

Such is the explanation of the Vaibhasikas.

skokk

This explanation, [say the Sautrantikas,] does not conform to
the Satra and it does not take into account the meaning of the
terms.
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o

i. How does it not conform to the Siitra?

The Satra says, “What is a mind internally concentrated? A
mind which is accompanied by torpor and laziness, or a mind
internally accompanied by calm but not insight.”

“What is a mind externally distracted? A mind which is
dispersed towards the five objects of pleasure, or which is
externally accompanied by insight, but not by calm.”%° [It_results
from this text that a mind associated with laziness can be
concentrated.]

But, [the Vaibhasikas answer,] we have said (p. 1100, line 21)
that if a mind associated with laziness is concentrated, a defiled
(and consequently distracted) mind, when it is associated with
laziness, will be at one and the same time concentrated and
distracted.

Yes, you have said this, but it does not hold. In fact, we can only
affirm that a defiled mind, when it is associated with laziness, is
distracted.s!

But, [answer the Vaibhasikas,] your thesis contradicts the
Sastra!

It may. But it is better to contradict a Sastra than a Siitra.6?

ii. How does this explanation lack the proper meaning of the
different terms?

Because it gives the characteristics of different minds—dis-
tracted, sunken-down, small, not calm, non-absorbed, uncultivated,
and undelivered on the one hand, and concentrated, well in hand,
etc., on the other hand—without noting their differences.6?

[The Vaibhasikas answer:] It is false that we do not indicate
the special sense of the different terms. The quality of “defiled” of
distracted minds, etc., is the same; but we explain the particular
defects of these different defiled minds. In the same way we
explain the particular qualities of the different good minds, in
which their good qualities are not differentiated.

We answer that the meaning of the different terms is not
correctly established because you fail to eliminate the objection of
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contradiction with the Stitra.54 [The Suitra, in fact, says that a mind
accompanied by torpor and laziness is concentrated. A mind united
with laziness, and defiled through union with torpor, is concen-
trated, but it cannot be good, for torpor is a klesamahibbimika.)

And if, [as the Vaibhasikas believe], the Satra designates, by
the sunken-down mind,%5 a small mind, it would not speak
separately of a sunken-down mind and a small mind. Now it
distinguishes them, for it says, “When the mind is sunken down, or
fears becoming sunken down, this is not a proper time to cultivate
the prasrabdhbi, samadhi, and upeksa parts of Bodhi. When the
mind is small or fears becoming small, this is not a fitting moment
to cultivate the dbarmavicaya, virya, and prits parts of Bodhi.”66

Objection [of the Vaibhasikas:] Is the cultivation of the parts of
Bodhi partial in the case which concerns us?%’ [Must we believe
that at a certain moment one cultivates prasrabdbi, samadhs,
upeksa, and at another moment dharmavicaya, virya, and prits?]68

No. When the text says “cultivation”, it does not signify the
fact of actualizing, but the fact of fixing the attention on, or taking
as an object.

[Answer of the Vaibhiasikas:]% The mind in which indolence
dominates and in which frivolity is reduced is called “sunken
down” (/ina). The mind in which frivolity dominates and in which
indolence is reduced is called “small” (#ddhata). These two minds
are therefore distinct, and the Satra can speak of them separately
without contradicting our system. But, taking into consideration
the fact that these two defilements, indolence and frivolity, coexist
in a single mental heap, we say that the mind which is sunken
down is small.”®

'We do not pretend to challenge a text of intentional
meaning; but such is not the intention of the Sitra [i.e., to
designate a mind in which indolence dominates as sunken down...]

sk
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In the thesis presented above (p. 1099, line 23) that all minds
“united with craving” (rdgasamyukta) ' possess craving” (saraga),
what is the meaning of the expression ragasamyukta, united with
craving?

1. If a mind is united with craving, and as a consequence
possesses craving, because the possession of craving continues in
the series in which this mind is produced, then the mind of an
imperfect saint or Saiksa, even when it is pure, will be termed
“possessing craving”, since the craving has not been completely
expelled from the series of the Saiksa.”?

2. If a mind is both united with craving and possesses craving
through the fact of being the object (2lambana) of the “active
craving”73, then the impure mind of an Arhat will possess craving,
since this mind can be the object of the craving of another
person.’4

If you do not admit that the mind of an Arhat can be grasped as
an object through the craving of another person, how can this
mind be termed impure?

Would you say that it is impure, not because it is the object of
the craving of another, but because it is the object of a “general
defilement” (sémdanyaklesa, v. 12, namely of ignorance or delusion)
of another? In this hypothesis, do not say that this mind is saraga,
that it “possesses craving”; say rather that it is samoba, that it
“possesses moha,” since it is the object of the 7moha or ignorance of
another.

But, we would say, none of these proposed explanations is
valid. In fact the knowledge of the mind of another does not bear
on the “possessions” which can be found in the series of another.
Consequently when I know that the mind of another person
possesses craving, this mind of another does not possess craving
because it is "united with craving” in the sense that it is
accompanied by the possession of craving, or in the sense that it is
found in the series in which this possession has not been expelled.

The knowledge of the mind of another no longer knows the
craving which would be the object of the mind of another.
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Therefore a mind is not termed sardga through the fact of
ragasamyoga, through the fact of being “united with raga” in the
proposed twofold sense.

Hokok

[Objection:]7> If this is the case, what is a saréga mind?

[Vasubandhu:] One should determine the intention of the
Stitra. A sardga mind or one “'possessing craving’’ is not a
ragasamyukta mind, a mind “united to craving”, but a ragasan-
prayukta mind, a mind “associated with craving,” a mind in which
craving presently exists. Vigataraga, “without craving” is a mind
which is not associated with craving, even when this mind will be
accompanied by the possession of craving.

[Objection:] The expression vigatariga cannot have this
meaning; for another Siitra says that a mind which is without
craving (vigatariga), without anger (vigatadvesa), and without
ignorance (vigatamoha), does not fall back into threefold
existence. Now if this mind is accompanied by the possession of
craving, etc., it will fall back again.

[Vasubandhu:] In this other Satra, “a mind without craving”
(vigataraga citta) signifies “a mind which is not accompanied by
the possession of craving” (vigataragaprapti citta).

[Objection:] Have you not refuted your own opinion? We said
in fact (page 1100, line 5) that if one calls a mind without craving
vigatardaga, that is, a mind in which craving is not presently active,
then one should term all minds associated with another defilement
vigatariga. But one does not say that a mind associated with hatred
is vigataraga, “without craving.”

[Vasubandhu:] There is nothing wrong with saying thata
mind without craving is vigataraga. But one does not consider a
mind without craving but associated with hatred as being
vigatariga, but rather as “possessing hatred” (sadvesa), distin-
guishing it through its specific characteristic which is one of being
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“associated with hatred.”

koK

When the knowledge of the mind of another attains its object,
namely the mind of another person, does it attain this mind of
another as this latter knows it?

No. When one knows the mind of another, one does not see
the object of this mind; one does not see this mind as it itself
knows something: one knows only that it is defiled, etc.; one does
not know the object, color, etc., by reason of which it is defiled. If it
were otherwise, the knowledge of the mind of another would bear
on r#@pa, etc., and would no longer be the knowledge of the mind of
another; the knowledge of the mind of another would bear on
itself: for the person whose mind I know can at the same moment
know my mind.

The characteristics of the knowledge of the mind of another
are set: it knows the individual characteristics of a thing (the
dravya-svalaksana) but not its general, conventionally true
characteristics (its samuvrtisat-samanyalaksana); it knows mind and
mental states but not physical matter, the present but not the past
or future, of another but not of oneself, of the sphere of
Kamadhatu and Riipadhatu, but not of Ariipyadhatu; or rather the
pure mind and mental states, of the category to which he himself
belongs: pure, he knows a pure mind and mental states; impure, he
knows an impure mind and mental states. The knowledge of the
mind of another is incompatible with the Path of Seeing and the
Uninterrupted Path (anantaryamarga), with the Samadhi of
Emptiness and the Samadhi of No-Marks, and with the Knowl-
edge of Destruction and the Knowledge of Non-Arising. Other
conditions are not excluded: the knowledge of the mind of another
is compatible with the Path of Meditation (the Path of Liberation,
vimuktimarga, and the Path of Distinction, vifesamarga), with the
Uncommitted Samadhi (apranihitasamadbi), etc.

The teaching of the knowledge of the mind of another is ended.
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12a-b. The other has fourteen aspects by excluding the
aspect of emptiness and the aspect of non-self.

The "others’ are the Knowledge of Destruction and the
Knowledge of Non-Arising.

Both have fourteen aspects (vii. 13a), excluding the aspect of
emptiness and the aspect of non-self. In fact, these two Knowl-
edges, even though they are of the absolute level of truth,’¢ are also
included in the conventional level of truth (vi. 4);77 they are
therefore foreign to the aspects of emptiness and non-self. When
an ascetic departs from the contemplation in which the knowl-
edges of the absolute truth are realized, through the force of these
knowledges, later knowledges’® are produced which are of the
conventional level of truth: “my births are cut off, the religious life
has been fully cultivated, I have done what should have been done,
and I do not know of any more existences for me.””” The two
knowledges, the Knowledge of Destruction and the Knowledge of
Non-Arising, therefore participate in the conventional level of
truth, not in and of themselves or through definition, but through
their outflowing.

Are there any pure aspects outside of these sixteen aspects?

12c. There are no pure aspects outside of the sixteen.

The Masters of Ka$§mir say that there are no pure aspects
outside of the sixteen.

12d. Some others, according to the Sastra, affirm that there
are.
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The Foreign Masters maintain the opposite opinion. [For the
opinion of “the other masters,” see p. 1094, line 27].

The M#lasastra says,?° "Can one distinguish the dbarmas
belonging to Kamadhatu through a mind not included among the
Dhatus (that is to say, pure)? One can distinguish them as they are,
as impermanent, suffering, empty, impersonal, cause, proximate
cause, near cause, specificing cause; there is this characteristic
(sthana), there is this cause (vastu).”

One should thus consider the specific aspects through the
expressions asty etat sthanam, asty etad vastu, as two pure aspects
which are added to-the eight aspects of suffering and origin.

According to the Masters of Kaémir, the Sastra does not teach
the existence of these two additional aspects. One should
understand, “... it is fitting (asty ayam yogab) that a pure mind
distinguish these dharmas as impermanent. .

The Foreign Masters answer that this interpretation is not
admissible. For, if the Sastra employs the terms asty etat sthanam...
without referring to the pure aspects, but only through simple
phraseology, it would also employ them in a parallel passage,
namely when it explains, ""Can one distinguish the dbharmas
belonging to Kamadhatu by a mind susceptible of being abandoned
by Seeing the Truths? Yes, one can distinguish them, namely, one
becomes attached to, one hates, one prides oneself, one errs, one
erroneously distinguishes these dbarmas as self, mine (=kayadysts),
as eternal or perishable (=antagrahadrsti), as non-cause, non-ac-
tion, nonexistent (=misthyadrsti), as supreme, excellent, distin-
guished, superior (=drstiparamarsa), as purification, deliverance,
salvation (=§#lavrataparamarsa), with anxiety, disagreement, or
doubt.”8! This text should have the expressions asty etat stha-
nam..., if they solely signify asty ayam yogab, in the sense that it is
fatal that a mind susceptible of being abandoned through the
Seeing of the Truths considers the dharmas as self, mine...

Hkk
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How many things constitute the sixteen aspects?
13a. The aspects are sixteen things.82

Certain masters said that the aspects, sixteen in name, are only
seven in fact. The four aspects of the Truth of Suffering are in fact
distinct from one another. The aspects of the other Truths, in their
fourfold name, only constitute one thing for each Truth: betx
(material cause), samudaya (arising or origin), prabhava (appear-
ance), and pratyaya (efficient condition) are synonyms and are only
one aspect; in the same way that Sakra, Indra, and Purarndara are
different names for one and the same personage. Ascetics
contemplate, separately, the four aspects of the Truth of Suffering,
and any one of the aspects, material cause, etc., of the three other
Truths.

But [the Vaibhasikas] maintain that the sixteen aspects exist in
fact, [for they should be contemplated one by one].%3

I. For the Truth of Suffering:

1. Impermanence, because it arises dependent upon efficient
causes.

2. Suffering, because it is painful by nature (vi. 3).

3. Empty, as it opposes the belief in the view of things
pertaining to self.

4. No soul, as it opposes the belief in a self.
II. For the Truth of Origin:

1. Cause (bet#), because it has the characteristic of a seed
(bijadbarmayogena). The hetu is a distant or material cause. The
word yoga signifies nyaya or truth.

2. Arising, as it produces. This is the near cause, that from
which a dharma immediately arises or originates.

3. Successive appearance, which constitutes the series: seed,
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shoot, stalk...

4. Efficient conditions (pratyaya), as realizing an effect in joint
causation; for example, the coming together of efficient condition-
s—earth, stick, wheel, twine, water, etc.—produces a jug (see ii.

64).
III. For the Truth of Extinction:

1. Extinction, by reason of the destruction of the [impure]
skandbas.

2. Calm, by reason of the extinction of the three fires, craving,
anger, and delusion (viii. 26c).

3. Excellent, by reason of the absence of all pain.

4. Salvation, because it is disassociated from all causes of pain.
IV. For the Truth of the Path:

1. Path, because one traverses it (towards Nirvana.)8

2. Truth, because it is yogayukta, that is to say, endowed with
proofs, endowed with resources or means.

3. Obtaining, because it brings about correct obtaining, that is
to say one obtains (Nirvana through it.)

4. Definitive release, because it causes one to pass beyond in a
definitive manner.

There is a second exegesis:
L. For the Truth of Suffering:

1. Impermanent (anstya), because it is not definitive (andtyan-
tika).

2. Suffering, because it resembles a burden.
3. Empty, because it is empty of purusa (agent, etc.).
4. No-soul, because it does not obey the will.8

II. For the Truth of Origin:
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1. Cause (bet#), because it comes about from that (the root bs
signifies gats; hetu signifies hinoty asmat).

2. Arising (samwudaya), because there is emergence: (the
dharma emerges from the future).86

3. Appearance (prabbava), as it is a procession (prasarana).

4. Condition (pratyaya) or foundation, that is, the essential
element from the action of generation.

III. For the Truth of Extinction:

1. Extinction, because of the cessation of the former suffering
and of the non-continuation of subsequent suffering.

2. Calm, because it is delivered from the three conditioned
characteristics (samskytalaksanas. ii. 45¢).

3. Excellent, because it is absolutely good (paramarthasubba, iv.
8¢).

4. Salvation, because it supremely strengthens (9v. 8b).87
IV. For the Truth of the Path:

1. Path, because it is opposed to the wrong path.

2. Truth, because it is opposed to non-truth.

3. Obtaining, because it is not in contradiction with the city of
Nirvana.ss8

4. Definitive release, because it abandons existence in the
Three Dhatus.

kokk

Since ancient explanations differ, we are permitted to present a
third explanation:

I. For the Truth of Suffering:

1. Impermanent, because it arises and perishes.
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2. Suffering, because it is repugnant to the mind of Aryans (vi.
English trans. p. 898).

3. Empty, because no d@tman is found in it.
4. No soul, because this is not an d@tman.

II. For the Truth of Origin: the four aspects of the Second
Truth, cause (betw), arising (samudaya), appearance (prabbava),
and condition (pratyaya), are explained according to the S#zra,
“The five upadanaskandbas (impure skandhas, i. 8a) are chandamd-
laka, chandasamudaya, chandajatiya, chandaprabbava,’ that is to
say they have chanda (=desire=trspa=thirst) for their root (mla)
or hetu, which brings about their arising (samudaya), for their
condition (chandajitiya=chandapratyaya), for their appearance
(prabhava).® The only difference between the Sitra and the Sastra
is that the latter places the condition (pratyaya) aspect in first
place, and not the appearance (prabhava) aspect.9°

sk

What is the difference between these four types of “proces-
sions”?

A. One should distinguish four states (avastha) of desire
(chanda): 1. the affection that one experiences for oneself when
one thinks, “I am”, without otherwise distinguishing an actual
“self,” without thinking of a past or future self; 2. the desire for
re-existence without any other specification; 3. the desire for a
certain re-existence; 4. the desire for reincarnation, a desire which
makes one accomplish a certain action.

The first desire is the initial cause of suffering—as the seed is
the initial cause of the fruit—; it is called hez#.5!

The second desire is that which brings about re-existence—as
the production of the shoot, stalk, etc., is a casual process or arising
(samudaya) which brings about fruit; it is therefore called
samudaya, a cause which brings forth.
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The third desire is the cause which determines the quality of
suffering,—as the field, the water, the fertilizer, etc., determine the
virility, the ripening, the appearance of the fruit; it is therefore
called pratyaya, or condition.??

The fourth desire is the cause from whence the fruit appears—
as the flower is the cause of the fruit; it is therefore called
prabhava, or appearance.

The fourth desire is the immediate or direct cause; the other
three are the mediate or indirect causes.

B. And again, according to the Satra,” there are two groups of
five “modes of desire” (¢rsmavicaritas), and two groups of four,
which are, respectively, the four desires studied above. The first
two desires are of five aspects, and the last two are of four.

a. When one thinks asmi, "I am,” general affection for one’s
own person without determination is produced, which is fivefold: I
am such; I am the same [as formerly]; I am different; I am
something that is; I am something that is not.

b. When one thinks bhavisyims, “1 shall be,” there is produced
a general desire for re-existence without determination, which is
also fivefold: “I shall be such, I shall be thus, I shall be different, I
shall exist, and I shall not exist.”

c. There is produced particularized desire for re-existence,
which is fourfold: “May I be; may I be such; may I be the same; may
I be different.”

d. There is produced a desire for reincarnation, which is
fourfold: “It is absolutely necessary that I may be, that I may be
such, the same, different.94

The first desires are the initial cause of suffering; they are
therefore the hez... The rest as above.

IIL. For the Truth of Extinction:
1. Extinction, because it cuts off transmigration.®’

2. Calm, because it is cessationof all suffering; thus it is said,
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“All the samskaras, Oh Bhiksus, are suffering; only Nirvaga alone
is absolute calm.”%

3. Excellent, because it is the highest.

4. Definitive salvation, because it is without returning,

IV. For the Truth of the Path:
1. Path, because it resembles the right path.

2. Truth, because it is true.

3. Obtaining, because it is determined; that is to say one arrives
by this path and not by another, as it is said, “This path leads to
purity, other systems do not lead to it.”

4. Definitive release, because it is definitive separation from
threefold existence.

[Fourth explanation.]®’

[I. For the Truth of Suffering:]

Furthermore, it is in order to cure persons who nourish views
of permanence, bliss, of things pertaining to the self, and a soul
that the aspects of impermanence, suffering, empty, and no-soul
are established.”®

[IL. For the Truth of Arising:]

1. The cause aspect is opposed to the view, “There is only one
cause” (ndsts hetub, v. 7, English trans. p. 777).

2. The arising aspect is opposed to the view, “There is only one
cause”—be it I§vara, or pradhana (ii. 64). Cause is a complex.

3. The appearance aspect is opposed to the idea of evolution
(parinamadrsti), the theory that bhava, or existence, existing
initially, transforms itself: rather, bbhidva begins.?®

4. The condition aspect is opposed to the view that the world is
created by an intelligent being (buddhiparvakrtadysti, iv. 1): things
arise from a multiplicity of causes.!%
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[IIL. For the Truth of Extinction:]

1. The extinction aspect is opposed to the view that there is no
deliverance.

2. The calm aspect is opposed to the view that deliverance is
suffering.

3. The excellent aspect is opposed to the view that the
happiness of the dhyanas and samapattis is excellent (v. 7, English
trans. p. 777).

4. The definitive release aspect is opposed to the view that
deliverance is subject to falling, that it is not definitive.

[IV. For the Truth of the Path.]

The Path, truth, cultivation, and definitive release aspects
oppose, respectively, the views that there is no path, that a false
path is the Path, that there is another path, and that the Path is
subject to falling.

13b. The aspects are prajiia.'°!

The aspects are by their nature mental praj#ia or discernment.
(ii. 24).

But, we would say, if this is so, then prajiia, the knowledge that
discerns the dharmas, will not be endowed with the aspects, for
prajfia cannot be associated (samprayukta) with prajiia. It is
therefore correct to say [—with the Sautrantikas—] that “aspect”
is a mode of perceiving (grahana) objects by the mind and mental
states.10?

Is it solely prajfia which perceives the different, unique
characteristics (vifesa, i. 14c) of objects?

13b-c. Everything that has an object perceives.
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Praj#ia and all the other dharmas which have an object
(salamba)'*® perceive.

13d. Everything that exists is the object of perception.

Everything that exists is perceived by the dbarmas which have
an object.

We have therefore three more or less large categories: 1.
praffid is aspect, subject, and object; 2. the other minds and mental
states, which are associated with praj#a, are subject and object; and
3. all the other dharmas, conditioned or unconditioned, are only
object.104

skeskok

We have explained the aspects of the ten knowledges; we must
now explain their natures, the sphere which serves as their
support (bhdams), and the person (israya) in whom they arise.

14a. The first is of three natures; the others are good.

“The first” is worldly, conventional knowledge, because this
knowledge is named first in the Karika (vii. 2b)!, and is of three
types, good, bad, or neutral. The nine other knowledges are only
good.

14b. The first exists in all spheres.

It exists in all spheres, from Kamadhatu up to Bhavagra
(=nasvasamjfianamifiayatana).

14c. In six, the knowledge named dharma.
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A knowledge of the dbarmas is obtained in or through the Four
Dhyanas, and in Anagamya and Dhyanantara.

14c-d. In nine, that which is called anvayas (inferential).

Inferential knowledge is obtained in the six spheres which
have been mentioned, and furthermore, in three Aripyas.

14d. So too six jidnas.

When one considers them together, some six knowledges,—
the knowledge of Suffering, Origin, Extinction, the Path,
Destruction, and Non-Arising—are obtained in nine spheres;
when they form part of the knowledge of dbharmas, they are
obtained in six spheres; when they form part of inferential
knowledge, they are obtained in nine spheres.

15a. The knowledge of the mind of another exists in the
Four Dhyanas.

The knowledge of the mind of another is only obtained in the
Four Dhyinas, and nowhere else.

15b. It has for its support a person either in Kamadhatu or
Rapadhatu.

Beings in Kamadhatu and Riapadhatu realize the knowledge of
the mind of another.

15¢. The knowledge of dharmas, a person in Kamadhatu.106

The knowledge of dharmas can only be realized by a person in
Kamadhiatu, and not by a person in either Rapadhatu or Arapyadhatu.

15d. Others, in persons of the three spheres.
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What are the other knowledges?

They are the eight knowledges with the exception of the
knowledge of the mind of another and the knowledge of dbarmas.

kkk

We have explained the spheres in which one acquires the
knowledges, and the sphere to which the persons who can acquire
the knowledges belong. Let us explain the relationship of the
knowledges with the four applications of mindfulness (vi. 15).

16a. The knowledge of Extinction is an application of
mindfulness.

The knowledge of Extinction is an application of mindfulness
which relates to a dbarma.

16b. The knowledge of the mind of another is threefold.

The knowledge of the mind of another, related to the mind of
another, necessarily relates to vedana, samjiia, and the samskaras.

16¢. The others, four.

By excluding the knowledge of Extinction and the knowledge
of the mind of another, the other eight knowledges have the four
applications of mindfulness for their nature [The knowledge of
Suffering, in fact, sometimes relates to the body...; the knowledge
of the Path, when it has pure discipline!?” for its object, is an
application of mindfulness related to the body].

k¥kk
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The different knowledges are the object of how many other
knowledges?

16d. Nine knowledges are the object of a knowledge of
dharmas.

Excluding inferential knowledge.

17a. Nine are the object of inferential knowledge and
knowledge of the Path.

Excluding the knowledge of dbharmas in inferential knowledge;
by excluding worldly conventional knowledge in the knowledge of
the Path, because it does not form part of the Path.

17b. Two are the object of the knowledge of Suffering and
Origin.

Worldly conventional knowledge and the part of the knowl-
edge of the mind of another which is impure, are the object of a
knowledge of Suffering and of Origin.

17¢. Ten, of four.

Ten knowledges are the object of worldly conventional
knowledge, a knowledge of the mind of another, the Knowledge of
Destruction and the Knowledge of Non-Arising.

17¢. None are the object of one.

No knowledge is the object of the knowledge of Extinction
whose only object is Extinction obtained through conscious effort
(pratisamkhyanirodha).

skokk
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How many dharmas constitute in their totality the object of the
ten knowledges? How many dharmas constitute the object of each
knowledge?108

17d. The totality of their object is ten dbarmas.1?
What are these ten dbarmas?

18a-b. Dharmas of the Three Dhatus, pure dharmas,
unconditioned, each category being twofold.

The conditioned dharmas are divided into eight classes:
dharmas of Kamadhitu, of Rapadhitu, of Aripyadhatu, plus the
pure dharmas, all being either associated with the mind or not
(samprayukta, viprayukta, ii. 22).

The unconditioned dharmas are divided into two classes, good
and neutral.110

Which of these two classes of dbarmas are the object of the ten
knowledges?

1. Worldly conventional knowledge is related to ten dharmas;
2. aknowledge of dbarmas is related to five: two dharmas of
Kiamadhatu, associated or not with the mind;!!! and a good
unconditioned dharma; 3. inferential knowledge is related to
seven: two of Ripadhitu, two of Ariipyadhatu, and two pure,
which make six, and a good unconditioned dharma; 4-5. the
knowledge of Suffering and of Origin are related to only good
unconditioned dharmas; 7. a knowledge of the Path is related to
the two pure dharmas; 8. a knowledge of the mind of another is
related to three; the dharmas associated with the mind which are
of Kamadhatu, and of the Riapadhitu, and pure; 9-10. the
Knowledge of Destruction and the Knowledge of Non-Arising are
related to nine dharmas, with the exception of neutral uncondi-
tioned dbarmas.

skokk
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Can one, through a single knowledge,!!? know all of the
dharmas? '

No.
Yet

18c-d. One conventional knowledge, with the exception of
its own complex, knows the rest as non-self.

When a moment of conventional knowledge knows all the
dharmas as not being a self, this is with the exception, in the
totality of the dharmas, of 1. itself, this same moment of
conventional knowledge, for the subject of knowledge cannot be its
own object;!!3 2. the mental dbharmas which are associated with it,
for they have the same object as it does; and 3. the dharmas
disassociated from the mind but which accompany it, for example,
its characteristics (ii. 45¢), for they are too close.

This conventional knowledge of universal consciousness
belongs only to Kamadhatu, being prajiia of hearing or reflection
(Srutamayi, cintamayi, vi. English trans. p. 913), not prajia of
absorption (bhdvanamayi, iv. 123c), for the conventional knowl-
edge which is of this third type of prajiia always has a determined
sphere for its object. If it were otherwise one could obtain at one
and the same time detachment with respect to all of the spheres.!14

Hokk

The different categories of humans are endowed with how
many knowledges?

A common person possesses only worldly conventional
knowledge; when he is detached [from Kamadhatu], he also
possesses a knowledge of the mind of another.
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As for the Aryan,

19a-b. Not detached, in the first pure moment, he possesses
one knowledge.

An Aryan who is not detached through a worldly path before
entering the Path, in the moment in which the Patience which is
the knowledge of the dbharmas related to Suffering (dubkbe
dharmajfianaksanti, vi. 25c) arises, possesses a single knowledge,
namely worldly conventional knowledge, because this Patience is
not a knowledge (vii. 1).

19¢. In the second moment, he possesses three knowledges.

At the moment of the knowledge of dbharmas related to
Suffering, he possesses worldly conventional knowledge, a
knowledge of dbarmas, and a knowledge of Suffering.

19¢-d. Beyond, in four moments, each time adding a
knowledge. ‘

A knowledge is added in each of four subsequent moments; at
the fourth moment (the inferential knowledge of suffering) there
is inferential knowledge; at the sixth moment (a knowledge of
dharmas related to Origin) there is the knowledge of origin; at the
tenth moment (the knowledge of the dharmas as they relate to
Extinction), there is the knowledge of Extinction; and at the
fourteenth moment (the knowledge of the dharmas as related to
the Path), there is the knowledge of the Path.

Consequently, having attained the knowledge of the dharmas
related to the Path, the ascetic possesses seven knowledges.!

For an Aryan who, before entering into the Pure Path (the
Path of Seeing), has obtained detachment through a worldly path,
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we must add the knowledge of the mind of another. A samayavi-
mukta Arhat (vi.50, 56) possesses nine knowledges, by adding the
Knowledge of Extinction; an asamayavimukta Arhat in addition
possesses the Knowledge of Non-Arising (vi. 50).116

How many knowledges does the ascetic cultivate (acquire)!!” at
one and the same time in different stages, the Path of Seeing the
Truths, and in the Path of Meditation, etc.?

With respect to the fifteen minds (vi.28c-d) of the Path of
Seeing:

20a-c. In Seeing, future patiences and knowledges exist to
the extent to which they are produced.!!®

Those which are produced are acquired or cultivated. For
example, when an ascetic produces the Patience of the knowledge
of the dharmas related to Suffering, he cultivates future Patience of
this same type, and he takes possession of future Patience of this
same type. [And so on to the Patience of the inferential knowledge
of the Path].1”® The four aspects of this Patience (impermanence,
etc.) are also acquired when any one of the aspects is produced.

Why, in the Path of Seeing, is there only acquisition of the
knowledge and the aspects of the type of knowledge and the
aspects produced?120

When the Patience of the knowledge of the dbarmas related to
Suffering is produced, the gotra,—that is to say, the seed or the
cause—of this Patience, and the gotras of its four aspects, are
grasped,!2! whereas the gotras of the knowledge of dbarmas
related to Suffering, etc., are not grasped. As for the aspects, we see
that the four aspects of each Truth are of the same type, for they
have the same object. When one of them is produced, the gotras of
the others are grasped.

20c-d. In the Path of Seeing one also acquires conventional
knowledge at the moment of the three inferential
knowledges.122

The ascetic takes possession of future conventional knowledge
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. at the moment of the three inferential knowledges of Suffering,
Origin, and Extinction (moments 4, 8, and 12 of the Path of
Seeing, vi. 26b): not at the moment of the knowledge of the
dbharmas, because, in the knowledge of the dharmas, each Truth
has not been understood in its totality, but only relating to
Kimadhatu.

21a. This conventional knowledge is termed “the end of
abhisamaya.” 1

It is termed abhisamayintika jiiana, because it is cultivated
(=acquired) at the end of the comprehension of each Truth.

Why does an ascetic not take possession of it at the moment of
inferential knowledge of the Path (sixteenth moment of compre-
hension or abhisamaya, the first moment of the Path of Medita-
tion)?

a. Because the Path has not been understood (abhisamsita)
formerly, through a worldly path, under its aspects of Path, Truth,
etc. (above p. 1111).124

b. Because the Path is not susceptible of being understood in its
entirety. Suffering, its Origin, and its Extinction can be respec-
tively known, abandoned, realized, in their entirety; but the Path
cannot be practiced (= actualized) in its entirety. Without doubt
one cannot say of a person who is in the Path of Seeing, that, at the
end of his comprehension of the Truths of Origin and Extinction,
he has complete abandoning of Origin, and complete realization of
Extinction:!? yet a time will come when this abandoning and this
realization will be complete. But the same does not hold for the
Path, given the diversity of families (go?ra) of the Sravakas,
Pratyekabuddhas, and Buddha.

Some say: Because conventional knowledge accompanies the
Path of Seeing. Now the sixteenth moment of this “comprehen-
sion” (the inferential knowledge of the Path) forms part of the
Path of Meditation.!26 Thus one does not acquire “‘the end of
comprehension” in the sixteenth moment.

We would say that this argument does not hold, for one should
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not regard the fact that conventional knowledge does not
accompany the Path of Meditation as a proof.!?’

21b. It is not destined to arise.

At no moment is there the possibility for it to arise.

This knowledge does not arise when the ascetic is in contem-
plation, nor when the ascetic has left his contemplation (=Seeing
of the Truths). On the one hand this knowledge is incompatible
with his contemplation (see above p. 1122); on the other hand the
mind, outside of its contemplation, is too coarse.128

If this is so, how can one say that one takes possession of
conventional knowledge, and that conventional knowledge is
“cultivated.”

[The Sarvastivadins answer:] Formerly it was not acqulred but
now it is acquired.

How can it be acquired, since it is not produced?

[The Sarvastivadins answer:] It is termed acquired because it is
acquired [and not because it should be produced].

“Acquired because it is acquired,” is an unprecedented manner
of speaking. You do not thus explain how conventional knowledge
is cultivated. This point should be understood in the same way as
the Former Masters [the Sautrantikas] understood it. According to
these Masters, one acquires conventional knowledge through the
power of the Aryamirga (=the Path of Seeing). After one has left
the contemplation of the Aryamairga, a conventional knowledge
bearing on the Truths is realized, and it is much more distin-
guished than that which preceeds the obtaining of the Aryamirga
itself. When one says that an ascetic acquired this conventional
knowledge through the Path of Seeing, one means to speak of the
acquisition of a personality (asraya) capable of realizing of this
conventional knowledge,!2? as the acquisition of a mineral
containing gold is called the acquisition of gold itself.!3
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The Vaibhisikas do not accept this manner of seeing things.
They hold that the so-called abhisamayintika conventional
knowledge is an unarisen dharma.

21c. From the sphere or from a lower sphere.!3!

When one realizes the Path of Seeing of a certain sphere
(bhami), one acquires, in the future, the conventional knowledge
of this sphere or of a lower sphere. This means that if one realizes
the Path of Seeing in the state of Andgamya, one acquires, in the
future, the Path of Seeing of a single sphere (i.e., Anagamya), and
one acquires, in the future, the conventional knowledge of two
spheres (Anigamya and Kamadhiatu): and so on until: if one
realizes the Path of Seeing in the Fourth Dhyana, one acquires, in
the future, the Path of Seeing of six spheres (Anagamya,
Dhyanintara, and the Four Dhyanas), and one acquires, in the
future, the conventional knowledge of seven spheres (the same,
plus Kamadhatu).

21c. In Extinction, the last.

If one cultivates conventional knowledge at the end of
Suffering and Origin, — that is to say in the moments of the
inferential knowledge of Suffering and the inferential knowledge
of Origin, — conventional knowledge is by nature the four
foundations of mindfulness (vi. 14).

If one cultivates at the end of Extinction,—that is, in the
moment of the inferential knowledge of Extinction,—it is only the
last foundation of mindfulness, namely the foundation of
mindfulness related to dbarmas.

21d. It has the aspects of its Truth.
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When one cultivates conventional knowledge at the end of the
comprehension of a certain truth, the conventional knowledge
takes on the aspects of this Truth and has this Truth for its object.

21d. It proceeds from effort.

Being acquired through the power of the Path of Seeing, it is
exclusively obtained through effort; it does not arise from
detachment.

skokk

The knowledges are so called because knowledge is the major
element in them,; if one takes into consideration their followings,
they make up four skandhas in Kamadhatu, and five skandbas in
Ripadhiatu (by adding dhyanasamvaralaksanaripa, iv. 13c).

ok

132How many knowledges does one cultivate in the different
states of the Path of Meditation?

22a. In the sixteenth, six, through non-detachment.

One should add “are cultivated” (bhavyante, according to vii.
20a). In the sixteenth moment (the inferential knowledge of the
Path), the ascetic who is not detached from Kamadhatu cultivates
(i.e., takes possession of and actualizes) two knowledges in the
present;!33 he cultivates (takes possession of) six knowledges in
the future: namely the knowledge of dharmas, inferential
knowledge, and knowledges of the Four Truths.!34

22b. Through detachment, seven.
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With respect to the ascetic already detached from Kamadhatu,
at the moment when he attains inferential knowledge of the Path,
one should add the cultivation of the knowledge of the mind of
another, the seventh.

22c¢-d. Above, in the Path of Meditation associated with
sensual desire, there is the cultivation of seven.

Beyond the sixteenth moment, that is, in the rest of the Path of
Meditation, as long as one has not obtained detachment,'?’ in the
preparatory paths, the uninterrupted paths, the paths of deliver-
ance, and in the excellent paths,—there is cultivation of seven
knowledges, namely a knowledge of the dharmas, inferential
knowledge, the knowledges of the Four Truths, and worldly,
conventional knowledge.

If one cultivates a worldly path,!3¢ one also, in the present,
cultivates worldly conventional knowledge. If one cultivates a
transworldly path, one also, in the present, cultivates one of the
four knowledges of the dbarmas. One will cultivate the other six
knowledges in the future.

23a-d. In the uninterrupted paths of the victory over seven
spheres, of the acquisition of the supernormal kriowledges,
and of the quality of Immovability, of mixed meditation.
And also in the eight paths of higher deliverance.

Based on the preceding, add “‘there is cultivation of seven
knowledges.”

One cultivates seven knowledges, the same as above, in the
uninterrupted paths (paths of the expulsion of the defilements and
the obstacles) which make up:

1. victory over seven spheres, that is to say detachment from
the Four Dhyanas and the three Aripyas: these spheres are
“vanquished” when one is detached from them;
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2. the acquisition of five supernormal knowledges, with the
exception of the sixth (vii. 42);

3. entry into Immovability (vi. 57, 60c, English trans. p. 1002);
4. the mixed meditation (vi. 42) of the Saiksa.

If the ascetic cultivates these paths through a worldly path,!3’
he cultivates, in the present, conventional knowledge; if he follows
a transworldly path, he cultivates in the present one of the four
inferential knowledges, and one of the two knowledges of dbarmas
(Extinction and the Path).

. In the acquisition of the quality of Immovability, he does not
cultivate conventional knowledge; for this latter is not opposed to
Bhavigra. Here the Knowledge of the Destruction is the seventh
knowledge.

Above the detachment from the seven spheres, in the first
eight paths of deliverance of Bhavagra, the ascetic cultivates, in the
future, seven knowledges, namely the knowledge of dharmas,
inferential knowledge, the knowledges of the Four Truths, and the
knowledge of the mind of another;!3® he does not cultivate
conventional knowledge, because this knowledge is not opposed to
Bhaviagra.

He cultivates, in the present, one of the four inferential
knowledges or one of the two knowledges of dharmas (Extinction
and the Path).

24a-b. The Saiksa, in the path of deliverance of the
perfectioning of the faculties, cultivates six or seven
knowledges.

The Saiksa (in opposition to the Asaiksa who enters the state
of Immovability) in the path of deliverance (third stage) of the
perfectioning of his faculties (vi. 60c), cultivates six knowledges
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when he is not detached (i.e., when he is not an Anagamin). When
he is detached, he cultivates seven knowledges, the knowledge of
the mind of another being the seventh.

Some other masters say that conventional knowledge is
cultivated by one who is not detached as well as by one who is
detached.!?

In the preparatory path (prayogamarga, first stage), both of
them cultivate this knowledge.

24c. In the uninterrupted path, he cultivates six knowl-
edges. ‘

Detached or non-detached, he cultivates six knowledges,!4° as
above, in the uninterrupted path (second stage) of the perfection-
ing of his faculties. He does not cultivate conventional knowledge,
because the perfectioning of the faculties resembles the Path of
Seeing; he does not cultivate the knowledge of the mind of another
because this knowledge is absent from the uninterrupted path: in
fact this knowledge does not oppose the defilements.

24d. The same in the victory over Bhavagra.

In the uninterrupted paths of detachment from Bhavagra, the
Saiksa cultivates six knowledges.

25a. At the moment of the knowledge of destruction, nine
knowledges.

The ninth path of deliverance of detachment from Bhavagra is
called the Knowledge of Destruction (vi. 44d). [The first eight
have been discussed vii. 23c-d]. The ascetic then cultivates nine
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knowledges, with the exception of the Knowledge of Non-Arising.
25b. An Immovable One cultivates ten knowledges.

The saint who is from the beginning an Immovable One (vi.
57¢) cultivates ten knowledges at the moment when he produces
the Knowledge of Destruction, for at this moment he obtains the
Knowledge of Non-Arising (vi. 50a).

25c¢. Ten knowledges also in the last deliverance in the
passage to the state of Immovability.

The ascetic who obtains the state of Immovability through the
perfectioning of his faculties also cultivates ten knowledges in the
last path (the ninth path of deliverance) of this perfectioning (vi.
60c).

25d. In the cases not mentioned, there is cultivation of eight
knowledges.

What are the cases not mentioned?

1. The ninth path of deliverance from detachment to Kama-
dhitu (excluded from the definition 22c-d);

2. the paths of deliverance from detachment to the seven
spheres, to the five supernormal knowledges, to mixed meditation
of the Saiksa (excluded from the definitions 23a-c);

3. the first eight paths of deliverance of the perfectioning of
the faculties leading to the state of Immovability (excluded from
the definition 25¢); and

4. the preparatory path and the excellent path (prayogamarga
and vifesamarga) of one who is detached (or an Anagamin).
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In all these paths, there is cultivation of eight future knowl-
edges, with the exception of the Knowledge of Destruction and the
Knowledge of Non-Arising. This is the case for the Saiksa.

*kk

The ASaiksa, in the preparatory path, the path of deliverance,
and the excellent path of the five supernormal knowledges and of
mixed meditation, cultivates nine knowledges (with the exception
of the Knowledge of Non-Arising) or ten knowledges, depending
on whether the Adaiksa is a samayavimukta or an asamayavimukta.
In the uninterrupted paths of the same (five supernormal
knowledges and mixed meditation), he cultivates either eight or
nine knowledges, with the exception of the knowledge of the mind
of another in both cases.

Nevertheless, in the path of deliverance of the two supernor-
mal knowledges which are neutral (the divine eye and divine
hearing), —this path being itself morally neutral—there is no
cultivation of any future knowledge.!4!

As for the Prthagjana,—in the ninth path of deliverance of
detachment from Kamadhatu and the three Dhyanas; in the
preparatory paths; in the paths of deliverance of the three
supernormal knowledges; in the realizations of the spiritual
qualities, Apramanas, Vimoksas, etc.:142 all these paths being
cultivated in the Dhyinas (and not in the sémantakas),—he
cultivates, in the future, conventional knowledge and the knowl-
edge of the mind of another; but not in the nirvedhabhagiyas
because three constitute the following of the Path of Seeing.

In the other cases, obtaining a path not previously obtained, he
cultivates solely, in the future, conventional knowledge.

sokk
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To which sphere does the knowledge belong which is culti-
vated in the worldly and transworldly paths?

A knowledge of the mind of another, a future cultivation,
belongs to the sphere which serves as the support of the Path, or
rather to the sphere which one obtains through the Path.143

It is not a rule that pure knowledge, cultivated in the future,
will belong to the sphere which serves as the support for its
arising.

26a-b. The knowledge that one cultivates in the future
belongs to the sphere from which one is detached, to the
sphere acquired, or to a lower sphere.

When, in order to become detached from one sphere an ascetic
cultivates the paths (prayoga, etc.) of the two classes, pure or
impure, he cultivates pure knowledges which are either of the
sphere which he obtains for the first time by these paths, of the
sphere which is the support of the path, or of a lower sphere.144

26c¢. In the knowledge of destruction, the pure is also of all
spheres.1%

At the moment when a knowledge of the destruction of the
cankers arises (vi. 44d), there is cultivated the qualities of all the
spheres, including the impure ones,'46 namely the Apramanas, the
Vimoksas, etc. In fact, Vajropamasamadhi cuts off these ties which
are the possessions of the defilements; all the qualities will be
found in a series freed from the defilements; one can thus say that
they “breathe” (or that they open, that they inflate), in the manner
of a sack when one cuts the ropes that bind it.'4” The Arhat has
obtained rule over his mind: all the good dharmas come towards
him, as vassals come to present their homage!4® to a prince who
accedes to supreme kingship.14°



The Knowledges 1135

okok
Is everything that has been previously obtained also cultivated?

26d. That which has been obtained previously is not
cultivated.

What is cultivated is what has not been obtained. That which,
having been obtained and lost is obtained anew—that is to say, is
newly realized or actualized—is not cultivated, that is, the ascetic
does not take possession of it for the future. Because this has been
acquired and rejected in the past.15°

Does the term “cultivation” (bhavana) only designate acquisi-
tion?

No. Cultivation is of four types: 1. acquisition, 2. practice, 3.
opposition, and 4. expulsion.

27. Cultivation of good conditioned dharmas is acquisition
and practice; there is cultivation of opposition and
expulsion with respect to impure dharmas.'>!

There is cultivation of acquisition>2 and practice with respect
to the good conditioned dharmas, acquisition with respect to the
future and acquisition and practice with respect to the present.
These two cultivations rest on the first two efforts, effort for the
arising of what has not yet arisen, and effort for the growth of
what has already arisen.

There is cultivation of opposition!33 and expulsion!>4 with
respect to impure dharmas; they rest on the last two efforts, effort
for the non-arising of what has not arisen, and effort for the
destruction of what has already arisen.!s’

Thus the good but impure dbharmas are susceptible of four
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types of cultivation; the pure dbarmas are susceptible of the first
two; the defiled and neutral dbarmas of the last two.

The Vaibhasikas of the West say that there are six types of
cultivation: four as above, plus the cultivation of constraint
(samwvarabhavand), and the cultivation of inspection (vibhavanab-
havana).

The first is the cultivation of the organs,!¢ the eye, etc.; the
second is the cultivation of the body, as it says in the Sitra, “These
six organs well subdued, well guarded...”'57 and, “There is in the
body the beard, hair, etc.”158

The Vaibhiasikas of Ka$mir however think that these two
cultivations should be included within the cultivation of opposition
and expulsion.!® '

kkk

We have explained the knowledges. Now we must explain the
spiritual qualities (g#nas), which are made up of the knowledges.16°
Among these qualities, there are first those which are uniquely
proper to the Buddha,'s! which the Bodhisattva acquires at the
moment of the Knowledge of Destruction (vi. 45) in becoming an
Arhat and, at the same time, a Buddha.

These qualities are eighteen in number.

28a-b. The dharmas unique to the Buddha are eighteen, the
powers, etc.

The ten powers, the four absences of fear, the three founda-
tions of mindfulness, and great compassion:'62 this group
constitutes the eighteen dharmas unique to the Buddha, so called
because others do not acquire them by becoming Arhats.
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We shall examine first the nature of the powers.163

28¢-29. There are ten knowledges in sthanasthana; [eight
in karmaphala; nine in the dhyanas, etc., in the Indriyas, in
the Abhimoksas, in the Dhatus; nine or ten in the paths;
two are conventional knowledge; and extinction is made up
of six or ten knowledges.]164

The power which consists of the knowledge of what is possible
and what is impossible (sthandsthana, vii. 30c) is made up of ten
knowledges.!6

28d. Eight in karmaphala;

The power which consists of the knowledge of the retribution
of actions is made up of eight knowledges, with the exception of
the knowledge of the Path and Extinction.166

29a. Nine in the Dhyanas, etc., in the Indriyas, in the
Abhimoksas, in the Dhitus;

The power of the knowledge of the Dhyanas, Vimoksas,
Samadhis and Samapattis;'6’ the power of the knowledge of the
degree of the moral faculties of beings;!%® the power of the
knowledge of the different aspirations of beings;'¢® and the power
of the knowledge of the different acquired dispositions of
beings!7°—these four powers are made up of nine knowledges,
excluding the knowledge of extinction.

29b. Nine or ten in the paths;
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The power of the knowledge of the paths which lead to the
different realms of rebirth and to Nirvana, is made up of either
nine knowledges or ten knowledges. If one understands “the Path
with its result,” this power then includes the knowledge of
extinction (which is the result of the Path); but if one understands
“the Path wsthout its result,” then this power is made up of nine
knowledges.!7!

29¢c. Two are conventional knowledges;

The power of the knowledge of former abodes and the power
of the knowledge of the death and rebirth of beings are both
conventional knowledges.

29d. Destruction is made up of six or ten knowledges.

The power of the knowledge of the destruction of the cankers
is made up of six or ten knowledges. One can consider the
knowledge of the destruction of the cankers in and of itself as the
‘knowledge of the destruction of the cankers which is made up of
the knowledge of the dharmas, inferential knowledge, the
knowledge of extinction, the Knowledge of Destruction, the
Knowledge of Non-Arising, and conventional knowledge; or one
can understand the knowledge of the destruction of the cankers as
the knowledge which is produced in a series where the cankers
have been expelled: the ten knowledges exist in such a series.

kK
As for the spheres which serve as the support for the powers:

30a-c.The power of former abodes and the power of
death-rebirth lie in the Dhyanas; the others in all the
spheres.



it

The Knowledges 1139

The knowledge of former abodes and the knowledge of the
death and rebirth of beings have the Dhyinas for their spheres;
the other powers are of all the spheres, Kamadhatu, Aniagamya,
the Four Dhyanas, Dhyinintara, and the Four Aripyas.

They arise in a male body in Jambudvipa, that is to say in the
Buddha, for Buddhas do not appear outside of Jambudvipa.l’2

In others this tenfold knowledge is not called a power: it is only
in the series of the Buddha that it is called a power, because,
elsewhere, it is shackled.

30c-d. Why? Because its power does not know any obstacle.

The knowledge which knows all the objects of knowledge
without any obstacle is called a power. This is why the ten powers
exist only in the Buddha, because the Buddha, having expelled all
the cankers and all the traces (vdsana, see vii. 32d) of ignorance,
knows all objects of his own accord. It is not the same for the
knowledges of others, and as a consequence these knowledges are
not called powers.

According to tradition, Sariputra refused a person who asked
for admission to the Order;!7? he was not capable of seeing the
number of the previous and subsequent births of a pigeon chased
by a hawk (?).174

The Buddha’s knowledge is exercised without obstacl.é, the
power of his mind is infinite and envelopes all objects (see p. 1146).

*okok
If such is the power of his mind, what is the power of his body?

31a. Narayana power in his body; [according to others, in
his parts; this is a power the seventh term of a series which
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begins with the elephant and in which each term is worth
ten times the preceeding; it consists of a tangible.]'”s

Narayana is the name of a power and also the name of one who
possesses this power, namely the god Narayana: the same for
Caniira and Mahanagna. The power of the body of the Buddha is
equal to that of Narayana.

31b. According to others, in his parts;

According to others, each part of his body (se7dhi) possesses
this power.

The Bhadanta, [the Darstantika Master], says that his physical
power is like his mental power, that is, infinite; for, if it were
otherwise, the body of the Blessed One would not be able to
support infinite knowledge.17¢

The Buddhas have nagigranthi power in their body parts,
Pratyekabuddhas have fa72kali power, and Cakravartins have
Sanku power.177

What is the extent of Narayana power?

31c. This is a power the seventh term of a series which
begins with the elephant and in which each term is worth
ten times the preceeding;

There is a series: prakrtabastin, gandhabastin, mahinagna,'’®
praskandin, varanga, capsira, and nirdyana.'’ The power of each
term is worth ten times the power of the preceeding term: ten
prakrtabastins make one gandhahastin and so on.!80

According to others, this is the case for the first six terms; but
ten candiras are equal to a half-narayanpa, and two half-nardyanas
are equal to one nardyana.
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According to the author of this book, among the definitions of
the physical power of the Buddha, that one is true which makes
this power the greatest.!8!

31d. It consists of a tangible.

The physical power of the Buddha is, by its nature, a tangible
(sprastavydyatana). It consists of primary elements of a special
nature.

According to others, however, it is a r#pa derived from the
primary elements, but a derived r#pa different from the seven
derived tangibles, Slaksnatva, etc. (i. 10d).182

As for the four assurances (vassaradya),'®
32a-c. Assurance is fourfold

The Buddha possesses four assurances which are explained in
the Satra.

32c. Resembling the first, the tenth, the second, and the
seventh power.

1. The first assurance, the assurance that he has attained
supreme comprehension with respect to all the dbarmas, resem-
bles the first power (the power of the knowledge of what is
possible and what is impossible); it consists of ten knowledges, and
can exist (lit. “be supported”) in all of the spheres.

2. The second assurance, the assurance that he has the
knowledge of the destruction of all the defilements, resembles the
tenth power, the power of the knowledge of the destruction of the
defilements: it consists of ten knowledges, and can exist in six
spheres.
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3. The third assurance, the assurance that he can fully explain
the dbharmas, resembles the second power, the power of the
knowledge of the retribution of actions: %4 it consists of eight
knowledges, and can exist in all of the spheres.

4. The fourth assurance, the assurance that he can explain the
Path leading to definitive deliverance, resembles the seventh
power, the power of the knowledge of the paths which lead to the
different realms of rebirth and to Nirvana: it consists of ten or
nine knowledges, and can exist in all of the spheres.

How can the knowledges be called assurances (vaifiradya)?

The word vaisiradya signifies “absence of fear” (nirbhayata).
By reason of the fact that he knows that he has understood all the
dharmas, destroyed all the defilements, etc., the Buddha is free
from fear in the assemblies. Thus vaifiradya is knowledge.

[In our opinion] the assurances, being a result of knowledge,
are not knowledge by nature.!8

skokk

What are the three applications of mindfulness of the Buddha?
32d. Three are mindfulness and awareness (praj#ia).'86

The Sitra!®” explains at length the three applications of
mindfulness of the Buddha: 1. When his disciples, unanimous,
respectfully listen, accept and practice his teaching, he experiences
neither joy nor satisfaction, but he remains indifferent, in full
mindfulness and awareness. 2. When his disciples, unanimous, do
not hear, do not accept and do not practice his teaching, he does
not experience displeasure nor impatience, but he remains
indifferent, in full mindfulness and awareness. 3. When some of
his disciples hear, accept and practice his teaching, while others,
not hearing, do not accept and do not practice his teaching, he does
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not experience joy and displeasure, but remains indifferent in full
mindfulness and awareness. These three applications of mindful-
ness are, by their nature, mindfulness and awareness.

But a Sravaka who is free from the cankers, whose disciples are
either respectful or not respectful, or respectful and not respectful,
experiences neither joy nor displeasure, nor either joy or
displeasure. Why consider the three applications of mindfulness as
dharmas unique to a Buddha?

Because the Buddha has abandoned joy and displeasure along
with their traces. Or rather because the disciples are the disciples
of the Buddha: it is admirable that the Buddha does not experience
either joy or displeasure from their respect or disrespect; but the
disciples are not the disciples of the Sravakas from whom they
receive the teaching: there is nothing admirable in the fact that
these Sravakas do not experience joy or displeasure.

gk

33a. Great compassion is a conventional mental state; [it is
great through its factors, its aspects, its object, its equality,
and its excellence; it differs from (ordinary) compassion in
eight ways.]188

Great compassion is, by its nature, conventional knowledge
(vii. 2b). In the contrary case, it would be, in its nature, absence of
hatred as is ordinary compassion (viii. 29); like ordinary compas-
sion, it would not embrace all beings of the Three Dhatus, it would
not envision the three types of suffering.

Why is the compassion of the Blessed One termed “great”?

33b. It is great through its factors, its aspects, its object, its
equality, and its excellence.
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1. By reason of its factors (sambhara); it is produced in fact by a
great provisioning (sambhdra) of merit (panya) and knowledge
(jAana). 189

2. By reason of its aspects, of the modality under which it
grasps things: it considers things as painful by reason of the
threefold suffering, the suffering inherent in suffering itself, the
suffering inherent in change, and the suffering inherent in the
samskaras (vi. 3),!%° whereas ordinary compassion only envisions
the suffering inherent in suffering itself.

3.By reason of the object, for it has for its object all beings in
the Three Dhatus.

4. By reason of its equality, for it is equally concerned with the
happiness and benefit of all being.

5.By reason of its excellence, for no other compassion which
has arisen surpasses it.!9!

How does great compassion differ from ordinary compassion?
33c. It differs from ordinary compassion in eight ways.

1. With respect to its nature: ordinary compassion is absence of
hatred, whereas great compassion is absence of ignorance.

2. With respect to its aspect: ordinary compassion takes on the
form of one suffering, whereas great compassion takes on the form
of threefold suffering.

3. With respect to its object: ordinary compassion is concerned
with the beings of one Dhatu, whereas great compassion is
concerned with the Three Dhatus.

4.With respect to its sphere: ordinary compassion is of the
sphere of the Four Dhyanas,'92 whereas great compassion is of the
sphere of the Fourth Dhyana.

5. With respect to the personality which serves as its support:
ordinary compassion arises in the series of the Sravakas, etc.,!%?
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whereas great compassion arises in the series of the Buddhas.

6. With respect to its acquisition: ordinary compassion is
obtained through detachment from Kamadhatu, whereas great
compassion is obtained through detachment from Bhavagra.

7. With respect to its protection: ordinary compassion does not
protect, whereas great compassion protects.!94

8. With respect to compassion: ordinary compassion is an
unequal compassion, for it sympathizes only with beings who are
suffering, whereas great compassion is an equal compassion,
turned towards all beings equally.

KKk

We have explained the qualities which belong only to the
Buddhas and which distinguish them from other beings. Do the
Buddhas resemble one another among themselves?

Under certain conditions, yes; under other conditions, no.

34. In sambhara, dbarmakdya and their service to beings,
the Buddhas are identical; not in their duration of life, their
caste, their stature, etc.1%

The Buddhas are identical in that they have, in their previous
existences, equally accumulated merit and knowledge, in that they
have realized the same dharmakaya;'s and in that they equally
carry out service to others.

But the Buddhas differ through the difference in the duration
of their lives, their caste, their gotra, the dimensions of their
bodies, etc. According to the period in which they appear, their life
is long or short, they are Ksatriyas or Brahmins, they belong to the
Gautamagotra or to the Kadyapagotra, and their bodies are great or
small. The word e# cetera indicates that the Dharma of the
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Buddhas lasts a long or short period of time, accordingly as, at the
moment of their appearance, the beings to be converted are
straight or crooked.!’

kkok

All intelligent persons who reflect on the threefold perfecti-
on!%8 of the Tathagatas necessarily produce a profound affection, a
profound respect with respect to them. This threefold perfection is
the perfection of their causes which consists of the provisions of
* merit and knowledge; the perfection of the result which consists of
the dharmakaya; and the perfection of benefit which consists of
service to all beings.

i. The perfection of cause is fourfold: 1. Cultivation of the
accumulation of all qualities and all knowledge;!% 2. prolonged
cultivation;2%° 3. uninterrupted cultivation; and 4. zealous
cultivation.

ii. The perfection of the result is fourfold, for the realization of
the dharmakaya includes four perfections, that of knowledge, of
abandoning, of power and of material body.

a. The perfection of knowledge is fourfold: 1. untaught
knowledge; 2. universal knowledge (that is to say knowledge of all
individual characteristics); 3. omniform knowledge,20! (that is to
say knowledge of all manners of being); and 4. spontaneous
knowledge (knowledge through the simple desire to know).

b. The perfection of abandoning is fourfold: 1. abandoning of
all the defilements; 2. definitive abandoning (not susceptible of
falling away); 3. abandoning of the defilements with their traces
(because no bond remains); and 4. abandoning of the obstacles to
samadhi and samapatti [of such a sort that the Buddha is doubly
delivered (vi. 64a)].202

c. The perfection of power is fourfold: 1. perfection in the
mastery of creating, transforming, and maintaining an external
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object;203 2. perfection in the mastery of abandoning and
prolonging life;204 3. perfection in the mastery of movement
through resistant bodies, through space, to very distant location, of
great speed, and mastery in the reduction of a large body to a small
volume;?% and 4. perfection of marvellous qualities, multiple and
natural 206 :

d. The perfection of the material body is fourfold: 1. perfection
in marks (Jaksapa); 2. perfection in secondary marks (anwvyasi-
jana); 3. perfection in power (that is to say possession of
Narayana’s power, vii. 31); and (with respect to internal events)
perfection of the body whose bones are like diamonds; and (with
respect to external events) emissions of rays of light (which exceed
one hundred thousand suns.)

iii. The perfection of service is fourfold: 1-3. to deliver
definitively (#2yanta) from the suffering of the three painful
realms of rebirth; 4. to deliver from the suffering of transmigra-
tion; or rather: 1-3. to install into the three vehicles; 4. to install
into good realms of rebirth.

Such are, in short, the perfections of the Buddhas. There would
be no end of our discussion if we were to speak of them in great
detail. Only the Buddhas, the Blessed Ones, if they were to prolong
their existence for numbers of asamkhyeyakalpas, would be
capable of knowing and speaking of their grandeur. It is enough to
know that the Buddhas, endowed with qualities, knowledges,
powers, and infinite and extraordinary benefits, are like mines of
jewels.

Nevertheless fools (bala = prthagjana), themselves poor in
qualities—and judging based upon themselves—have no spiritual
aspirations: they understand in vain the extolling of the merits of
the Buddha and they do not conceive affection either for the
- Buddha or his Dharma.

The wise, on the contrary, understand the explanation of the
qualities of the Buddha, conceiving, with respect to the Buddha and
his Dharma, a mind of faith which penetrates to the marrow of
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their bones. These persons, through this single mind of faith,20?
surmount an infinite mass of actions of unnecessary retribution;2°8
they obtain excellent human and divine rebirths; and, finally, they
arrive at Nirvana. This is why the Tathagatas are said to be a
supreme field of merit; for this field gives forth fruits which are
certain, agreeable, abundant, rapid, (experienced in this life), and
of excellent issue. The Blessed One, in fact, has proclaimed, “If
anyone plants a small root of good in the field of merit which are
the Buddhas, he will first possess heavenly realms of rebirth and
then he will obtain the Deathless (Ekottara, 24.15).29 We have
explained the eighteen qualities unique to the Buddhas.

sk

35a. There are other qualities which the Buddhas have in
common with Saiksas

The Buddhas possess innumerable qualities which they have in
common either with Sravakas

35b. And Prthagjanas

Or with ordinary persons.

35c. Absence of Contention, Knowledge Resulting from
Resolution, the Unhindered Knowledges, the Supernormal
Knowledges, etc.

These are: the Samadhi Absence of Contention, the Knowledge
Resulting from Resolution, the Four Unhindered Knowledges, the
Supernormal Knowledges, the Dhyinas, the Aripyas, the Eight
Samapattis, the Three Samadhis, the Four Apramanas, the Eight
Vimoksas, the Eight Abhibhvayatanas, the Ten Krtsnayatanas, etc.
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The first three are common to both the Buddhas and the
Aryans; the Supernormal Knowledges, the Dhyinas, etc., can also
belong to ordinary persons.

Hokk

Arana [is the power to hinder the arising of another’s
defilements].2!° The Arhats know that the sufferings of beings are
produced through their defilements; they know that they them-
selves are the most worthy field of merit (iv. 103, 117a); they fear
that others might generate defilements with respect to them
[which would be particularly injurious to them];2!! thus they
generate a knowledge of such a nature that no other person will
produce, with respect to them, lust, hatred, pride, etc. This
knowledge puts an end, in beings, to rana, or contention, which is a
defilement, a cause of torment: it is thus called aran4 or absence of
contention.

What are the characteristics of the so-called Arana Samadhi,
the Absorption Absence of Contention?

36a. Absence of Contention is conventional knowledge;

By nature it is conventional knowledge, as it results from its
object.

36b. It is of the sphere of the Fourth Dhyana;

It exists in (“has for its support”) the Fourth Dhyina, which is
the best of the easy paths (vi. 66).

36c¢. It is produced by a person who is Immovable.
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It is produced by Immovable Arhats (akopyadharman, vi. 56)
and not by others: for others are not capable of radically cutting off
their own defilements (they are in fact subject to falling) and so
they cannot arrest the defilements of others.

36d. It is produced by humans.

It is produced by humans, for it is only a being in the human
realm of rebirth who can cultivate it in the Three Dvipas.

36e. It relates to the defilements of Kamadhitu, is future,
and has a real object.

It bears on the defilements of others, in Kamadhatu, in the
future, and “has a real object” (savastuka), “May no defilements
arise in others with respect to me!” The savastuka defilements are
craving, anger, etc., which are abandoned through Meditation
(vi. 58).

The avastuka defilements of others (vi. 58), which are
abandoned through Seeing, are not susceptible of being arrested,
for the universal (sarvatraga) defilements (v. 12), which exist in
the totality of their sphere, also exist in the series of another.212

sk

As is the Samadhi Absence of Contention,

37a-b. So too the Knowledge Resulting from Resolution;
[but it has all for its object].2!?

Like the Samadhi Absence of Contention, the Knowledge
Resulting from Resolution is, by nature, conventional knowledge;
like Absence of Contention, it exists in the Fourth Dhyana, it is
produced in the series of an Immovable One, and it is meditated
upon by a being in the human realm of rebirth.
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37b. But it has all for its object.

But, unlike the Samadhi Absence of Contention, it bears on all
the dbarmas.

Yet?!4 the Vaibhasikas say that the dharmas of Arapyadhatu
are not known by a direct seeing through the Knowledge Resulting
from Resolution—being of the Fourth Dhyana, this knowledge
does not bear on a higher sphere. These dbarmas are known
through inference (anumaina). In fact, one knows 1. the outflowing
of Aripyadhitu, namely the extreme calm which follows, in a
subsequent existence, from a former existence in Arapyadhiatu; 2.
the conduct of Aripyadhatu, that is to say the practice of the
Ariipya Samapattis which will produce an existence in Ariipyadha-
tu,—and one can infer from a cause to its result and from a result
to its cause. As the farmer knows a seed from its fruit and a fruit
from its seed, seeing a calm person, one concludes, “He is reborn
falling from Arapyadhatu, but he will be reborn in Aripyadhatu.”
Such is the opinion of the Vaibhasikas.

Others believe however that the Knowledge Resulting from
Resolution bears on Ariipyadhatu, for there is nothing that is not
within the mental range of the Buddhas.2!>

One who would produce the Knowledge Resulting from
Resolution begins by forming a resolution, holding a certain object
in his consciousness; he enters into the Fourth prantakotika
Dhyiana (viii. 41a): this is the preparatory exercise. As soon as he
leaves this absorption, he produces an exact consciousness in
conformity with his resolution the sphere of which varies
according to the power of his absorption.216

Hskok

37c-d. So too the Unhindered Knowledges of dbarmas, of
objects, of etymological explanations, and of eloquence.?!?

There are Four Unhindered Knowledges: the Unhindered
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Knowledge of dbarmas, the Unhindered Knowledge of things
(artha), the Unhindered Knowledge of etymological explanations
(mirukta), and the Unhindered Knowledge of eloquence (prazi-
bhana). They are like the Samadhi Absence of Contention in that
they belong solely to the Immovable Ones who are humans. But
they differ from it with respect to their object, the sphere in which
they are acquired, and their nature.

38a-b. The first three are unhindered knowledges bearing,
in this order, on name, the thing, speech.2!®

Infallible (avivartya) knowledge of names, phrases, and
syllables (ii.47a) is the Unhindered Knowledge of dharmas.21?

Infallible knowledge of the thing is the Unhindered Knowl-
edge of things.

Infallible knowledge of speech is the Unhindered Knowledge
of etymological explanation.

38c-d. The fourth is the knowledge of exact and facile
expression, and of mastery with respect to the Path.220

Infallible knowledge which confers the capacity to express
oneself in an exact and facile??! manner and which also confers
never failing attention on a person who is a master in absorption is
the Unhindered Knowledge of eloquence.222

39a-b. Its object is speech and the Path; [it is made up of
nine knowledges.]?3

Speech and the Path are the object of this Unhindered
Knowledge.
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39b. It is made up of nine knowledges.

Which, in its nature, is made up of nine knowledges with the
exception of the knowledge of extinction.

39c. It is of all the spheres.

It can arise in an ascetic who exists in any of the spheres, from
Kamadhatu to Bhavagra, since it has for its object either speech or
the Path.

39c. Unhindered Knowledge of things (4rzha) is made up of

ten or Six.

Artha or thing signifies “all the dbharmas”: in which case the
Unhindered Knowledge of things is, by its nature, the ten
knowledges; but if ar2ha signifies Nirvana, then it is made up of six
knowledges: the knowledge of dbarmas, inferential knowledge, the
knowledge of extinction, the Knowledge of Destruction, the
Knowledge of Non-Arising and conventional knowledge.

39d. It arises everywhere.
That is to say it can exist in any sphere.
39d. The others are conventional knowledge.

Two Unhindered Knowledges (of the dbharmas and of etymo-
logical explanation) are conventional knowledge, for they have
names, phrases, and syllables, etc., and speech, for their object.
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40a. The Unhindered Knowledge of dharmas exists in
Kamadhatu and the Dhyanas.

It therefore exists in five spheres. Above them, names are
absent [and so too phrases and syllables].224

40b. The Unhindered Knowledge of speech exists in
Kiamadhiatu and the First Dhyana.

The Unhindered Knowledge of etymological explanation
exists only in Kamadhatu and the First Dhyana, because vitarka is
absent above them.2?>

kkk

According to the Prajiiaptipida, the Unhindered Knowledges
are in the following order: 1. the infallible knowledge of name,
phrase, and syllable; 2. the knowledge of the thing (artha)
expressed by its name, etc.; 3. the knowledge of the expression of
the characteristics of the thing, its number (singular, dual, or
plural), its gender (feminine, masculine, or neuter), the time,
etc.;226 4. the knowledge of what is not possible (aszktata) [=which
produced the asakzata] either of the expression, or of phrases and
syllables. In this way the order of the Unhindered Knowledges is
justified.

According to others, nérukti is an etymological explanation
(nirvacanam), for example: rapyate tasmad rapam (it is physical
matter because it can be crushed), vijanatiti vijianam, (it is
consciousness because it knows or distinguishes), cinotits cittam (it
is mind because it accumulates); pratibhana is the rejoinder.22’

According to the School, the preparatory exercises of the Four
Unhindered Knowledges are, in this order, the study of calculation,
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the word of the Buddha, the study of sounds (fzbdavidya), and the
study of causes (betuvidya),?® for a person who has not cultivated
these four disciplines is not capable of producing the Four
Unhindered Knowledges. But, in fact,??® the study of the word of
the Buddha alone suffices to achieve the four preparatory exercises.

40c. One only obtains them together.

If a person obtains one Unhindered Knowledge, he obtains the
others; if he does not obtain them all, he does not obtain any of
them.

kokk

The six qualities described above, Absence of Contention, etc.
40d. These six are prantakotika.

They receive this name because they are obtained through the
power of the Prantakotika Dhyana (vii. 41a-c).

41a. It is sixfold.

The Fourth Prantakotika Dhyana is made up of six things: it
consists of 1. Absence of Contention, 2. the Knowledge Resulting
from Resolution, 3-5. three Unhindered Knowledges (with the
exception of the Unhindered Knowledge of etymological explana-
tion), and 6. the Prantakotika Dhyéna itself.23

Even though the Unhindered Knowledge of etymological
explanation may be obtained through the power of a Prantakotika
Dhyina, it does not arise in the Fourth Dhyiana, for it has
Kamadhiatu and the First Dhyana for its sphere; consequently it is
not included within the Fourth Prantakotika Dhyana.
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What is the Prantakotika Dhyana?

It is the last dhyana in the Fourth Dhyana.?3!

41b-c. It is the last dhyana, in a series with all the spheres
and carried to its maximum.232

a. The Fourth Dhyana is “in a series with all the spheres” when
one cultivates it in the following manner: from a good mind of
Kiamadhatu, one enters into the First Dhyana; from the First
Dhyina, into the Second, and so on up to nasvasamyjiianisarminaya-
tana (= the Fourth Dhyana); then, one redescends to a good mind
of Kamadhatu; finally, from this mind, one ascends again to the
Fourth Dhyana.

b. One cultivates the Fourth Dhyana; after having cultivated in
an inferior manner, one cultivates in a medium manner; after
having cultivated in a medium manner, one cultivates in a superior
manner. Each one of these three categories is divided into three.
The Fourth Dhyana is therefore made up of nine categories. The
highest category of the Fourth Dhyana is called “carried to the
maximum” (vyddhskastagata). The Dhyana which possesses these
two qualities is called prantakotika, because its end (kots) has been
traversed (pragata) to the extreme (antam).?*?

Koti signifies both “type” (prakédra) and “summit, apex,” as
one says: catuskottka prasna, that is, a fourfold question; or as one
says: bhatakots, “the limit of existence.”?34

These qualities of the Buddha are

41d. With the exception of the Buddha, acquired through
effort.

With the exception of the Buddha, the other Aryans acquire
these six qualities, the Samadhi Absence of Contention, etc., only
through effort, and not through detachment, since all do not
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possess them.?> The Buddha alone acquires them through
detachment, for the Buddha obtains all his qualities in a single
stroke, from the beginning, at the moment of the Knowledge of
Destruction, through detachment.?36 Later, he actualizes them at
his will, without effort; for the Buddha is the master of all the
dharmas that he possesses.

Kk

We have explained the three categories, Absence of Conten-
tion, Knowledge Resulting from Resolution, the Unhindered
Knowledges, which are common to the Aryans. Among the
qualities which also belong to ordinary persons (prthagjanas)?®’
we must explain the Supernormal Knowledges.

42a-d. Realization of the knowledge of supernormal power,
of ear, of the mind, of past existences, of death and rebirth,
of the destruction of the cankers; this is the sixfold
supernormal knowledge.?38

There are six supernormal knowledges: 1. the supernormal
knowledge which consists of the realization of the knowledge of
the sphere of rddhi or supernormal power (that is to say,
displacement and creation);?3? 2. the supernormal knowledge
which consists of the realization of the knowledge of divine
hearing;24° 3. the supernormal knowledge which consists of the
realization of the knowledge or consciousness of the mind of
another;24! 4. 242the supernormal knowledge which consists of the
realization of the knowledge of the memory of past existences;4?
5. the supernormal knowledge which consists of the realization of
the knowledge of divine sight (of the death and birth of all
beings);244 and 6. the supernormal knowledge which consists of
the realization of the knowledge of the destruction of the
cankers.24

Even though the sixth supernormal knowledge belongs only to
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the Aryans, since the first five are also possessed by ordinary
persons, and by reason of the characteristics of the greatest
number of supernormal knowledges, here all of the supernormal
knowledges are considered as common to the Aryans and to
ordinary persons.?46

42d. They are prajfia of deliverance.?4’

They are by their nature the praj#ia of the Path of Deliverance,
like the results of the religious life.248

43a. Four are conventional knowledge.24

Four, with the exception of the supernormal knowledge of the
minds of others and the supernormal knowledge of the destruction
of the cankers, are conventional knowledges (vii.2).

43b. The knowledge of the mind of another is made up of
five knowledges.

The fifth supernormal knowledge is by nature the knowledge
of dharmas, inferential knowledge, a knowledge of the Path,
conventional knowledge, and the knowledge of the mind of
another.250

43c. The supernormal knowledge of the destruction of the
cankers is similar to the power.25

Exactly like the power of the knowledge of the destruction of
the cankers, this supernormal knowledge is made up of six or ten
knowledges. So too, it can exist in all of the spheres and relates to
all objects.
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43d. Five exist in the Four Dhyanas.?2

The first five supernormal knowledges exist in the Four
Dhyanas, that is to say, they are obtained by an ascetic in any of
these Dhyanas.

KKk

Why do they not exist in the non-material absorptions, the
Arapyas?

a. The first three have r#pa for their object (see p. 1162, line
14). Thus one cannot produce them in the gr@pyas.

b. The knowledge of the mind of another is prepared through
the gate of physical matter (r#pa), that is to say through a path
which has color and shape for its object.2’> Now the non-material
absorptions do not have physical matter for their object.

c. As for the memory of previous existences, the ascetic
prepares for this by going over again and again the course of
successive states (anupirvavasthantarasmaranat);?>4 now the
non-material absorptions do not have the dharmas of Kamadhatu
for their object, and when a memory of past existences is
actualized, it bears, as the Suatra says, on the place, the gotra, etc.,
and on material dbharmas.?>

d. In fact the ascetic who wishes to know the mind of another
first considers, in his own series, the characteristics of his body and
mind, “Such is my body, such is my mind.” As he has considered
his own body and mind, in this same way, envisioning the series of
another, he takes into consideration the characteristic of the body
and mind of another: thus he knows the mind of another and the
supernormal knowledge arises. When the supernormal knowledge
is realized, the ascetic no longer considers the 74pa of the body; he
directly knows the mind.2>¢

e. The ascetic who wishes to remember his past existences,
begins by grasping the characteristic of the mind which has just
perished; from this mind, he again considers the states which it
immediately succeeds in the present existence up to the mind at
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44a. They have their own sphere or a lower sphere for their
domain.26!

Through the Supernormal Knowledge of magical power of a
certain sphere, acquired in a certain dhyana (vii. 43d), one
possesses the powers of displacement and creation (vii. 48) in this
sphere or in a lower sphere, but not in a higher sphere.

So too, through the Supernormal Knowledge of divine hearing,
one understands .the sounds of the sphere to which the Supernor-
mal Knowledge belongs, or the sounds of a lower sphere, but not
the sounds of a higher sphere.

Through the Supernormal Knowledge of the mind of another,
one does not know the mind of another when it is of a sphere
higher than that of the Supernormal Knowledge.

Through the Supernormal Knowledge of the memory of past
existences, one does not obtain the memory of existences in a
sphere higher than that of the Supernormal Knowledge.

Consequently, a mind in Ariapyadhatu cannot be attained either
through the Supernormal Knowledge of the knowledge of the
mind of another, nor through the Supernormal Knowledge of the
memory of past existences, because this mind in Ariapyadhatu is of
a sphere higher than that of the Supernormal Knowledges.?6?

Hokok

How are the Supernormal Knowledges acquired?

If they have not been acquired in a past life, they are acquired
only through effort.

44b. Already cultivated, they are acquired through detach-
ment.
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When they have been cultivated in a past life, they are acquired
through detachment. [The ascetic takes possession of them
through the sole fact that he detaches himself from Kamadhatu
and enters a Dhyana]. Nevertheless, intense, they are acquired
only through effort. Their manifestation always supposes an
effort, except in the case of the Buddha, who acquires any of the
Supernormal Knowledges through simple detachment, and
actualized them at will (ii. 44a, vii. 41d).

44c. The third is made up of three applications of mindful-
ness.263

The supernormal knowledge of the mind of another contains
three applications of mindfulness,—vedana, citta, and dharma (vi.
14)—because it has the mind and its mental states for its object.

44d. Supernormal power, hearing, and sight make up the
first application of mindfulness.264

The supernormal knowledges of supernormal power, divine
hearing, and divine sight, make up the first application of
mindfulness, that is, the body as an application of mindfulness, for
they have r4pa, color and shape, for their object. The supernormal
knowledge of supernormal power has four external gyatanas, with
the exception of sound, for its sphere.?6> And divine hearing and
divine sight have both sound and r4pa for their domain.

If this is the case, how can the Supernormal Knowledge of the
divine sight know, as the Satra explains,?6¢ that “These beings
endowed with bad physical actions, with bad vocal actions, deniers
(apavidaka) of the Aryans, produce false views, attach themselves
to views and to wrong actions, because of which, at the end of their
lives, they fall into bad realms of rebirth...”?

The Supernormal Knowledge of divine sight does not know



The Knowledges 1163

that a being is endowed with a mental action, that a being has
conceived a false view, etc. But there is another knowledge which
accompanies the Supernormal Knowledge of divine sight,?6’ which
arises in the series of the Aryan, and which knows mental action,
etc. As this knowledge is produced through the power of the
Supernormal Knowledges of divine sight, it receives, together with
this Supernormal Knowledge, the name of “Knowledge of death
and rebirth.”

skkk

As their natures are not determined in the Karika, it follows in
and of itself that the two Supernormal Knowledges of memory of
past existences and the destruction of the cankers have for their
nature the four applications of mindfulness.268

45a-b. The Supernormal Knowledges of hearing and sight
are neutral; the others are good.2%

The Supernormal Knowledges of divine hearing and divine
sight are morally neutral, for, by nature, they are prajfia associated
with auditory and visual consciousness.

If this is the case, how can one say that they are of the sphere of
the Four Dhyanas? In fact, there is no visual or auditory
consciousness in the Second Dhyana and above (i.46).

There is no contradiction here, for we express ourselves in this
way by consideration of the organs. The organs, the ears and eyes,
which are the support of the Supernormal Knowledges, are
produced through the power of the Four Dhyinas and belong to
their sphere: they therefore exist in the four spheres. The
Supernormal Knowledge, being supported on the organ, is
therefore said to be supported on (= exist in) the Four Dhyanas.

Or rather, we express ourselves in this way because we consider
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the anantaryamarga (or preparation, above p. 1160, line 25) of the
Supernormal Knowledge; in fact the dnantaryamarga of the
Supernormal Knowledge of divine hearing and divine sight is
supported on four spheres, the Four Dhyanas.27°

The other supernormal knowledges are good.

If this is the case, why does the Prakaranapida say, “What is
supernormal knowledge? It is good prasia”’?

This definition refers to the greater number of cases (bahulika)
or to the essential (pradhanika). The supernormal knowledges are,
in the greater number of cases, good; and the good supernormal
knowledges are the most essential.

kkk

According to the Sutra, there are three ASaiksa Wisdoms
(vidya).2"" To which supernormal knowledges do these wisdoms
correspond?

~45c-d. Three supernormal knowledges are wisdom, [because
they bring about the cessation of non-wisdom relative to
the past, etc.]?72

The three wisdoms,—the A$aiksa wisdom which consists of
the realization of the knowledge of past lives, the Asaiksa wisdom
which consists of the realization of the knowledge of the death and
birth of all beings, and the Adaiksa wisdom which consists of the
realization of the knowledge of the destruction of the cankers,—
are, in the order of the Sitra, the fifth, the second, and the sixth
supernormal knowledges.

Why are these three supernormal knowledges called wisdoms
(vidya)?
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45d. Because they bring about the cessation of non-wisdom
(ignorance) relating to the past, etc.

It is because the memory of past existences (=the fourth
supernormal knowledge) brings about the cessation of error
relating to the past, the knowledge of death and birth (=the fifth
supernormal knowledge) brings about the cessation of error
relating to the future, and the knowledge of the destruction of the
cankers (=the sixth supernormal knowledge) brings about the
cessation of error relating to the present.?’?

Which of these three supernormal knowledges really belongs
to the Asaiksas?

46a. The last belongs to the Asaiksas.

The knowledge of the destruction of the cankers belongs only
to the Arhat.

46a-b. The two others are said to belong to the Asaiksas
when they arise in the series of an ASaiksa.?’4

The other two supernormal knowledges are said to belong to
an Asaiksa when they arise in the series of an ASaiksa: by nature
however, they are neither-Saiksa-nor-Aéaiksa. (ii. 38a)

If this is so, why not admit that these two supernormal
knowledges are, when they are produced in a Saiksa, the wisdom of
a Saiksa.

46¢-d. We admit that they exist in the Saiksa, but then they
are not called wisdoms because the series of the Saiksa is
associated with non-wisdom.27>
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In fact the Buddha did not say that these two supernormal
knowledges are Saiksa dbarmas.

Why?

When a series is associated with non-wisdom (avidya, ignor-
ance) it is not correct to give the name of wisdom (v#dya) to the
supernormal knowledge which is produced in this series, for the
supernormal knowledge is obscured by the non-wisdom.?7¢

skokk

The Sitra says that there are three methods of conversion.?””
To which supernormal knowledges do they correspond?

47a-b. The first, the third and the sixth are the methods of
conversion.?’8

The supernormal knowledges of rddhi, of the knowledge of the
mind of another, and of the destruction of the cankers, are, in this
order the three methods of conversion (pratiharya): “to carry off”
(bar), that is, to convert, through miracles (rddhipratiharya),
through reading the mind of someone (ddesfanapratibarya), and
through the Teaching (anusasanipratibirya).

The prefix pra- signifies ddikarman (initial action), and the
prefix ati-signifies bhrsam (forceful): these three supernormal
knowledges are called pratibharya because, thanks to them, the
work of conversion (barana) is begun (pra-) and done in an
intense manner (a#s-).

Through them, one carries away (harants) the mind of persons
to be converted, from the very first (éditas) and very forcefully (até
bhram).

Or rather, they receive the name of pratiharya, for through
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them one first or forcefully makes oneself a master of persons who
hate (pratthata) the Good Law, or of those who are indifferent.2”?
Through them, one makes persons of hostile, unbelieving, or
non-zealous mind, produce a mind of refuge, a mind of faith, or a
mind of practice.280

47b. Conversion through the Teaching is the best.28!

Among the three methods of conversion, conversion through
the Teaching is the best.

47c-d. Because it does not exist without supernormal
knowledge, and because it confers the fruits of salvation and
of well-being.

Conversion through miracles and conversion through reading
someone’s mind can be produced by means of wisdom.282 There is
a wisdom called Gandhari:?83 the person who possesses it can fly
through space. There is also a wisdom called Iksanika:284 the
person who possesses it can read the mind of others. Conversion
through the Teaching cannot be realized by such means, and as a
consequence, since it is never separated from the supernormal
knowledge of the destruction of the cankers,?® it is superior to the
other two.

Further, the first two methods of conversion are only capable
of captivating the mind of another for a short period of time, and
they do not produce any important results. But the third method of
conversion causes others to produce beneficial results; for by
means of this method of conversion, the preacher teaches, in truth,
the means to salvation and to well-being.

okk
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What is rddhi?
48a. Rddhi is absorption.28

According to the Vaibhasikas, the word rddhs designates
absorption or samadhs. The absorption is so named, for it is due to
it that the work succeeds (samrdbyats).

kK

What does rddhi consist of?

48a-b. From it, there arises displacement and fictive
creation.?87

Displacement (gats) is of three types: transport displacement,
displacement through adhimoksa (intention), and rapid displace-
ment like the mind.288

48c-d. Rapid displacement like the mind is unique to the
Master.289

This displacement goes very quickly, like the mind; from
whence its name of manojava. Only the Buddha possesses it, not
other beings. The body arrives at a great distance even in the time
it takes to think of arriving there. This is why the Buddha said that
the sphere of the Buddha is incomprehensible.??° The Master also
possesses the other two displacements.

48c-d. The others possess displacement of transport and of
adhimoksa.
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Sravakas and Pratyekabuddhas elevate their bodies and move,
as a bird??! gradually raises his body and moves.292 As for the
displacement of adhimoksa, when one does it, through the power
of intention (adhimoksa), what is distant becomes close:29?
through this adhimoksa the object comes quickly.

49a-c. Fictive creation in Kamadhatu is made up of four
external dyatanas; [it is of two types; fictive creation of the
sphere of Rupadhatu is made up of two gyatanas.]*

Fictive creation (nérmita) is of two types, of the sphere of
Kamadhatu, and of the sphere of Riapadhacu. The first consists of
the creation of physical matter, odor, taste, tangibles which are
external,?> with the exception of sound. The second consists of
the creation of physical matter and tangibles only, because odors
and tastes do not exist in Ripadhatu.29

49b. It is of two types.

Fictive creation in Kiamadhatu is twofold, accordingly as it is
connected with the body of the ascetic himself or with another: for
example an ascetic transforms himself into a tiger, or he creates,
apart from himself, a tiger.2%”

49c. Fictive creation of the sphere of Riupadhiatu is made up
of two gyatanas.

The same holds true of fictive creations in Ripadhatu. A
person who is in Kamadhatu and one who is in Riapadhatua are
each capable of four types of fictive creations, so creation is
eightfold.

But when a person in Riipadhatu produces a fictive creation in
Kamadhatu, is it not found to possess odor and taste?
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No, there is no possession, no more so than a person does not
possess clothing or attire, even though they are bound to his body,
because these things, not being living organisms (asattvasamk-
hyata, i. 10b), are not bound to the sense organs.

Yet certain masters say that a person in Rapadhatu can only
create two @yatanas, physical matter and tangibles, for they fear
that if this person creates odors, etc., he will be found to possess
odors, etc.

Hokk

Is it through the supernormal knowledge of creation itself that
the ascetic creates fictive, created objects (nirmita)?

No.
How is this?

It is created as a result of supernormal knowledge (abhsjiia-
phala, ii. 72b. English trans. p. 314).

What is this dbarma that you term the result of supernormal
knowledge?

49c-d. It is through a mind capable of creating fictive beings
(mirmanacitta) that one creates. They are fourteen in
number.

A result of supernormal knowledge are minds capable of
creating fictive, created objects. These minds are fourteen in
number.

50a-b. They are the results of the Dhyanas, from the
number of two up to five, in this order.
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These minds are fourteen in number, being differentiated by
their Dhyiana (fundamental Dhyana, m#ladhyana) which serves as
their support.

Two minds are the results of the First Dhyana: the first of the
sphere of Kamadhatu, and the second of the sphere of the First
Dhyana.?®8

Three minds are the results of the Second Dhyana: two of the
two lower spheres (Kamadhatu and the First Dhyana) and one of
the same sphere as the Dhyana of which it is the result, so
therefore of the Second Dhyana.

In the same way four and five minds are the results of the
Third and Fourth Dhyanas. The mind capable of creating fictive
objects, the result of a certain Dhyana, is of the sphere of this
Dhyana or of a lower sphere.

50b. They do not arise from a lower Dhyana.?%?

The Dhyana mind of a lower sphere does not produce a mind
capable of creating fictive beings (that is, a result of a Dhyana) of a
higher sphere, because its power is too small.

A fictive being,—that is to say, a magical being—of a lower
sphere, but which is the result of the Second Dhyana, prevails over,
from the standpoint of its going and coming, a being of a higher
sphere, which is a result of the First Dhyana.3%° The same for the
following Dhyanas.

50c. One obtains them like a Dhyana3°!

One obtains a mind capable of creating fictive beings, a result
of a maladhyana, as one obtains the Dhyana, that is to say, through
detachment, for the result is obtained at the same time as its
support.
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50c-d. A mind capable of creating fictive beings proceeds
from a pure Dhyana and from itself; [it produces the
two']302

Its result, a mind capable of creating fictive beings, is produced
from a Dhyana. This mind does not lead to a departure from
contemplation.

50d. It produces the two.

A first mind capable of creating fictive beings arises from a
pure (Swddhaka, viii. 6) Dhyana. Then successive minds capable of
creating fictive beings arise from a mind of their same type, that is
to say, of the first, of the second... mind capable of creating fictive
beings: the former mind of this series thus produces a subsequent
mind capable of creating fictive beings. The last mind is followed
by a pure Dhyana. Therefore the mind capable of creating fictive
beings comes from two minds (a pure Dhyana and a mind capable
of creating fictive beings) and produces these same two. This is to
suppose that the person who has a mind which is capable of
creating fictive beings—the result of an absorption, and morally
neutral—does not again enter a Dhyana, that he would not depart
from this Dhyana, in the same way that one enters through a door
and leaves through this same door.

51a. One creation takes place through one mind of its
sphere.

All the fictive, created (nérmsita) things are created by a mind of
their sphere, for a mind capable of creating fictive beings of a
certain sphere does not produce a being belonging to another
sphere.
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51b. But speech also takes place through a mind of a lower
sphere.303

Speech uttered by fictive (nérmita) being also depends, in
certain cases, on a mind of a lower sphere.

Speech uttered by a fictive being in Kamadhiatu or of the First
Dhyina takes place by virtue of a mind of the sphere of this created
being. But a fictive being of a higher sphere, of the Second Dhyana,
etc., speaks by virtue of a mind of the First Dhyana: for in the
higher spheres a mind endowed with vitarka and vicara (ii. 33,
English trans. p. 203) and capable of producing vij@apti (iv. 7d)
does not exist.

51c. With the creator, except in the case of the Master.

When the nirmatar, the person who produces fictive beings
(nirmita), produces a number of fictive beings, all speak when
their creator speaks, because their vaguvijfiapti (iv. 3d) or vocal
action, is common to all. This is why the stanza says, “When one
speaks, namely the creator, all his creatures speak; when one
remains silent, all remain silent.”304

This rule does not refer to the Buddha, for he possesses a
perfect mastery in absorption: at his will, fictive beings speak one
after the other; they question the Buddha and the Buddha answers;
the Buddha questions them and they respond.

skekok

But, one would say, when the mind which produces the voice
arises, the mind capable of creating fictive beings no longer exists:
therefore at this moment the fictive being does not exist; thus how
does a fictive being speak?
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51d. The fictive being speaks, because its creator sets speech
into motion through another mind, after having empo-
wered the fictive being.

Through the power of a mind previous to its entry into
contemplation and creation, the creator empowers (adhitisthati)
the fictive being, “May it last!” By means of another mind, he
causes it to speak. Therefore, even though the fictive being speaks,
the two minds,—that which creates it and that which causes it to
speak,—are not simultaneous, and yet the vocal action takes place
with the fictive being for its support.

52a. Empowerment continues after death.3%

It is not only for the duration of his own life that the creator is
capable of empowering a thing in such a manner that it endures;
his empowerment can also make the thing last after his own death.

It is thus, through his own empowerment that Kadyapa the
Great made his bones last until the advent of Maitreya.306

52a. But not with respect to that which is not hard.

It is only a hard thing which is susceptible of being empowered
for a long period of time. This is why Kasyapa the Great did not
empower his flesh.

52b. Some other masters say no.

The body protected by the power of empowerment is not
capable of lasting beyond death. If the bones of Kasyapa last, it is
through the protection of the gods.30’

52c¢-d. From the beginning, the ascetic creates a single
creation through numerous minds capable of creating
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fictive beings; the contrary, when his practice is purified.308

A beginner, by means of numerous minds capable of creating
fictive beings, produces a single fictive being; later, when his
practice is complete, the ascetic produces at his own will, by means
of a single such mind, many or few creatures.

53a. Produced through meditation, it is neutral.

The mind capable of creating fictive beings, when it is acquired
through meditation (that is, when it is the result of a Dhyana, or of
a supernormal knowledge), is morally neutral: the result of a
supernormal knowledge is in fact one of the classes of neutral
items (ii. 71b).

53b. Innate, it is threefold.

But when it is innate, it can be good, bad, or neutral: for
example gods, nagas, etc., who have been created with a view to
aiding or harming.

Also capable of being created, among the ten material (r@pin)
@yatanas, are nine @yatanas, with the exclusion of sound, namely,
the eye, visible things, the ear, the organ of smell, etc.3%?

[But if nine gyatanas are capable of being created, there can
therefore be creation of organs (indriya): there can therefore be an
apparition of a new being (sattva), for the organs are of rdpa
(color and shape) which belong to living beings.]*!

The organ is not capable of being created. Yet one can say
without being incorrect that “creation consists of nine dyatanas,”
for creation—whether it refers to the transformation of the body
of the creator or to the creation of a distinct body—consists of four
@yatanas, physical matter (r#Zpa) odors, tastes, and tangible things,
and does not exist independently of the five organs.
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311Rddhi is, we have said, of two types: produced through
meditation (or Dhyana), and innate.3!2

It is also of three other types:

53c-d. Rddhi is also produced through mantras, plants, and
actions; in all five types.

It is produced through meditation (bbhavanaja), or innate
(upapattilibhika), or created through mantras (mantrakrta),
created through the use of drugs or medicines (osadhikrta)?'? or
produced through karma (karmaja).314

Examples of the fifth type (produced through karma) are the
rddhi of Mandhatar, etc., and the rddhi of beings in intermediate
existence (iii. 14d).

kkk

Are divine sight and the divine hearing called “divine” in the
proper sense of the word, because they are of the nature of the
organs of the gods, or rather figuratively so, because they are as if
they were divine?

They are “as divine” in the case of the Bodhisattvas, Cakravar-
tins, and Grhapatiratnas.31

When they are divine in the proper sense of the word316

54a-b. Divine sight and divine hearing are of pure r#pa of
the sphere of the Dhyinas.3!7

By reason of a preparatory exercise consisting of meditation on
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light and sound—the ascetic is in the Dhyanas, and in the eyes and
ears of the ascetic—eyes and ears which are in Kimadhatu—there
is found to be attracted (ii. 10a, English trans. p. 166) a pure r#pa, a
matter derived from the primary elements of the sphere of the
Dhyiana in which it exists, subtle and excellent. This r4pa
constitutes his eyes and ears; it sees and understands; it constitutes
what is called divine sight and divine hearing. Arising by reason of
physical matter (répa) of the sphere of the Dhyanas, the organs
are therefore divine in the proper sense of the word.

54c-d. They are always active, non-deficient; they bear on
the distant, the subtle, etc.

Divine sight and divine hearing of this category, obtained
through meditation?'8 are never satsabbdga (i. 42), but are always
accompanied by visual or auditory consciousness.

They are never deficient; for they come in pairs, and are in a
good state (lit. “not seized by squinting™), as are the organs of
beings born in Ripadhatu.

They grasp what is obscured, subtle, distant, etc. On this point,
there is a stanza, “The eye of flesh does not see r#pa which is
distant, obscured, or subtle; it does not see in all directions. Divine
sight, the contrary.”319

320When one sees the r#pas by means of divine sight, are the
objects of sight near or far away?

The objects are near or far away according to the person and
according to the eye. If they desire to see, but make no effort to do
so, Sravakas, Pratyekabuddhas and Buddhas see, respectively, a
Sahasra, a Dvisihasra, or a Trisahasra universe (iii. 73). If they
make an effort,

55a-b. The Arhat, the Rhinoceros and the Master see a
Dvisahasra, a Trisahasra, infinite universes.32!
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If a Sravaka, desiring to see by divine sight, makes a great
effort, he will see a Dvisahasra Madhyama Lokadhatu.322 A
Pratyekabuddha will see a Trisahasra Mahasahasra Lokadhatu.
And the Buddha the Blessed One, will see the Asamkhya Loka-
dhatu: he sees according as he desires.

Why is this?

As his knowledge extends to all the dbarmas, so too his divine
sight extends to all the r@pas.

sk

Is only rddhi innate, or can other supernatural powers be
innate?

55c. The others are also innate.323

Four powers,—divine hearing, divine sight, memory of past
existences, and knowledge of the mind of another,—are also
innate. But the innate powers are not called supernormal
knowledges.

55c-d. Divine sight, when it is innate, does not see
intermediary beings.324

It is not capable of seeing the color and shape of intermediate
beings which are seen only by the divine sight of supernormal
knowledge. For the rest, innate divine sight is similar to the divine
sight of supernormal knowledge.

56a. This knowledge of the mind of another is of three
types.
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This knowledge signifies the knowledge of the mind of another
when it is innate. It can be three types: good, bad, or neutral.

56b. Also when it is produced through reflection (¢arka) or
through formulas (vidya).

When it is produced through reflection or through formulas,
the knowledge of the mind of another can be morally good, bad, or
neutral. A person, through the study of the Iksapikasastra?? is
capable of interpreting signs: his knowledge of the mind of
another is produced through reflection; so too one can know the
~ mind of another through mantras. But, produced by meditation or
Dhyana, this knowledge is only good.326

A knowledge of the mind of another, and memory of past
existences are innate in the beings in hell. Through these two
knowledges,

56c. The beings in hell know from the very beginning.3?’

From their birth and as long as they are not crushed by their
sufferings, they know the minds of others and remember their past
existences (see iv. 80d).

Beings in the other realms of rebirth where a knowledge of the
mind of another and a memory of past existences are innate always
know because their sufferings do not overwhelm them.

56d. Among humans, not innate.328
Among humans, the five powers, rddhi, etc., described above,

are not innate.

If this is so, how do certain persons, the Bodhisattvas, naturally
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possess a remembranace of past existences?

The remembrance of past existences that they possess by
nature is not innate among them, that is, acquired by the mere fact
of their human birth; it results from certain actions.

How is this?

A knowledge of the memory of past existences is of three
types: a result of meditation (the supernormal knowledge
described above), innate (as among the gods), or realized through
action (as is the case with the Bodhisattvas).

skokk
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1. This Chapter is divided into two parts. The first deals with 1. the distinction between
patience (ksanti), knowledge (jiana), and seeing (drs) (Karika 1); 2. the characteristics of
the ten knowledges (2-9); 3. the aspects of the ten knowledges (10-13b); 4. different
questions, prasnanirdesa (13c-27); and the second deals with the qualities (gupa) which
consist of knowledge (jfianamaya (28-55). (This is according to the gloss of the Japanese
editor, Kyokuga Saeki.)

Among Vasubandhu's sources, the Prakaranapada, xiii. 10, fol.14: definition of the ten
fAanas; darSana which is not j#iina; object of the jiianas (14b11); reciprocal inclusion (15a3);
why? (15a8); which fiiana is sasrava, anisrava, sasravapratyaya, samsksta, etc. Pali sources,
Samyutta, ii.57, Digha iii.226-227. Patisambhidamagga, Vibhanga, 306-344, especially 328.

2. On jiianadarsana, see vii. 27c. Praj#ia (that is to say the caitta described in ii.24 which
accompanies all minds) is either pure (andsrava) or impure (sdsrava).

i. Pure, prajiid is "knowledge” (jf#dna) or “patience” (ksants).

a. “Knowledge” signifies a consciousness of certitude, free from doubt (niscsta; janan:
niscitardpena utpadyate).

Knowledge can be “pure contemplation” (paratyaveksapamatra; below note 6); such as
kssyafiiana and anutpidajiiana (vi.67a-b).

It can be accompanied by samtirana, by parimargandsaya; in other words, it can be an
spanidhyanapirvaka manasikara (i41c- d): in this case it is darfana a “view” or seeing. This
knowledge includes the desire to instruct itself; it is preceded by reflection; let us say then
that it is “consideration” or examination. Nevertherless the Western equivalents are
insufficient, for they do not refer to a “discursive” consciousness, but to a consciousness
which can last only one moment, which is produced in the states of absorption free from
vitarka and vicira.

b. Patience is not free from doubt, since it has for its end the production of knowledge
through the expulsion of doubt. It does not arise as certitude (néscaya), but as “consent”
(ksamanaripena). Perhaps we can render this nuance by saying that the ascetic, in the state
of patience, thinks, “The dbarmas are doubtless transitory . ..,” and, in the state of
knowledge, “The dbarmas are transitory . ..” The pure patiences are thus Sasksi samyagdysti
(i4a). They are produced in fact in the course of the Path of Seeing and as a consequence
they belong to the Ssiksa. And they are darfana.

ii. Impure, prajia is associated either with the five sense consciousnesses (eye
consciousness, etc.), or with the mental consciousness (manovijiiina).

In the first case, it is knowledge (j7#dna); it is never “seeing.”

In the second case, it is knowledge (sa7zvrtijfiana, vii.2b); and it is “seeing”: a. when it is
bound to bad opinions (satkdyadrsti, etc., i41a), b. when it is good (ksfals), that is to say
associated with right views (samyagdrsti). However it happens that it is, improperly,
termed “patience”: the third nirvedhabhagiya (vi.18¢) is in fact a "knowledge”, even though
it is termed “patience.”

3. Prakarana (xxiii.10, 10b3) quoted in the Vyakhya ad vii.7.

4. samtirapatmakatvat = upanidhyinasvabbavatvas (Kosa i41; below note 6 and viii.1).
The impure ksantis (for example vi.18c) are j##ana, or more precisely samuvrtiffiana (vii.

note 40). Vyakhya: amali eva ksantayo na jiianam ity avadharanat sisravib ksantayo

jRianam sty uktam bhavati.

5. See vii.4b. Dhi = prajfia, drs = drsti = darana. The prajfia or consciousness which consists
of the knowledge of the destruction of the defilements (&sayajfiana), of the knowledge of no
new arising of the defilements (anutpadajfiana), is not drsts, or darfana.

6. As long as the ascetic has not done what he should do (&rtakrtya), he reflects
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(dhyayati), he inquires (parimargayati) into the subject of the Truths. When he has done
that which he should have done, he only contemplates (pratyaveksapamatra) the Suffering
which is known, etc., and he no longer inquires. [Compare Samantapasidiki, 168, Milinda
338 (note trans. ii. p. 240), paccavekkbanaiana).

7. Hsiian-tsang here enumerates the ten j#anas: samvrts, dbarma, anvaya, dubkha,
samudaya, nirodha, marga, paracitta, ksaya, and anutpadasfiana; an enumeration which, in
the original, is given later on page 12. This is not the order of the Sastra, below note 32.

8. See vii.3a, 7a, 8, 10b, 12a-b, 18¢, 20c-21. Vyakhya: sarhvrtas bhavan: samvrtam, and
below: svabhavatab samvrtir jianam samvrtan va jfiagnam samvrtigfianam.

See below vii.21.

The Madhyamikas distinguish between lokasamvrtijfiana and yogisamuvrtijiiana (see for
example Bodhicaryavatara ix.2). The latter corresponds to the laukika jfiana prsthalabdh,
Kosa, vi. trans. p. 141-2; and vii.12a-b (prsthaja), 20c.

9. Sarmvrtisadvastu, vi4; Satralambkara, i.12, Kathavatthu, v.6.

10. Pure j##ana is the consciousness of the general characteristics of the dbharmas; it is called
dharmajiana when it bears on the dharmas of Kamadhatu, anvayaj#iina when it bears on
the dharmas of the two higher Dhatus, vi.26.

11. The Andhakas (Kathivatthu, v.6) say: sammutifiagnam ps saccirammanam eva:
Conventional knowledge has for its object only the Truths (according to Aung and
Rhys-Davids).

12. See vi.44d, 504, vii.l, 7, 12a-b.

13. Paramartha: "when they are not by nature asatksi samyagdysti.” We have seen (vi.50d)
that all the Arhats possess "correct view proper to the Asaiksas”; this samyagdrsti is by its
nature darfana; it consists of dbarmajiiana and anvayajiiana.

14. Ksayajfiana and anutpadajfiana necessarily have Bhavagra from whence the Arhat is
about to deliver himself for their object. When a person dies from a poisoned wound, the
poison, after having spread over all the body, concentrates itself, at the moment of death, in
the wound; in this same way the ascetic’s jana concentrates itself on the object to be
abandoned, namely the skandbas of Bhavagra; it bears on Suffering (yena pidyate) and its
Arising.

15. Vyakhya: dubkbakarasr anityadibhih/ samudayakarasr va hetvidibbsp . . . Paramartha:
“under six aspects of dubkha and samudaya (Gloss of the Japanese editor: anitya, dubkba,
hetn samudaya, prabhava, pratyaya: two aspects of suffering, four aspects of its arising. See
below vii.12a-b, which justifies the correction of Hsiian-tsang).

16. The consciousness of another’s mind, in principle, is conventional knowledge,
samvrtijfiana. But when another’s mind is a pure mind, that is to say a mind forming part of
the pure path (darfanamarga or bhavanamarga), the consciousness which I have of this
mind should be pure; it embraces margajfiana, pure knowledge relative to the Path; the
following margajfiana which is relative to Kamadhartu or to the higher spheres is either a
dbarmajfiana or an anvayajfiana. Therefore the knowledge of the mind of another
(paracittavid) contains four jianas.

17. See vii.11a-d and the Balas, Abhijiias, etc.

18. The text has: Paracittafiiana by the lower does not know the higher: it does not know, by
the Anagamin path, the path of the Arhat . ..

19. He begins the preparatory cultivations from the time that he sees that the ascetic is
about to enter into darfanamarga; this cultivation is accomplished when he sees the mind of
another occupied in the dubkha of Kimadhiatu, in dubkha as part of dharmajiiina.
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20. On the paracittajfiana of the Pratyekabuddhas, see Vibhasa TD 27, p. 515a18, p. 515¢7,
and elsewhere. Four opinions according to Sarhghabhadra, namely the two opinions
mentioned by Vasubandhu, and also: “The Pratyekabuddha knows moments 1, 2, 8, 14",
“The Pratyekabuddha knows moments 1, 2, 11 and 12.” The third opinion is the correct
one: for if he knows moment 8, it is because his preparatory cultivation with its
consciousness as part of anvayaffiana lasts only 5 moments; thus during moments 9-13 he
could prepare himself for the consciousness of moment 14.

21. Nettippakarana, 15: kbina me jatiti idam kbaye fiapam niparam itthattiya ti pajanats
idam anuppide fianam.

22. Paramirtha, “According to the Abhidharma.” This is the text of the Prakarana, TD 26,
p. 694a8 (Hsiian-tsang'’s translation); see also JZanaprasthana, TD 26, p. 1021c.

23. Omitted by Paramartha; given by the Prakarapa and Hsiian-tsang.

24. The Vyakhya explains tad upadaya as tat puraskrtya. See p. 1108.

Hsiian-tsang translates zad upadaya as yu-tz’n ~ fjit , by reason of this” (Gloss of the
editor: “the j#d@na which grasps these aspects: Suffering is known . . .”); Paramartha has
$-t2'u- § LAH:#E “taking this meaning into consideration”; the Prakarapa has
yu-rz'n-erh-ch’ f-TEE
25. We have, Nettippakarana, 54: cakkbu, vijja, buddhi, bbiri, medha, dloka. Compare Kofa,
vi.54d.

26. In fact pure jiana bears on dubkha, on the dharmas and their general characteristics, and
not on a "'self”’ knowing the dubkha, a self which implies the formula dubkham me
parijiiatam. All knowledge which envisions a “self” is samvrtijfiana, conventional, impure
knowledge.

27. The specific (visesa) characteristic of the two pure jiianas, which are nsrvikalpa, is
known by inference (anumiyate) by reason of the two samvriijfianas which are their
outflowing (nisyanda). Below vii.12a-b.

28. According to the gloss of the Japanese editor: pascatyasramanasautrintikidayab.
According to these masters, there are some pure aspects outside of the sixteen recognized by
the Vaibhisikas (see below vii.12c).

29. See ii. trans. p. 263, iv. trans. p. 701.

30. The Sastra is quoted in the Vydkhya: yat tavaj jiagnam darsanam api tat/ syat tu
darsanam na jignam astav abbisamayantikah ksantayah. According to the note of the
Japanese, the Jiignaprasthana, TD 26, p. 957¢2, and the Prakaranapada, TD 26, p. 694¢5.

31. Paramartha adds: “Furthermore, in order to indicate that the darianas here differ from
the drstis discussed above.”

32. Same order in the Prakaranapada, TD 26, p. 693¢22. The order differs in Hsiian-tsang
(above note 7) and Mahavyutpasts, 57.

33. This question is absent in Paramartha and in the original. The original has fatra . . . =
“Among these jfiinas, samvrtijiiana constitutes . . .”

34. Vyakhya: samvrtijianam samvrtijianam eva svabhavisamgrabatah/ ekasya ca
paracittajfianasya bhaga ekadesab/.

35. The part which presents the aspect “Dubkba is known by me . . ."

36. The Vyakhyi does not give the Sastra’s definition. Prakarapapads, TD 26, p. 694a3:
lokasamvrtijfianam katamat/ sasrava prajfia.
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37. Definition of the Sdstra, quoted in the Vyakhya and which corresponds to Prakarana,
TD 26. p. 693c23:

dharmajfianam katamat/ kamapratisamyuktesu samskaress yad andasravam fiianam/
kamapratisamysktinanm samskarapam hetau yad andstravam jiianam/ kimapratisamysk-
tanam samskaranam nirodbe yad andsravam jRianam/ kimapratisamysktainan sanmiska-
rapam prabaniya marge yad anasravam jfianam idam ucyate dbarmajianam/ apsi kbalu
dharmajiiane dbarmajfianabbimau ca yad anisravam jiianam sdam ucyate dbharmajiianam.
anvayaffianam katamat/ raparapyapratisamysktesu samskaresu yad andsravam jiignam . . .
See vi.26, anvetity anvayaffiana.

38. Correct sdsravahetuka vi, note 11, line 11.

39. Vyakbya:nirodhamargas by adhatupatitau/ tav adhariv aps na hinau vyavasthapyete/
dubkhasamudayasatye tvadbharabhamike nibine/ na tadilambanam dbarmajfiananm
raparapyadhatupratipaksa ity avagantavyam. Nirodha and marga do not form part of the
Dhatus. To consider nirodba with respect to Kamadhatu (nirodhe dharmajiiana) is to also
combat the klesas of the higher spheres.

In the state of darsanamarga, it is the anvayadbharmaksantss which expell the anusayas of
the higher spheres.

40. Vyakhya: sodasakaram usmagatadisu/ svasamanyalaksanadigrahanad iti svalaksapagra-
hanat samanyalaksanagrahapac ca/ adisabdena bhumksva tistha gacchety evamakaram: ca/
na by ete svalaksanakarab kim tarby evamakara eva.

In the ussmagatas, etc. (vi.17c), samvrtijiana grasps the sixteen aspects of the Truths.
Samvrtijfiana grasps their general characteristics (for example, impermanence), their
unique characteristics (for example, the specific characteristic of r#pa); and it also grasps
the aspect which is expressed by the words “Eat! Go! . . .": such a samvstiffiana does not
have for its aspect a unique characteristic, and one can only say that it is evamakara, "of such

an aspect.”
41. According to Paramartha: svasvasatyakaratas catustayam.

42. Paramartha: paramanojfianam aps tathamalam. Cetopariyaye fiana or paricce fiipa
(=paracittajiiana) is not sammatifiana (Vibhanga, 330). The Andhakas think that it bears
solely on the mind, Kathavatthu, v.7, and wrongly maintain that a Sravaka can, through this
#iana, know when others attain a result, v.10.

43. See note 42.
44, See note 42.

45. The Vyakhya quotes the Sitra: saragam cittam saragam cittam iti yathabhitam
prajandti/ vigataragam csttam vigataragam cittam iti yathabh@tam prajanati/ yatha
saragam vigatarigam evam sadvesam vigatadvesam samoham vigatamoham samksiptan:
viksiptam linam pragrbitam uddhatam anuddbatam avyupasintam,vyupasintam
asamahistam samahitam abhavitam bhavitam avimuktam vimuktam its yathabhatam
prajanats.

According to the glosses of the Bhasya, one should add the two pairs amahadgata and
mahadgata, sa-uttara and anuttara before avyupasanta: in all twelve pairs. However these
two pairs are missing in the Sitra quoted in the Vijfiagnakaya (TD 26, p. 534al-a5) and in
the edition of the Siitra quoted by the Vyakhya below vii.42a-d.

According to Saeki, the list of the Ekottara (TD 2, p. 776b20) includes some eleven
parts, that of the Madhyama (TD 1, p. 553b19) has ten, by omitting #ddhata-anuddhata and
avyupasanta-vyupasinta, and by adding sedosa-adosa; that of the Samyukta (TD 2, p. 150a6)
has ten pairs.

Pali sources, for example Samyutta, v. 265, Anguttara, iv.32, Vibhariga, 329,
Visuddhimagga, 410 (whose explanation diverge from those of the Abhidharma). We have
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only eight pairs: sardga-vitaraga, sadosa-vitadosa, samoha-vitamobha, sarikbitta-vikkhitta,
mahaggata-amahaggata, sauttara-anutiara, asamahbita-samahista, and avimutta-vimutta.

46. Vyakhya: yathi yada vastram it paricchinnakaram: vijfianam utpadyate na tada malam
grhnasi and vice versa. See i, trans. p. 67.

47. That is to say “associated with rdga, ragasamprayukta. All this paragraph is according to
Vibbasa, TD 27, p. 950a24, quoted by Saeki, xxvi.8a.

48. These two explanations will be commented upon and refuted above page 1105 and
following.

49. That is to say any mind defiled (&/isza) but not associated with riga; any neutral mind;
any good (kuSala) worldly (laukska) mind. The supramundane mind, a mind forming part of
the Path, is not sdsrava. See page 1105 line 14.

50. There are three opinions.

First masters: A mind associated with rdga is sardga; a mind opposed to rdga is
vigataraga.

Second masters: A mind united with r4gs, which can be understood in two ways, as
above note 49, is saraga.

Third masters: A mind associated with r4ga is sardga; a mind not associated with raga is
vigataraga.

According to the Vibhasa (TD 27, p. 950a24 and following), the second opinion is the
best one. Vasubandhu adopts the third opinion.

51. Paramartha: “because its object is small.”

52. In the Vibhasa (TD 27, p. 950c8), lieh ﬂ§ (“abbreviated, reduced”), in Hsiian-tsang,
ché B  (“concentrated”).

53. Ibid. an atélina mind is kosafjasabagata, kosajjasampayutta.

54. Ibid. The atipaggahita mind is uddhaccasabagata uddhaccasampayuntta. In Divya,
pragrhita = “elevated, high” (as a mountain palace, etc.).

55. The “great person” par excellence is the Buddha. This paragraph is according to the
Vibhasa, TD 27, p. 950c20: The defiled mind is small because it is cultivated (sevsta) by a
svalpajana (?hsiao-sheng, s\ “a small person”); the good mind is great because it is
cultivated by a mabéjana.

Objection: Do we not see that an immeasurable number of beings cultivates the bad, that
a small number of beings cultivates the good? How can one say that the defiled mind is
cultivated by svalpajana?

We do not say "small” because the category is small in number; that which has few pure
dharmas is called small.

56. Bhavana = pratilambha, acquisition. According to the principle: kusalasamskyta dbarma
bhavayitavyak (iv.127c). “These are the good samskrta dharmas which one acquires in a
future state.” See below vii.25d.

57. Paramartha: “past and future”.
58. On sa-uttara, iv.127d, v. trans. p. 818.

59. It is not released when it is good-impure (kusalasisrava) and when it arises in a series
where the klesas have not been cut off. On deliverance of the mind, see vi.76c.

60. For samksipta, Paramartha has ldeh, Wﬁ Hsiian-tsang, ch# % ssamnirodhba,
Paramartha: she § (=samgraha), ch'ib ¥y (dhar), Hsian-tsang: chib |- (Samatha).
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Saeki observes that, according to the Sautrintikas, vipasyana and Samatha are excluded.

Saryutta, v.279: kataman ca bhikkhave ajjhattam: samkhittam cittam/ yam bhikkhave
cittam thinamiddhasahagatan thinamiddhasampaysustam/ idam: vuccats . . ./ katamam ca . ..
bahiddha vikkbittam cittam/ yam: . . . cittam bahiddba patica gune arabbha anuvikkbittam
anwvisatam/ idam viuccats . . .

61. Hsiian-tsang translates: “In fact we do not admit (pu-bsé NFF = na pratijiiayate)
that a defiled mind, associated with langour, is distracted.” The same for Paramartha: “We
do not establish (pu-l 3L )..."

Vyakhya: kim it krtva viksiptatvam atra na pratijidgyate/ kim middhasabagate citte
viksiptatvan: nistits na pravijiayate Ghosvid vidyamanam aps viksiptatvam samksiptatvena-
vasthapitatvan na pratijidyate/ ubhayathaps vyacaksate/ kecid vyicaksate/ middhasabaga-
tat klistad yad anyat klistam tad viksiptam pratijigyate middbasahagatam tu klistam
aklistam vavisesena samksiptam eveti/ apare punar vyicaksate/ yan middbasamyukian: tat
samksiptam eva na viksiptam/ yat tu visayesu visytam tad eva viksiptam sty ato’tra
middbasamprayukte citte [viksiptatvam] na pratijidyate.

62. Vyakhya: abuddhokyam abbidbarmasistram ity abbiprayah. Compare Kosa, i.3, iii.32.

63. The defilement, klistatva, of the first minds is not differentiated: it consists of
association, samprayoga, with the klesas which are found in all defiled minds; the goodness,
kusalatva, of the second minds consists of association with the dbarmas which are found in
all good minds, ii.25, 26.

Vyikhya: sarvani tani klistany uktaniti/ klistatvalaksapam esam viksiptadinam
avimuktantianam/ Klistatvam punab klesamabibhimikaib samprayogab/ sam
ksiptapragrhitadinam cabbinnalaksanavacanan narthavisesa ukto bhavats . . ./ kusalatvam
esam abbinnam/ kim punab kusalatvam/ kusalamahibbimskash samprayogab.

64. Vyakhya: sitre hi styanamiddhasabagatam samksiptam uktam/ styanayogena yat
klistam middhasaniyuktam tat sambksiptam na kuSalam styanasya klesamababb@mskatvat.

65. The Vaibhasikas are of the opinion that: yad eva linan: tad evoddhatam, “a lina mind is
an wddhata mind.” We draw this conclusion from their definition: lnan: cittam klistam
kausidyasamprayogat; uddasam cittam klistam: asddhatyasamprayogat. (Below note 70, for
another version).

66. If lina and uddhata were identical, the Sitra would say: “When the mind is /a it is not
the time to cultivate prasrabdhbs . . . priti. When the mind is sddhata it is not the time to
cultivate prasrabdhs . . . prits.” Or rather: “When the mind is /ina or uddhata it is not the
time to cultivate prasrabdhi. . . priti.”

67. The cultivation of the seven parts of Bodhi is simultaneous.
68. With regard to smyts, the Blessed one said: smyzin kbaly abam sarvatragatan: vadams.

69. Hsiian-tsang: “But we are not in contradiction with the Sitra! Even though a defiled
mind is both /ina and sddhata, the mind in which kausidya predominates is termed /na in
the Sitra; the one in which axddhatya predominates is called #ddhata in the Sitra. But,
considering their constant association, I say that they are one in nature.”

70. A defiled mind is /ina through association with kausidya; a defiled mind is sddhata
through association with auddhatya. Compare ii, trans. p. 194.

71. Vyakhya: Acirya aha nabhiprayskan: yavat sdtre tu nayam abhipraya iti.

72. A Saiksa has, at the present time, a pure mind, for example the thought of
impermanence; but there remains in him the possession of the régs of Kamadhatu if he is
not an Anagamin . ..

73. Anusayinarigilambanatvis, see v.17.
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74. The thoughts of the Arhat which form part of the Arhat ate never impure, for these
thoughts are pure by definition and are not the object of the “active” defilements of another,
v.18a-b; but these conventional thoughts (samvrtijfiana), like his body, are impure (sasrava)
in the sense that the defilements of another can become active with respect to them (i.4b).
See viii.25c.

We observe that Paramartha translates very clearly: “If a thought is saraga by the fact
that it grasps raga as its object; . . . ywan yi wes ching chieb B EER
75. The second masters, above note 50.
76. “Even though they have a real thing for their object.”
77. See above page 1094 line 19.
78. See above page 1094 line 11.

79. “Arising is extinguished by me”: that is to say: arising is abandoned; this is to see the
Truth of Arising under four aspects (vii.13a); “The religious life is cultivated”: four aspects
of the Path; “That which should be done is done”: four aspects of Extinction; “I do not see
any further existence”: two aspects of the Truth of Suffering, impermanence and suffering.
Among the commentaries on this fourfold formula, Semantapasidika, i.168. Some remarks,
of which I should like to be more confident, in Nérvana (1925), p. 60.

80. The Vyakhya explains: asty etat sthanam ity asty etal laksanpam ity arthab/ asty etad
vastv ity ayam betur ity arthab/ yogavihitato vijaniyad sty aviparitato vijaniyad sty arthab/.
According to Saeki, this is an excerpt from the Vijfianakaya, TD 26, p. 559c29 and p.
565a16. This formula and the formula of wrong views (page 1109 line 20) are repeated to
repletion (with some variants) in the Vijfianakaya, on the subject of the multiple types of
thoughts: “Does a thought belonging to Kamadhatu know 1. the dbharmas of Kamadhatu, 2.
the dbarmas of Rapadhatu, 3. the dbarmas of Aripyadhatu, 4. the dbarmas not included in
the Dhatus, 5. the dbarmas of Kamadhatu and Rapadhatu . . .?” This thought is good, bad,
neutral, to be abandoned through the Seeing of Suffering, etc. The way in which a thought
sees these different dharmas depends on its nature and on the nature of these dbarmas.

I do not find the passage where the Vijfignakiya explains the manner in which a
thought “not included in the Dhatus” sees the dbarmas of Kimadhatu. But it explains itself
with respect to the thoughts of the Saiksa and the A$aiksa (which are two types of thoughts
not included in the Dhatus), p. 565al16. Its text is identical to that quoted by Vasubandhu,
with the difference that the formula asty etat sthanam asty etad vastu is preceded by the
words asty eso hetub (?), asty esa utpada (2).

The mind of the Saiksa or Adaiksa only knows the dbarmas of Kamadhitu under the
aspects of the first two truths (anitya . . . pratyayatas); a good mind of Kimadhatu however
knows the dbharmas under the aspects that Vasubandhu has specified (vi.49d) as
characteristics of the “worldly path”: audairskatas, dubkbilatas, avaranatas, and even Salyatas,
etc.

81. The Seeing of the Truths at least partially dispells riga, dvesa, mana, and moha. A
thought to be abandoned through the Seeing of the Truths would contain réga, etc.; the text
therefore says rajyeta, etc. This thought is not free of satkayadysts, so it considers the
dharmas as atman and atmiya; it is not free of antaghrabadrsti, and so considers the
dharmas as destined to perish (wccheda) or as eternal (Sasvata) . . .

We have this formula throughout the Vijignakaya, TD 26, p. 559¢29, p. 563b20, p.
578b8, and elsewhere.

82. Vibhasa, TD 27, p. 4089, and the Sanyuktabhidharmahydaya, TD 28, p. 918a19.
The akaras of the Vimoksamukhas, viii.24.
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The specification of the gédras of the Abhidharma are not found in the Abhidhamma
(see for example Patisambhidamagga, i.107, 118, 241, Visuddhi, 494); it is not canonical:
Anguttara, 1.38 (list of safifias), and iv.422 where the ascetic considers the Amatadhatu as
Santa, panita, etc., and the things of his stage as dukkha, roga, ganda, etc. We have seen
(vi.49), the gkaras of the worldly path: we have to observe that Vasubandhu gets his
inspiration from the Vijfanakaya, fol. 59b, line 18 and elsewhere.

83. It results from this that abhsisamaya is anupsirva, vi.27.

84. On the meaning of mdarga and pratipad, vi.65b-d, 66a, vii.28c.
85. See Samyutia, ii.66, for variants.

86. Compare v.27, trans. p. 820.

87. Compare vi.60a.

88. Hsiian-tsang: "going, entering into the city of Nirvana.” Compare vi68: pratipan
nsrvanapratipadanas.
89. These explanations are according to the glosses and the context. Vyakhya: chandams-
laka iti chandahetuka sty arthab. tyspaparyiya iha chandah. chandasamudaya iti
chandasamutksama (?) ity arthab (read samutthana?). chandajatiya its chandapratyaya ity
arthab.

Paramartha translates jatiya by sheng £ |, “to arise,” and prabhava by yu H |, bbava,
“existence”; Hsiian-tsang has respectively Jes 5, “species,” and sheng 4 , “to arise.”

Samyutta, iii.100, Mafjhima, iii.16: paficupadanakkhandha kimmilaka . . . chandamilaka.
In another context, Ariguttara iv.400: taphamslaka.

We have Patisambhidimagga, ii.111: jaramaranam kimnidanam kimsanudayam
kimjatikam kimpabhavam.
90. Vyikhya: prabbavasabdah kevalam: pascat pathitavyah/ abhidharmikair iti vakhyadhya-
harab/ sstranusarapam b kartavyam sty abbiprayah. The Abhidhirmikas, in the list of the
aspects of this Truth, should place the prabhava aspect after the pratyaya aspect, for one
should be guided by the Siitra.

91. The five upidinaskandhas are thus said to have this type of chanda for their mala or
hetu.

92. On virya, vipaka and prabhava of a fruit from the earth as food, or of a drug,
SarvadarSanasamgraha, 16.22, Kandals, 130, SusSruta, i.1 and 40.

93. Paramartha: “According to the Sutra of the ¢rspavicarstas, there are two groups of five,
and two groups of four.” All that follows to page 1114 line 30 is omitted.

Our text is closely related to Azguttara, ii.212, on the eighteen taphavicaritas, where the
readings are uncertain, and to Vibhariga 392-400, where they are more certain but remain
difficult to interpret (Mrs. Rhys Davids had the kindness to communicate to me the text of
the Sammobavinodani and the Manorathaparani; see the following note).

We can compare the list: “Did I exist in the past? . . .,” KoSa, iii.22c, Majjhima, i.8,1.111,
Visuddhimagga, 599, Madhyamakavrtts, 593.

According to chapter ii trans. p. 282, chanda is relative to the future.

94. The Vibbanga, in place of sad asmits and asad asmiti has 1. as’asmiti (=nicco’sms . . .) and
2. sat'asmiti or sat’asmié (Succhsissamsi na bbavissams). The commentary says: asthits asa/
niccass’etam adhbsvacanam. Mrs Rhys Davids remarks: as = asa = asan = asanto = “bad,”
Jataka, iv.435: satam va asan (accusitive singular). We would have: “I am bad, I am good.”
The Manorathapiirani explains sata by sidati in the sense of anscca: this is the explanation
that we have encountered for satkdya, Kosa, v. p. 873. The commentary of the Vibbariga
understands syé@m as “Shall I be?”



Footnotes 1189

95. On pravrtts, ii.6. Perhaps vattapaccheda = vartmopaccheda that I think we must read in
Mabhavastuy, ii.285, iii.200, quoted in Kof3, ii. trans. note 395.

96. According to Saeki, Samzyukta 17.16; see also TD 2, p. 66b14.

97. In his shorter treatise, Sarhghabhadra takes into consideration this explanation in order
to prove that the “aspects” are indeed sixteen in number.

98. Vyakhya: nityam sukbam dtmiyam asmets ca dystis caritam esam: ta sme nityasukhitm-
fyasmadysticaritib.

99. See v.26, trans. note 98; iii.50a.
100. The meaning of pratyaya is discussed in Kofa, iii.28.
101. 13b-d. On gkdra, see ii.34b-d, trans. note 173.

102. This explanation is satisfactory, for we indeed conceive that prajia—the discerning
consciousness (ii.24)—grasps the “aspects”, that is to say grasps things (#ambana) in a
certain manner (as impermanent, etc.). Furthermore this explanation takes into account the
word gkara:

One takes the sound 4 from alambana, the final kira from prakara, and one has gkara by
cancelling -lambanagrahapapra-.

103. On the dharmas “which have an object”, KoSa, ii.34b. Kathavatthu, ix.3-7; Vibhanga,
428, Dhammasangans, 1185, 1508. The Madhyamakavrtts, 84, quotes the Agama: salambana
dharmap katame/ sarve cittacasttah.

104. Vibhasa, TD 27, p. 408c25: There are three systems: 1. Prajfia is akdra, grahaka, and
grhya; the cittacasttas associated with prajiia are grahaka and grhya; what is concomitant
(sahabh#) with prajfia and what is cittaviprayukta is grhya. 2. All cittacaitta is Gkara,
grahaka, grhya; all other dbarmas are grhya. 3. All dbarmas are akéra; but the samprayskita
dharmas are akara, grahaka and grhya and the viprayusktadharmas are kara and grhya (The
meaning of Gkara is quite different here).

105. In the Sastra, dharmajiiana begins the list.

106. We can understand why a being in Aripyadhatu cannot manifest the dbarmajfiana
which has for its object suffering, its arising, etc. of the sphere of Kamadhatu, but why are
beings in Ripadhatu incapable of it? We have seen that a person manifests this jf#éna by
entering into the dhyanas (which are Répadhats) (vii.14c). Some say: “Dharmajiiana has
for its end the detesting (vidgAiana) of Kimadhatu; now a person in Riapadhiatu has
abandoned Kamadhatu by the very fact that he has transmigrated to a sphere of detachment
[from Kamadhatu]; therefore the dharmajfiana does not have to arise. The case of a person
detached from Kamadhatu [and who has entered into a dhyina due to this detachment] is
different: he can manifest the dharmajfiana because his existence in Kamadhatu is not
exhausted.”

Sarhghabhadra explains differently why dharmajfiana can only be manifested by beings
in Kamadhatu: tatsamapattivystthanacittanan kimadhatav eva sadbhavat/ anuparivarta-
kafrayabbhavid va/ dbarmajiianansparivartakasya bs Silasya kamavacarany eva bhatany
aSraya daubSilyasamutthapakakleSapraptivibandhakatvat prasspaksikatvat/ tans ca tatra na
santiti dbarmajiianam kamadhbatvasrayam eva: “Because it is only in Kamadhatu that the
thoughts of departing from the absorption [in which one realizes dbarmajfiina) is possible;
or rather because, in the two higher spheres, the elements (bh#zas) which can serve as the
support (dfraya) of the type of morality (§#/a) which necessarily accompanies dharmajiiina
are missing. This morality is opposed to the klesas which produce immorality (dawbhsilya);
immorality exists only in Kamadhatu; the elements susceptible of supporting morality
which are opposed to this therefore exist only in Kamadhatu.
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107. See iv.13c.
108. This preamble is missing in Paramirtha.

109. Accerding to Hsiian-tsang. Paramartha literally translates his original which is
rendered in Tibetan by: chos beu dag ns sbyar bar bya: “Ten dharmas should by placed in
relationship”, and he adds the Bhasya: “In order to determine the object of the jinas, one
should establish the relationship of the ten jZanas with the ten types of dharma. What are
these ten types of dharmas? . ..”

110. On one hand pratisamkhbyansrodba or Nirvina, on the other hand apratisamkbyans-
rodha and Gkasa.

111. Marge dbarmajfiana bears on the Path; the morality which is andsravasamvara, that is
to say r@pa (iv.13c) forms part of the Path.

112. Hsiian-tsang: Is there a moment of knowledge which grasps all the dbarmas for its
object?

This appears to be the beginning of the discussion of Vibhasa, TD 27, p. 43a2, quoted by
Saeki: “Is there a j#ana which knows all the dbarmas? No. What is it that the j#ana, which
knows that all the dbarmas are not an a&tman, does not know? It does not know itself; it does
not know the dharmas which are associated with it or which coexist with it. By saying that it
does not know itself, one refutes the thesis of the Mahasarhghikas; by saying that it does not
know the dharmas associated with it, one refutes the thesis of the Dharmaguptas
(fa-mi-pu  PLFEER ); by saying that it does not know the dharmas which coexist
with it, one refutes the thesis of the Mahi§asakas; by saying that jZina knows, one refutes
the thesis of the Vatsiputriyas [which ateribute consciousness to the Pudgala?].”

Compare Kathavatthu, v.9, where the Andhakas quote a text: sabbasatikharesu aniccato
ditthesu tam pi fignam ansccato dsttham hoti. The Vyakhya quotes the Sitra: shasmakam
bho gautama upasthanasilayam samnisanninam sammnipatitanam evamripo’natarakatha-
samudaharo’bbit/ Sramano gautamah kilaivam aha/ nasti sa kascic chramano va brabmano
vd yab sakyt sarvam janiyat sarvam paSyed iti/ tathyam idam bho gautama/.

113. Bodhscaryavatara, ix.18: na cchinatti yathitmanam asidbara tatha manap. This is a
common position in Indian philosophy; nevertheless the Sautrantika-Vijfianavadins say
that the lamp illumines itself. By a curious contradiction, the Vaibhagsikas who deny that the
mind knows itself, admit that sensation (vedana) is felt not by another sensation, but by the
very fact that it is present (iv.49).

114. Paramartha omits the last phrase (“If it were otherwise . ..") and translates: "When it
is a jfana in Kamadhatu it is a prajia of hearing and reflection; when it is a j#ana in
Rapadhatuy, it is only a praf#a of hearing, not of meditation, for this last type of prajfii
always has a determined sphere for its object.”

Vasubandhu follows the Samyuktabhidharma-hrdaya, TD 28, p. 953¢21: “This jRidna is a
prajiia of hearing, and reflection, but not of meditation; for the praj#a of absorption has a
delimited object.”

Vyakhya: tasya vyavacchinnabhimyalambanatvad sti/ yasmad bhavanamayam
répavacaram samuvrtijianam vyavacchinnam eva bhfimim alambate/ kamadhatunm: va
prathaman: va dhyanam yavad bhavagram va/ kim karanam/ anantary ktimargananm
adbarottarabhiimyalambavatvad yathoktanm: yathakramam Sintidyudaradyakara uttaridhba-
ragocara sti vacanat (vi.49) yads ca tat sarvabbhiimyilambanam syait sarvato yugapad
vairagyam syat/ prayogavisesamargayor yathisambhavam: ki cid eva bhamir dlambanam/
katham/ nsrvedhabhagiyaprayogamargasamgrhitasya hi yasya kimadhatur lambanam na
tasyetarau dhatii/ yasyetarau dhati na tasya kamadhatur dlambanam/ asubbapramanibhi-
bhbvayatanadividisapavisesamargasa mgrhisasya kamadhatur evilambanam: netarau dhati.

According to Ya$omitra, a faithful interpreter of Vasubandhu who is, on this point,
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approved of by Sarmghabhadra, it is solely through a prajia of meditation (bhsvana) that
one obtains detachment (vasragya). The prajfia of hearing and reflection, which is in
Kamadhatu, cannot bear on the dbarmas of all the spheres: it is not enough to become
disgusted with it: the prajfia of bhavani is more powerful (iv.123c). Based on this,
Vasubandhu concludes that the universal consciousness of “‘the absence of self” of the
dharmas belongs to Kamadhatu, for if it belonged to Riipadhatu (that is to say arising from
bhavand, and being obtained in the dhyanas) it would produce detachment from all of the
spheres. Satnghabhadra contests this reasoning, for the prajfid cultivated in dbyanas
(impure prafiia, since it is a samvrtijiana) never includes disgust for the higher sphere to
which it wishes to deliver itself (vi.49)

Let us note here that Hsiian-tsang translates the two padas 18c-d (TD 29, p. 138a22) by
three pddas: “Samvrtijiana, by excluding its group, together has all the dharmas for its
object, by comprehending them under the aspect of non-self”, and he adds a fourth pada: “it
arises from hearing and reflection.”

Sarhghabhadra, in his second treatise, the Prakaranasisana (TD 29, p. 952a10) corrects
the karikas where Vasubandhu departs from correct Vaibhasika doctrine; the version of
Hsiian-tsang (p. 138a23) gives, in the fourth pada: "It arises from hearing, reflection and
meditation.” Sarthghabhadra thinks in fact (in his first treatise, the Nyayanusara, TD 29,p.
742c18 and following): “This jfiana is only in Kamadhatu and Ripadhatu, but not in
Arapyadhatu . . . It is a prajfia of hearing, reflection, and meditation (bhdvana): for these
three prajfids are capable of having all the dbarmas for their object with the exclusion of
themselves and their group. It is true that the Sautrantika (=Vasubandhu) says: ‘This jiana
is not a praffia of meditation . . ." But this is false. In our system the prajfid of meditation of
the sphere of the dhyana takes for its object the sphere in which it is found, namely, the
higher sphere; it produces disgust with respect to the lower sphere, and joy with respect to
the higher sphere: thus it does not produce detachment with respect to the higher sphere.
The argument of the Sautrantika is therefore null and void.”

It appears that, according to what Yasomitra says here, we should consider as
vifesamarga (vi.65) the disgust (vidésana) which includes [the qualities, guna, namely]
asubhba (vi.9), the apramanas (viii.29) and the abhibhviyatanas (viii.35a). All these qualities
are vifesa (v.10a, trans. p. 785); they are acquired through prayoga, anantarya,
vimuktimarga, and are prolongued in vifesamarga (vi.65); see vii.25d.

115. Hsiian-tsang: In the states or moments which do not include any augmentation of the
number of jfzanas (3rd, Sth, 7th, 8th, 9th, 11th, 12th, 13th, 15th moments of abhssamaya),
he possesses the jianas of the last previous moment which does include augmentation.
Therefore, at the beginning of bhavanamairga (16th moment), he necessarily possesses
seven jianas.

116. This last phrase has been added by Hsiian-tsang.

117. Vyakhya: sha dvividha bhavanadhikrta pratilambhabhavana nisevanabhavana ca/
pratilambbabbivana priptitah/ nisevanabbiavana sammukhbibbivatah.

"Cultivation” is understood here as the acquisition or taking possession, and
manifestation. (See vii.27).

118. Yathotpannansi bhavyante = yini yany utpannani taini tini bhivyante (bhavyante =
bhavanan: gacchants). Bbavyante signifies “are acquired”, since it refers to future ksantis
and jiianas.

119. The ksénts or jiiana produced are sabhagahetu (ii.52a)—a cause whose result resembles
it—of a future ksanti and jfiana of the same species.

120. The question does not refer to the ksantis because there are no ksantis in
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bbavanamarga.

Vyakhya: bhavanimarge tu punab sarvesam jhananam sabhagavisabbhiginam
tadakarapam ca sammukbibhavat sarvesam betavo labdha bbavantits tadvisista jiandkara
bhavanam gacchanty anigatab/.

121. Above page 1135.

122. Darsfanamarga is all pure (andsrava) and the ascetic who cultivates it does not produce
a samvrtijfiana in the course of his practice. But he takes possession in moments 4, 8,and 12
of the samvrtijfiana relative to each Truth: leaving the Path of Seeing, he possesses, and will
be able to manifest, a conventional, worldly (s@nirria, lawkska) consciousness of the Truths,
which is called prsthalabdha, see vii.2b.

123. We have seen above (vii.7, note 25) that the “patiences” produced in the course of
abhisamaya are called abhisamayantika.

Mabavyutpatts, 54.20 (Vibhdsa, TD 27, p. 188¢9): abhisamayantikan: kusalamilam
(translated into Tibetan as mion par rtogs pa’i lam mtha’ las ‘byun ba and mron par rtogs
pa’s ug pa las ‘byun ba = abbisamayamarga-anta-udbhava, abbisamaya-avatira-udbhava),
followed by 54.21: ksayajiianalabbskan: kusalamglam = roots of good (or qualities) obtained
at the moment of ksayajfiana (vii.26¢); and 245, 486.

124. But all persons, in the course of sansira, have understood Suffering, its Arising and its
Extinction by the worldly path (Vyakhya).

125. In fact Arising should again be abandoned by the Seeing of Extinction and the Path,
and again by the Path of Meditation, whereas all Suffering is perfectly known (parijfiata) by
the Seeing of Suffering. But the Arising which should be abandoned by the Seeing of Arising
is found to be already abandoned. (Paramartha’s translation).

126. The Vaibhasikas think that the sixteenth moment belongs to bhavanamarga (vi.28c¢);
some other schools include it in darsanamairga.

127. Vyakhya: vayan: hi bhivanamargaparivaro’ps tad sti bramab.
128. This paragraph is missing in Hsiian-tsang. The Vyakhya furnishes a different
explanation: darSanamargalabbyam: tat tasya katham bhavanamarga sammukbibbavo

bhavisyati/ darsanamarge cotpattyanavakiaso’syadsts iti tad anupattidharmakam its
varpayanti Vaibbasikah.

129. On dsraya, see iii4l, i. p. 78, ii. p. 285, iv. p. 593, 613, 649, v. p. 771.

130. Vyakhya: gotram tadmpidane samartho hetub/ tatra bhavams gautrikams samvrtifiia-
nam. On gotra in the sense that we have it here (sabhdgabetu), see i. p. 78, vii. p. 1124.

131. Vibhasa, TD 27, p. 18¢28.

132. From Karika 22 to Karika 26¢c Hsiian-tsang departs from the original (which
Paramartha faithfully translates) both for the Karika and the Bhagyam.

133. Namely anvayajiiana and margajiiana, because marge’nvayaffiana is, by its nature, these
two jfianas. ‘

134. Not samvrtijfiana, because it has been acquired formerly (Jabdbapirvatvat); see vii.27.
Not paracittajiiana, because the ascetic is not vitaraga.

135. Therefore in the four types of paths of the eight stages of bhavanimarga where one
abandons the first eight categories of £lesas of Kamadhatu, and also as long as one has not
abandoned the ninth. On these four types of paths, see v.61, vi.65b, (46d, 61d), vii.18c, 25d.

136. Namely the santadyudiradyakaro bbhavanamargab, see vi49.
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137. See vi.61b.
138. See vii.5c.

139. Everyone agrees that samuvrtifiana is not cultivated in the amantaryamargas of the
perfecting of the faculties (vii.24c).

140. Of dharma, anvaya, and the Four Truths.

141. Vyakhya: dvayos tv abbijiavimuktimargayor it/ dsvyasrotradivyacaksurabbsifiavimuk-
timargayor avyakrte Srotracaksurabhijfie sti vacanat (vis.42) tadvimuktimargav avyakrtan/
na cavyakrtasya dbharmasyanagatabhavanasti. See above note 56.

We understand by this that, by realizing these Abhijfias, one does not take possession of
the same future Abhifiaas.

142. The three Abhijfias are rddhbi, piirvensvasa and cetahparyaya.

143. An ascetic detaches himself from Kamadhatu by a worldly path which has for its
support (samniSrayena, that is to say "is cultivated in”) andgamya (introductory stage of the
First Dhyana) and, through this detachment, he obtains the First Dhyana; at the moment of
the ninth vimsktimarga of this detachment, he cultivates a samvrtijiiana of the sphere of
the andgamya or of the sphere of the First Dhyana; and so on until: he detaches himself
from Gkéficanyayatana through the worldly path practiced in the sémantaka (preparatory)
stage of nasvasamjfianasamifidyatana, he obtains a samuvrtiffiana of the sphere of the
samantaka or of the sphere of the nasvasamjRianasaminiayatana. Samuvrtijfiana is cultivated
under the same conditions when the ascetic detaches himself from Kamadhatu through the
path cultivated in pure (andsrava) anigamya.

But if the ascetic obtains the first pure dhyana by practicing the pure path in the First
Dhyana, the samuvrtijiana that he obtains is of the sphere of the sémantaka of the Second
Dhyana which is opposed to the first . . . to the ninth category of the defilements (&/esas) of
the First Dhyana—for this is the first time that this ascetic obtains the first pure dbhyana.
And, in the ninth vimuktimarga of the path by which he obtains the first pure dhyana, he
cultivates, in the future, a samuvrtijfiana of the second dhyana (Vyakhya).

144. An ascetic takes his support from the second pure dhyéna and, in this manner, detaches
himself in the Third Dhyana: the pure j#ana which is cultivated is of the sphere of the Path,
that is to say of the Second Dhyana; it is moreover in the ninth vimsktimarga of
detachment, of the sphere in which he detaches himself, namely the Third Dhyana; it is also
of a lower sphere, namely of the First Dhyana, of andgamya. For it happens that the
preparatory path is of a lower sphere: the j#ana of a lower sphere will therefore be able to
be cultivated.

But when an ascetic detaches himself from the Second Dhyana by taking as his support
the sgmantaka of the Third Dhyana, neither in the @nantarya nor in the vimukti paths can a
pure jfiana of the sphere of the samantaka be cultivated: in fact there is no pure j##éna in this
S@mantaka (viii.22a). The cultivated j#ana will be inferior to the Path: of the Second
Dhyana, of dhyanantara, of the First Dhyana, or of anagamya.

145. Hsiian-tsang: “Only in the first £sayajfiana does he cultivate all of the impure qualities
of the nine spheres.” With the gloss: “In the first £sayajfiana, that is to say in the ninth
vimuktimarga of detachment from Bhavigra, and in the ninth vimuktimarga of the five
perfecting of the faculties” (TD 29, p. 139¢25).

146. Ez cetera refers to abhibhvayatana, krtsnayatana, etc.

147. Peda. Divya, 251.4, 365.8, a bag holding jewels or alamkaras; phela, ibid. 503.24,

Mabavastu, ii.465 (pheld, phelika); Bloch, Marathe, 370; classical, peta, peta, pets; Pali: pela.
Hsiian-tsang and Paramirtha: “as, when their bonds are cut, beings who were bound

and strangling, now breathe.”
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The meaning is that, at the moment of ksayafiana, there is produced the possession of
all the qualities to a great degree of excellence.

148. Compare the first Cakravartin King, Kosa, iii. 96c.

149. Hsiian-tsang (p. 139c16) adds a pada: “Arisen above he does not cultivate the lower™:, a
thesis developed in the Vyakhys: When one obtains the quality of Arhat (that is to say
ksayaffiana) in Kaimadhatu, the asubhbas, etc., of the Three Dhatus are "'cultivated”
(bhavanam gacchanti);, when one obtains the quality of Arhat in Rapadhituy, or in
Aripyadhatu, the same qualities are cultivated belonging to these Dhatus. The same with
respect to the different bb@mis of these Dhitus; one who obtains the quality of Arhat in
nasvasamjfiandsamffiayatana cultivates only the qualities belonging to this bh&ms.

150. a. Vyakhya: yad vibinam punar labbyate sammukhikriyate samsarocitam na tad
andgatam bhavyate bhavitotsrstatvat samsare/ yad evitra dbyanapramanady anucitam
samsare visistam andsravanugupam tatsammukbibbive tafjjitiyam evanagatam visistam
bhavyata ity acaryo darsayats. It is some vulgar qualities, encountered in the course of
transmigration, that one manifests, and that one abandons. These qualities are not the
object of “cultivation,” that is to say "are not possessed in a future state.” But when one
actualizes the distinguished qualities, the Dhyanas, the Apramanas, etc., rare in the course of
transmigration, and which are favorable to the acquisition of pure qualities, one takes
possession of them for the future. This is what Vasubandhu intends to say.

This explanation depends on Vasumitra's thesis that there is cultivation of some
distinguished qualitiies, samsaranucatvat,but not of others.

b. Hsiian-tsang: “The dharma previously acquired and then lost, and now acquired anew,
is not ‘cultivated’ because of this, because one reacquired it without effort. One manifests the
dbarma not previously acquired with effort, and it is thus ‘cultivated’ in the future, because
its force is great. Produced after having been acquired, it is not cultivated in the future,
because its force is small, being produced without much effort.” This version is based on the
explanation of Samghabhadra.

c. Sarhghabhadra (in his Nydyanusara, TD 29, p. 745b18; see also his Prakaranasisana,
TD 29, p. 954¢9, which does not exactly correspond) is quoted by the Vyikhya:
acaryasamghabhadro’'py etam evartham vyacaste/ labdhapiirvam na bhavyate/ yat
pratilabdhavibinanm: punar labbyate na tad bhavyate/ arthid gamyate yad alabdhaptirvam
labbyate tad bbavyate/ yanibbimukbikaranat/ apratiprasrabdbo hi margo yatnenibhsi-
mukhbikriyata iti tadavedhabalatvid anigato bhavanam gacchati/ pratilabdhapirvas tv
ayarnena sammukbibbavati bhavitapratisrabdhatvat krtakrtyadattaphalatvac ca vegahina its
tatsammukbibhavad anagato na bhavyata iti/ yo'nigato yatnena janyate sa bhavyata ity
abhiprayah/

The Vyakhya continues: tad evan: sati yad uktam samvrtijianam tavad iti vistarena tad
aryasamtanapatitam eva grhyate.

That is to say: if this is the case, what is said of the cultivation of semuvrtijfiana should
also be understood of the samuvrtijfiana of the Aryan. The Vyikhyi then mentions the
opinion of Vasumitra, and the objection of the Vaibha$ikas: semsaranucitatvad iti
acaryavasumitrenatra likhitam/ atra kila vaibhasika ahub/ nastad evam/ kutab/ yasmad
alabdbham eva tad bhavats tyakyatvat tasmad bhavstotsystasyaps punarlibhe bhavaty eva
bhavaneti/ kathan: tad apsirvam bhavati yavatalabdbapiirvam sti/ na by evamvidbam loke
prasiddham iti/.

Finally, one can understand “what has not been obtained” (alabdhapsirva) as what has
not been obtained in this life: apare punar vyicaksate ekam janmedam abhikrtyoktan: na
janmantaram/ yad vibinam asminn eva janmans punar labhyate na tad bhavyate
bhavitotsrstarvat/ janmantare tu yal labhyate tad bhavyate.

151. See Kosa, vi. 1, note 2; vii, p. 1104, Atthasalini, 163.
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e

152. Bbavana which consists of taking possession of a future dharma. In the same way
nisevanabbavana consists of nisevanpa.

153. Pratipaksabbavana signifies the bhavana which consists of pratipaksa, “opposition”:
prasipakso margo yathoksam shtre bhavitakdyo bhavitacitta iti bhavitakayacittapratipaksa
ity arshab/ kayaprasipaksab punas caturdbyanavairigyiya yo margah/ tatha by sktam
bhavitakayo bhiksur ity ucyate bhavitacitto bhavitasilah/ kathar: bhavitakayo bhavati/
kdyad vigatarago vigatatrspo vigatapipaso vigataprema vigatansyantib (?)/ atha va yo'sau
raparagaksayanantaryamargah/ so’nena vigatarago bhavatity agamab. Samyutta, iii.7, 11,
190, iv.111; Ariguttara, iii.106; Majjhima, 1.237.
How the mind is termed bhavsta, above vii.p. 1102.

154. Vinirdbavanabhavana is the cutting off of possession of the defilements, blesapraptic-
cheda.

155. The order of the pra(d)hanas differs in the Mahavyutparti, 39; see vi.2c, 67.
Hsiian-tsang omits this reference to the pradbanas.

156. Indriyabbavana, Majjhima, iii.298; indriyasarivara, Savisyutta, 1.54, Anguttara, iii.360,
Majshima, 1.269, 346, etc.

157. Samyukta, TD 2, p. 76b2: sad imanindriyans [susamvrtani subbavitani . . .]
Indnya.ramvara or samvarabhavana is, by its nature, memory and attention: sa punar
sndriyasamvarah smrtisamprajfianasvabhava uktah.

158. Madhyama, TD 1, p. 647a3 (a paraphrase), Majjhima, iii.90; Samyutta, iv.111;
Siksasamuccaya, 228, Madhyamakavriti, 57, etc.

159. Vibbavanibhavana, or kayabhavana is nothing other than the expulsion (vinirdha-
vana) of the defilements of which the body is the object.

160. According to Hsiian-tsang. The original has: We have explained in general that the
Arhats, whoever they are, take possession of the “qualities” at the moment when they
produce the “consciousness of the destruction of the dsravas.” (vii.26¢) There are eighteen
qualities which belong to the Buddha . . .
Kathavatthu, iii.1-2: the “forces” do not belong to the Buddha (thesis of the Andhakas).
Patisambbidimagga, 1.7, sixty-three Aianas of which six belong to the Buddha; Mslinda,
285.

161. On gvenska, the definition of avidya aveniki (Vyakhya, ad v.12, 14, ii.29) which is
quoted and translated by Burnouf, Lotus 648: samparko vensr ity ucyate/ na vensr avenib
prthagbbava ity arthab/ evam: by wktam avenir bhagavan avepir bhsksusamgha iti prthag
bbagavan prthag bhsksusamgha ity abbiprayab/ avenya caraty aveniks ninyanusayasahaca-
rinity arthab. Aviguttara, v. 74. The Sarhgha does not divide . . . na gveni kammans karonti
10 Gvens patimokkham uddisants (=na prthak karmapi . . .)

There are five qualities which belong exclusively to women (dveniys and Gvenika),
Disvya, 2.3, 98.22, etc.; Burnouf, Introduction, 169.

The good that I have done is my dvensya riches, Jataka, iv.358.

162. a. This is the list of Divya, 182.20, 268 4.
b. Ya$omitra says: Such is the doctrine of the Vaibhasikas. Some other masters admit
eighteen avepskas distinct from these, namely: nasts tathagatasya skhalitam, nasti ravitam
=sabasd kriya), nasts dravata (=kridabhiprayata), nasti nanatvasamjfia (=sukbadubkha-
dubkhasukhesu visayess ragadvesamohato nanatvasamiiia), nasty avyakrtamanas, nasty
apratisamkhyayopeksa, nasty atitesu pratibatam jignadarSanam, nasty anagatesu
pratibatam jianadarsanam, nisti pratyutpannesu pratihatam ffianadarsanam, sarvam
kayakarma jiananuparivarts, sarvam vakkarma jiananuparivarts, sarvam manaskarma
JRananuparivarti, nasti chandahanih, nasts viryahanib, nasts smytihanib, nasti samadhibanih,
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ndsts prajiiahanib, nasti vimuktijfianadarsanahanib. This contradicts iv.12, vi.59.

This list, with some close variants, is found in Mahgvyutparts, 9 (an extract, according to
Wogihara, from the Tsa-chi HEfE  of Sthiramati) which is quoted here by the Japanese
editor of the Kofa. We will find in Madhyamakavatara (vi.213, p. 322-337) a commentary
extracted from the Daranisvarapariprccha. Very close too are the lists of Mahavasts, i.160
(see the note p. 505) and the Pili sources, Abbidhanappadipika and Jinalamkira (Burnouf,
Lotus, 649, Kern, Geschsedenss, i. 272, Milinda, 285).

The particularity of Yaomitra’s list is in the first terms: ndsti skhalitam: nésti ravitam:
nasti dravata; the Mahavastu and the Mahavystpatti have: nasts (s)khalitam nasti ravitam
nastsi musitasmyrsta; the Jinalamkara gives: . . . natthi dava (commented upon as
kicchabhippayena kiriya, a bad reading for khiddabhippayena), natths rava (commented
upon as sahasa kirsya). Note the close relationship with the glosses of Ya$omitra: dravata =
kridabbiprayata, a = sabasa kriyd (=Tibetan ca co, “outcry” = Chinese: “defect of the voice”).
For dravata, Mahavastu- Mahavyutpatts have, we would say musstasmytita (which has,
perhaps a double use with the ninth declension: ndsts smyter hanip), but Candra Das (p.
511) has a variant musita or mudsta, which suggests the idea of krida.

Apmtimri;kb]ayopekm is an upeksa or indifference, which does not result from the
consciousness, due, we would say, to apathy, not to wisdom (see vii.8).

c. The Bodhisattvabhimsi (iii.4) admits 140 gvepsikas (see Musdon, 1911, 170): 32 and 80
marks, 4 “omniform” (sarvdkara) purities, 10 balas, 4 vassaradyas, 3 smytyupasthanas, 3
graksapas (compare the 4 graksyas of Mahavyutpatts, 12), mahikaruna, asampramosadhar-
mata, vasanisamudghata, sarvikaravarajfiana (compare sarvathafiiana, Kosa, vii. p. 1146).

d. The dvenskas of the Bodhisattva, Mahavystpatts, 29, and Madhyamakavatira, vi212.

163. Lotus, 343, 781, Spence Hardy, Manxal, 380 and other works quoted in Dharmasan;:-
graha, p. 51; Mahavystpatis, 7 (according to the Yogasdstra).

Pali list in the Jinalamkara of Buddharaksita; the ancient “Sanskrit” source is the
Mabhavastu, i.159 (a valuable commentary by the editor, p. 502-505); on the other hand,
Patisambhida, ii.174, Vibbanga, 335.

The Buddha is dasabala, Mahivagga, 1.22.13; “Dasabala” is the title of a vagga of the
Sanyutta; see however the observations of Rhys Davids, Milinda, ii. 134. the ten balas of the
Bodhisattva, Mahavystpatts, 26.

The balas are explained, according to the Dharanisvarapariprccha in the Madhyamaka-
vatara, Tibetan translation, p. 369-395.

If the balas belong to the Sravakas; if the first nine balas are pure or dryan
“knowledges”, Kathavatthu, iii.1-2.

164. A different list in the smaller Vystpatti, 5 (Minayev, 1887). The Vydkhya quotes the
Sttra: dasayusmantas tathagatabalani/ katamans dasa/ thayusmantas tathagatah sthanam: ca
sthanato yathiabhgitam prajandsi/ asthanam casthanatah/ sdam prath, 2 tathagatabalan:
yena balena samanvigatas tathagato’rhan samyaksambuddba udiram arsabban: sthanam
pratijanats brabhmam: cakram pravartayats parsads samyaksimbanidam nadati// punar
aparam Gyusmantas tathagaro titanagatapratyut pannans karmadharmasamadanans sthanato
hetuto vastuto vipakatas ca yathabhatam prajanati yad dyusmantas tathigatah parvavad
yavad vipikatas ca yathabhsitam prajanats idam dvitiyam tathagatabalan: yena balena . . .//
Punar aparam dyusmantas tathagato dbyinavimoksasamadhisamapattinin samkleSavyava-
danavyavasthanavisuddhim yathibhdatam prajanati yad ayusmantas . .. 3.//. . .
Parapudgalanam indriyaparaparatam yathabhatam prajandts ... 4. // ... nanidbimuktikam
lokam anckadhimuktikam: yathabhitam pra/anau .3.//...nanadhatukam lokam
anekadhbitukam . . . 6. // . .. sarvatraga: pratipad, .7.// ... anekavidbam
parvansvisam amt.rmamn/ tadyatbatkam aps jdum dve tisras cata:rab paﬁ'ca sat saprastan
nava dasa vimSatim yivad anekan aps samvartavivartakalpan anusmarats/ aps nama te
bhavantah sattva yatriham isa evamnama evamjitya evamgotra evamahaira evanmsukbadub-
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kbapratisamvedsi evamdirghaysr evamcirasthitika evamayssparyantab/ so’han: tasmat
sthanac cyuto’'mutropapannab [ tasmad aps cyuta shopapannah/ sti sakaram sansdinam
soddesam anekavidbamplrvansvisamanusmarati/ yaddysusmantas...8.// ... divyena
caksusd visuddhenatskrantamanusyakena sattvan paSyati cyavamanan apy upapadyamanin
api survarpan durvarnan binan pranitan sugatim api gacchato durgatim api yathkarmopa-
gan sattvan yathabh#tam prajanati/ ami bbavantab sattvih kdyaduscaritene samanvagata
vagmanoduscaritena samanvagati aryapam apavidaki msthyadystayo mithyadystikarmad-
barmasamadanahetos taddbetu tatpratyayam kayasya bhedat param marapad apayadurgati-
vinspatam narakesipapadyante/ ami punar bhavantah sattvip kayasucaritena samanvigata

. samyagdystikarmadharmasampadanabetos (?) . . . sugatau svargaloke devesapapa-
dyante/ yad...9.// ... asravapam ksayad andsravim cetovimuksim prajiavimuktim drsta
eva dbarme svayam abhijfidya saksatkrtvopasampadya prativedayate/ ksini me jatir usitam
brabhmacaryam kytam karapiyam naiparam asmad bhavam prajanamiti yad dyssmantas
tathagatah . .. 10. //

165. This first fianabala is by nature ten jianas. Sthanasthana is divided into 1. samiskrta,
which is eightfold; 2. samprayukta (associated with the mind), of four types—Kamadhatu,
Rapadhatu, Arapyadhatu, and andsrava; 3. vipraywkta (disassociated from the mind), the
same; and 4. asamskrta, which is either morally good or neutral.

Sthanasthanabala as samvrtijfiana bears on these ten things; as dbarmaj#iana on five; as
anvayajfiana on seven . . .

How are these ten things sth@nasthana? See the Sutras: "There is the sthina
(possibility, sambhava) that a male realizes Buddhahood (buddhatvam kirayisyati); there is
the asthana (impossibility, asambhava) that a female . . .; there is the possibility that a male
becomes Brahma (brabmatvan: karayisyati); there is the possibility of the destruction of
suffering . . .

Definition of this bala, Vibhatiga, p. 335.

166. Action and its result are in fact included within the Truths of Suffering and Arising, not
in the Truths of Extinction or the Path.

167. We have Four Dhyanas (viii.1), Eight Vimoksas (viii.32), Three Samadhis (s#nyaza,
etc., viii.24), Two Samapattis (asamjfi and nsrodba, ii42) and Nine anupiirvavibharasama-
pattis (dhyanas, arapyas, nirodha). The same in Vibhariga, 339.

168. That is sndriyaparopariyatta, Vibhanga, 340, Patisambhida, i.121. Indriya is rendered in
the stanza by akga; the Buddha knows if the faculties of beings (faith, etc.) are weak, etc,
(parapara). (Vibhanga is more developed).

169. Adhimukti = adhmoksa = ruci (i.20); the Buddha knows the aspirations of beings, their
likes.

170. Sarhghabhadra explains: p@rvabbyasavisanasamudagata isayo dhasur iti; the Buddha
knows the mental dispositions which result from former habits and practices. On vdsana,
vii.30c, 32d; on dfaya, iv. note 375, and p. 663, vi.34, Vibhanga, 340. The Vibhasiga differs
and places the consciousness of @faya, anusaya, etc., in the seventh bala.

171. The knowledge relative to nsrodha is only included in the knowledge of the Path
(pratipad) if one understands pratipad as pratipatphala; in fact pratipad is not the cause of
nirodha even though it is the cause of the realms of rebirth.

The Vibhanga (p. 339) does not envision the pratipad of nirodba; the Patisambhida-
magga takes it into consideration.

172. On the expression jambusandagata, see iii41 at the end.

173. This is the story recounted in the S#tralamkara of A§vaghosa, trans. Huber, p. 283.
Saeki refers to the S#¢ra of the Wise and the Foolish, TD 4, no. 202) where the story is much
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more detailed, see TD 4, p. 376b2-p. 380a10; Dsanglun of Schmidt, 107-128. See also
Zapisks, vii.281, 286, and Histosre des Religions, 1903, i.323. According to a note by P.
Pelliot, the hero is called Srivrddhi. Saeki also mentions Vibhdsa, TD 27, p- 530c19 and
following.

The Vyakhya explains: Sariputra searches in vain to see in the series of this person a
root of good “which could produce deliverance” (moksabhagiya, iii.44c, iv.124, vi.24c,
vii.34), and as a consequence refused to admit this person into the Sarhgha. But the
Bhagavat saw this root of good and confered pravrajya upon him. On this occasion the
Bhagavat, questioned by the Bhiksus, said: “He did an action so that he obtained the state of
Arhat. For actions do not mature in water . . . and the rest.” And it says: Moksabijam aham
hy asya susgksmam upalaksaye/ dbatupasanavivare nilinam iva kaficanam// (Quoted in
Vyakhya, i. p. 5; translated by Burnouf, Lozus, p. 340).

174. Paramartha: "It is related also of the pigeon chased by the hawk that Sariputra was not
capable of knowing the beginning and the end of his rebirths [as a bird?].”

The Vyakhya has: upapastyadsparyantijiianam ceti/ adisabdena cyutiparyantijfianam,
that is to say: [There was also ignorance on the part of Sariputra] concerning the limit of
births and deaths [of the pigeon ... ].

175. Yogasdtra, ii.24, on the acquisition of the power of an elephant, etc.

176. Vibhasa, TD 27, p. 155a8: As the Satra says, the body of the Bodhisattva has the force
of Narayana. What is the measure of this force? There are those who say, “The force of
nineteen bulls is equal to the force of one hao-nix  Fr4  (Couvrier: a bull which has

long hair down to the joints of his legs) . ..” There are some who say: “This measure is too
small. In the body of the Bodhisattva, there are eighteen great joints: each has the force of
Narayana . . ."” The Mahabhadanta says: “This measure is too small. In the same way that

the force of the mind is infinite, so too the force of the body. How do we know this? . . .
When the Bodhisattva undertakes the resolution: "I shall not get up before I have attained
Bodhi. . .,” the great chiliocosm moved in some six different ways, but the very hairs of the
Bodhisattva did not stir . . .”

177. This is an explanation of the opinion of others. Vyakhya: samdhisv anya sty uktam/
asthisamdhivisesopanyaisah/ nagagranthir iti vistarah/ nagagranthasamdhbayo buddhab/
nagapaso nagagranthih/ Samkalisamdhayab pratyekabuddhab/ sarikusamdhayas cakravar-
tinah.

178. On the Mahianagnas, see Divya, 372, Burnouf, Introduction 363, Lotus, 452. Canira is
an enemy of Krsna.

179. In Mahavyutpatts, 252 (which relys on the Koss), varanga precedes praskandin.
180. Paramirtha replaces ten with one hundred.

181. The original has yatha tu babutaram tatha yujyate. Paramirtha adds: “Why? Because
the force of the Buddha is without measure.” The Vyikhya says: “The author defends the
first opinion, for the reason that, otherwise, the body of the Buddha would not be able to
support the force of infinite knowledge.”

182. Five opinions in Vibhasa (see TD, p. 154b8 where the discussion begins; the theories
are given p. 154c24-p. 155a7), and four in Sarmghabhadra’s Nyayanusara (TD 29, p.
748b12-b20).

183. The Suitra (Ekottara, TD 2, p. 645b27), quoted in the Vyakhya, is very close to
Anguttara ii.8 (vesarajja): catvarimani Sariputra tarhigatasya vaisiradyans yasr vaisaradyaib
samanvagatas tathagato'rhan samyaksambuddha udiram arsabbam sthanam pratijanati
brabman: cakram (Kosa, vi.5S4) pravartayats parsads samyak simbanadam nadati/ katamans
catviri samyaksambuddhasya vata me sata ime dbarma anabbisambuddha ity atra mam
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hafcic chramano v brabmano vi saba dbarmena codayet smarayet/ tatraham nimittamapi
na samanupasyami evarm ciham nimittam asamanupasyan ksemapraptas ca vibarims
abhayapraptas ca vaiSiradyapraptas ca udaram arsabbam . .. Same text quoted in the
Vijianakaya, TD 26, p. 544a6, which has: chramano v brabmano va devo va maro vi
brgbmi va. ..

In Majjhima, i. 501, the vesirajjas are attributed to all Arhats; compare Mabivagga,
i.6.32.In a fragment of the Sazmyxkta, JRAS, 1907, p. 377, the Householder Srona is
vaiSaradyapripta (an epithet of the Srotapanna).

The young lion (kifora) possesses vasSaradya, Bodhicarya, vii.55.

The vasfaradyas of the Bodhisattva, Mabdvyutpatti, 28, Dasabhimi, viii, Madhamakivas-
ara, 320.

Etymology of the word vaisaradya, Wogihara, Bodhisattvabbami (Leipzig, 1908), p. 41.

184. The readings of Mahavyutparti, 8, differ a lictle: . . . 3. antarayikadharmananyathatvanis-
citavya-karana. . . 4. sarvasampadadhigamaya nasryanikapratipattathatva-vaisiradya.

185. Paramartha differs: As these absences of fear are realized by j#ana, the jfiana is called
vaisiradya. What is the reason for the four vassaradyas? They are useful to oneself and to
others. The first two are useful to the Buddha himself; the last two are useful to others. Or
rather the four are useful to others, for they expel all defilement both in the speaker and in
his discourse.

186. The Vibhasa remarks: These three smytyupasthanas are included within szhanasthanaj-
flanabala, and within the six satatavibaras (see iii.35d, at the end).

187. When the disciples have the contrary attitude, tathdgatasya naghato bhavats naksantir
napraryayo na cetaso’nabhiriddhip.

Compare Majjhima, iii.221 (very close) and i.379; Mahavyutpatti, 11.

For utplivitatvam, see Bodhicaryivatara, p. 13, note 3; manasa utplavap in Siksasamuc-
caya, 183.6.

188. See Asanga, S#tralamkira, xvii.43; Divya, 359 (the krpa of the Sravaka); compare the
stanzas in Dsvya, 96, 125 and Huber, Satralarmkara, p. 284.

189. The paramitas of giving, the precepts, and patience are the provisions of merit; the
paramita of prajfia is the provision of knowledge.

The paramita of absorption or dhyana gives rise to merit, as it is the cultivation of the
Four Apramanas (viii.29), and it gives rise to knowledge as it is the cultivation of the
thirty-seven “adjuncts of Bodhi” (vi. p. 1022).

The paramita of energy or virya is also doubly useful: na bi vina viryena danam diyate
Silar samadiyate ksantir bhavyata iti punyasambharabhagiyam viryam bhavati/ tatha
nantarena viryam prajiia bhavati . . .

Same doctrine in the Mahayana (where it is explained that the paramitas are paramitas
by the fact of praj#ia), in Bodbicaryavatara, ix.1.

When and how the Bodhisattva practices the paramitas, Kosa, iv.111.

190. On gkarana, ii.34b, vi.18a.

191. An excellence which results notably from samskaradubkbatikara and prajiiasvabha-
vala.

192, In this formula, one undertakes, along with the First Dhyana, Anigamya and
Dhyanantara. Compassion is of the six bh#mis.

193. “Sravakas, etc.” refer to the Pratyekabuddhas and Prthagjanas.

194. By karuna, the Sravakas have simply compassion (karwnayante); they experience
commiseration, affliction; they do not protect one from the fear of samsira. But the
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Bhagavat, having compassion along with mabakarupa, protects one from the great terror of
samsara.

195. a. Differences between Buddhas, Koss, iv. 102, trans. p. 685, Bodhssattvabhims, Lvii,
Musdon 1911, 173 (life, name, gotra, body); Wassilieff, 286 (314). Kathavatths, xxi.5:the
Theravada admits differences, vemattata, for the body (sarira), the length of life and light
(pabha); the Andhakas admit other differences. Mslinda, 285 (differences between
Bodhisattvas, family, time period, length of life, stature). Below note 197.

b. Vasubandhu groups together, vii.28-34, the elements of a Buddhology. Interesting
from this point of view are the following passages of the Kosa:

i.1. Difference of the wisdom of the Buddha and that of other saints; omniscience (also
Kosa, ix). The Buddha and the Bodhisattvas are Bhagavats.

ii.10. Abandoning of the @yubsamskaras; victory over the Four Maras.

ii.44, vii.41d, 44b. All the qualities (g#na) acquired through detachment and actualized at
his will.

ii.44, vi.24a. The conquest of Bodhi in thirty-four moments.

i.62. Knowledge of the future.

iii.94. Time period of the appearance of Buddhas.

iv.12. Avydkrta mind, “non-absorbed” mind; the Naga.

iv.32. The cult of the Buddha.

iv.32. The Dharmakaya, refuge; the Rapakaya.

iv.73. Accepts the gifts made to Stiipas. iv.102. Retribution of his former actions.

iv.102. Schism.

iv.109. The marks of the Bodhisattvas, the objects of their minds.

iv.109, vii.30, 37, 42. The memory of the Buddha.

iv.121. The cult of Caityas.

vi.59. Falling away from the joys of the absorptions.

viii.28. Conquest of Bodhi through the Fourth Dhyana.

c. On the Bodhisattva, and in particular, the future Buddha $akyamuni.

iii.94, iv.108-112. Origin, vows, and practice of the paramitas (iv.117), duration of his
career (because the Bodhisattva is naturally charitable, iii. 94a), development of the marks.

iv.106. Death of the Bodhisattva.

vi.23. Change of vehicle, animal births of the Bodhisattva.

Last birth, iii.9, jaréyuja and why (relics); 13a, in the form of an elephant; 17a, conscious
at conception, etc.; 41, a Prthagjana until sitting under the Bodhi Tree; 53d, the Vajrasana;
85a, free from premature death. [According to the Karapaprajiiapti, Cosmologie, p. 327,
explanation of the marks; 331, rain of flowers; 332, 334, life in the womb; 333, miracles at
his birth; 335, why he has a son, why he is of good family, why he is not born in such a
continent, etc. On the mother of the Bodhisattva, death on the seventh day, 331, 337; when
pregnant, sheltered by fire, etc.].

196. Vyakhya: anasravadbarmasamtino dbarmakayah/ asrayaparivrttir va: “The
Dharmakaya is a series of pure dbharmas (Kosa, iv.32) or a renewing of the psycho-physical
organism, the personality (dfraya).” Some examples of the renewing of the personality,
iv.56, trans. p. 631; see viii.34d.On the dharmakaya of the mother of the Buddha, of an
Upasaka who has entered the Path, see Huber, S@tralamkara, 217, 390.

Digha, iii.84 (Ajjaiifiasutta): Tathagatassa hetam Vasettha adhivacanam dbammakayo
$t5 pi brahmakayo its pi dbammabhito its psi brabhmabhdito sti piti (Fragment of the
commentary in Diglogues, iii.81.

Frequently dbarmakéiya = the body of scriptures = the second ratna, Dsvya, 396,
Przyluski, AGoka, 359, etc.; Bodbicarysvatara, i.1.

For the Mahiyana, we quote only the Abhisamayalamkara, vi.2 - 11; JRAS, 1906, 943;
Burnouf, Introduction, 224; Si-yu-ks (= Hsi-yu-chs), end of book iv.
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197. The word adi is not in the Sanskrit or Tibetan Karskds. Paramartha: “the word ef cetera
indicates the duration of the Law, the destruction or the non-destruction of relics, etc. Such
are the differences due to the time period when the Buddhas appear.”

The time of the seven Buddhas, their cast, gotra, length of life, tree, etc., in
Mahapadinasuttanta, Digha, ii.1 and Dirgha, TD 1, p. 1c19. The Law of Kasyapa lasts eight
days; that of Sakyamuni lasts one thousand years (see viii.39). Kofa, iii.93a.

198. “Perfection” is a term more useful than exact. The Koss's presentation is frequently
clarified by the theories of the Mahayana which we find notably in the Bodhisattvabhims
(for example First Part, Chap. V, on prabhava, Muséon, 1911, p. 155).

199. Sarvagunaffianasambhéaribhyasa: the qualities (guna) are by their nature five
paramstas; the knowledges (jfiana) are the prajiaparamita. Abhyasa, exercise = punab
punah prayogab.

200. Dirghakalabbyasa: tribhir asamkhyeyair mabakalpash (Doctrine summarized, iv. p.
691-2). Ananda thinks that to become a Buddha through meditation for six years is to
become a Buddha quite easily . . . (Chavannes, Cing cents contes, ii.100).

201. Vyakbya: sarvatha jfianam iti sarvaprakaravabodbanar:bena.

However, according the the gloss of the Japanese editor who follows Fa-pao, sarvatra
jfiana is to be understood as the consciousness of common characteristics (samanyalaksana),
impermanence, etc.: from this point of view any Arhat knows all thing (see Vyikhys, i.15, p.
73: no salvation for one who does not know all dbarmas); and sarvatha jfiana is the
consciousness of self characteristics, which is svenika, proper to the Buddha (see the stanza
on the tail of the peacock, Vyakhya, i. p. 6, and Kosa, Chapter IX, trans. Hsiian-tsang, TD
29, p. 157¢23; compare p. 155al).

The Vibhasa, TD 27, p. 382c23, teaches that the Buddha possesses both sarvatra jfiana
and sarvatha jfiana relative to the twelve dyatanas; whereas Sariputra possesses only the
First Dhyana, which he owes to the teaching of the Master.

202. Vasana, above p. 1143.

203. We have: aparvabahyavisayotpadana = nirmana; asmadinam suvarnadibhavapidana =
parinama; dirghakalavasthana = adhisthana. On nirmana and adhisthana, see vii. 49 and
following.

204. See KoSa, ii. trans. p. 165.

Ekottara, TD 2, p. 639a14: The Buddha asked Sariputra, “Why do you not remain a
kalpa or more?” Sariputra answered, I hold that the life of the Bhagavat himself is very
short. The longest life does not go beyond one hundred years; and as the life of beings is
short, the life of the Tathagata is also short. If the Tathagata continues to live a £a/pa, I too
shall continue to live a kalpa . . . "How can Sariputra speak thusly? Beings are not capable of
knowing whether the life of the Tathagata is long or short. Sariputra should know that
there are four incomprehensible things about the Tathagata. (Compare the four acinteyyas
of Anguttara, ii.80, Sumangalavilasini, 1.22).

205. Compare the power of samksepa-prathana, a Mahayina text, JRAS, 1908, 45; also
Digha, ii.109

206. a. Vividbanijiscaryadharmasampad. This is the sabajaprabbava of the Bodhisat-
tvabhims, Musédon, 1911, 161.

The Vyakhya quotes the Sitra: dbarmataisa buddhanam bhagavatam yat tesim
gacchatam nimnasthalam ca samibbavats yad uccam tan nicibhavati yan nicam tad
uccibhavati andhas ca drsim pratilabbante badhirab srotram unmattah smrtim . . .

These are, almost identically, the citrany ascaryans adbhutadharmah of Divya, 250-251.
Compare the quotation in Mslinda, 179.
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b. Hsiian-tsang adds here: “Or rather conversion of those difficult to convert; the
solution of difficult questions; the teaching that leads to salvation; to defeat Mira, Tirthikas,

etc.
207. On adhsgama, see viii.39a.
208. Actions involving necessary retribution (iv.50) are alarighaniya, “insurmountable.”

209. According to Hsiian-tsang. Paramartha: “Anyone who, having come into this world,
plants a small amount of merit in the Buddha, after having taken up heavenly births,
certainly obtains an immortal dwelling.” But the Vyikhya has: karan ity apakaran
pajadskan. Therefore Vasubandhu quotes here the stanza of the Dsvya, p. 166: ye'lpan api
fine karan karisyanti vingyake/ vicitram svargam agamaya lapsyante'mytam padam. (On
Divya, xii, Lévi, T'oung Pao, 1907, p. 107).

210. Rapa = klefa Ranpayati kleSayatity arthap. Aranavibarin in Divya and in the Pali sources
(JPTS, 1891, 3).

a. See Kosa, 1.8 where the Bhdsya: rana bi klesi atmaparavyabadhanat is explained: ye by
a@manam, params ca vyabadhante te rapa yuddhanity arthab.

There are three rapas, skandharana, vigrana, and klefarapa.

To the reference in Kofa, i. trans. note 37, add: “Mastri and Arana,” S¢ances Ac. de
Belgigue, April 1921; Kosa, iv.56; Bodhisattvabh@ims, fol. 37b and 83a; S#tralamkara, xx.45;
Sarad Chandra Das, 1164.

b. The Vibhasa (TD 27, p. 898b23) enumerates the five means by which the Arhat
avoids producing defilement in another: 1. purity of attitude (walking, etc.); 2. Knowledge
of what he should say and should not say . . . 5. before entering into a village to beg, he
examines whether a man or woman could, because of him, produce any defilement.

c. The doctrine of the Mahayana, for example the Mahayana-samgraba (9.2) differs
from that of the Kosa: The Pratyekabuddha only arrests savastska defilements, whereas the
Buddha arrests all the defilements . . . The Buddha creates nirmitas or fictive beings . . .
(TD 31, p. 151¢).

d. The arana of the Sravaka and the Buddha are defined in Abbisamayalarikira, vi.T:

Sravakasydrana drastrnrklesaparibarita/

tatklesasrota-ncchittyas gramadisu jinarana//

The aranisamadhi of a Sravaka: “May there be no arising of any defilement in anyone
who sees me! (masmaddarsanat kasya cit klefotpattih syar).” But, for the Tathagatas: “He
roots out, in the villages, etc, the process of the defilements in all persons.”

211. He who kills an Arhat commits a “mortal sin,” even if he does not know that this is an
Arhat, iv.103; the monk who insults a junior monk who is an Arhat is reborn five hundred
times as a slave.

212. An Arhat causes another person to have no hatred with respect to himself, without
however rooting out hatred in another; he can only cause another person to not have
savkayadysti, “'the idea of a personality,” with respect to himself; for if another person has
satkayadysts, he has satkayadysts with respect to all persons.

213. Abhisamayilamkara, vii.8: anabbhogam anasavigam avyighaitam sadasthitam/
sarvaprasnapanud bauddhan: pranidhijfianam isyate// On prapidbijfiana, see ii.62a, p. 300,
vi.22¢, p. 938, Chap. IX (Hsiian-tsang, xxix.9a); Mahavystpatti, 48.52.

214. 1 interpret the Bhdsya according to the Vyakhya, which says simply: arépyas tu na
saksat pranidhijfianena jigyante/ nisyandacaritavisesit tu/ karsakansdarfanam citrets
vasbhasskabh.

215. Vibhasa, TD 27, p. 897b24: Does pransdhijiiana know the future? Some say that by
reason of the past and of the present he infers (ps-chib  H 4y : to compare, to know)
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the future; the same way that a person infers with certainty from fields or seeds that there
will be a certain fruit. Some say that, if this is the case, pranidhijiana is an anumana, an
inferential reasoning, not a pratyaksa or direct perception. We say that pranidhiffiana does
pot know a result through its present cause, nor a cause through its present result: it is
therefore pratyaksa and not anumana. (Compare Kofs, ii.62, p. 300).

Arigsttara, iv.402, on the fact that the Bhagavat knows that Devadatta is destined for
hell; on the omniscience of the Bhagavat, see Patisambhidamagga, 1i.194-195.

Explanations of Aryadeva, Catupsatiks, 257 (Memoirs of the Asiatic Society of Bengal,
1914, p. 492): . .. andgatarthalambanam yoginam pranidhijianam/ yathartham . . .
tastvikaya kalpanaya drsyante’nagato bhavah.

Kathavatthu, v.8 (on consciousness or knowledge of the future: Andhakas).

216. Yavans tatsamadhbivisaya iti: that is, as a Sravaka, the ascetic knows what is of the
sphere of the Sravaka . . . (vii.55 and elsewhere).

217. The four Pratisamvids are, it appears, the consciousnesses which make an excellent
preacher. Burnouf, Lozus, 838-842 (pratisamvid = distinct consciousness); Childers, 366;
Spence Hardy, Manxal 499; a valuable note in the Appendix of the translation of the
Kathavatthu, p. 377-382.

Pratisambhida is to be understood in the very general sense of exact consciousness, for
example: Patisambhidimagga.

The four patisambhidis, Patisambhidimagga .119, Vibhanga, 293, 331, Niddesa, 234
(interesting), Visuddhimagga, 440-443; the four pratisamvids, Dasabbimaka, ninth sphere
(very different definitions); Bodhisattvabhiimi, Third Part; Dharmasamgrabha, 51,
Mahavyutpatti, 13, Shtralamkéra, xviii.34-37, xx.47 (the third is the gift of languages of
different countries).

Artha and dbarma are explained vii.39¢c-d. . . . resu dbarmesv arthapratisamvedi bhavati
dharmapratisamveds . . . Vyakbya, i. p. 56; Digha, iii.241. dbarmanusarin, KosSa vi.29a-b.

218. a. The Chinese render pratisamvid by wu as chieh mERAR or wu as
chib SRR = “unhindered understanding,” “unhindered knowledge.” .

The Vyakhya (ad 37c-d) has a gloss: avivarti ity asakyam vivartayitum.

The Bodbisattvabhimi (below) has asaktam avivartyam.

The meaning of asaktam jfianam is fixed by the definition of Bodhi in the Bodhisat-
tvabhéms. Bodhi is pure (suddha) knowledge, universal (sarvajiana) and immediate
(asangajiiana): a knowledge obtained by a simple bending of the mind,” abhogamatrena,
without this bending being repeated, na punah punar abhogam kurvatah (Bodhssat-
tvabhami, 1. vii. Muse ‘on 1911, p. 170).

b. Bodhisattvabhami, fol. 100a (1.xvii.7): yat sarvadbarmanam sarvaparyayess
yavadbhavikataya yathavadbhavikataya ca (See vi. note 326) bhavanamayam asaktam
avivartyam jfianam syam esam [bodhisattvanam] dbarmapratisamvit/ yat punah
sarvadharmanam sarvalaksanesu . . . syam esam arthapratisamvit/ yat punab sarvadhar-
mandm eva sarvanirvacanesu . . . $yam esam niruktipratisamvit/ yat pumnab sarvadbar-
manam eva sarvaprakarapadaprabbedesu . . . iyam esanm pratibhanapratisamvit/

By reason of these four, skandhakausalam, dhatvayatanakausalam, pratityasamutpada-
sthanasthanakausalam, the dbarmas are well known and well preached.

219. Here the dbarma is desana, the teaching (desanadbarma), as it is said: “I shall teach you
the Dharma, propitious in the beginning, propitious in the middle, propitious in the end, of
good meaning, of good syllables; the single complete, pure, purified brabmacarya, 1 shall
promulgate it to you.” [We have pratipattidbarma in the text: “What is the Dbarma? The
Eightfold Path.” We have phaladharma = nirvana, in the text: "Take refuge in the
Dbharma.” See iv.31, vi.73c.]

But the word of the Buddha is naman or vac, see Kosa, i.25, trans. p. 86.
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220. The expression yustamuttapatibbana in Aviguttara, ii.135; explained in Puggalapan-
#iatti: the yuttapatibbina person, when questioned, answers well, but not quickly; the
muttapatibhana person answers quickly, but not well; the ysttamuttapatibbhana person
answers quickly and well. The preacher of Divya, 329,493 is yuktamuktapratibbana; of
Avadinasataka, 1i.81, yuktamuktapratibbanin and yuktamuktavidhanajia. [Compare the
asamsaktiksarapada of the Mahabharata, xviii.6.21, Hopkins, Great Epic, 364?].

I translate mukta by “easy,” “without difficulty” according to the Pali; Paramartha has /i
chang shib  HERES , free from the defect of any obstacle.

221. Above page 1154 line 16.

222. On the meaning of pratibhana see Mahavastu, 1.511, Avadinasataka, i.48.10, 1i.50.12,
81.

223. When it has voice for its object (vagalambana) it is, by nature, dubkha, samudaya,
dharma, anvaya, ksaya, anutpida, and samvrtijfianas.

When it has the Path for its object, it is marga, dbarma, anvaya, ksaya, anutpida,
paracitta, and samuvrtijiianas.

224. Vibhasa, TD 27, p. 904a25: Three opinions. First opinion: it is of Kamadhatu and the
First Dhyana; second opinion: it is of Kamadhatu and the Four Dhyanas; third opinion: it is
of Kamadhatu and Anagamya, Dhyanintara and the Four Dhyinas. P'u-kuang observes that
the first opinion supposes that naman is bound to the voice, and that the other two opinions
suppose that ndman is bound to the body. Fa-pao does not agree.

225. The Sutra says: vitarkya vicarya vicam bhasate (ii.33, p. 203).
226. The word ads includes kala, karaka, etc.

227. According to Paramartha: “Pratibhana is to speak victorious words of demonstration
and refutation”; according to Hsiian-tsang: “A flow of words without a dike.”

228. Mahavyutpatts, 76.12.

229. Paramirtha: “But, according to other masters . . . * Hsiian-tsang: "In fact, only the
study ... "

230. Kine cit tadvyatiriksam kevalam pransakotikam iti: “There is a pransakotika, distinct
from the preceding ones, called simply prantakotika.” According to the gloss of Saeki, this
refers to the prantakotika upon which the Saint supports himself in order to reject his life . .
. (See Kofa, ii.10a, trans. p. 168; vi.59, note 389).

231. For the Sarvastivadins, only the Fourth Dhyana can be pranzikotika; according to
Sthiramati (Tsa-Chis, 9.9), all Four Dhyanas and all four ar@pyas are prantakotika. Vibhasa,
TD 27, p. 895¢6.

232. Mahavyutpatti, 67.5 and Dharmasarira.

233. Hsiian-tsang adds: “Pranta signifies ‘not passing beyond’; this absorption is called

pranta because another cannot pass beyond it.” Hsiian-tsang translates prantakoti =

pien-chi BEE (limit-end), Paramartha, yuan-chi SR (distant-end).
Compare Yogastitra, ii.27, prantabhimi.

234. Mabavyutpasti, 94.2, bhasakoti, shib-chi EWEE | chen shib chi [BEREE s
yan day par mtha’ (which appears to signify "the true limit”). Burnouf, Lotxs, 309, observes
that bhdtakoti is not the equivalent of Bhavagra, “the highest stage of existence,” since, in
the Lankavatar, bhatakots signifies Sanyata or emptiness.

The gloss of Kyokuga Saeki, “bbita = all the dharmas” appears to be very good. The
Madbyamakavatara (Tibetan trans. p. 344) says clearly that nirodbasamapatti =
bhitakotisamapatts. (It belongs to the Bodhisattva stage of Diramhgama). The ascetic who
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has attained Bhavagra can penetrate into nirodhasamapasti (ii.44d. p. 229), which is “the
true end,” “the absolute end of existence.”

The use of bhatakoti in Mahayina writings does not interest us here; let us mention
however Bodhicaryavatara, ix.2.38, Siksasamuccaya, 257, Madbyantavibhiga, i.15;
Commentary on the Namasarmgiti, vi.6: aviparyisarthena bh@takotib; Madhyamakivatara.
340.

235. vi. trans. p. 1012.

236. At the moment when he becomes a Buddha by becoming an Arhat, by detaching
himself from Bhavagra, ii. p. 227.

237. If the Tirthikas possess the five abbijfias, yes, according to the Haimavatas,
Sarvastivadins, and Vatsiputriyas; no, accordmg to the Mahiéasakas, and Dharmaguptakas
(according to Vasumitra and Bhavya).

Purna, who is only a prajidvimukta (and not a sbhayatobhigavimukta, vi.64a), is not
able to exercise supernormal powers (rddbs) “'in common with the Tirthikas’’; but he
quickly obtains the six abbiffiis (Divya, 44).

238. By reading wpapad for upapada (?).

The bibliography on the sbhsffias is infinite. Mafihima, i.34, ii.238, Digha, i.8, iii.110;
Ariguttara, iii.245; Visuddhimagga, 202, 373, 406; Compendsium, 209 and above all the
Introduction, p. 61 and following; Mahavyutpatti, 14, Dharmasamgraba, 20; Dasabhumi, iii.
(trans. Madhyamakavatara, p. 57, Mus¢on 1907); Satralamkara, vii.1.9; Siksasamuccaya,
243, Bodhicarya, ix.41.

Abhij#ia, compare obifiana in Hoernle, Uvdsaga, trans. p. 48.

For the primitive sense of the word, see Burnouf, Lozus, 820; Kern, Lotus, 131; Rhys
Davids, Milinda, ii.231, Dialogues, .62, 157, Windisch, Geburt, 9.62. Abbsi-jiia is spoken of
with reference to a knowledge of the Truths, vi.54c, 66, ix. (Hsiian-tsang xxix.14b), etc.

239. On rddhbs, iv.117d (“'an ornament of the mind”). vi.69 (rddhipida), vii.47
(rddhipratibarya), 48 (gamana and nirmana), 53 different types of rddhbi; viii.35b (arya
rddhs).

a. We have: rddhib samadhib/ rddhivisayo nirmapam: gamanam ca/ rddhsvisaye jfignam
tasya saksatkriya sammukbibhavah (Vyikhya).

For the definition rddhsi = samadhi, vi.69, p. 1024, vii. 48a; Patisambhidimagga,
1.205-206. )

Mahavystpatti: rddbividhijfiana; Pali: iddhividha, iddhippabheda; prabheda can be
understood as in prajiaprabbeda, viii.27c.

The Pali sources occasionally includes rddhbi in the category of the “knowledges’’;
yamakapatibire fiana is the knowledge having the miracle of the water and the fire for its
object; iddhividbe fiana (Patisambhidimagga, ii.125,i.111); pasicabhififiafiana and
atthasamapattifiapa (Mahaniddesa, 106).

b. The Satra of the Rddhyabbijfia is quoted in the Vyakhya, vi. 69; it presents some
variants to the Pali edition (Digha, i.77, Majjhima, i. 34, Ariguttara, ii.280; commentaries in
Patisambhidamagga, ii.207, Visuddhimagga, 373-406), and also to the text of the
Mahavyutapatts, 15 (according to the Mabaparinsrvipa sitra): anekavidham rddbivisayam
pratyanubhavati/ eko bhaitva babudha bhavati/ babudhi bhitvi eko bhavati/ avirbbavati
tirobbavam apy anubbavati/ tirab kudyar: tirab prakaram [tirah parvatam] asafjaméinab
kaye (?) gacchati tadyathakase/ prthivyam unmajjananimagjanari karoti tadyathodake/
udake’bhidyamanena srotasa gacchati tadyatha prthivyam/akase paryankena kramati
tadyatha Sakunib paksi/ imau va punab siryacandramasiv evam maharddhikiv evam
mahéanubbiavan papsing amarsti parimarsti yavad brahmalokam kiyena vase vartayata (see
note 293) stiyam ucyata rddhih.

Pili edition: . . . sa evam samabhite citte anejjappatte iddhividhaya cittam abhinibarati
abhininnamets/ so anekavibitar: iddbividbar paccanubhoti/ eko pi hutvi . .. Anekavihitam
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iddhividham corresponds to anekavidbam rddbivisayam. Ya$omitra explains rddhsvisaya as
“the operation of magical power, the object of the consciousness which realizes the miracle”
and employs the expression rddbsvisaye jianam as in the Patisambhidamagga, i.111:
iddhividbe ianam. Rhys Davids-Stede mention Vinaya, iii.67 (Parajska, ii.47): “There is no
sin in this magical operation(iddhsvisaye) for those who possess iddhs,” and Nettippaka-
rapa, 23: " . . . impossible to resist at death, if not through the operation of magic (af#flatra
iddhsvisaya).” [The version “extent of psychic power” is not admissible].

Pratyanubhaviati-paccanubhoti, Lotus, 838 (on Dsvya, 204); we have rddyanubbava in
AvadanaSataka 11129 (=rddhs); anubhava = “supernatural power” (Childers).

c. According to Patisambhidamagga (ii.207), the miracles of the Sitra of the
Rddhyabhijfia (above b) are one of the ten sddbis, adhstthana iddhs [The same
Compendium). See KoSa, vii.52a; on different manifestations of yddhbs, vii.38 and following.

Prabhava is not to be confused with rddhbs (above page 81). Occasionally we have
rddhiprabhava as rddhssampad, rddbivasita, ot rddhyaisvarya.

240. The Sutra continues with a description of divyacaksus and parvansvasanusmyt.

241. The fifth abhijsia in the Sitra.

iha bhiksub parasartvinam parapudgalanam vitarkitam vicaritam manasi manasam
yathdbbdtan prajanati/ sarigam cittam .mrdgamm yatbabbiitam prajanati/vigataragan: . .
sadvesam . . . vigatadvesam .. hat . . tamob. . viksiptam . . . satiksiptam . .
linans . .. pragrhitam .. addbatam armddbatam avyapafantam vyapafintam ...
samabhstan. . . asamahstam. . . abbéavitan: . bbawtam smuktam, . smuktam cittam
vimuktam, iti yathabh@tam prajanats/ s :yam ucyate cetabpafyayajﬁanamk;dtknyabbt;iiaa
Above page 1099 and following.

Explanation of the expression cetabparyaya: cetabparyayo viseso raktam dvistam
madham its va/ karmo va paryayab kada cid raktam kada cid dvistars madham va.

Another name of this abhijfia is paracittajfiana, see above page 1098.

242. Abhijfias four, five, and six are the three “knowledges” acquired by the Bodhisattva on
the night of Bodhi; on the three knowledges, see vi.45.c.

243. Vyakhya: iha bhiksur anckavidham: parvansvasam samanusmarats sis babup s@itravad
grantho yavad tyam sucyate plirvansvisinusmytijianasaksar karabhijiia.

Below (ad vii43.d): ... ami nama te sattva yatraham abh#vam evarinama evamgotra
evamyjatir evamsukbadubkbapratisamvedi evamcirasthitika evamayshparyantab/ so’bham
tasmadc cysto’nutropapannab/ tasmad aps cyuto'mutropapannab/ tasmac cyuta shopapanna
iti sakaram soddesam [sanidinam] anckavidbam parve nivisam anusmaratitiyam . ..
(Variants in the Pili edition).

Commentary in the Samantapdsadika, i.158.

This abbijfia is not to be confused with jatssmarata which is one of the “natural powers”
of the Buddhas or Bodhisattvas, vii.55, iv.109, notes 493 and 494 (the limits of the
consciousness of the past).

244. This is the third abbsjfia in the Sitra. It has two names: Hsiian-tsang calls it
dsvyacaksus, Paramirtha, cyutyspapadajfiana. Mahavyutpattsi has cyutyupapatti, the
Satralamkara, cyutopapida.

KoSa, viii.27c, Suttanipaa, 1112, 1136, Samyusta, iii.213.

245. See Pagisambhidamagga, i.115, the explanation of dsevakkhaya as a function of the
three pure indriyas (KoSa, ii4) and of the results (Srotapaanna, etc.) [Curious description of
bhavisava).

246. See page 1164 line 5.
247. According to Vibhasa, TD 27, p. 728a28, reproduced almost literally in the Bbasya.
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248. Vyakhya: In the same way that the results of the religious life (vi.51), as conditioned
dbarmas, are by nature vimuktimarga. See Below note 257, note 270.

249. Sarhghabhadra: According to the Westerners, six jfianas: for example dharma, anvaya,
dubkha, samudaya and margafianas, and knowing samvrta things of the past.

250. What is under consideration here is the consciousness of the mind of another, which is
pure (four of the five jiiinas enumerated, with the exception of sarivstijiana) and impure
(samvrtiffiana and paracittafiiana).

251. See vii.28¢.

252. According to the Compendium, 61, the fifth dhyina is adbitthanapadakajhina, that is
to say the dhyana which serves as the support for the process of volitions which creates the
manifestation of the abhifii. But Patisambhidamagga, ii.205 considers the Four Dhyanas
the four bbamis of rddhi.

253. Same doctrine in Patisambhidamagga, i.113: “Such r4pa has its origin in }aumana.ryen-
driya ..."

254. Vibbasa, TD 27, p. 518¢25: Does the preparatory exeicise (prayoga) take place through
a memory of “moments” (£sana) or of sucessive “states” (avastha)? Evidently by a memory
of states, not of moments. If the ascetic proceeds by reviewing moment to moment, death
would come before he had reviewed one half of his life. How does one complete the prayoga
exercise? . . . P'u-kuang: There are three explanations; the second is the best, because the
word “to complete” (in “to complete the prayoga exercises”) should not be understood in a
narrow sense (fes pi ché  FENR , Couvreur, 1904, p. 244).

255. According to the Sitra quoted above: . . . sgkaram soddesam . . . (above note 243).
256. According to Paramirtha; Hsiian-tsang: “he no longer considers svacittarapa.”

257. According to Paramartha. Hsiian-tsang: “ ... and up to his remembering the moment
before antaribhava. [Gloss of the Japanese editor: “that is to say, the last thought of his
former existence”]. Then the prayoga or preparatory exercise of parvansvasa [anusmrti] is
achieved.” Prayoga is anantaryamarga; abhijfia is vimuktimarga.

258. Vyakhya: parasamiatyadhisthanenotpidanam iti/ dbyinasamgrhitam parvansvisa-
nusmytijianam/ tena cairdpyavacaranm cit cittam na grhnatiti/ katham ca punah
parasamitatyadhisthanenotpidanam/ samanantaraniruddhan manovijfianat parakiyin
nimittam udgrhyeti vistarab (see page 1159 line 25)/ anyesam iti ya arapyebhyo na
pracyutds tesam svasamtatyadbisthanenaivotpadanam plrvanivisinusmytijianasya
sukaratvar.

259. The discipline by which the ascetic obtains divine sight (or jiénadarsana) is defined in
Patisambhidimagga, i.114. One should cultivate alokasafifia day and night (Digha, iii.223).
How the ascetic produces trembling of the earth, Digha, ii.108. “Lightness,” i.10d, 12c.

260. Hsijan-tsang adds: “Furthermore, in the Aripyas, vipafyana is deficient, famatha is in
excess: now the five abhijfias should be in a sphere where vipasyana and famatha are in
equilibrium. By this very fact, Andgamya, etc., are also out of the question.”

261. Quoted in Vyakhya ad vii.36.

262. According to Paramartha. Hsiian-tsang is briefer, and places a note here on the
extension of the power of the abhijiia of different saints, a note which Vasubandhu places
above, page 1177.

263. Paramartha: the abhifiii of the mind of another is included in three smytyupasthanas.

264. Paramartha: yddbs, ear and eye are the first [smrtyuapasthina).
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265. See vii.49.
266. Compare Majihima, .22, Sammyutta, ii.214.
267. There is another knowledge, abbsjfiaparivirajfiana.

268. Hsiian-tsang's version of the Karska has: "The other [sbhijfids] are four [smytyuupas-
thanas),” and the Bhagya: “The other sbbijiias are included in the four smrtyupasthanas,
because they have the five séandbas for their object.”

269. See vii.25d, page 1133.

270. All acquisition includes two paths, the path which removes the obstacle, and the path
of deliverance. We have seen that the abhijfiis are “prajiia of the path of deliverance”
(vii.42d). According to the opinion presented here an ascetic depends on any of the Dhyanas
for everything that is necessary for the obtaining of the abhijfi of divine sight; but the
obtaining itself is of the First Dhyana.

271. These are the three knowledges of Majjhsima, i.22, 246 (acquired in the three watches of
the night of Bodhi); see viii.27¢c; Anguttara, vi.211, Digha, iii.220, 275.

272. Compare iii.25, 31. In certain sources, we have a list of eight v#jjas among which are six
abhsfiRas, Childers, 571, Visuddhimagga,202.
The Vyakhya quoted the Sitra: tripsto bhavats trividya #ti. Compare tevifja, tevifjaka.

273. Bhagavadvidesa and others explain the formula “in otder,” yathakramam, as follows:
One destroys error relative to the past by the remembrance of former existences; error
relative to the present by the consciousness of death and rebirth; and error relative to the
future through the consciousness of the destruction of the dsravas (for one says naparam
asmad bhavam prajanams). In fact, the order of the time periods is past, present, and future.

But Sarhghabhadra (in his Nydyanusara, TD, p. 754a14) explains: Remembrance of
former existences puts an end to error relative to the past; the consciousness of death and
rebirth puts an end to error relative to the future; and the consciousness of the destruction
of the dsravas puts an end to error relative to the present. This is why these three abbijfias
are vidyas. By the first, one sees the suffering of self and others; by the second, the suffering
of others, and one experiences samvega or disgust; thus disgusted, one produces the third,
and one sees the happiness of Nirvana. This is why these three abbijftas are vidya.

Ya$omitra shows that the thought of Vasubandhu is correctly interpreted by
Sarhghabhadra.

274. Paramartha: “Two have the same name, having arisen in its series.”

275. Paramartha: “In the Saiksa, they are not called vidya because the series is accompanied
by avidya.” Hsiian-tsang has only one pada: “In the Saiksa, there is obscurity, not vidya.”

In Samyutta, ii.58, the ascetic in possession of purified dbamma-fiina and anvaya-fiapa is
called a ditthisampanna, and sekba #iana and sekba vijja are attributed to him.

276. According to Paramartha.

According to Hsiian-tsang, “There is error-obscurity in the Saiksa. Thus, even though
the first two abbijfias exist in him, they are not called vidys, and even though, for a certain
time, they conquer and destroy obscurity, they are again obscure: therefore they are not
called vidya.”

277. We have paribairiya, patibirika, patibera, and patibira, Senart Kacchayana, 536;
Childers, 361; Kern, Manual 60; Geiger, Pali Grammar 51.

Patihira = a miracle; yamakapatibira in Patisambhidimagga, ii.125.

Milinda 309, miracles produced on the tomb of one who has attained Nirvana through
their former adhitthana (see Kosa, vii.51), by the adbitthana of the gods or of believers.
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Paramirtha and Hsiian-tsang translate fa0 3 ; in Mabayuspatti, pien-hua
$#{.  tochange-convert, shen-pien it rddhi-change.

278. Digha, 1193, 212, iii.220, Anguttara, i.170 (belonging to numerous Bhiksus), v.327;
Mabhavastu, iii.116; Burnouf, Lotss, 310, Divya, xii, the Pratiharyasatra.
The pratibaryas are means (spaya) of seduction (Gvarjana), Bodhisattvabhimi, i.6.

279. This phrase is not in Paramartha. Mabavystpatti, 146.7, pratihatacitta.

280. Hsiian-tsang: “These three 4bhsjfids, in this order, cause one to take refuge in the
Buddhadharma, to believe in it, and to cultivate it (in the sense of adhigama).”

281. Rddbipratihirya is inferior because one can produce rddhs by formulas: Vasubandhu
here records an old opinion, Digha,i.213 (below note 283). [But the Buddha cultivates
sddhipatibariya, Digha, iii.9, and elsewhere]. We should mention Cx/la, v.8.2 (the story of
Pindola): one who manifests his uttarimanussadhamma iddbipatibariya to householders is
guilty of a dukkata [or better: “he who manifests his magical powers”] [See the remarks of
Rhys Davids on the period of the usage of the term dukkata, Dialogues, iii.3]; compare
Divya, 275, and Przyluski, AGoka, 80.

Digha, iii.112, says that iddhs which is “holy, free from dsava and from wpadhs” is
equanimity (spekkha), and that the sddbi of miracles (eko pi hutva, etc.) is sddhi which is
“not holy (na ariya), possessing dsava and upadhi.” See viii.35b.

Ariguttara opposes dbamma-iddhi and amisa-iddhi (1.93); Devadatta only obtained
puthujjanika iddhi (Culla vii1.5. and commentary to Dbammapada 17).

The anusasanavidhas of Digha, iii.107, have nothing in common with anxsisani.

282. Paramartha translates véidyasthana; Hsiian-tsang has the expression that Eitel
translates “magic incantation” in the words of the Atharva Veda.
The four adesanavidhas, Digha, ii.103.

283. See Divya, p. 636 at the bottom.

Digha, i.213: atthi kbho bho gandhari nama vijja/ taya so bhikkhu anekavibitam
iddhividban: paccanubboti/ eko pi hutva . .. [ imarm kbo abam iddbipatihariye adinavam
sampassamano iddbipasihariyena . . figucchams . . .

[Dialogues, 1.278: in Jataka, iv.498, this vsfja is a charm for making one invisible].

Gandhari-Gandhari is a vidyidevi (Hemacandra).

It is by the Gsndhsramantra that the hero of Ralstom-Schiefner, Tibetan Tales, p. 288
(Kanjur iv.171) obtains the fruits of the mountain Gandhamadana.

284. Hsiian-tsang, #kdani; Paramartha, ikdaniks. Below vii.56b. Bodhicarysvatsra, ix.25;
Sariyusta, 1.260, itths ikkhaniks.

atthi maniko (manské) nama vijja/ tsya. . . parasattanam . .. cittam pi adisars cetasikam
pi adisats . . . /. .. jigucchami/ katamam ca kevaddha anusasanipatihariyam . . .

[Dialogues, i. 278, Buddhaghosa identifies the “jewel charm” with cintamani vijji; Rhys
Davids refers to Jataka, iii.504, Sumangalavilasini, 265, 267, 271.]

285. Hsiian-tsang: “Anusisanipratiharya can only be realized through dsravaksayabhijiia,
thus it is avyabhicarin.” According to the editor, we should understand: “thus it necessarily
has the results of salvation and happiness.”

286. See above note 239.

The ten types of iddhi, of which the last three interest us here (adhistthaniddbi,
vimubbaniddhi, manomayiddbs), ate defined in the Introduction to the Compendium, p. 60
(Patisambhidimagga, ii.205, Asthasalini, 91, Visuddhi, 202, 373, 766). Mrs. Rhys Davids,
Psychology, 199.

For the limits of the power of iddhs, see Kathavatthu, xxi4.

Bodhisattvabh#ms, i.5 (Muséon, 1911, p. 156-164).
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287. Paramartha: atra skisagamanam nirmstam. Hsiian-tsang: “The visaya is twofold,
gamana and nirmsia.”
Samyutta, v.282, is interesting.

288. “Displacement of adhimoksa,” originating from adhimoksa, adbhimoksska.”

“Rapid displacement like the mind.” We have, in Dsvya, 52-53, the narration of the
journey of the Buddha and Maudgalydyana through the Maricika universe. They go by
means of Maudgalyayana's nddhs, by using Sumeru as a spring-board: the journey takes
seven days; but they return instantly through the rddhbs of the Buddha: “What is the name of
this rddhs? Manojavi.” 1bid, p. 636 at the bottom, a manojava vidya. Rhys Davids-Stede
mentions manojava as an epithet of horses, Vimainavatthu.

289. See above page 1146-7.

290. Compare Ariguttara, ii80, Divya, 53.

291. Pakkhi sakuno. See the explanations of Visuddhs, p. 396.
292. Prthagjanas possess this first gamana (Hsiian-tsang).

293. The Patssambhidi quoted in Visuddhs, 401: . . . brabmalokan: gantukamo . . . ddre ps
santike adhitthati santike hotéi ti santike hotsi: Desiring to go to Brahmaloka, he creates
adhbstthana that this may be near or far: “May this be near!” and this becomes near. [This is
the explanation of the Sttra kdyena vasam vattets, above note 239b.

294. Four gyatanas, not sound; see page 1173 and vii.51b.

295. Bihya, external, in the sense of anupatta, not constituting a sense organ in the service
of the mind, Kosa, i.34c.

296. As we have seen i.30b-d.

297. Compare the definitions of the three magical sddhis in Compendium, Introduction, p.
61 and Visuddhs, 405.

298. That is to say, a mind of the sphere of Kamadhatu through which one creates 4pa of
Kiamadhitu, and a mind of the sphere of the First Dhyana through which one creates ripa
of the First Dhyana. vii.51a-b.

299. Paramartha: "Not higher”; Bbdsya: “The mind that is capable of creating fictive beings
of a higher sphere is not the result of a mind of a lower dhyana.” Hsiian-tsang does not
translate this pada in the Karska, but in the Bhasya: “[The mind that is capable of creating
fictive beings] does not depend on a lower sphere.”

300. A fictive being created in Kamadhitu by a mind capable of creating fictive bengs of the
Second Dhyana, even though it is of the sphere of Kamadhiatu, can appear in the heaven of
the Second Dhyina. A fictive being created in the heaven of the First Dhyana by a mind
capable of creating fictive beings of the First Dhyana does not have access to the heaven of
the Second Dhyina.

301. One obtains the dhyanas through detachment (vairdgya). By becoming detached from
Kimadhitu one obtains the First Dhyana. At the same time, one “takes possession” of the
minds capable of creating fictive beings which can exist in this dbyina.

302. Is there a falling away (vystthana) from contemplation at the end of nérmanacitta? No.
50c-d. It proceeds from pure dhyana and from itself; it is followed by the two. After
Suddhaka dhyana there succeeds an abhijiia of fictive creation. After this abhbijfia of fictive
creation there succeeds nsrmanacitta, the result of this abhsjiia. After this nirmanacstta there
succeeds innumerable nirmanacittas, which do not arise from another cst¢. Finally after the
last nérmanacitta there succeeds an abbisjfia of fictive creation. After this there succeeds a
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fuddhaka dbyana or a nirmanacitsa. How is this? If the person who is in the samadhiphala
(samadbiphalasthitasya = nirmapacittasthitasya) does not return to the maladhyana, there
will be no falling away (vyusthina) from the samadhiphala.

303. Quoted in Vyakhya, ii.71b.

304. This stanza is commented on in Vyakhya, i. p. 27 (Petrograd 1918). See Dsvya, 166,
closely related to the Kofa: yan: khalu fravako nirmstam abhinirmimite yads Sravako
bhasate nirmito’ps bhasate/ Sravake tiasnibhdte nirmito’ps tasnibbavati/ ekasya
bhasamanasya sarve bhasanti nirmitib/ ekasya tisnibbitasya sarve tisnibbavantite//
bhagavan nirmitam prasnam prechati bhagavan vyakaroti (Read rather: bhagavantam
nirmitab prasnam prcchati/ bhagavan vyakaroti/ nirmitam bbagavan prasnam prechati/
nirmito vyakaroti). Compare Digha, ii.212. Madhyamaka, xvii.31-32.
On the nirmitas, Karapaprafiapts, xi. Madhyamakavrtts, p. 45.

305. a. We encounter many times adhisthana, adbitisthati, in the sense of “making last”
(adhbisthaniki rddbi, iii.9; below note 306; ii. page 165, dyubsamskaran adhitisthati
(stapayats) = adbisthanavasita; vii. p. adbisthanaprabhiva.

b. Numerous uses in a little or non-technical sense, for example Bodhicaryavatara, ii.45:
“The preacher is adbisthsta (=@masatkrta by the messengers of Yama”; Mahavastu, iii.376;
Siksasamuccaya, 314: “Beings who do not understand the speech of the Bodhisattvas are
possessed (adhisthita) by Mara.” Siksasamuccaya 356: “All good actions are presided over
(adhisthita) by diligence™; ibsd. 285: “The Bodhisattva makes his dispositions (afaya) well
guarded, purified, taken in hand (svadbisthita)”; Samyutta, v.278: suggahita svadhbitthita;

Samyutta, iii.10, 135 (adbitthanabhinivesa of the defilements in the mind).

c. Adbstisthati = To exercise a certain action on a thing, a person, oneself, by means of
adbimoksa, “volition, will,” applied to this thing, etc.”

This general sense is specialized, in the Kofs, into the sense of "making last”; [in the
vocabulary of the Patisambhidimagga, ii.207, it refers to the miracles of multiplication, etc.;
1i.207; see also Atthasaling, trans. p. 121 and Compendium]. But it is through répadhisthan-
abala (Siksasamuccaya, 330.11) that flowers place themselves around the head of
Dipamkara (Dsvya, 251.1); the Buddhas convert through adbisthana (= anubhava),
Bodbsicaryavatara, i.5.

d. Burnouf translates ‘benediction” from byén kyi rlabs. It is, he says, through the
benediction of a Thera that a person travels in the Th#pavamisa; it is through a benediction
of the Buddhas that the Bodhisattvas form vows to become Buddhas. (See the two
abbisthanas, of which the second is a consecration, abbiseka, of the Lasikavatara, Nanjo, p.
100). The eighth bh#msi is the adhisthanabh#ms (a great variety of Chinese equivalents):
this bhamis is so called because it cannot be shaken (paridvikopanatvat).

e. Compare Gitd, iv.6: prakytim svam adhisthaya sambbavamy dtmamayaya, and Lotus,
xv.3: dtmanam adhisthabams sarvams ca sattvan . . . nirvanabhamim cupadariayams . . . na
capi nirvamy ahu tasms kale.

306. Divya, G1. mastreyab . . . kaSyapasya bhiksor avikopitam asthisamghatan: daksinena
panina grhitva . . . On all the legends relative to Kasyapa, Przyluski, J.As 1914, ii.524, and
AGoka, 169, 331; Fa-hien (=Fa-hsien), chap. xxxiii.

Kosa iii.9d examines why the Bodhisattva is born from a womb, and not through an
apparitional birth. It is with an end to being able to leave his relics, for the bodies of
apparitional beings disappear at their death. This explanation is given by the masters who
deny the adbisthaniki rddhi of the Bhagavat.

307. Dreams provoked by the adhisthana of the gods, Vinitadeva ad Nyayabinds, p. 47
(Tibetan translation in Bsbl. Indica).

308. Commentary in Arnguttara, 1.209.
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309. Manaayatana and dharmayatana ate not capable of being created, because the fictive
being (nirmita) is devoid of mind, as results from the Sastra: nirmitab acintiko vaktavyah/ .
.. nirmatus cittavasena vartate (Vyikhya). This Sastra is the Karapaprajiiaptisistra,
analyzed in Cosmologie bouddhigue, p. 340-341.

310. See i.10b. It has been said above, page 1169, that “creation” consists of external
ayatanas.

311. Hsiian-tsang puts Karséa 54 before Karika 53c-d.

312. The rddhi that certain beings possess because they belong to a certain category of
beings.

Examples of innate rddhs, Mahdvagga, i.15.2, vi.15.8, Culla vii.1 4; 2.1. The four iddhis
(beauty, long life, absence of sickness and good digestion, popularity) of the king of the
Mabhisudassanasutta have something of the supernatural about them; but when Ajatasattu
promises to destroy the Vajjyas, however great their sddhi may be, however great their
anubhiva may be (Mahaparinibbana), the sense of these expressions remains doubtful. His
minister Vassakara is without doubt a good magician.

313. Rddhi produced by “magic,” through the power of formulas or herbs.

314. For example, the rddhi that certain persons possess from birth, such as Mandhatar, not
because they are humans, but by reason of certain actions; differing thus from innate rddhbs
(see below note 328).

315. These persons possess eyes and ears “arisen from karma.”

” o

316. Hsiian-tsang: What do the expressions “divine sight,” “divine hearing” designate? If
they refer to prajfia, consciousness, the expression “eye”, “ear” is improper. If they refer to
the material organs (rdpindriya), how are the organs Abhijfias? The Karika says: “Divine

sight and divine hearing are of pure répa . ..”

317. “Pure rd@pa” is rapaprasida, Kosa, 1.9c; the organs are bbhautika, “derived matter,” i.
trans. p. 100.
Compare Kathavatthu, iii.7-8.

318. In opposition to divine sight which is innate in the gods.
The divine sight of the gods is defiled by eleven apaksalas, iii.14a; see vii.55d.

319. According to Hsiian-tsang: “"Divine sight sees without omission.” It sees in all
directions, before, behind (prsthatas), on the side (parsvatas), during the day, during the
night, in light, in darkness (see i. p. 90).

320. In the version of Hsiian-tsang, Karéka 55a-b is placed after Karfkd 43. And the Bhasya
is modified: “In respect to the activity of the Five Abhijiias, extended or narrow, in the
universes (Jokadhasu) which are their domain, all the Aryans are not similar. The Sravakas,
the Pratyekabuddhas and the Buddhas, when they do not make an extreme act of attention,
produce the activity of their mastery in movement (gamana) and in creation (nirmaina), the
first in a mahbdsihasra universe, the second in a dvésahasra universe, and the third in a
trisahasra universe. When they make an extreme act of attention, in a dvésahasra universe,
in a trésahasra universe, and in infinite universes.”

321. Quoted in a comentary to the Namasanmgiti (ad vi18, asangadrk).
322. On the chiliocosms, see iii.73.

323. The gods of Kamadhatu and the Anagamins in Ripadhatu possess, by the fact of their
births, these four powers. These powers are absent in Aripyadhatu.

324. This is explained iii.14a; above note 318.
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325. The treatise of the 7ksapikas (Manu, ix.258, etc.). Above note 284.
326. Atthasalini, 91.

327. The five powers (rddhyadska) are, for humans, either vasragyalabhika (= abhijiaphala)
or tarkavidyausadhakarmakyta, not upapattilibhiska.

328. Upapattilabhikanm: bi nima yad upapattikila eva sarvesam nisargato labhyate/ na tu yat
kasya cid evopapartikalad srdbvam/ yatha paksinam ikisagamanam.






CHAPTER EIGHT

The Absorptions

Om. Homage to the Buddha.

We have studied the qualities (g#na) of the knowledges (the
pranidbijiianas, the abbijfiis, etc.). Let us now study the natures of the
Dhyanas, etc. We shall speak first of their supports (#s57aya), that is,
the mental states in which these qualities are produced.

la. The Dhyanas are twofold; (the Dhyinas are four in
number; the Dhyanas as existence have been defined. The
concentrations are the applications of pure minds on a single
object; with their concomitants, they are the five skandbas.)!

(We shall first study the Dhyanas, since they are,—with the
exception of the Ariipyas or “non-material concentrations”,—the
support of all qualities, either common or specific, pure or impure.)

Each of these Dhyanas is of two types: samdapatts, absorption or
concentration, and #papatts or existence.?
Ib. The Dhyanas are four in number.

There are four Dhyanas, the First to the Fourth.

Ic. The Dhyanas as existence have been defined.
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The Dhyanas as existence have been defined in the Third
Chapter of this book. How are they defined? It says, “The first
Three are threefold and the Fourth is eightfold.” (iii.2)

Id. Concentration is the application of a pure mind on a
single object;

In general, Dhyina as absorption is defined as an application of
a pure mind on a single object,* for the Dhyanas have samadhi or
concentration (ii, p. 190) for their nature.

le. With their concomitents, they are the five skandbas.

If one consideres samadhi with its following, Dhyana as
absorption has the five skandhas for its nature.’

skokk

What is “application on a single object”?

The fact that minds have a single object.6 [The Sautrantikas
object]: If this is the case, then what is designated by the word
samadhi are the minds themselves which have a single object.
There is no reason to admit the existence of a separate thing, a
certain mental dbarma, as samadhi.’

[The Vaibhasikas answer:] What is called samadhi is a certain
dharma by which the minds are concentrated, applied on a single
object. The concentrated minds are not semadhi.

Here many difficulties present themselves:

1. Since minds are momentary, each of them has a single object.
What then is the role of samadhi?

2. Samadhi causes the second mind to not be distracted or
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turned aside from the object of the first mind. But if this is the
case, then the samadhi does not exercise any action with regard to
the first mind which you consider as associated with semadhs.

3. Why imagine samadhi in and of itself? Why not admit that
the minds are applied to a single object by reason of the causes that
you assign to samadhi?

4. Finally, you have defined samddhi as a universal dbharma
(mahdbhimika, ii.24): hence all minds should possess the
characteristic of being concentrated.

[The Vaibhasikas answer this last objection:] No, because of
the weakness of the samadhi.?

The Sautrantikas say that the minds which have the same
object constitute samdadhi: samadhbi does not exist separately. For it
is said in the Satra that the Four Dhyanas are adbicitta Siksa, the
“higher mental learning”; another says that the Four Dhyanas are
the primary element in the purification of the mind (c#ttaparisud-
dhipradhina).\

What is the meaning of the word dhyina?

»

1By reason of dhyana the ascetic is “concentrated” and capable
of upanidhyana.'? Upanidhyai signifies “to know truly”, as it is said
in the Suatra, “He who is concentrated knows truly”.!3 (The root
dhyai is used in the sense of upanidhyina.)

In the School [of the Sarvastivadins], all dbyana is prajiia
[whereas in some other schools, dbyina is cinta or reflection].!4

skokk

If the Dhyanas are absorptions or seamadhis, then are all
absorptions,—good, bad, or neutral,—Dhyana?

No. Only absorptions filled with certain excellences are called
Dhyanas. So too in the world, it is the sun that is called “the light
maker” (bhaskara) (and not the firefly).
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What are the excellences?

Samadhi is in fact excellent: it is an absorption filled with
“parts” (angasamadyukta, viii.10), which goes by the means of the
yoke of calmness (famatha) and insight (vipasyana) [that is to say,
in which calmness and insight are in equilibrium],!> that is termed
in the Sitra “happiness in this world” (drstadharmasukbavibara,
viii.27) and “the easy path” (sukhapratipad, vi.66), the path by
which one knows better and easily. It is thus the excellent
absorptions which are called dbyina.

But if dbyana is an absorption filled with parts, how can a
defiled absorption be called dhyina?

Because it is bad #panidbhyana.

But this entails false conclusions. [In fact, one cultivates bad
upanidhyina with a mind controlled by sensual desire, and this
state cannot be a dhyina.)

No. We give the name of dhyana to the defiled state that
resembles true dhyana, as, in the world, one calls a thing that
resembles a grain, although incapable of germinating, “rotten
grain”, and not a pebble, etc. [In the same way one speaks of a
pardjika Bhiksu, iv.39¢-d.] And the Blessed One speaks of bad
dhyina.16

skeokk

What are the characteristics of the First to the Fourth Dhyana?

2a. The First is filled with vicéra, priti, and sukha, (parts
that the following [ Dhyanas] successively abandon).!”

The First Dhyina is a good concentration filled with vicira,
priti, and sukha [that is to say, associated with a vicara filled or
associated with priti and sxkha). This also says implicitly, “filled
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with vitarka,” for vitarka necessarily accompanies vicira, as smoke
accompanies fire. It does not happen that vicira is associated with
priti and suwkba without at the same time being associated with
vitarka.'®

2b. Parts that the following (Dhyanas) successively
abandon. '

The Second, Third, and Fourth Dhyana are characterized by the
successive abandoning of each of these three parts; eliminating
vicdra, the Second Dhyana is only filled with pr#ti and sukhba;
eliminating prits, the Third Dhyana is only filled with s#kba; and
by eliminating sukha, these three parts are absent from the Fourth
Dhyana.

*okk

We have described the Dhyanas. What are the Aripyas?

2c. So too, the Aripyas (which are made up of four
skandbas).\®

a. The Ariipyas, that is, the absorptions of, and the rebirths in
Aripyadhitu are like the Dhyinas in their number and nature.

There are four Ariipyas and each Ariipya is twofold, existence
and concentration. [ The existences have been defined in the Third
Chapter, iii.3]. The concentrations of Aripya, in their nature and
in general, are applications of pure minds on a single object.

By reason of this double similarity, the stanza says “So too, the
Aripyas” (are like the Dhyanas).

2d. They are made up of four skandhas.
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_ b. The Dhyanas are accompanied by five skandhbas, but the
Artpyas are accompanied by only four skandhas, for no répa or
physical matter accompanies it.

2e. It arises out of separation from lower spheres.?

All the Ariipyas are concentration; but there are four Aripyas
because the concentration that constitutes each Ariipya proceeds
from separation from a lower sphere. Aka$inantyayatana is the
absorption that proceeds from separation from the Fourth
Dhyina; and so on to Naivasarhjfianasarhjfidayatana (or Bhavagra)
which proceeds from separation from Akirhcanyayatana.

What is separation?

The paths (Anantaryamiarga and Vimuktimarga) by which the
ascetic is delivered from the lower spheres, because these paths
have turned him away from them.

3a-b. They are called vibhatarapasamjfia together with
three samantakas.?!

[The basic or maula Aripyas, with the preparatory stages or
thresholds, the samantakas of the three higher Arapyas are
defined as abodes of “‘those who have conquered the idea of
physical matter.”]

The first samantaka, the threshold of Akasinantyayatana is not
called a s@mantaka because it has the Fourth Dhyana for its object,
and so the idea of physical matter is not completely transcended in
it.

The Ariipyas are so called because there is no r4pa or physical
matter in them: they are made up of the four skandhas as
mentioned above.
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[Hsiian-tsang: 3c. There is no r4pa in Aripyadhatu.]

This should be proved, say some Schools, for we maintain that
there is some physical matter, 74pa, in the Arapyas.

But then why are the grapyas called arapyas, “absences of
physical matter”?

They are called this because their r#pa is reduced, in the same
way that a little red (7satpinigala) is called “reddish” (apirigala,
“absence of red”) (i.17, English trans. p. 75).

So be it; but what type of physical matter is in Aripyadhatu?

i. If you say that this physical matter is neither the body nor the
voice, but merely the physical matter that constitutes bodily and
vocal discipline (k@yaviksamvaramatra, the ripa that forms part
of the dharmayatana, iv. p. 561), then how can this discipline exist
in the absence of body and voice? And how can a r#pa derived from
the primary elements (bbautika), namely discipline, exist in the
absence of these same primary elements (mahabhitas)? If you
answer that bodily and vocal discipline exists in Aripyadhatu
without the cooperation of primary physical matter, in the same
way that pure discipline exists without primary elements of their
same, i.e., pure, nature, then this answer does not hold, for pure
discipline has impure primary elements for its support, elements
in the sphere in which the Aryan is born (iv.6).

This proof for the absence of physical matter does not hold
only for existence in Ariipyadhatu, but also for the absorption of
Ariipyadhatu,?? [in which samvara or discipline, which is r4pa, is
also absent].

ii. If you attribute material organs (r#pindriya) to the beings in
Artpyadhatu, how can you say that the physical matter of
Ariipyadhatu is subtle?

Because their dimensions are very small; the beings are
therefore of reduced r4pa (isadripa), so the beings are then
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“without physical matter.”

But if you reason in this way, then the tiny and invisible aquatic
animals [of which the Vinaya speaks] would also be “without
ripa.”

Would you say that the physical matter of Aripyadhatu is
transparent (accha, ii. English trans. p. 173)? But intermediate
beings and the beings in Rapadhitu also possess transparent
physical matter.?®

Would you say that the physical matter of Aripyadhatu is more
transparent and so merits being called “absence of physical
matter’’? But then you should only call the highest stage of
Aripyadhatu “absence of physical matter,” for bodies will be all
the more transparent the more distinguished is the absorption of
the stage to which they belong.24

Furthermore, the physical matter of Riapadhatu (or of the
Dhyanas) cannot be perceived by an eye in a lower sphere, since it
is too transparent. How does this differ from the physical matter
that you attribute to Arapyadhatu?

Finally it is a gratutitous affirmation to maintain that the name
of the first two Dhatus (i.e., Kimadhatu and Rapadhiatu)
correspond to their objects (¢nvarthasamjfia),? but that this is not
so in the case of Aripyadhitu.

iii. It is maintained that physical matter exists in Arapyadhatu.
There are four arguments in favor of this position:

1. It is said that life and warmth are interconnected (samzsrsta).26

2. It is said that naman (i.e., the four nonmaterial skandbas)
and physical matter support one another, like two bunches of
roses.?’

3. It is said that n@mardpa (both the material and nonmaterial
skandhas) are caused by the consciousenss (vijiina).?

4. It is said that consciousness does not come or go independ-
ently of physical matter, sensation, ideas, or the sanmskaras.?
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These texts are not decisive, for there is reason to interpret
them:

1. The Sutra says that life (Gyws) is associated with warmth,
which is physical matter. But does this refer to all types of life or
only to life in Kamadhatu?30 '

2. The Sutra says that #aman and répa (the nonmaterial and
the material skandbas) support one another. But does this refer to
all of the Dhatus or only to Kamadhatu and Rapadhatu?

3. The Sutra says ‘vijfianapratyayam namarspam’’ (‘‘the
nonmaterial and material skandhas are conditioned by the
consciousness”).3! But does this text teach that all consciousness—
either a consciousness caused by the samskaras of Kamadhatu or
Ripadhatu, or a consciousness caused by the semskaras of
Arapyadhatu, (that is, a consciousness caused by actions retributa-
ble by an existence in Kamadhatu . . . )—is a cause of the material
and nonmaterial skandhas? Rather, it teaches that all material and
nonmaterial skandhas have consciousness for their cause.3?

4. The Sitra denies that consciousness comes and goes
independently of the four “abodes of consciousness” (vijignasthiti,
iii.7), that is, independently of r4pa, vedana, samjfii, and the
samskaras. But should this Sttra be understood as meaning
“independently of all of these abodes together”?

We would say that the Stutra expresses itself in a general
manner: we do not have to interpret it, and we do not have the
right to think that it refers to Kamadhatu, etc.

The answer does not hold, for to hold to the letter of the Sitra,
one would come to absurd conclusions:

1. Life would necessarily accompany all warmth, even if it be
external warmth.

2. External physical matter would be supported by the
nonmaterial skandhas.

3. External physical matter would be caused by consciousness.
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4. There would be material food (lit.: “food taken by the
mouthfuls”) in Rapadhatu and Artipyadhatu, for the Satra says, in
a general way, that there are four types of food (iii.40), in the same
way that it says in a general way that there are four “abodes of
consciousness’’: from whence you conclude that the “abode of
physical matter” exists in Ariipyadhatu.

No, for the Siitra, while expressing itself in a general way
concerning the four types of food, formulates exceptions to the
rule: it speaks of a being “who surpasses the gods who nourish
themselves with material food”;3* and it speaks of beings “who
nourish themselves with joy”.34

Very well, but does not the Sitra also say, and categorically so,
that there is no physical matter in Arapyadhatu? It says, 1) “One
departs from the r#pas through the Ariipyas”; 2) “These states of
calm deliverance, beyond the 7#pas, namely the Artipyas . ..";35 3)
“There are existences without physical matter, absolutely passing
beyond the ideas of physical matter’’:36 now, if physical matter
were to exist in the existences or the absorptions of Ariipyadhatu,
beings who are in Ariipyadhatu would have ideas of their own
physical matter. And the Stitra would not say that an ascetic
obtains these existences and absorptions by passing beyond all
ideas of physical matter.

Our opponent answers that the Sitra, in these different
passages, intends to speak not of physical matter in general, but of
gross physical matter of a lower sphere.

We answer that, in this hypothesis, 1. one should understand in
the same sense the text relative to material food, which would
exist, albeit subtly, in Rapadhatu and Ariipyadhatu; 2. one should
say that an ascetic leaves the r@pas through the Dhyanas, and that
the Dhyanas belong to Aripyadhatu, for the Dhyanas are beyond
the coarse r#pas of a lower sphere, namely Kamadhatu; 3. one
should say that, through the Ariipyas, the ascetic leaves sensation
(vedanad), etc., for the Aripyas are beyond the sensations of lower
spheres, and one should call them “without sensation,” etc. But the
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Satra does not express itself in this way. We then assume that the
Ariipyas are beyond any and all physical matter.

[Objection.] How can the Ariipyas be the “leaving’ of the
rupas? The Blessed One, in fact, denies that existence (bbava) can
be the leaving of existence: “I say that one cannot leave bhava
through bhava.”?” The Blessed One expresses himself in this
manner with reason, for one cannot leave a certain existence (or
mode of existence, bhava) by means of this same existence, and
one can neither leave all of the existences nor definitively leave any
existence by means of any existence whatsoever.

Finally the Blessed One says that there is r@pa, vedana, samjsia,
the samskdras, and vijiana in the Dhyanas, and that there is
vedana . . . and vijfiana in the Ariipyas. If there were truly r#pa in
the Aripyas, why did not the Blessed One say that there is 74pa in
them, as he did for the Dhyanas?

Hence,
3¢. There is no r@pa in the Ariipyas.

[From the two arguments given above, it follows that there is
no physical matter in Ariipyadhatu. The masters who maintain the
existence of physical matter in Aripyadhatu maintain a thesis that
is false and in contradiction to reason.]

If this is the case, then when a being obtains an existence in
Arapyadhatu, his series of physical matter is cut off for numerous
cosmic periods (iii.81). When this being is finally reborn in a lower
sphere, where does his physical matter come from?38

3d. Physical matter arises from the mind (cétta).

A cause was formerly produced—a certain action, etc.,—which
should ripen in physical matter; a trace (vdsand) of this cause
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remains in the mind: its efficacy now matures;3° the physical
matter that now arises arises from the mind.

But how can a mind in Ariipyadhitu exist without being
supported by physical matter, r#pa?

Why could it not exist without physical matter?

Because it never happens here below that a mind exists
without a body.

But, by virtue of this same reasoning, you should deny that
beings in Ripadhiatu live on material food. Moreover we have
already explained4® how a mind in Ariipyadhatu has nikaya
(“genre”) and jivita (“life”) as its support.

skokk

Do the Ariipyas receive their different names,—Aka$anan-
tyayatana, etc.,—from the fact that they have space (dkiss) etc., for
their objects?

No. The first three,

4a-c. Akaéanantya, Vijiianinantya, and Akimcanya are
named after their preparatory exercises.

The three lower Ariipyas receive their names from the fact
that, in their preparatory exercises, one considers space, etc.4!

4c-d. Because of its weakness, the (next) absorption is called
Neither-Ideas-Nor-Absence of Ideas (nasamjiianapyasaniy-
#igkah).42

The Fourth Ariipya receives its name from the fact that

samjiia, “ideas,” is very weak in it. Ideas are not active in it, but
neither is it completely without ideas.
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Without doubt, one prepares himself for this Ariipya by
considering, “Ideas*3 are a sickness! Ideas are an ulcer! Ideas are an
arrow! The absence of ideas (asamjiiska, compare ii.41b) is
stupidity (semmoha)!44 This is calmness, this is excellent, the
Faculty of Neither-Ideas-Nor-Absence of Ideas!” But it is not by
reason of this preparatory exercise that the Fourth Ariipya receives
its name.

And why is the Fourth Ariipya conceived of, by the ascetic who
finds himself in the preparatory absorptions, as Neither-Ideas-Nor-
Absence of Ideas?4’

It is because of the slightness of the ideas in it. This is the
explanation of its name.

skkk
5a. There are then eight things that are basic absorptions;

The Four Dhyinas and the Four Ariipyas are the eight basic
absorptions.46

5b. The (first) seven are threefold.
The first seven of these eight are threefold.
5c. Enjoyment, pure, and free from the defilements.

They are associated with enjoyment, are pure, and are free
from the defilements.

5d. The eighth is twofold.

Bhavagra is associated with enjoyment and is pure, but it is not
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free from the defilements.

6a. The absorption of enjoyment is associated with thirst;
(a pure absorption is of a worldly order of good; it is the
object of enjoyment of the first; the absorption free from
the defilements is transworldly.)4

For enjoyment is itself thirst (=desire).
6b. A pure absorption is of a worldly order of good;*8

Worldly good is also termed “good,” because it arises in
conjunction with the pure dharmas, such as non-desire, etc. (iv.9a).

6c¢. It is the object of enjoyment.

Pure absorption is the object enjoyed by the absorption of
enjoyment. As soon as the pure absorption disappears, the
absorption of enjoyment that enjoys it arises. (The ascetic has then
left the pure absorption that he is enjoying; but he is concentrated
by virtue of the fact of the absorption of enjoyment which he
enjoys).4

6d. The absorption free from the defilements is trans-
worldly.

The absorption free from the defilements is transworldly. (It
cannot be the cause of or the object of desire; hence it is not
enjoyed).

Hokok



The Absorptions 1229

The Dhyanas are filled with “parts” or items, but not the
Artpyas (because calmness and insight are in equal measure in
them; below, note 77 ). '

How many parts*® are there in each Dhyana?

7-8. There are five parts in the First: [vitarka, vicara, joy
[priti], happiness [sukhba], and samadhs; four in the Second:
faith and joy, etc.; five in the Third: equanimity, mindful-
ness, awareness (samprajiiana), happiness, and samadhi;
and four in the last: mindfulness, equanimity, the sensation
of neither suffering nor happiness [adubkhisukba], and
samadhi]!

There are five parts or items in the First Dhyana.>2
7b. Vitarka, vicira, joy, happiness, and samadbhi.

The teaching of the School is that samadhi or concentration is
at one and the same time both Dhyana and a part of this Dhyana,
whereas the other parts are only parts of Dhyana, but not Dhyana
itself.

But in our opinion, it is the same for the five-part Dhyana as
for a four-part army, which does not exist apart from its parts.”

7c. Four in the Second: faith and joy, etc.

The Second Dhyana contains four parts: joy, happiness,
concentration of the mind on a single object (cittaskigrata), and
internal purity of faith (adbydtmasampraséida).

8a. Five in the Third: equanimity, mindfulness, awareness,
happiness, and stability (=samdadhi).
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The Third Dhyina possesses five parts: 1) equanimity (not
vedanopeksa, the sensation of indifference, but samskaropeksa),
joy which is free from movement towards any object(anabbogala-
ksana);’* 2) mindfulness (that is, not losing sight of the motive or
reason [mémitta] for this equanimity, wpeksanimittisampramo-
$a);3% 3) samprajfianam (consciousness or awareness relating to
this mindfulness); 4) happiness; and 5) samadhs: sthiti or stability
is a synonym for samadhi, as the Sutra says, “What is right
samadhi? It is stability of the mind.”

8b. And four in the last: mindfulness, equanimity, the
sensation of neither suffering nor happiness, and samadhbs.

The Fourth Dhyina possesses four parts: 1) the sensation of
indifference (lit.: the sensation of neither suffering nor happi-
ness), 2) pure equanimity (#peksaparisuddbi), 3) pure mindful-
ness, and 4) samadhbi.

These are the eighteen parts of the Dhyanas: the First and the
Third Dhyanas have five parts each, and the Second and the
Fourth Dhyanas have four parts each. In respect to their names,
there are eighteen parts. (But how many of these eighteen are
distinct things?)

9a. Regarded as things, there are eleven parts.>¢

Regarded as things or substances (dravya), there are eleven
parts.

There are five in the First Dhyana, plus 1) internal purity or
faith in the Second Dhyana; 3-5) equanimity, mindfulness,
awareness and happiness in the Third Dhyana; and 6) the
sensation of neither suffering nor happiness in the Fourth
Dhyana.

There are then some parts of the First Dhyana that are not
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em—

parts of the Second Dhyana. There are four alternatives: 1) parts
of the First Dhyina that are not parts of the Second Dhyana,
namely vitarka and vicira; 2) part of the Second Dhyana that is not
part of the First Dhyana, namely faith; 3) parts common to the
First and the Second Dhyanas, namely joy, happiness, and
concentration of the mind on a single object (cittatkagrata); and 4)
parts that do not belong to either of the First or the Second
Dhyanas, namely all of the other parts.

The correspondance of the parts of the other Dhyanas is
established according to the same principles.

skok

Why do you say that the happiness of the Third Dhyana
constitutes a separate thing?

Because the happiness of the Third Dhyana is agreeable
sensation (sxkha vedani), whereas

9b. In the first two Dhyanas, happiness (sxkha) signifies
well-being (prasrabdhs).>’

In the First and Second Dhyana, prasrabdhi (=karmanyata,
“aptitude” or well-being,” ii, English trans.p. 191) is called
happiness: here we have prasrabdhisukha, happiness which
consists of prasrabdhbi.In the Third Dhyana, there is only the
sensation of happiness (sxkha vedana).>®

In fact, in the first two Dhyanas, there can be no faculty of
happiness (sukbendriya).

The reason for this is: 1) the happiness attributed to these
Dhyanas cannot be bodily happiness,” in light of the fact that the
five sense consciousnesses are absent in a person who has entered
into contemplation;°

2. the happiness attributed to these Dhyinas cannot be mental
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happiness because these Dhyanas possess joy. Now joy is
“satisfaction’ (sawmanasya) and it is inadmissible for joy and
happiness, even happiness of sensation, to coexist; they cannot
even succeed one another, for the First Dhyana possesses five
parts, and the Second, only four.

[Thesis of the Darstantikas:]

i. In the first three Dhyinas, there is no mental sensation of
happiness, but only a bodily sensation of happiness, which
constitutes the part called “happiness” of these Dhyanas (and is
activated in the course of the absorption).6!

Objection: In this hypothesis you should explain how the Sitra
could say, “What is the faculty of happiness (szkbhendriya)? The
bodily and mental sensation of happiness produced by reason of an
agreeable contact is what is called the faculty of happiness.”

This reasoning is not authentic, answer the Darstantikas, as
the word “mental” (castasika) has been added. In all the sects the
text merely reads “bodily happiness.”

Further, they continue, regarding the part of the Third Dhyana
called happiness, the Satra says in its own words that, in this
Dhyana the ascetic “‘experiences happiness through his body”
(sukbam . . . kiyena sampravedayate).5? Would one maintain that
the word “through the body” (kdyena) signifies “through the body
of the mind” (manabkayena = manahsamudayena, “through the
accumulation which is the mind”), and that one should translate,
“the ascetic experiences happiness through this complex which is
the manas”?6?

ii. [The explanation of the Vaibhasikas,] that the happiness
part of the first two Dhyanas is well-being (prasrabdhbs, kar-
manyatd) is untenable, for the well-being of the Fourth Dhyana is
certainly greater than the well-being of the first two Dhyanas, and
the Suatra does not attribute a happiness part to the Fourth
Dhyana.64

[If the Vaibhasikas answer,] “The well-being of the first two
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Dhyinas is called happiness because it is favorable to the sensation
of happiness, whereas the well-being of the Fourth Dhyana does
not have this character,” [then the Darstantikas will answer,] “The
well-being of the Third Dhyana, like that of the first two, is
favorable to the sensation of happiness; why do the Vaibhasikas
not attribute prasrabdhisukha, happiness which consists of
well-being, to the Third Dhyana, but rather a happiness consisting
of an agreeable mental sensation (vedanasukha)?”

[If the Vaibhasikas answer,] “In the Third Dhyina, well-being
whose character is karmanyata or aptitude (ii, English trans. p. 91)
is opposed by equanimity, whose character is akarmanyata,” [the
Darstantikas will deny the truth of this assertation:] for them
well-being is accumulated through equanimity, since it results from
the fact that the well-being of the Third Dhyana is greater than the
well-being of the first two Dhyanas.

Finally, the Siitra says,5>"When the Noble Sriavaka, having
realized the joy born of separation, abides in absorption, then five
dharmas have been abandoned by him, and he has achieved the
cultivation of five dbarmas, namely joy, well-being, happiness,
prajiia, and samadhi.” In this Sttra, well-being is listed separately
from happiness; it should be distinct from happiness in order for
the list of the five dbarmas to be complete. Thus, in the first two
Dhyinas, happiness is not well-being.6

iii. [Objection of the Vaibhasikas:] In order for the happiness
of the first two Dhyinas to be agreeable bodily sensation, it is
necessary for the person in absorption to produce a consciousness
of touch (&dyavijfiana). And this is not possible. [Answer of the
Darstantikas:] In the state of absorption, the body is penetrated by
a wind born of excellent mental concentration (samdadhsi); this
wind is a tangible which is agreeably felt (sukbavedaniya) and is
called well-being. Hence there is produced a consciousness of touch
(together with the agreeable sensation associated with this
consciousness).

[The Vaibhasikas:] When this consciousness is produced, there
is “‘a distraction of the mind towards an external object”: hence the
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ascetic would fall away from his samadbsi.

Answer of the Darstantikas:] No, for agreeable or happy bodily
sensation which arises from semadhi, being internal, is favorable
to samadhs.

[The Vaibhasikas:] But would the ascetic fall away from the
samadhi when he produces the consciousness of touch?

[Answer of the Darstantikas:] No, and for this same reason:
this consciousness is favorable to semadhi. Immediately after the
appearance of this consciousness, the samdidhi is taken up again.8

[The Vaibhasikas:] How can the body (k@yendriya), which is in
Kamadhatu, give rise to a touch consciousness (i.e., prasrabdhsi),
which is, according to you, a type of wind in Rapadhatu (i.47¢)?

[The Darstantikas:] This criticism does not hold, for this
consciousness of touch is produced by reason of well-being.6?

[The Vaibhasikas:] There is a difficulty in regarding well-being
as a tangible.”® Let us suppose that the ascetic is in possession of
transworldly, undefiled Dhyana: the tangible (well-being) and the
consciousness of touch (kdyavijiana) which he has will be
undefiled, for some of the parts of defiled Dhyana cannot be
undefiled, while the others are defiled. [Now the Siitra says that
“All eyes . . . all tangibles are defiled”.]

[The Darstantikas:] There is no contradiction here. In fact
physical well-being (k@yasya karmanyata) is defined as “a part of
Bodhi.”’! If the Vaibhasikas answer, “Even though it is not a part
of Bodhi, it is so defined because it is favorable to the part of Bodhi
called well-being and which is mental well-being,” we would say
that, for the same reason, one can consider bodily well-being as
undefiled. [If the Vaibhasikas answer,] “Bodily well-being cannot
be undefiled, for the Siitra declares that all tangible things are
defiled,”’2 we would say that this Sitra is of intentional meaning
and refers to all tangible things with the exception of physical
well-being, to the consciousnesses of touch with the exception of
the consciousness of touch which cognizes well-being.
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[The Vaibhasikas:] Do you admit that certain parts of
undefiled dhyana are undefiled, and that certain parts are not
undefiled?

[The Darstantikas:] The undefiled part is not simultaneous to
the non-undefiled part; we know indeed that (bodily) happiness
does not exist at the same time as (mental) joy.

[The Vaibhasikas:] Then the First Dhyana will not have five
parts, and the Second Dhyana will not have four parts.

[The Darstantikas:] If Scripture attributes the parts of
happpiness and joy to the first two Dhyanas, this is because these
Dhyanas are susceptible, successively, to happiness and joy; in the
same way Scripture attributes v#tarka and vicira—which can only
exist successively—to the First Dhyana.

[The Vaibhasikas:] We affirm that vitarka and vicira coexist;
but the example that you cite to prove the non-coexistence of the
parts is not proved.

[The Darstantikas: ] This example is proved; for vitarka, which
is a coarse mental state, and vicdra, which is a subtle mental state,
are contradictory and cannot coexist.”> And you did not say what
harm there is in their not coexisting.”*

Let us consider the theory of the “parts”: one determines the
specific features of the Second Dhyana and of those following by
eliminating two, three, or four parts: it is for this reason that the
First Dhyana is said to contain five parts, because the other
Dhyanas are defined by the elimination, successively and in order,
of the first four of these parts. This is why ideas (sa72/%3) and the
other dharmas of the First Dhyana are not considered as parts, for
they are not cut off in the following Dhyanas. If you do not accept
this explanation, then why does the First Dhyana have only five
parts?

But, [say the Vaibhasikas,] the five parts are only called parts
because they are useful to the Dhyéna. No, this cannot be the case,
[answer the Darstantikas, ] since mindfulness and praj#%a are more
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useful to the Dhyéna than are vitarka and vicira.

seskok

A certain school’’ maintains the system that has been
presented, but the ancient masters (p#rvacaryas) are not in
agreement on this.”¢ Consequently the point should be further
examined.”’

kkk

What is the dharma called “internal purity (or faith)”
(adbyatmasamprasada)?’®

When the agitation of vstarka and vicara has come to an end,
the series flows calmly and clearly: this is what is called internal
purity. As a river agitated by waves, so too the series, by reason of
the agitation of vitarka and vicara, is not calm or clear. [ This is the
explanation of the Sautrantikas.]

But if we admit this explanation, then internal purity is not a
thing in and of itself. Thus there will not be eleven things in the
Dhyinas. Then one must say

9c. Purity is faith.”?

Purity (prasada) is a thing in and of itself, namely faith
(§raddha). When the ascetic acquires the Second Dhyina, he
produces a profound faith: he admits that the spheres of
absorption themselves can be abandoned. This faith is called
internal purity. Faith, having purity (prasada, vi.75) for its
characteristic, is called purity. Having abandoned externals, it
flows equally and so prasada is internal and equal; hence it is
termed “internal purity” or adhyatmasamprasida.t’

According to other masters [the Sautrantikas], vitarka, vicira,
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samadhi, and internal purity are not separate things.

[The Sarvastivadins:] If these are not separate things, how can
one say that they are mental dbarmas?

[The Sautrantikas:] Some special states of mind receive the
name of mental states because they arise in the mind.8!

But the system of the Abhidharma does not admit this theory.82

sk

[Objection of the Sautrantikas:] You have said that joy is
satisfaction (sawmanasya), a happy or agreeable mental sensation.
How would you establish this definition?

If joy is not satisfaction, then what is the dharma that is called
joy?

We follow another school.?? According to this school, there
exists a dharma distinct from satisfaction, a mental state called joy.
The hapiness of the three Dhyanas is satisfaction; hence joy, which
is distinguished from happiness, is distinct from satisfaction. It is
not admissible that happiness, in the Dhyanas, is satisfaction.

9c-d. Joy is satisfaction. This is proved by two texts.34

The Blessed One says in the Viparitasiatra,®> 'In the Third
Dhyina the faculty of satisfaction (sawmanasyendriya) which has
previously arisen is destroyed without remnant; in the Fourth
Dhyana, the faculty of happiness (sukhendriya) is destroyed
without remnant.”

He says in another Satra,? "By reason of the abandoning of the
faculty of happiness and the faculty of suffering, and by reason of
the previous disappearance of the faculty of dissatisfaction
(daurmanayendriya) and the faculty of satisfaction.”
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These two texts prove that there is no faculty of satisfaction in
the Third Dhyana. Hence joy is satisfaction, and not happiness.

Hokk

Does defiled dhyina possess the parts that we have just
studied?

No.

What are the parts that are absent in each defiled dbyana?

10a-c. In the defiled Dhyanas there is no joy, happiness,
faith, sampradhibh (=awareness, samprajanya), mindfulness,
pure equanimity nor pure mindfulness.

When it is defiled, the First Dhyana does not contain joy and
happiness “arisen from separation”, because it is not separated
from the defilements of Kamadhatu (see Vibhasa, TD 27, p.
814a23).

The Second Dhyana does not contain internal purity (=faith),
because it is troubled by the defilements; the defilements cause it to
be unclear.

The Third Dhyana does not contain mindfulness and aware-
ness, because it is confused by a defiled happiness.

The Fourth Dhyana does not contain the purity of equanimity
or the purity of mindfulness, because it is soiled by the defilements.

That is what some say.

10d. According to some, (there is no) well-being and
equanimity.

According to others, there is no 1) well-being in the first two
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Dhyanas, and 2) no equanimity in the last two, because well-being
and equanimity are dharmas that are only found in a pure mind
(kuSalamahabhimsika, ii.25).

skokk

The Blessed One teaches that three Dhyanas are “disturbed”
(sa-infita) because of “faults” (apaksilas).t’

lla-b. As it is free from the eight faults, the Fourth is
undisturbed.

What are the eight faults?

llc-d. Vitarka and vicara, the two breaths, and the four of
which happiness is the first.

The eight faults are vitarka, vicara, happiness, suffering,
satisfaction, dissatisfaction, inbreathing, and outbreathing. None
of these eight is found in the Fourth Dhyana: this is why it alone is
termed “undisturbed.” It is true that the Satra says that the Fourth
Dhyana is undisturbed because it is not agitated by v#tarka and
vicara, by joy and happiness.88 (But the intention of this passage is
not to attribute the breaths, etc., to the Fourth Dhyana; the Sitra is
merely noting its difference from the other Dhyanas.)

According to others, the Fourth Dhyana is “undisturbed”
(anefijyam) because it is like a lamp which, in a sealed place, is not
agitated by the wind.

skokk

Do the arisings of dhyana existences (dhyanopapattayah) or
existences in Ripadhatu, possess the same sensations (vedands) as
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do the absorption of the Dhyinas?
No, they do not.
Why is this?

12. In the dhyana existences, there is satisfaction, happi-
ness, and equanimity; equanimity and sumanaskata (=sau-
manasya, satisfaction); happiness and equanimity; and
equanimity.8?

a. In the First Dhyana existence, there are three sensations: 1)
the sensation of happiness (swkhavedana) associated with three
consciousnesses (eye, ear, and body consciousness); 2) the
sensation of satisfaction of the sphere of the mind consciousness
(mmanovijiiana); and 3) the sensation of equanimity associated with
four consciousnesses (eye, ear, body, and manas).

b. In the Second Dhyana existence, there are two sensations,
namely satisfaction and equanimity, both of the sphere of the
manas. There is no happiness here, because the five sense
consciousnesses are absent.9

c.In the Third Dhyana existence, there are two sensations,
namely happiness®! and equanimity, both of the sphere of the
manas.

d. In the Fourth Dhyana existence, there is a single sensation,
the sensation of equanimity.

Such is, with respect to the sensations, the differences between
the Dhyana existences and the absorptions of dbyina.

*kk

If, from the Second Dhyana on, three consciousnesses (eye, ear,
and body consciousness) are absent, as well as vitarka and vicara,
how can beings born in the three higher Dhyanas see, hear, and
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touch? How can they produce the bodily or vocal act of informing
(vijfiaptikarman, iv.7d; see also i.46 and following)?

We do not say that beings who are born in these Dhyanas lack
visual consciousness, etc. They possess these consciousnesses, but
not in the Second, the Third or the Fourth Dhyinas:

13a-c. In the Second Dhyana and above, the body, eye, and
ear consciousnesses, and the consciousness that sets the act
of informing into motion belong to the sphere of the First
Dhyina.®?

The eye consciousness, etc., and the consciousness that sets into
motion the act of informing do not exist in the Second Dhyana and
above.?> But the beings of these Dhyanas manifest these con-
sciousnesses, in the same way as they manifest a fictive mind of
creation (nérmdpacitta) of a lower sphere,® and, by means of these
consciousnesses, they see, hear, touch, and produce the action of
informing.

13d. These consciousnesses are undefiled-neutral.

The four dhyanas which beings in the Second Dhyana and
above manifest, belong to the sphere of the First Dhyana. Hence
they are not defiled, because these beings are detached from the
lower spheres; but they are not good, because the good of a lower
sphere is less good.>

seekok

How does the acquisition of the absorptions of Riipadhatu and
Artpyadhatu take place accordingly as they are pure, undefiled, or
defiled? (see viii.5).
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14a-b. One who does not possess them acquires them, pure,
through detachment or through birth.

. One who does not possess these absorptions obtains them by
detaching oneself from a lower sphere or by taking up birth in a
lower sphere (adhobhamyupapattitas),*® with the exception of the
fourth absorption of Ariapyadhatu, or Bhavagra, which one
acquires solely by detaching oneself from the third absorption.

What is the meaning of the expression, “He who does not
possess them”?

This signifies “One who has not acquired them or who has lost
them.” In fact a person who possesses these pure absorptions of
the falling (bhanabhagiya) class, etc. (viii.17) can, through
cultivation, obtain pure absorptions of a higher class (i.e., of
penetration, nirvedbhabhigiya); one who possesses pure absorp-
tions of the duration (sthitibhagiya) class can, through falling,
obtain pure absorptions of the falling class.

The Vibhasa®’ also says, "Can one acquire a pure dhyina
through detachment? Can one abandon a pure dbhyana through
detachment? Can one acquire a pure dhyana through falling? Can
one abandon a pure dhyana through falling? Can one acquire a
pure dhyana through birth? Can one abandon a pure dhyana
through birth? Yes, in the case of the First Dhyana of the falling
class.”

In fact, 1) one obtains this dhyana through detachment from
Kiamadhatu; 2) one loses it through detachment from Brahmaloka
(: by passing through the Second Dhyina); 3) one obtains it by
falling from detachment in Brahmaloka; 4) one loses it by falling
from detachment in Kamadhiatu; 5) one obtains it by rebirth from
here up to Brahmaloka; and 6) one loses it by rebirth into
Kimadhatu. [Hsiian-tsang: The same for the absorptions of the
other spheres].

14c. One acquires them, undefiled, through detachment.
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That is, “one who does not possess them.” The Aryan who
detaches himself from a lower sphere acquires the undefiled
absorption of a higher sphere. This rule only refers to the ascetic
whao has completely abandoned the absorption in question.

One who already possesses an absorption acquires this same
absorption of undefiled quality under other conditions. Through
the knowledge of extinction (ksayajfiina, vi.44d), one acquires the
undefiled absorption of an A$aiksa; through the perfectioning of
his faculties (¢ndriyasamcara, vi.60), one acquires an undefiled
absorption of a Saiksa or an Asaiksa, according to the case.
[Hsiian-tsang: The undefiled absorption, already possessed, is
again acquired through cultivation or through falling, as explained
above.]

But cannot one say that the ascetic, through entry into the
certitude of the acquisition of absolute good (samyaktvaniyima,
vi.26a), acquires undefiled absorption for the first time?98

No, for the ascetic who, before pursuing the acquisition of the
result of the state of Sakrdagamin, has obtained the result of the
state of Srotadpanna (an anwpérvana, ii.16c) can enter into this
certitude in the state of Anagamya (viii.22c); he does not
necessarily acquire the basic absorption. [Hsiian-tsang: Now the
Treatise only examines the case that necessarily includes the
acquisition of the absorptions.]

14d. One acquires them, defiled, through falling and
through birth.

One who falls from the detachment of a sphere acquires the
defiled absorption of this sphere. One who, dying in a higher
sphere and reborn in a lower sphere, acquires the defiled
absorption of this second sphere.

ek



1244  Chapter Esght

How many types of absorptions arises after how many types of
absorptions?

1. Six absorptions can arise after the first undefiled dhyana:
1-2) pure and undefiled absorption of the same sphere;? and 3-6)
pure and undefiled absorption of the Second and Third Dhyanas.

2. Seven absorptions can arise after undefiled Akirhcanyaya-
tana: 1-2) pure and undefiled absorption of the same sphere; 3-6)
Akasanantyayatana;!% and 7) pure absorption of Naivasarhjfiana-
sarhjfiayatana, because this @yatana does not contain any undefiled
absorption.

3. Eight absorptions can arise after the Second undefiled
Dhyana: 1-2) pure and undefiled absorption of the same sphere;
and 3-8) pure and undefiled absorption of the Third, Fourth, and
First Dhyana.

4. Nine absorptions can arise after undefiled Vijfiananantyaya-
tana: 1-2) two of the same sphere; 3-6) four, namely two of
Akadanantyayatana and two of the Fourth Dhyina; and 7-9) three,
two of Akimcanyayatana and one of Naivasarhjfianasarhjfiayatana.

5. According to these same principles, one will see that ten
absorptions can arise after the dbyana and érépya absorptions not
specified above.10!

The rule is formulated briefly:

15a-c. After the undefiled, up to the third sphere above or
below, there arises the good.

[The word ““‘good’ designates the pure absorption and the
undefiled absorption, for both are morally good (iv.8).]

After an undefiled absorption, we have: 1) either two types of
absorption of the same sphere as this undefiled absorption, namely
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pure and undefiled; or 2) two types of absorption, pure or
undefiled, of a higher sphere or of a lower sphere until the third in
either direction. In fact, by reason of its too great distance, the
ascetic is not capable of jumping over two spheres.

After inferential knowledge (snvayajfiana, vii.3c), one can
enter into the absorptions of Arapyadhiatu, but not after the
knowledge of the dbarmas (dharmajiiana), because this has a lower
sphere for its object.

We have seen which absorptions arise after the undefiled
absorptions.

15¢-d. The same after the pure, by adding the defiled of its
sphere.

A defiled absorption of the same sphere can arise after any
pure absorption. The rest as for the undefiled absorption.192 A
defiled absorption cannot arise after an undefiled absorption.

16a. After the defiled, the pure and the defiled of its sphere.

A pure or a defiled absorption of the same sphere can arise
after a defiled absorption.

16b. And the pure of a lower sphere.

Wearied of the defilements of the sphere in which one finds
oneself,—defilements belonging to the defiled absorption of a
higher sphere,—the ascetic produces an esteem for the pure
absorption of a lower sphere. Therefore, after the defiled
absorption of a higher sphere (the Second Dhyana), a pure
absorption of a lower sphere (the First Dhyéina) can arise.

There is a difficulty. If an ascetic were in a position to distinctly
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know a defiled absorption and a pure absorption, he would be able
to pass from the higher defiled absorption to the lower pure
absorption. But, being defiled, he is not capable of this distinct
knowledge; how then can he, after a defiled absorption, produce a
pure absorption?

By the force of a previous resolution (prapidhana). He made
the resolution, "May I be able to obtain a lower pure absorption!
What have I to do with a higher defiled absorption?” The “series”
develops of itself by reason of this resolution, and, as a conse-
quence, the lower absorption arises after the higher defiled
absorption, in the same way as a person forms the resolution to
sleep until a certain time, falls asleep, and then wakes up at that
fixed time.

kkk

The undefiled absorptions, of whichever sphere, never arise
after a defiled absorption. [There is no reciprocal generation
between these two types, whereas a pure absorption is in
reciprocal generation with both the undefiled and defiled
absorptions.]

We have said that the defiled absorption that succeeds the pure
or defiled absorption is always of the sphere of the absorption
which it follows. This rule should be understood of life in the
course of the absorption; but

16¢c-d. At death, after the pure, the defiled of any type can
arise.103

At death, a defiled mind of any sphere can arise following a
pure absorption obtained through birth.

16d. After the defiled, nothing higher.
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At death, only a defiled mind of the same sphere or a lower
sphere can follow Riipadhitu and Aripyadhatu.

ok

We have seen that the undefiled absorption can follow the pure
absorptions; but it cannot follow all types of pure absorptions.

17a-b. The pure absorption is of four types, of falling, etc.

The pure (fuddhaka) absorption is of four types: of falling
(hanabhagiya), of duration (sthitibhagiya), of progress (visesabhag-
#ya), and of penetration (nirvedbhabhagiya). Nevertheless, the pure
absorption of Naivasarhjfianasamjfiayatana is only of three types,
excluding the category of the pure absorption of progress, because
it has no higher sphere.1%4

What are these four types?

17b-d. In order, they are suitable to the arising of the
defilements, to its own sphere, to a higher sphere, to the
undefiled.

When the pure absorption is of such a nature that it tends to
lead to the arising of the defilements, it is called an absorption “of
falling.”

When the pure absorption tends to lead to its own sphere, it is
called an absorption “of duration.”

When the pure absorption tends to lead to a higher sphere, it is
called an absorption “of progress.”

When the pure absorption tends to lead to the undefiled
absorption, it is called an absorption “of penetration” (vi.20a).
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Therefore it is from this last category of pure absorptions that the
undefiled absorption arises.

kkk

What is the reciprocal generation of these four categories of
absorption?

18a-b. After the absorption of falling, etc., two, three, three,
one.

After the absorption of falling, there can arise absorptions of
falling and duration.!%’

After the absorption of duration, three can arise, with the
exception of the absorption of penetration.

After the absorption of progress, three can arise, with the
exception of the absorption of falling.

After the absorption of penetration, only an absorption of
penetration can arise.

We have seen (viii.15a-c) that immediately after a pure
absorption or an undefiled absorption of a certain sphere, there
can arise a pure absorption of an undefiled absorption of the third
sphere above or below. When this is produced, the ascetic passes
over a sphere and changes the characteristics of his absorption: he
cultivates what is called the “transitional absorption” (vystkranta-
kasamapatti). How is this absorption actualized?

18¢-19b. Going and coming in two ways over the eight
spheres, in immediate succession, by passing over one
sphere, going to the third sphere of a different type, is
called “transitional absorption”.196
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“Going and coming”: “to go” is to take up the absorptions in
ascending order; “'to come” is to take up the absorptions in
descending (or reverse) order.

“In two ways” refers to undefiled absorption and defiled
absorption. This refers to the pure absorptions, not to the defiled
absorptions.

“The eight spheres” means the Four Dhyéna absorptions, and
the Four Aripya absorptions.

“In immediate succession” signifies by degrees.
“By passing over one sphere” means by skipping a sphere.

The preparatory exercise (prayoga) includes four successive
disciplines: 1) cultivation of the eight defiled absorptions in
ascending and descending order; 2) when this cultivation is
assured, there is cultivation of the seven undefiled absorptions in
ascending and descending order; 3) when this cultivation is
assured, then the ascetic, in order to gain mastery in absorption,
passes from the first defiled dhyana into the third dhyaina of this
same quality; from this he passes into Aka$anantyayatana, from
this into Akirhcanyayatana; and he then descends in the same way,
since all of the absorptions are defiled; 4) when this cultivation is
assured, there is cultivation in the same way, and in the two ways,
of the undefiled absorptions.

When the ascetic is capable of passing from the first defiled
dhyana into the third undefiled dbhyana, from this into defiled
Akadanantyiayatana, from this into undefiled Akirhcanyayatana,
and to return in the same way, then he has realized the entry into
the third absorption of a different quality and has returned from
this absorption: the transitional absorption has been achieved.!%’

It is impossible to skip over two spheres and enter into a
fourth, because a fourth sphere is too distant.

The transitional absorption is cultivated only by humans of the
Three Dvipas; by Arhats who are non-circumstantially delivered,
that is, those who realize absorption of their own accord, those
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who are delivered independently of circumstances (the asamaya-
vimukta Arhats, vi.57) because they possess mastery in absorption.
The Drstipraptas (vi.31c), that is, the ascetics in whom prajiia
dominates, (who are informed by speculative views, drsti), are of
keen faculties and possess mastery in absorption; but they lack the
first condition. Arhats whose liberation is occasional and
circumstantial (the samayavimukta Arhats, vi.56c) have destroyed
the defilements, but the second condition is absent. Both are
therefore incapable of cultivating the transitional absorption.

¥k k

How many dhyana and a@riapya absorptions can be actualized by
beings in different spheres?

19¢-d. The dhyana and aripya absorptions have for their
support (é@sraya) beings of their own spheres or of a lower
sphere.

A being in Bhavagra (=Naivasamjfianasarhjfidayatana) can
actualize the absorption of Bhavagra. Beings in lower spheres
down to Kamadhatu can actualize it also. In the same way the
absorptions of the other spheres can be actualized by beings who
are in the sphere of these absorptions or in lower spheres. But a
being reborn in a higher sphere cannot actualize the absorption of
a lower sphere:

19d. A lower absorption has no usefulness.

An absorption of a lower sphere does not have even the
smallest amount of usefulness for a being born in a higher sphere,
because this absorption is, by comparison, mediocre.108

Such is the general rule, which admits of one exception:
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20a-b. But, in Bhavagra, it is by entering the Aryan
absorption of Akimmcanya that one destroys the defilements.

A being born in Bhavagra realizes the Aryan, that is, the
undefiled absorption of Akirhcanyayatana in order to destroy the
defilements relating to Bhavagra. In fact, the pure (=undefiled)
Path cannot be cultivated in Bhavagra;'% but on the other hand,
Akirhcanya is very close to it.

Kkk

What is the object of the Dhyana and Ariipya absorptions?

20c. Associated with thirst, absorption has its own exis-
tence (bhava) for its object.

“Absorption associated with thirst” (=desire) signifies the
absorption of enjoyment (viii.6). It has for its object “'its own
bhava,” that is, the bbava of its sphere. Bhava signifies “that which
is defiled” [This is another manner of presenting the doctrine of
viii.G: the absorption of enjoyment has for its object a pure but
defiled absorption, not an undefiled absorption]. It does not have a
lower sphere for its object, for the ascetic that cultivates the
absorption of enjoyment of a certain sphere is detached from the
lower sphere.!’? He does not have a higher sphere for his object,
for the spheres are delimited by desire.!!! He does not have an
undefiled absorption for his object, which would imply that it is
pure.!12

20d. Pure absorption has all that exists for its object.

The pure or undefiled absorption takes as its object all of the
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dbharmas that exist, conditioned (sa7skrta) and unconditioned
(asamskrta).'? Nevertheless

21a-b. The pure Aripya absorptions of the principal
spheres do not have lower defiled absorptions for their
object.

The pure absorptions cultivated in the principal spheres of
Aripyadhitu—in opposition to the Dhyina absorptions and to the
absorptions cultivated in the s@mantakas of Arapyadhatu (viii.22)
—do not have for their object the defiled dbarmas of lower
spheres, but the dbharmas of their own sphere or of a higher
sphere.

The undefiled dbharmas grasp all inferential knowledge
(anvayafiiana, viiic) for their object, the sarvanvayajiianapaksa;
they do not concern themselves with the knowledge of the
dharmas (the dbarmajfiana, whose object, namely Kamadhatu, is
too distant); they no longer concern themselves with the
extinction (which is undefiled) of a lower sphere, which would be
possible only if they were concerned with this sphere.

The absorptions cultivated in the samantakas of Aripyadhatu
have for their object the lower sphere, for they include an
irresistable Path (énantaryamarga) whose sole object is the lower
sphere.114

sokk

Among the three types of dhyana and arépya absorptions,—
undefiled and supermundane (andsrava), pure (Suddhaka), and
defiled (k/ista),—which one destroys the defilements (&lesas)?

21c-d. The defilements are abandoned through the unde-
filed absorptions.
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Any undefiled absorption is capable of cutting off the
defilements; not the pure absorptions, nor even less, the defiled
absorptions.

The pure absorption does not cut off the defilements of a lower
sphere, for the ascetic can only obtain the pure absorption of a
certain sphere because he is detached from a lower sphere; he does
not cut off the defilements of his sphere, for he does not oppose
these defilements;!15 he does not cut off the defilements of a
higher sphere, because they are more subtle than he himself.

21d. And also by means of the sa@man:akas, (likewise pure).

If the samantakas of the dhyanas and the grapyas are pure, they
cut off the defilements, because they are opposed to a lower sphere.

skokk

How many s@mantakas, prefatory or threshold absorptions, are
there?

22a. There are eight samantakas in the basic absorptions.

Each basic absorption has a sémantaka or prefatory absorption,
through which one enters into the basic absorption.

Are the samantakas of three types,—undefiled, pure, or
defiled,—like the basic absorptions? Do they possess the same
sensations (vedana, namely joy or pr#ts in the first two Dhyanas,
happiness or szkba in the Third, and equanimity or #peksa in the
Fourth) as they do?

22b. They are pure; they possess the sensation of equanimi-
tY.ll6



1254  Chapter Esght

The samantakas are exclusively pure and are associated with
the sensation of equanimity, because one traverses them through
effort, because the abhorance of the lower sphere has not yet
disappeared,!'’ and because they are the Path by which one
detaches oneself from the lower sphere.!® Therefore they only
contain the sensation of equanimity and they are not associated
with enjoyment.

22c. The first is also Aryan.

The first samantaka is called Anagamya.l’® It is of two types,
pure and Aryan, that is, undefiled.

The samantaka mind through which one enters an existence is
defiled; but the sémantaka mind through which one enters
absorption cannot be defiled, for this thesis has been refuted
(above, p. 1253, line 16).120

22c. Some say that it is threefold.1?!

Other masters say that the Anagamya samantaka is also
associated with enjoyment.!2?

K%k

Does dhyinantara, the intermediate dhyina, differ or not from
samantaka?

It differs from it. In fact samantaka is the door to detachment
from a lower sphere, but this is not the case for dbyanantara.
Furthermore

22d. Dhyanéntara is without vitarka.'?3
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The First basic dhyina and the first samantaka are associated
with vitarka and vicira. In the seven higher absorptions (the basic
Dhyanas and their sémantakas), there is neither vitarka nor vicara.
Only dhyanantara is filled with vicira without being filled with
vitarka; consequently it is superior to the First Dhyana but inferior
to the Second. This is why it is called dhyanantara, or intermediate
dhyina. 1?4

Consequently in the higher spheres there is no dhyinantara,
for the other spheres do not have, like the First, a higher and a
lower (vifesabhavat).15

skekok

To how many categories does dbyanantara belong? What
sensation does it have?

23a. To three;

It can be associated with enjoyment, a pure absorption, and an
undefiled absorption.

23b. It has the sensation of equanimity.

Like the prefatory or threshold absorptions (sémantakas), it
has the neither-disagreeable-nor-agreeable sensation, for it is
associated with the faculty of equanimity (iv.48). One progresses
through it through effort (abhisamskiravahin)'?¢ and therefore it
cannot be associated with satisfaction (sawmanasya). Hence it is
considered to be a “difficult path” (dubkha pratipad, vi.66).

What is the result of dbhyanantara?



1256 Chapter Eight

23c. It has Mahabrahma for its result.1??

Whoever cultivates this absorption to the highest degree is
reborn as Mahabrahma.

kakk

[We have explained the absorptions or samapattis.128
What are the samadhis?]

The Sttral?? says that there are three types of samadhbi: 1)
samadhi with vitarka and vicara, 2) samadhi without vitarka but
with vicara, and 3) samadhi without vitarka and vicira. Dhyanan-
tara is samadhi without vitarka but with vicara.

As for dhyanantara,

23d-e. Up to it, samadhi exists with vitarka and vicara;
(beyond, samadhi exists without either).13°

All samadhi that is below dhyandintara contains vitarka and
vicara. This refers to the First Dhyana and to any other samadhs
supported by the First Dhyana.13!

23e. Beyond, samadhi exists without either.

Above dhyandintara, all samadhi is without vitarka and vicira,
from the s@mantaka of the Second Dhyana to the Fourth Ariipya
absorption.

The Stitra!3? teaches that there are three absorptions, the
absorption of emptiness (§4nyatdsamadhbi), the absorption of the
absence of characteristics, (ant#mittasamadbi), and the absorption
of the absence of intention (apranihitasamaidhsi).
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24a. The absence of characteristics has the aspect of the
Tranquil.13?

The absorption associated with the aspect of the Truth of
Extinction (n¢rodhasatya),—that is, the absorption in which the
ascetic considers extinction,—is called the absorption of the
absence of characteristics. This absorption has four aspects.34

Why does it receive this name?

Because Nirvana or extinction, being free from ten characteris-
tics (nimitta) is called animitta. The absorprion that has Nirvana
for its object is thus @nsmitta.'®> The ten characteristics or marks
(nimitta) are: 1-5) the five ayatanas, external sources of the sense
consciousnesses, physical matter (r#Zpa), sound, etc.; 6-7) male and
female; and 8-10) the three characteristics of conditioned things
(the samskrtalaksanas, ii.45), arising, duration-and-change, and
death.

24b-c. Emptiness has the aspects of emptiness and non-self.136

The absorption associated with the two aspects of emptiness
(f4mnya) and of non-self (andtman) is called the absorption of
emptiness (§#nyatisamadhi). There are thus two aspects, the last
two aspects of the Truth of Suffering.

24c-d. The absence of intention is associated with the other
Truths.

The absorption of the absence of intention is “the absorption
that grasps the other ten aspects.

On the one hand, there are aspects of impermanence (anstya)
and suffering (dubkha, the first two aspects of the Truth of
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Suffering) and the four aspects of the Truth of Origin, which
provoke dread (#dvega), and on the other hand, the four aspects of
the Path, for the Path is like a raft and should necessarily be
abandoned.??’

The absorption that grasps these ten aspects is turned toward
the passing beyond of things that are impermanent, suffering,
arising, and the Path; it is then called apranihita, free from
pranidhaina, the will or desire for something.

On the contrary however, Nirvina, under these four aspects
and as the object of the absorption of the absence of intention,
should not be abandoned; and the last two aspects of the Truth of
Suffering, namely emptiness and non-self, the object of the
absorption of emptiness, do not provoke dread, for these two
aspects belong to Nirvana as well as to conditioned things.

sk

These three absorptions (samadhsz) are of two types
25a. Pure or immaculate (amala).138

They are pure (fuddhaka) or immaculate, that is undefiled
(anasrava), acordingly as they are worldly or transworldly.
Worldly, they exist in eleven spheres; transworldly, they exist in
the sphere of the Path.13®

25b. Immaculate, they are the three gates to deliverance
(vimoksamukha).140

When they are undefiled, they are also called “the gates to
deliverance”, because they are effectively the gates leading to
Nirvana or deliverance (moksa). We have emptiness as a gate to
deliverance (fanyativimoksamukha), the absence of characteristics
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as a gate to deliverance (animittavimoksamukhba), and the absence
of intention as a gate to deliverance (apranihitavimoksamukha).

25c-d. There are also three other absorptions (semadhi)
called “emptiness of emptiness”, etc.14!

They are also called the absorption of the emptiness of
emptiness (S@nyatasinyatasamadhi), the absorption of the absence
of intention in the absence of intention (apranihitapranibitasa-
madhsi), and the absorption of the absence of characteristics in the
absence of characteristics (animittanimittasamadhs), because they
have respectively, and in a manner that we shall explain, the
absorptions of emptiness, the absence of intention, and the
absence of characteristics for their objects.

26a-b. The first two refer to the A$aiksa under the aspects
of emptiness and impermanence.

They have for their object the absorption of the Asaiksa; that
is, they have respectively the absorption of emptiness and the
absorption of the absence of intention as realized by an Arhat for
their object (see viii.27a).

The absorption of the emptiness of emptiness considers the
absorption of emptiness, which considers the dbarmas as empty
and non-self, as empty but not as non-self, because a view of
non-self does not provoke the same dread as does a view of
emptiness.!4?

The absorption of the absence of intention in the absence of
intention (apranibstapranibitasamadhbi) has the absorption of the
absence of intention of the AS$aiksa for its object, an absorption
which considers things under ten aspects, impermanence,
suffering, etc. (viii.24c), by considering them as impermanent. It
does not consider them as suffering, nor as cause (bef#), origin
(samudaya), condition (pratyaya), or appearance (prabhava), for
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the absorption of the absence of intention, being undefiled, is not
suffering or cause; and although the absorption of the absence of
intention is the Path, the absorption of the absence of intention in
the absence of intention (apranihstapranshitasamadbi) no longer
considers it as a Path, the truth (nydya), the route, (pratipad), nor
as pertaining to the truth (nasryinika), because the goal pursued by
the ascetic is that of becoming disgusted with the absorption of the
absence of intention.!43

26¢-d. The absence of characteristics in the absence of
characteristics has for its object extinction (ksayam) not
attained through conscious effort, and considers it as
tranquil (§anta).144

This is to say that the absorption of the absence of characteris-
tics in the absence of characteristics has for its object the extinction
that is not attained through conscious effort (apratisamkbyani-
rodha) of the absorption of the absence of characteristics,4> and
considers this extinction under the aspect of tranquility, thinking,
“This extinction is tranquil”.

It does not have for its object the extinction attained through
conscious effort (pratisamkhyanirodha) of the absorption of the
absence of characteristics, for this absorption is undefiled, and
there is no extinction attained through conscious effort of anything
that is pure.!46

And of the four aspects under which one can consider
extinction attained through conscious effort, namely extinction
(mirodha), tranquility (f@nta), excellent (pranita), and leaving
(nihsarapa, 9vii.13a), the aspect of tranquility is the only one that
is appropriate here.!47 In fact, the characteristic of extinction
belongs to the extinction not attained through conscious effort, as
well as to the extinction brought about by impermanence;!4® the
extinction not attained through conscious effort is not excellent,
for it is morally neutral (avyakrta);'# it is not leaving, for it is not
disconnection from the defilements.!>°



The Absorptions 1261

Kk

The three absorptions (samadhs) are exclusively
27a. Defiled (lit: possessing the defilements, s@srava).

Because they hate the Path [: they turn away from it, regarding
it as empty, etc.] Now such absorptions are not pure, or undefiled
dharmas.

*kk
Where do they arise?
27a-b. Among humans, (among the Unshakeable Ones).!5!
They are cultivated only by humans of the Three Dvipas, and
not by the gods.

Among whom do they arise?

27b. Among the Unshakeable Ones.
Only among the Arhats of the Unshakeable (akopya, vi.56a)
class, and among no other Arhats.
In what sphere (bh#ms3) do these also exist?

27c. With the exception of the seven samantakas.

These absorptions arise (""have for their support™) eleven
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spheres, namely Kamadhatu, Anagamya, the eight basic absorp-
tions (Dhyana and Ariipya absorptions, with the exception of the
prefatory absorptions, sémantakas) and dbyanantara.

Hokk

The Satra says that there are four cultivations of absorption
(samadhibhavand): “There is a cultivation of the absorption that
cultivates, practices, repeatedly cultivates, which has for its result
the possession of happiness in this world,” and the rest.!52

27c. The First good Dhyana is the cultivation of the
absorption that has for its result happiness; (the super-
normal knowledge of the [divine] eye has sight for its
result; the cultivation of good arisen from exercise has
comprehension for its result; the absorption likened to a
Vajra (= Vajropamasamadhi) of the Fourth Dhyana has the
extinction of the defilements for its result.)!>3

1. The “First good Dhyana” is the first pure (fuddhaka) or
undefiled dbyana. Through this dhyana, the ascetic obtains
“happiness in this world” (drstadharmasukbavihara).'>4 This
holds for the other three Dhyanas as for the First Dhyana.

This absorption does not necessarily have for its result
happiness beyond this world, for the ascetic who possesses it can
fall from it, he can be reborn higher, or he can obtain Nirvana: in
these three cases he does not enjoy happiness in a future life.

28a. The supernormal knowledge (abhijiia) of the eye has
sight for its result.

2. The second cultivation of the absorption has for its result the
acquisition of the seeing of knowledge (j7Zanadarsana).’>> This is the
supernormal knowledge of the divine eye (dévyacaksurabhijiia).'>¢
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28b. The cultivation of good arisen from exercise has
comprehension for its result.

3. The third cultivation of the absorption has for its result the
attainment of the excellent forms of prajiia (prajhiaprabbeda).'>’
This is the samadhibhavana of the superior qualities which arise
from cultivation, that is, the qualities of the three spheres and
pure, undefiled qualities.!>® The samdadhi that produces these
qualities is called the samadhibhavana of these qualities.!>®

28c. The absorption likened to a Vajra of the Fourth
Dhyina has the extinction of the defilements for its result.

4. In the Fourth Dhyana there is produced an absorption that is
called the cultivation “like a Vajra” (vajropama). This absorption
destroys all of the defilements.

kkk

According to the School, the Blessed One, in setting forth this
fourfold cultivation of the absorptions, teaches his own cultivation.

How is this?

Because he places himself in the Fourth Dhyana in order to
realize the Vajropamasamadhi (vi.44b) which, as we have seen,
can be realized in other states of absorption.!6

Kbk

We have explained the absorptions. Let us explain the qualities
(guna) that the ascetic realizes by being in the absorptions.¢!
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29a. The Immeasurables (apramanas) are four in number.162

They are goodwill or friendship (mastri), compassion (karuna),
joy (mudita), and equanimityd(upeksa). They are called the
Immeasurables (apramanas) because they apply to an immeasura-
ble number of beings, drawing after them an immeasurable merit,
and producing immeasurable [retributive] results.163

29b. Because they oppose ill-will, etc.,164

In order the four Immeasurables oppose ill-will (vyapada),
harm (vihimsa), dissatisfaction (arati), and sensual craving
(kamardiga) and hostility (vyipada). Goodwill causes persons who
are given over to ill-will to abandon ill-will, and so on.

We have seen that the meditation on loathsome things
(asubbabhivana, vi.9c) opposes sensual craving (kdmaraga); we
learn here that equanimity also opposes it.

What is the difference between the meditation on loathsome
things and equanimity in their opposition to sensual craving?

According to the Vibhasa (TD 27, p. 427c), there is reason to
distinguish, with respect to sensual craving, craving for the visible
things (varna) of Kamadhatu, and sexual craving (which is craving
for a certain tangible thing). Now meditation on loathsome things
opposes the first of these two craving, whereas equanimity is
opposed to the second.!65

We would say rather that meditation on loathsome things is
opposed to sexual craving, (for this meditation eliminates all
desire relating to color, shape, aspect, contact, or bearing); whereas
equanimity is opposed to craving that has for its object father,
mother, children, and parents.
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ok

[What are the Immeasurables?]
29c. Goodwill is the absence of hatred.

The nature of goodwill is the abseﬁce of malice.
29d. So too compassion.

This is also the case for compassion.
29e. Joy is satisfaction.

The nature of joy is satisfaction (saumanasya, ii.8a).
30a. Equanimity is the absence of desire.

The nature of equanimity is the absence of desire.

[But if equanimity is the absence of desire,] how can it oppose
ill-will?

[The Vaibhasikas answer:] Because ill-will is provoked by
desire.

We would say rather that equanimity is both the absence of
desire and the absence of ill-will.166

seokok

[What are the aspects or the objects of the Immeasurables?]
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30a-c. Their aspects are happiness, unhappiness, joy, and
beings.

Happy beings (sukhita) are the object of goodwill. The ascetic
produces with regard to them a mind having the following aspect,
“Beings are happy!”'¢’ and by this, he enters the meditation of
goodwill (mastribbavana).

Suffering beings (duhkhita) are the object of meditation. With
regard to them the ascetic thinks, “Beings are unhappy!”1® and, by
this, he enters the meditation of compassion (karupabhavana).

Joyful beings (mmodantin) are the object of joy. With regard to
them, the ascetic thinks, “Beings are joyful!”1%9 and, by this, he
enters into the meditation of joy (muditabhavana).

Beings considered merely as beings and without making any
distinction, are the object of equanimity. With regard to them the
ascetic produces a mind having the following aspect, ‘Beings!”
and, by this, by means of what can be called “impartiality”
(madhyasthya),!’° he enters into the meditation of equanimity
(wpeksabbavana).

Yet, to consider the beings who do not possess happiness as
happy is an intentional view (adhimoksa)'’! not conforming to the
facts, and is erroneous (viparita).

No; it is not erroneous: 1) when the ascetic thinks, “Beings are
happy!” the sense is “May beings be happy!” 2) there is no error in
his intention, for 3) the ascetic indeed knows that he conceives an
intentional view. And even though the ascetic himself is mistaken,
what harm in there in that? Would you say that the Immeasurables
are bad because they take beings as they are not? But they are the
roots of good since they oppose ill-will, etc.

skokk




The Absorptions 1267

The Immeasurables have living beings for their object. More
precisely

30d. They have the living beings of Kamadhitu for their
sphere.

In fact they oppose ill-will with respect to these beings.

However, according to the Siitra,!”2 the ascetic produces the
mind of goodwill with regard to one cardinal direction, with regard
to two cardinal directions, . . . The Satra speaks of the physical
world but it has in view the beings that are to be found in the
physical world.

In what spheres does the ascetic produce the Immeasurables?
31a. Joy in two Dhyanas.

One cultivates joy (mudstd) in only the first two Dhyanas, for
joy is satisfaction (sawmanasya) and satisfaction is absent in the
other Dhyanas.

31b. The others in six spheres.

The other three Immeasurables exist in six spheres: in
Anagamya, in dbyanantara, and in the Four Dhyanas.

31c. Or, according to some, in five.

However, according to other masters, they are in only five
spheres, with the exception of the Anagamya.

According to still other masters, they exist in ten spheres, by
adding to the six 7) Kaimadhatu and 8-10) the three samantakas of
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the higher Dhyanas. The number varies accordingly as one
attributes the Immeasurables to a state of non-absorption (i.e.,
Kiamadhatu) as to a state of absorption, or to the prefatory stages
(the samantakas) as to the principal Dhyanas.

sk

We have said that the Immeasurables oppose ill-will, etc. Does
this mean that one could abandon the defilements by means of the
Immeasurables?

31d. There is no abandoning through the Immeasurables.

For the Immeasurables have the basic Dhyanas for their sphere
or places of their arising;!7? because they include an arbitrary or
voluntary (adhimukti-, ii.72) judgment and not an exact judgment;
and because they have for their object living beings and not the
general characteristics of things (dharmasamanyalaksanas, ii.72,
English trans. p. 320).

However in their preparatory stage (prayoga), the Immeasura-
bles disturb ill-will, etc., and the Immeasurables dispel (lit.:
“render distant”) ill-will already abandoned: this is why we have
said above that the Immeasurables oppose ill-will, etc.

More specifically:'74 goodwill, compassion, etc., cultivated in
Kamadhatu and in Anagamya (viii.22c), the preliminary stages
(iv., p. 706), only resemble goodwill, compassion, etc. in a state of
absorption which will be cultivated in the basic Dhyanas, the
stages of the Immeasurables properly so called. After having
disturbed ill-will, etc., by means of preliminary goodwill, compas-
sion, etc., the ascetic produces, in the absorption of Anagamya, a
path of abandoning (prahanamarga)—independent of goodwill,
compassion, etc,—by which he abandons the defilements. Once
the defilements are abandoned, the ascetic obtains detachment
from Kamadhatu, enters the basic Dhyana, and then obtains the
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Four Immeasurables of the sphere of the basic Dhyana. The
defilements are thus dispelled, and made distant, and the ascetic
will henceforth be invincible, even when he encounters powerful
causes of defilement.

How does the beginner (adikarmika) cultivate goodwill?

He calls to mind the happiness that he himself has expe-
rienced; he hears one speak of the happiness experienced by
others, by the Buddhas, the Bodhisattvas, the Sravakas, and the
Pratyekabuddhas. He forms the vow that all beings shall obtain
this happiness.

When his defilements are too strong, the ascetic is not capable
of carrying out his intention impartially: he should then divide all
beings into three categories, friends, persons to whom he is
indifferent, and enemies. The first category is also divided into
three: good friends, medium friends, and lesser friends; and in the
same way the third (=enemies). The category of persons to whom
he is indifferent is not so subdivided: thus there are altogether
seven groups. Having made this division, the ascetic first forms
the vow of happiness with regard to his good friends; he then
follows this with a vow of happiness with regard to the medium
friends and lesser friends. Finally the ascetic no longer distin-
guishes the three categories of friends; he then forms the same
vow with regard to persons to whom he is indifferent and with
regard to his enemies. Through the force of all these, he produces,
with regard to his greatest enemies, the same vow of happiness as
with regards his dearest friends.

When this meditation or cultivation of the vow of happiness,
sevenfold and impartial, is achieved, the ascetic then progressively
enlarges the domain of this vow, embracing his town, his country,
one cardinal direction, and then all the universe. When all beings,
without exception, are embraced in his infinite mind of goodwill,
the meditation of goodwill is achieved.

Those who take pleasure in the qualities of others easily and
rapidly cultivate goodwill, but not so those who take pleasure in
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discovering the faults of others. For even persons who have cut off
their roots of good (iv.79) are not without their good qualities, and
one can even find faults among the Pratyekabuddhas themselves:
the consequences of the ancient good deeds of the former, and the
bad deeds of the latter, are visible in their bodies, etc.

So too one should understand the meditation or cultivation of
compassion and joy. One sees beings falling into the ocean of
suffering: one forms the vow (adhimucyate): "May they be
delivered from suffering! May they enter into joy.”17> In this way
one exercises himself in compassion and joy. One who cultivates
equanimity takes as his point of departure the category of persons
to whom he is indifferent, for the aspect of equanimity is, as we
have seen, merely “Beings!”176

ek

In what sphere of rebirth does one cultivate the Immeasura-
bles?

31e. One produces them among humans.

Only humans can cultivate the Immeasurables and not beings
in any of the other spheres of rebirth.

kkok

When a person possesses one Immeasurable, does he necessar-
ily possess all of the others?

He does not necessarily possess them all.

31f. He necessarily possesses three.
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The person who has produced the Third Dhyana or the Fourth
Dhyana cannot possess joy, since satisfaction is absent in these
Dhyanas. When one possesses one Immeasurable, one always
possesses three.

kokok

What are the Deliverances (vimoksa)?
32a. The Deliverances are eight in number.17?

According to the Sitra:'78 “One endowed with physical matter
sees physical matter” (r@ps rapani pasyati):\’? this is the First
Deliverance; 2) not having the idea of internal visible things, he
sees external visible things: this is the Second Deliverance; 3)
bringing forth agreeable Deliverance, he dwells in this absorption:
this is the Third Deliverance (see below, note 196).

The Fourth to the Seventh Deliverances are the four absorp-
tions of Ariipyadhatu (Aka$inantyayatana, etc.). The Eighth
Deliverance is the absorption of the extinction of ideas and
sensations (samyjiigveditanirodbhasamapatts).

32a-b. The first two are meditations on loathsome things;
(in two Dhyanas).180

The first two Deliverances are, by their nature, meditations on
loathsome things (vi.9), for they have for their aspect the idea of a
corpse turning blue, etc. [The ascetic considers internal and
external visible things, his body or external bodies, under the
aspects of a corpse turning blue, etc.] Consequently the rules that
concern the first two Deliverances are the same as for the
meditations on loathsome things.
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32b. They are in two Dhyanas.

They are cultivated only in the first two Dhyanas; when they
are cultivated in the First Dhyana, they oppose!8! attachment to
the visible things (varpariga) of Kamadhatu; cultivated in the
Second Dhyana, they oppose attachment to the visible things of
the First Dhyana. [In the Second Dhyana there is no attachment to
visible things that should be opposed in the Third Dhyana, viii, p.
1232, 1241,]

32c. The Third in the last Dhyana.

The Third Deliverance can only be cultivated in the Fourth
Dhyina.

32d. It is the absence of desire.

It is by nature the root of good absence of desire, not a
meditation on loathsome things; in fact it takes for its object a
thing that it considers as good: it therefore has the aspect of
something good.

kokk

These three Deliverances, with the dbharmas that are associated
with them, are the five skandhas. As for the Deliverances of
Aripyadhatu:

32d. They are good Ariipyas and absorption.

The Third to the Seventh Deliverances are the good érépyas,
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that is, they are pure or undefiled (viii.5), and they pertain to
absorption (samabita), but not the dripya that is produced at the
end of life!82 [viii.16¢, note 103].

According to others, the mind and mental states produced by
retribution among beings born in Ariipyadhatu are not concen-
trated.

The name of “Deliverance” is also given to the Path of
Deliverance (Vimuktimarga) of the prefatory stages of the
absorptions of Ariipyadhatu (ar@pyasamantakasamaipatti, viii.22),
but not to the Irresistable Path (the path of abandoning,
Anantaryamiarga) of these same prefatory stages: for these have
for their object the lower sphere that they abandon, and the
Deliverances receive their name from the fact that they turn away
from the lower sphere.18

33a. The absorption of extinction (nirodbhasamapatts).

The Absorption of Extinction, or more fully the absorption of
the extinction of ideas and sensations (se7jEaveditanirodhasama-
parti) is the Eighth Deliverance. We have already mentioned it.!84
It is called “Deliverance’” because it turns away from ideas
(samjfia) and sensations (vedita = vedana), or rather because it
turns away from all conditioned things.!8

According to others, the Eight Deliverances!®¢ are called
deliverances because they deliver one from the obstacles to
absorption. 187

kkok

The absorption of extinction is realized

33b. Immediately after a subtle-subtle mind.!88
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A mind in Bhavagra (=Naivasarhjfianasarhjfiayatana), which
belongs to the ascetic who is in a position to realize the absorption
of extinction, is subtle in comparison with any mind associated
with ideas (sa72j%a).'80 “Subtle-subtle” (szksmasiksma) signifies a
mind more subtle, but yet one which enters the absorption of
extinction [that is to say, “upon which there immediately succeeds .

2

33c-d. Going out into a pure mind of the sphere of the same
absorption, or into a lower Aryan mind.

The absorption of extinction comes to an end when there
appears either a pure mind (viii.5) of the sphere of Bhavagra, the
Fourth Ariipya—the sphere to which the absorption of extinction
belongs—or an Aryan, that is, an undefiled mind of the sphere of
the Third Arapya. Then there is entry into the absorption of
extinction by a defiled mind, and going out by a defiled or undefiled
mind.!90

Hskok

What is the object of the Deliverances?

-34a. The first ones have for their object the visible things of
Kamadhatu.

The first three Deliverances have for their object the physical
matter (r@payatana) of Kamadhatu, unpleasant physical matter in
the first two, pleasant physical matter in the Third.

34b. As for those that are non-material, all that which
belongs to the Knowledge, the Suffering of their sphere
and of a higher sphere, etc.
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The Deliverances of Aripyadhatu have for their object the
Suffering of their sphere and a higher sphere,'! the cause and the
extinction of this Suffering, the totality of Non-dual Knowledge
(anvayajfiana), the extinction not attained through conscious effort
(apratisamkhyanirodha)'¥? and space (dkasa).19?

sokok

We have seen (32a-c) that the first two Deliverances belong to
the first two Dhyanas, that the Third Deliverance belongs to the
Fourth Dhyana. Why is there no Deliverance in the Third
Dhyana?

Since body consciousness is absent in the Second Dhyana, there
is no craving for the visible things of this Dhyana [which should be
opposed in the Third Dhyana], because the Third Dhyana is
“agitated by its excellent pleasures”.

But if there is no craving for visible things in the Third
Dhyana, what purpose does the ascetic pursue in producing the
Third Deliverance [ which is a meditation on an agreeable physical
object]?

The ascetic should gladden his mind which the meditation on
loathsome things has depressed; or rather he should take into
consideration his achievement or his lack of achievement. He asks
himself if the first two Deliverances have been achieved or not. If,
in his contemplation on an agreeable object (the Third Deliver-
ance), defilements do not arise, then the first two Deliverances
have been achieved.!?4 In fact the ascetic cultivates the Deliveran-
ces, the Dominent Ayatanas, etc., with a twofold purpose: 1) to
remove, to render more distant, the defilements; and 2) to obtain
mastery in absorption. This mastery has for its result the
production of the qualities, such as Absence of Contention
(Arana), etc., and the production of the supernormal powers
(rddhi) of the Aryans: the supernormal power by which a saint
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transforms objects or causes them to last, by which he gives up his
life, etc.1%5

Hakk

Why does the Siitra use the expression “having experienced
[through the body] ([k@yena] saksatkrtva) in the definition of only
the Third and the Eighth Deliverances?196

It is because of their excellence and because they are found to
exist in the final sphere of the two Dhatus.197

*kok

35a. The Dominant Ayatanas (abbibbviyatanas) are eight
in number.198

1. There is the idea of internal physical matter,'®® and there is
the seeing of a small amount of external attractive and unattractive
physical matter: [at this time there is the thought, "I have
succeeded in (abhibhdiya) in knowing all of the répas, I have
succeeded in seeing all of the r#pas.2°° This is the First Dominant
Ayatana.] 2. There is the idea of internal physical matter, and there
is the seeing of an unlimited amount of external physical matter. 3.
There is an absence of any idea of internal physical matter, but
there is the seeing of a small amount of external physical matter. 4.
There is an absence of any idea of internal physical matter, but
there is the seeing of a large amount of external physical matter.
These are the first four Dominant Ayatanas.

5-8. There is an absence of any idea of physical matter, but
there is the seeing of external blue, yellow, red, and white. These
make a total of eight.

35b. Two are like the First Deliverance.
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The first two Dominant Ayatanas are similar to the First
Deliverance.

35c. The following two are like the Second.

The Third and the Fourth Dominant Ayatanas are like the
Second Deliverance.

35d. And the last four are like the Third Deliverance.

And the last four are like the Third Deliverance.

What is the difference between the Deliverances and the
Dominant Ayatanas?

Through the Deliverances, one is only “delivered”, but through
the Dominant Ayatanas, one attains domination of their object.
This domination includes the view of the object as one desires and
the absence of any defilement provoked by the object.20!

seokk

36a. There are ten All-Encompassing Ayatanas (krtsnaya-
tanas).202

They are called all-encompassing’ (kr¢sna) because they
embrace their object in its totality and exclusively.2%3

They are ten in number: this is the totality of earth, water, fire,
and wind; blue, yellow, red, and white; plus the uninterrupted
dyatanas (anantyayatanas) of space and consciousness (the First
and the Second Absorptions of Arapyadhatu).

36b. Eight are the absence of desire.
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The first eight are, by nature, the root of good which is absence
of desire:(with their concomitant dbarmas, they are the five

skandhbas).
36¢. They belong to the last Dhyana.
They are realized by an ascetic in the Fourth Dhyana.
36d. They have Kamadhitu for their object.
They refer to the visible things (r#payatana) of Kamadhatu.
However some think that the Fourth, the All-Encompassing
Ayatana of Wind (vayskrtsnayatana) has for its object the tangible
thing that is called the wind element (vaysdhatu). Some think that

the first four have tangible things for their object, while the last
four have visible things for their object.2%4

36e. Two are pure @rdpya.
The last two are pure absorptions of Aripyadhatu.

36f. They have the four skandbas of their sphere for their
object.

Their objects are the four skandhas of the sphere to which they
belong (the First and Second absorptions of Arapyadhatu).

kkk

The Eight Dominant Ayatanas have the Eight Deliverances for
their “entry” and the Ten All-Encompassing Ayatanas have the
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Eight Dominant Ayatanas for their entry: the following, in fact,
are superior to the preceding ones.

All these qualities can have the mental series of a Prthagjana or
the mental series of an Aryan for their support, with the exception
of the Deliverance of Extinction (nérodhavimoksa) which can only
be produced by Aryans.

sk

(Concerning the acquisition of these qualities and the persons
who can produce them:)

37a. Extinction has been explained.

All of the types of the Deliverance of Extinction have been
previously mentioned.

37b. The others are obtained either through detachment or
through cultivation.

The qualities other than the Deliverance of Extinction are
obtained either through detachment (vairagya) or through
cultivation (prayoga) accordingly as they have been, or have not
been, habitually cultivated.

37d-c. The qualities of Ariipyadhatu are obtained by beings
of the Three Dhatus; the others, only by humans.

The Deliverances and the All-Encompassing Ayatanas of
Arapyadhatu are cultivated by beings born in any of the Three
Dhatus. But only humans can cultivate the other absorptions,—the
three Deliverances, the Eight Dominant Ayatanas, and eight
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All-Encompassing Ayatanas,—because these absorptions arise
through the power of the Teaching.

If this is the case, how can beings born in the spheres (bbhém1)
of Riapadhatu and Aripyadhitu realize the dbyana and arépya
absorptions higher than the spheres in which they are born?

They can do this be reason of the power of cause, of actions
(karma), and the nature of things (dharmata).

38a-b. In two spheres, it is through the power of cause and
of action (karma) that one produces the absorptions of
Artipyadhatu.205

In Ripadhatu and in the lower spheres of Arapyadhiatu, the
higher absorptions of Ariipyadhatu arise through the power of
cause,2%¢ when they have been, in the course of a previous
existence, closely and intensively cultivated.2®’ They also arise
through the power of action (karma), that is to say, by reason of
the imminent retribution of a previous action of the category “to
be retributed later,” including a sphere of retribution higher than
that (Rapadhatu or the lower spheres of Ariipyadhatu) in which
one is born. This is because someone who is not detached from a
lower sphere cannot be reborn in a higher sphere.208

38c-d. In Rapadhatu, it is through these two powers, and
also by reason of the nature of things, that one produces the
dhyanas.

Beings born in a lower stage of Rapadhatu produce dhyanas
higher than the stages in which they have been born because of the
two powers described above. Also, at the period at the end of the
world,2? they are produced through the force of dbarmata?'® In
this period, all the beings.of lower spheres produce higher
dhyanas, for the efficacy of good dharmas becomes fully develo-

ped_lll
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Kk

How long will the Good Law (seddharma) of the Blessed One
last, during which time these different types of dharmas?'? can be
clearly known and seen?2!3

39a-b. The nature of the Good Law of the Master is twofold,
dgama and adhigama.?'4

Agama (“the traditions™) is the teaching, the Siitra, the Vinaya
and the Abhidharma.?'s Adhigama (“holiness”?'¢ or understand-
ing) are the dbharmas aiding Bodhi (the bodhipaksikadharmas,
vi.67b, cultivated by the Aryans of the Three Vehicles, and the
results of the religious life, vi.51, obtained through the Three
Vehicles.) Such is the Good Law, twofold in its nature.

39¢c-d. Those who preach it and who cultivate it support
it.217

Those who preach the Good Law, the Satras, etc., support the
Good Law which is 4gama. Those who cultivate or who realize the
Good Law, the dbharmas aiding Bodhi, etc., support the Good Law
which is adhigama. As long as such persons exist in the world, the

- Good Law will last.

It is said (in the Samyuktagama, TD 2, p. 177b19) that the
Good Law will last one thousand years after the Parinirvana.

This number refers to the adbigama;?'® but according to others,
the agama will last longer.21®

KKk
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This present treatise is based on the treatises of the Abhid-
harma [and includes the sense of the Abhidharma, i.2c). [There are
many ways of explaining the Abhidharma:] according to which
interpretation is the Abhidharma explained in this treatise?220

40. The Abhidharma that is established through the
interpretation of the Vaibhasikas of Kaémir is, in its
totality, what I have explained. That some ideas, poorly
grasped, are reproduced here is our fault, for only the Munis
are authoritative (pramana) in the interpretation of the
Good Law.221

For the most part, this Abhidharma, which has been spoken by
me, is the Abhidharma as established by the Vaibhasikas of
Kaémiir. That which, herein, has been poorly grasped, is my fault:
for the Buddhas and the sons of the Buddhas alone are the
authority for the interpretation of the Good Law.222

41. The Master, the eye of the world, is closed; the
witnesses, for the most part, have perished; the Law is put
into confusion by persons who have not seen the Truth;
and by bad sophists, independent, from whom nothing is
gained.

42. For he who knows for himself has departed on the
Supreme Path, as well as the supports of the Law of the one
who knows for himself: the world no longer has a Protec-
tor. The defilements, which destroy spiritual qualities, now
have full liberty.

43. Seeing that the Law of the Muni is in its last breath, and
that it is the hour of the forces of defilements, those who
desire liberation should be diligent.223

This concludes the Eighth Chapter of the Abbidharmakosabha-
syam, entitled “Instruction in the Absorptions.”

P e > R
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1. The Karska has samapatish Subbaskagryam; but the Siitra speaks of samdidhi. On the
traditional summary of Chapter VIII and of samapatti-samadhi, see below viii.23 note 128.

2. Paramartha translates: “dhyana produced through arising, dbydana produced through
concentration.”

3. Kofa, iii.2c, vi.38a-b, 43 a-b, ii.41d. There are three (or two) stages in the heaven of the
First Dhyana, etc. On the “dhyana existences,” see viii.12, 14a, 16c, 19c.

4. Pali: kusalacittekaggata (Visuddhimagga, 84; see index); Majjhima, 1.301, Samystta, v.21,
Dhammasangans, 11 (cittassekaggatd) (The translator mentions Yogavacara’s Manual, p.
xxvi); Mrs Rhys Davis, Psychology, 1914, 104 (references to the canonical texts).
samadhi=adhicitta, vi, p. 978; part of the Path, part of Bodhi, vi. 54d, 70; rddhipida, vi.69c-d,
part of the Saiksa and Afaiksa, vi.75.

Bodhisattvabhami, fol. 82b, quotes viii. 27¢-28.

On samadhi, a very “scholastic” text in Majjhima, i.301.

The samadhiskandha embraces three parts of the Path, samyagvyayama, samyaksmits,
and samyaksamadhi it then follows that one distinguishes: 1. samdadhi (=cittassa ekaggata);
2. the nimittas of the samadhsi which are the smytyupastbinas; 3. the pariskaras of the
samddhi which are the samyakpradhanas; and 4. the cultivation (bbavana) of the samadhi
which is the cultivation of the samadhi, the pradhanas, and the smreyupasthanas
[“cultivation” is understood in the sense of parisuddhs, paripérs].

5. Whoever enters into dhyana, that is to say whoever possesses the absorption called
dhyana, necessarily also possesses the mental states and the mind (the four skandhbas), the
“discipline of dbyana” (iv. 2), which is a répa.

6. Ekalambanata cittanam is the definition of the Abhidharma; but one should understand
cittacasttanam: “The fact that minds and the mental states . ..”

7. Defined in Kosa, ii. 24; English trans. p. 190.

8. In the same way that the Vaifesika maintains that a piece of cloth is white
Suklagunayogas, through conjunction with the quality of white.

9. All minds contain semadhi, but a mind associated (sampraykta) with a weak samadhi is
not concentrated (ekagra).

10. According to the Vyikhya, the two definitions in the same Siitra: adbicitram Siksa
katama / catviri dbyanani. On the three Siksas, see Anguttara, i.235; ii.194, Kosa, vid3c, p..
In the same way that adbisilar: Siksa is Sita, so t0o adbiprajitam Siksa is prajfia, and
adhicittam Siksa is simply citta. Now the dhyanas are adbicittam Siksa, and are thus citta; the
dhyanas, moreover, are samadhbs, thus samadhi is citta.
In the same way that Silaparisuddbi is Sila, drstiparisuddhi is drsts, and vimukisparisud-
dhi is vimukti. (See Kosa, vi 76¢, p. 1035)

11. The Sarvastivadin answers.

12. Mahavyutpatts, 245, 1052 1055, upanidhyatavya, nidhyayats. Kosa, i.41c, where the
Vyakya explains: samitiranam . . . visayopanidhyanaptirvakan: niscayakarsanam.

13. This formula figures notably in the Sitra of the Five Vimuktyayatanas quoted in
Vyakhyi ad .27 (Mahavystpatti, 81, Digha, iii.241, Anguttara, iii.21); Samyutta, iii.13:
samahsto bhikkhave bhukkbu yathibhautam pajanati; ii.31 samadhipanisam yathibhitam
flanadassanam, etc. And elsewhere, Nestippakarana, 66, Anguttara, v.3, Visuddhimagga,
371, etc.
According to all these texts, samadhi is necessary for the exact knowledge necessary for
salvation. On this point, see Compendium, 55, 75; Kofa, vi. Foreword p., viii.22d.
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14. According to Hsiian-tsang and the glosses of Saeki. According to Paramartha: “Some
other masters say that ting 5g (= samadhi) is dbyina. What is the meaning of dbyina?
Through “ting” one obtains knowing, seeing, so it is called dhyana. Why? Because the mind
that obtains ing [=the samahsta mind] truly knows and sees. The word dhyina signifies
ssu [ (cinta, cetana); liang B (to measure). Ssu is prajiia. Such is the Siddhanta.”

15. As an advance chariot is pulled by two mares bound by a yoke, so dbyana is bound by
famatha and vipasyana. In the Arapyas, calm is great, intellection small; the opposite in
Anagamya (viii.22); in the dhyanas, there is equilibrium.

ématba = samadhi = absorption; vipaSyana = prajiia.

The editors of the Pali Text Society (against several manuscripts) read ysgamnandha
(Patisambhida, 11.92 and foll.; Visuddhimagga, 149): "Some cultivate vipassana preceded by
samatha; . . . some cultivate samatha preceded by vipassana. . . some cultivate samatha and
vipassana bound together (samathavipassanam yuganandhan bhavets).” "The dbarmas
bound together and which are called samadhs and prasia do not go beyond one another . . .
(samadhipafiniasamkbati yuganandhadhamma afiiamaniiam anativattamana. . . )
Bodhiciryavatira, viii4, Siksisamuccaya, 119, Sasralarikira, xiv.9. Compendium, 55, 75.

In Tantrism, yuganaddhaka or yuganaddhakrama is the non-distinction of sazséra and
nirvana, of grabaka and grabya, etc. (Paficakrama, p. 46-48).

16. On defiled dhyana, the story of the monk who believes himself to be a Srotaapanna of
the First Dhyana, an Arhat in the Fourth, but who in fact remains subject to desire,
Przyluski, AGoka, 390.

Three bad “meditators,” dbyaysn, Kosa, v. 21b-d trans. p. 800 and note 76; Majjhima,
iii.14.
17. The meaning of vstarka, vicira, priti, and sukha, is explained below.

In Niddesa, p. 373, an interesting essay on the classification of the dhyanas.

18. There is a difficulty. How does the author, by saying that the First Dhyina is
vicarapritisukbavat, say implicitly that this Dhyana also “'contains vitarka’? In fact,
dhyanantara 'contains vicira” and "contains vitarka.” The Vyakhya explains: yatha
dhyanantare vicaro na pritisukbavan sty avitarko nasvam ayam vicirah | vifesito by ayam
vicirah pritisukhasabapathitab / vicarapritisukhavad sti pritisukbavata vicirena
pritisukbena ca samprayuktam prathaman: dbyanam sty arthah.

Vasubandhu does not say vitarkapritisukhavat, because he wishes to say that the other
Dhyanas lose, in this order, the parts indicated. If one were to define the Second Dhyina as
without vitarka, then dhyanantara would be confused with the Second Dhyina.

19. On the Arﬁpyas, see Majihima, 1.2, 164, 410, ii.261 (where the first two are ignored),
Visuddhimagga, |1, 336-340; Comm. on the Digha, Dialogues, iii. p. 273: akasanaficayatana
is a dhyana which has the infinity of space for its object; references to the notes of Rhys
Davids, sbid. p. 216.

20. Paramirth translates: “Separation-sphere-lower arises.” Hsiian-tsang: ""Separation
lower sphere arisen, from whence the division into four.” P'u-kuang (TD 41, p. 418b16)
explains, "It is fourfold because it arises from separation from arising in a lower sphere.”
Fa-pao (TD 41, p. 788c¢3) says, "It is fourfold by reason of separation from arising in a lower
sphere”: "separation from arising” signifies “separation from defiled dbarmas,” or rather
"'to separate oneself and to arise.” One arises above because one separates oneself from what
is below.

21. Kosa iii.3 explains how Arapyadhatu, which does not include any places, or stages, is still
fourfold from the point of view of the mode of existence of the gods who arise there:
ardpyadhatur asthana upapartya caturvidhah. The Abhssamayélamkariloka (ad Astasibas-
rikd 153, 18), after having quoted this definition, adds a line (borrowed from which
Sastra?): dbyanad grdbvam sasamsthano rapesadbhavo tha va (Sic MSS): "Or rather,
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placed above the world of the dhyanas (= Riapadhatu), it includes shape, for there exists
there a small amount of r#pa.” Buddhist cosmology recognizes some heavens superimposed
on Artipyadhatu in which there are mansions (bwng ‘B ); see for example Hastings’
Encyclopedsia of Religion and Ethics, article “Cosmology.”

Kathavatthu, viii.8, xvi.9. The Andhakas maintain that some subtle matter exists in
Arapyadhatu (by reason of the text = vijianapratyayanimaripam, see above p. 1222). See
Vasumitra and Bhavya. .

The Mahasarhghikas and Mahi$asakas,—and the Vibhasa adds the Vibhajyavadins (see
below),—admit the existence of répa.

Notes of the Japanese editor—Commentary on the Samayabheda: The six types of
consciousness (sad vijfianakayah) exist in Rupadhatu and Aripyadhatu. But, if r#pa exists in
Ariipyadhau, why is it called Ariipyadhatu? Because subtle r#pa exists there, but not gross
répa.

Vibhasa, (TD 27, p. 431b6): Some say that répa exists in Arapyadhatu, as do the
Vibhajyavadins . . . The Mahasarhghikas think that in Arapyadhatu there is a répa which is
the result of action.

The Sariputrabhidbarma says that, in Arapyadhatu, there is a r4pa, namely the r@pa that
forms part of the dharmayatana (Kosa, iv. English trans. p. 561).

The Mahayana says that in Arapyadhatu there is a r#pa which is the result of samadhbi.
See Mahadharmabherisitra (TD 9, p. 293¢10) and the Mahdayana Parinirvina satra (TD 12,
p- 415al17, a25): "The saints of the Two Vehicles cannot know how the gods of
Naivasarhjfianasarhjfidyatana are . . . Only the Buddha knows of those that have life (ayus,
shou-ming =& ) among the AsamjAiin gods; the same for beings in
Naivasamjfianasarhjfiayatana.”

22. Vyakya: “According to others, we should understand: By virtue of the text: sarvaso
rapasamifianam samatikramat, it is proved that there is no longer any r4pa in
ardpyasamapatti.” The Japanese editor understands: “Because it is denied that there is
andsrava samwara in this samaparts.”

23. See iii.14a. "Transparent” poorly renders the sense of the word accha. This refers to a
rapa which can pass through other r4#pas, a material resembling ether.”

24. For "the absorption existences” (#paparti), like the “absorptions” (samapatti), become
better and better.

25. See ii.14, iii.3.

26. On samststa, vii. p. 1099, and iii.32a-b.
Mahikotthita converses with Sariputta on this subject, Majjihima, 1.206 (See Kosa, ii.45,
English trans. p. 233).

27. But the two Chinese versions, here and below, read: némaripa-vifiianayor, a reading
confirmed by the Pili sources.

However the Vyakya quotes the Sutra: tadyathayusman Saruputra dve nadakalapyav
akasa ucchrite syatam | te'myomyanisrite / anyonyam nifritya tistheyatam [ tatra kascid
ekam apanayed | dvitiya nipatet / dvitiyam apanayed eka nipatet / evam Gyusman Sariputra
nama ca répam cinyonyaniSritam anyonyam nifritya tisthati ... Same comparison in
Sarnzyutta, ii.114; but namaripa and vijfiana, not ripa and niman.

28. Argument of the Vibhajyavadins according to the Vibhasa, see above, note 21.
29. A very close edition, Samyutta, iii. 53 (trans. of Warren, p. 162).

30. Vyakya. The stanza: dyur usma'tha vijfianam . .. "When life, heat and vijiiana leave the
body, it remains, deserted, insensible, like a piece of wood” (ii.45a), proves that the Sitra
refers only to Kamadharu, for 1. there is no physical body in Ariipyadhatu; 2. in Rapadhatu,
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the body exists, but “does not continue after death™: répadhatu tu yads api kayo’sti tatra
kayanidhanam [according to iii.9].

31. The formula for those beings who spontaneously arise (¢padukas) is : vijflanapratyayan:
sadayatanam, for namariipa are five skandhas which have not yet taken up the state of
sadayatana (ansspannasadayatanivastha), now sadiyatana exists from the very begining of
upapaduka beings, Kosa, ii.14, p. 175.

32. This results from the Sitra of which we have the Pili edition in Digha ii.63: vijianar:
ced ananda matub kuksin: navakramed api nu tan namarspan: kalalatviya sammsrchet / no
bhadanta | vijianam ced anandivakramya ksipram evapakrimed api nu tan nimaripan;
itthatvaya prajiiayeta / no bhadanta [ vijfianam ced ananda dabharasya kumarasya
kumarikaya va ucchidyeta vinasyen na bhaved aps nu tan namarapan: vyddhsm vipulantam
apadyeta / no bhadanta.

33. The Udayssitra (Kofa, ii. 44d, English trans. p. 229) says: bhedac ca kayasyatikramya
devan kavadikaraharabbaksan anyatamasmin divye manomayakaya upapadyate.
Arigsttara, iii.192, compare Digha, i.34, 186.

34. Prityabaravacands; iii.98.
35. Ye te Santavimoksa atikramya répany ardpyab . . . viii.32.
36. Madhyama, TD 1, p. 581b19.

37. Compare Udana, iii.10. Bhava defined i.8c.

See the Foreword to Chapters V and VI, p. xxi. Through the first worldly dbyana, which
is a certain dhydna, one cannot rise above the First Dhyina; and thus following. There is no
bhava by which one can go beyond Naivasarhjfianasarhjfidyatana which is Bhavagra, the
summit of bhava. Furthermore. one cannot encounter a definitive departure from a lower
state in any superior state of existence, for falling is always possible. Thus one leaves bhava
only through the Path which does not from part of the Dhatus, and which is not bbava.

38. Vibbasa, TD 27, p. 431b15: Objection of the Vibhajyavadins: If there is absolutely no
répa or physical matter in Arapyadhatu, then the r#pa of beings who die in Kamadhitu and
Rapadhatu and who are reborn in Ariipyadhitu, and who, later, die in Aripyadhatu and are
reborn below, will have been cut off for 20,000, 40,000, and 80,000 ka/pas. How is their ripa
produced anew? If, as you suppose, their r#pa, having been cut off, abandoned (prahina), is
produced anew, what would prevent us from saying that the sanskaras, even though cut off
and abandoned upon the obtaining of Nirvana, would reappear later? In order to avoid this
problem, one should admit that répa exists in Arapyadhatu.

39. Paramartha: “Because it is perfumed (vdsita) by a former cause which should ripen in
ripa, the mind has the efficacy to now produce ré#pa.”

It indeed appears that the expression visana (Kofa, iv.27d, p. 594, vii.28¢,p. 1137, 30c,
32d) is foreign to the Sarvastivida. However this may be, Sarhghabhadra does not use it.

Sarhghabhadra, in his Prakarapasasana (TD 29, p 964b26) says, “What is the meaning
of the expression drgpya? It means that there is no r#pa there. When one dies [in
Ariipyadhatu] and is born below, the r#pa arises from ctza. We maintain that, in this world,
material and non-material (r@psn, ar@pin) dbarmas are produced in fact in reciprocal
dependence: from the change of the mind there arises the diversity of répa; when the
material organs are modified, the vijfiana is likewise different. Thus, when a being dying in
Aripyadhatu arises below, the series of his mind (csttasamtats) is found to be favorable to
the production of r#pa, and, by its force, the r@pa of a lower existence if favorable to this
arising. However it is not permissible to say that rupa arises solely from the mind. It also
exists by reason of the series-of-mind-accompanied-by-r#pa of a former existence: the ripa,
destroyed for a long time, is its own seed. We maintain in fact that sabbagabets is at one and
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the same time past and present (ii.52a, p. 262). For the Arhats who have already attained
Nirvana have cut off without residue the series of the skandhbas; there does not remain any
cause which could produce the arising of new skandhas: there is no case to which one could
apply the example of a being who dies in Ariipyadhatu [and takes up a new r#pa]. (See the
argument of the Vibhajyavadins, note 38).

In his Nyayansusara (TD 29, p. 757¢17), Sarhghabhadra says, “The 4gamas quoted by our
adversary do not prove that r@pa exists in Arapyadhatu. His argument from reason has no
value, for, even though there is no r#pa in Artpyadhatu, the répa of a being of Arapadhatu
who has just died and is about to be reborn below comes from the mind. We state that in
this world. . .

40. iii.3c-d: nikayam: jivitam catra nssrita cistasamitatib; see ii, 41, 45.

41. Vyakhya: prayogakila akisadiny skambanani. Hsiian-tsang: The ascetic, in his
preparatory exercise, thinks “Space is infinite,” “The sixfold vijfiana is infinite,” “There is
nothing.”

On the ardpyas, and how one obtains them, see Majjhima, i.164, Sutta 121,
Visuddhbimagga, 326 and following.

Vibhasa (TD 27, p. 432c23): "It is not by reason of its nature or by reason of its object,
but by reason of its prayoga that Gkasanantya receives its name. The beginner (idskirmika)
considers the characteristic of emptiness of the top of a wall, of a tree, of a house; when he
has 'grasped’ this characteristic of infinite Gkifa.” In the Grapyas, the ascetic considers
anitya, pratyaya, etc.

Vasumitra explains how, in @ksncanya (preparatory stage), the notion of subject and
object is dispelled; see above Chap. VII note 323.

42. This is a question as to whether or not there is san2j##a in the fourth arépya, the sphere
of “non-samjfia and neither non-semjfia.” Arguttara, iv.426; Kathavatthu, xiii.12;
Vasumitra and Bhavya.

The “absorption of the cessation of samj#d and vedana’ can be obtained only by an
ascetic who has entered into this ar#pya (ii.44d, English trans. p. 229 and iii.6c). From this
fact, one can conclude that sanijfia exists there. (On the subtle-subtle mind, viii.33b).

43. Compare Majjhima, 1435, 1i.230; Anguttara, iv.422, Visuddhimagga, 335. This refers to
the samjfias of the lower absorptions. In fact one enters into the fourth ér@pya by being
disgusted with it, by a meditation practiced in the s@mantaka of the third arépya.

44, That is to say “a cause of stupidity” (sammohakirana).

45. kasmat tu tais tad evam grhyate, that is to say, according to the Vyskya : tair sti
tatsamapattibhis tad iti nasvasamjfanasamsfidyatanam evam grhyata sti nasva samjna
ndsamiiiets grhyata ity arthah /

46. Hsiian-tsang: The maulasamapattis, dbyanas and arpyas, explained above are eight in
number . . .

Paramirtha: The maslasamapattis, considered as real dbarmas (or dravyas), are solely
eight dravyas: four rapasamapattis and four ardpyasamapartis.

Vyakhya: samapastidravyani maslaniti fakbas tesam nopanyasyanta ity abbiprayab. The
Sakhas or “branches” are the samantakas (viii. 22a) and dhyanantara, or asamfwisamapasti
and nérodbasamapatts.

47. Here we should give up translating snasrava by "pure,” a translation justified elsewhere
by the synonym amala, nirmala.

Vibhasa, TD 217, p. 821c17. Andsrava samapatti is pure in the proper sense of the word;
why not call it Suddbaka? . . . Some say: The name is established by reason of the difference
of meaning. The samapatti which is at one and the same time good (k%fska) and
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possessing-dsravas (sasrava, laukika), is the first contradiction of the defiled dbarmas: it is
called fuddha because the sense of purity is dominant in it. The sense of andsrava is
dominant in the Noble Path.

Suddhaka means kuSala sisrava; andsrava is the Path. But the kufala sisrava absorption
is samala, sakasaya, savisa, sakantaka, sisrava, and sadosa: how can one call it Suddhaka?
Now it is called thus, even though it is not absolutely pure, because it is partially so, because
it is not mixed with klefa; because it opposes the klesas; because it favors the andsrava
absorption which is pure in the true sense of the word; because it is favorable (snuksla) to
the Path; and because it is the escort of the anasravas.

48. That is to say, “one cannot, having entered into this eighth absorption, meditate on the
Path.” Vibhasa, 162.11. One cannot practice the Path in Kamadhatu, nor in Bhavagra. See
Foreword to Chapters V-VI.

49. Mahavyutpatti, 85.7: dsvidanasamprayuktadhyana. Anguttara, ii126: “A person . . .
enters and abides in the First Dhyana; he tastes it, loves it, and finds therein sensible delight
(tam: assadeti tam nikameti tena ca vittim apafjats). If he dies without having fallen from it,
he is reborn in the world of the Brahmakayikas.” The same for the other Dhyanas, with
rebirth in the heaven which is suitable to it.

This text is invoked by the Andhakas against the Theravadins in the Kathgvatthu, siii.7.

50. One will find in F. Heiler, Buddhistische Versenkung, 1922, a very complete European
bibliography. The most notable Pali sources are Vibhariga, 257, Visuddhi, 139. Among the
European works, Burnouf, Lotus, 800, Senart, Mahavastu, i.552 (forgotten by Heiler). It is
quite evident that the canonical definitions remain obscure, in spite of the efforts of the
Abhidharmikas-Abhidhammikas.

51. In the Bhasya of the first line, Hsiian-tsang says, “The karikd designates temg-
ch'ih  ZHE (= samadhs) by the word ting 5&  (fixed, set): the words differ, but
the meaning is the same. This is why the Sitra (Samyukta, 28.21; see also Madbhyama, TD 1,
p. 788c19) says “The ting €  (sthiti) of the mind, the teng-ting FIE (samsthits)
of the mind, is what is called semyaksamadhs, it is also called subhaskagrya.”

In the Bhasya of the third line, Paramartha says, "By chs {F£  (sthiti) one should
understand Subbasikagrya, because chu {F  is another name for samadhsi. The Sitra says,
‘What is samadhs? It is the chu £ (fixedness) of the mind in a correct object
(samyagvisaya), correct condition (avastha).”

The First Dhyana: contains vitarka, vicara, priti (= saumanasya, agreeable sensation of
the manas, “satisfaction,” ii.8a), sukha (= prasrabdhi, forming part of the samskaraskandhba,
ii.25, English trans. p. 191), and samadhs.

The Second Dhyana: contains adhyatmasamprasida (=fraddhendrsya), prits (=saumana-
sya), sukba (= prasrabdhs) and samadhs.

The Third Dhyana: contains speksd (= samskaropeksq, ii. 25, English trans. p. 192),
smyts, samprajanya, sukha (agreable sensation, vedana, ii.7c), and samadhi.

The Fourth Dhyana: contains #peksa (neither-agreeable-nor-disagreeable sensation),
upeksa-parisuddhi (= samskiropeksa), smrtipatisuddhbi, and samadhs.

52. Here Paramartha adds “These five in absorption are capable of bringing about opposing
prasrabdbi.”

53. Caturangasenavat: compare Samantapdsadika, i.146: “In the same way that one
understands by “army’ the parts of the army and no other (yatha senarigesu eva
sandsammauti), in this way one understands by Dhyina the fine parts and nothing else . . .
The Vibbarigha says: “Dhyana contains vitarka, vicira, pritisukha, and cittasya ekagrata’; . .
. thus cittaskagrata is also a part.” In this same way the School teaches that dbarmapravicaya
is at one and the same time both Bodhi and a part of Bodhi, that samyagdrsts is both the
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Path and a part of the Path, and that absorption from food is both Upavasa and a part of
Upavasa (iv.29, English trans. p. 597).

54. The formula of this upeksa is given in Vyakhya, iii. 35: caksusa rapani drstva nasva
sumand bbavati [= nanuniyate] na durmana bhavati [= na pratibanyate] upeksako bbavati [=
nabhujati | katham nibbujati kim pratisamkhyaya ahosvid apratisamkbyaya its viSesayann
Gha] smytiman samprajanan [= smytisamprayukiayi prajfiayi pratisamiksamanah). As is
the case of visual consciousness and its objects, so too for the five other consciousnesses.
This sixfold equanimity is the sixfold sa¢ata, satatavibara. See vii.32, note 186.
This is “majjhatta” of the mind, in the Vibhariga; Visuddhimagga, 659.
. Samantapasadika, i.150, commentary on wpekkhako vibasim.

55. It is for this reason that it is said that the Buddha is never apratisamkhyiya upeksi. How
one can expell bad #peksa by good upeksa, iii.35d.

56. Vibhasa (TD 27, p. 412a26): The parts of the dhyanas have eighteen different names;
but how many actual entities are there? Only eleven. In the First Dhyana, there are five
names and five things. In the Second Dhyana, the parts are four in number, three as in the
First and adhyarmasamprasada. In the Third Dhyana, five parts: but the fifth has already
been mentioned; and four new ones. In the Fourth Dhyana, four parts; the last three have
been mentioned; one adds the first. . .

In the first two Dhyanas, there is prasrabdhisukhba, that is, sukba consisting of
prasrabdhi; in the Third, there is vedanasukha, sukha consisting of sensation. The suxkha of
the first two Dhyanas forms part of the samiskaraskandba; the sukba of the Third is part of
the vedanaskandba. . .

The unity of the object of the mind (cittaskagrya) is dbyana because dhyana is by nature
samadhs (that is to say cittaskagrya). The samadhs and the other [dharmas] so enumerated
are parts of the dhyana.

See Kosa, vi. trans. p. 922.

57. In the Vibharga, the sukha of the First Dhyana is cetasika sukha, cetosamphassaja
sukha; this sukha is accompanied by piti and is thus called pitisukba; piti is pamojja . . .
attamanati csttassa.
On prasrabdhbi, ii.17c, 25, English trans. p. 191, iv.48 (samskéaraskandha).

Vibhasa quoted note 56.
Samghabbadra, TD 29, p. 761a2: In our system it is not said that prafrabdhi is sukbendriya
(=agreeable sensation), rather prasrabdhi is the cause of sukha, the sukha part of the first
two Dhyanas . . . In Scripture, it is not only the vedana sukha (agreeable sensation) which is
called swkha; some other dharmas receive this name. Thus it is said that there are three
sukhas, prabanasukha, virigasukba (?), and nirodbasukba; elsewhere it is said that sukba is
fivefold, pravrajyasukha, vivekasukha, Samathasukha, bodbisukha (see vi.50b, p. 1006), and
nirvapasukha. The term sukba thus designates, in the Sitras, all types of dbharmas . . .

58. Vyakhya ad iii.32c. The sukba of the Third Dhyana rests only on the manas, not on the
other organs (mana evasritam). Kamadhatu has no swkha of the sphere of manas
(manobhamika sukba).

59. “Agreeable sensation having for its support the five organs made up of the atoms,
sensation associated with the five consciousnesses (visual . . . touch).” ii 25, English trans. p.
191.

60. Beings arisen in the heaven of the First Dhyana possess visual consciousness, etc.; but
not the persons who have entered into the absorption of the First Dhyina.

61. Vyikhya: samahitavasthantarilasamudicaras / darstantikananm: kilaisa paksab / tesam hi
na dvibhamiskam eva swkbendriyam, kamaprathamadhyanabbimskam kim tarhi caturbhsimskam
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(= Swkhendriya not only belongs to the two “spheres”, to Kimadhatu and the First Dhyana,
but also to the Second and to the Third Dhyana). Ata eva ca vibhasgyam bhadantena
sautrantikenoktam abhidharmikapam paramateneva (?) caksurvifianadikam adhastid
ardhvam akysyata its tad evam asyestam bbavati caksurvijfianadikam dvitiyadidbyanabba-
mikam api bhavatity api. The Abhidharmikas think that visual consciousness exists only in
Kamadhatu and the First Dhyana (i.46, viii.13a); but they admit that beings in higher
Dhyinas see by means of a lower visual consciousness: “the visual consciousness is drawn
from below to above as with a machine” (?). In the Vibhdsa, the Sautrintika Bhadanta
thinks that it is simpler to admit that the visual consciousness is of the sphere of the Second
Dhyiana . ..

62. How can a mental (castasika) sensation be felt by the body (kdyena)?

63. The Vibhanga (p. 259) here understands sukha as cetasika sukba (as do the
Vaibhasikas), and it explains kdya as the three skandhas of safifia, samkhara, and vififiana.
Kayena saksatkarots, vi43c, 58b, viii.9, 35n. SBE. 45, p.23.

64. Vyakhya: caturthe dbyane prasrabdhisukbam bhuyo bbhavati babutaram bhavati
dhyanantarebhyas caturbhasya prasrabdhataravat / tadbhdgyastv ‘ps sukhasyavacanam /
caturthe dbyane sukbam: nocyate [ tasya sukhasyavacanid vedana sukbam eva tritya dbyane
na caturthe sukhi vedanasts tatra nocyata ity abhiptayab.

In the Fourth Dhyana the sukha which consists of prasrabdhbs, “well-being,” is greater
than in the lower stages, and yet one does not attribute sskba to this stage: hence it results
that, in the lower stages the part of sukba signifies the sensation of sukha, the sukba of
sensation [and not prasrabdhisukha), and that, in the Fourth Dhyana, there is no sensation
of sukha.

65. According to the Vyakhya. The Bhasya only gives the first words of the Siitra (as we see
in the version of Paramartha).

a. Hsiian-tsang: Further, because the Satra (Samyukta, TD 2, p. 123al3) says: yasmin
samaye aryasravakah pravivekajam pritim kiyena sikasatkrtvopasampadya vibarats
paricisya dbarmas tasmin samaye prabiyante pafica dbharma bhavanaparip@rim gacchants
[5ti vistarah yavad bhavaniyi dharmah katame / tadyatha pramodyam (?) pritib
prasrabdhbih sukbam samadhis ca.)

Compare the list in Sanmyusta, iv.76. Ariguttara, v.l, etc. (pramodyidayab).

b. Paramartha: “Further, because the Sitra distinguishes prasrabdhs and sukba. As the
Sitra says: yasmsn samaye aryasravavakah prasrabdhijam pritim kiyena saksatkrtva
upasampadya vibarats. In the Sutra prasrabdbi is named separately from sukha. We know
thus that they differ.” [The reading prasrabdhija is perhaps a mistake.]

66. Vyakha: “Thus, in the first three Dhyanas, sukba is only bodily sukha.”

67. Vyakhya: samadhijasya ababsrbhsitasya kayavijianasamprayuktasya veditasukbasya
samadhyanukslatvas.

G68. Vyakhya: A touch consciousness of the sphere of Kamadhatu cannot grasp a tangible of
the sphere of Ripadhatu from whence it results that the touch consciousness which grasps
prasrabdhi is of the sphere of Rupadhitu, and that the agreeable sensation (sskha)
associated with this consciousness can be a "part of dbyana.”

69. According to Hsiian-tsang: naisa dosab |/ prasrabdbipratyayasya vijfianasya utpatteh;
according to Paramartha: naiso’rthab svayam prasrabdbivijianasya urpasteb.

The Vyakhya gives a very satisfying explanation: “The organ of touch of the person in
absorption [even though it is of the sphere of Kamadhatu], passes into a state such [zam
anastham gatam yad. . ] that it can be the support of a touch consciousness of a higher
sphere.

Sarhghabhadra, TD 29, p. 761b10. The Vaibhasika: Further, it is inadmissible that, having
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for its support (dfraya) an organ of touch (kayendriya) of Kimadhitu, there arises a
consciousness of a tangible of the sphere of Rapadhatu. Thus one cannot say that the touch
consciousness (kdyavijfina) of a Kaimadhitu body would grasp a tangible of prasrabdhi
arisen from dhyana. If one answers us that even though this tangible is produced internally
(by supporting itself on an internal object), it is capable of producing a similar
consciousness [of a tangible of Riipadhatu] even though this latter is supported on a body in
Kamadhatu, this response is nothing more than vain words, without reason or texts to
sustain it. What reason or text establishes that a body of Kamadhatu would grasp a r#pa
which is prasfrabdhs, and not another tangible? This thesis contradicts the authorities; only
the doctrine of the Abhidharma is irreproachable. Here the Sthavira says: How do you know
that prasrabdhbi is called of sukha? . . .

70. To the Vaibhasikas, prasrabdhs (=the part of dhyana called sukha) is a samskara which
can be andsrava. For his opponent, the said part of dhydna is the sensation associated with
touch consciousness which knows prasrabdhs, a certain tangible.

71. This question is discussed ii.25, English trans. p. 191.

72. Hsiian-tsang adds: "It is said in the Satra fifteen dbaius are solely sasrava”; KoSa,
i.31c-d: English trans. p. 95, in the note; see Vibhasa, TD 27, p. 871c11.

73. ii.33, p. 2024, seei.33, English trans. 97; iv.lld; viii., note 74, 27¢-28.

74. The Vhyakha mentions two readings: vstarkavicarayor ayasugapadyam: dosavacanic ca
and dosavacanat (= asamavadhanena ca na kascid dosa ucyata ity arthab). Paramartha
follows the second reading.

75. The Sautrantikas, according to Saeki; above, the Darstantikas.

76. Paramartha (p. 298¢24): the ancient masters do not say this. One cannot, according to
their authority, know which dbarmas are parts of the Path(? pu sus k'o chib AEER]41 )-

77. Vyakhbya: yogicarabbsimidarianena vicaryam etat. Then there follows an exposition of
the doctrine of Samhghabhadra: tatra kautsihalam: patayety aciryasamghabbadrab | ayam
catrarthasamksepo drastavyab.

The dhyanas contain a large number of dharmas: why are certain dbharmas considered as
parts (aniga)? The dbarmas which are pratipaksanga or opposition, anusfamsanga or
excellence, and zadubhayanga or both opposition and excellence are considered as parts, [In
the absorptions of Ariipyadhitu one does not distinguish parts, because the taste of all of
them is calmness, famathaikarasata). In the First Dhyana: 1. vitarka and vicira are opposed
to the bad minds (vitarka) of Kamadhatu (kdma or lust, vyapada or injury, and vébsmisa or
killing); 2. priti and sukha are obtained when vstarka and vicira have expelled their
opposites (vipaksa), and through the fact of the separation from these opposites; and 3.
samadhs or cittaikagrata, concentration or one-pointedness-of-mind through whose force
the four other parts exist. In the Second Dhyana: the adbyatmasanprasida is opposed to
vitarka and vicira; prits and sukba constitute the part of excellence. In the Third Dhyana:
upeksa, smrti and samprajanya are opposed to priti; sukhba is the part of excellence. In the
Fourth Dhyana: speksaparisuddhsi and smrtiparisuddhi are opposed to sukha; adubkbasuk-
havedana is the part of excellence. See Vibhariga, 263.

78. Yogasiitra, i.47.

79. Sraddhba prasadab; ii.25, English trans. p. 191.

Vasumitra (in Vibhasa, TD 27, p. 415¢28) compares vitarka-vicira to waves which
trouble the waters; when they have been expelled the mind is samprasanna, like the water
which becomes clear when the waves have been calmed; thus faith (§raddha) is called
adhyatmasamprasada.
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80. Paramartha omits these explanations.

81. The Vyakhya gives some examples: paryesakamanojalpavastha vitarkab / pratyavekasa-
kamanojalpavastha vicarab (see Kofa, ii, English trans. p. 203) / vaksamutthapikavastha-
vitarkah [ tadanyavastha vicara sti bhagavadvifesabh [ aviksiptavastha samadhbib /
prasantavahbitavastha cittasyadbyatmasamprasadasti / On the existence of castasikas
distinct from the cstza (and of bhautikas distinct from the mahabhitas), see ii, English trans.
p. 188.

82. Hsiian-tsang: “However reasonable this may be, this is not my system.”

83. The Sthaviras, according to P'u-kang (TD 41, p. 424c5) and Fa-pao (TD 41, p. 792¢29).

Hsiian-tsang: How does another school maintain that priti is not saumanasya? It says
that there is a separate prits, a caitasika dbarma; as the sukba of the Three Dhyanas is totally
saumanasya, prits and saumanasya are distinct.

84. See ii.7c-8a, p. 161, on prits.

85. Paramirtha (TD 29, p, 29929) transcribes pi-p’o-li-to ching REF|% & See also Kosa,
v.9a, Madhyama (TD 1, p. 695b4), Samyutta, v.213, Majjhima, iii.26, Atthasalini, 175.

Hsiian-tsang translates: “The Buddha, in the S#t7a of the Explanation of the Viparyasas,
teached the gradual disappearance of the five indriyas of sensation, daurmanasya, etc. [In
the First Dhyana, the destruction of the dsurmanasya, in the Second of dubkha], in the
Third of saumanasya, in the Fourth of sukba. Thus pritsi is saumanasya.”

86. Definition of the Fourth Dhyana: sa sukhasya ca prabhanad dubkhasya ca prahapat
phirvam eva saumanasyadaurmanasyayor astamgamad adubkbam asukbam upeksasmrtipa-
risuddhanm caturtham dhyanam . . .

87. The problem of sefjita and anifijua is examined iv. 46, English trans. p. 621-3,
(vi.24a-b); the apaksalas, iii. 101. Madhyama, 5.1, Majjihima, i. 454, ii. 261 (anafijasappaya-
sutta), Anguttara, v.135 (kantaka= apaksila).

88. Compare iii. 101.

89. See Kosa, i.30b (above p. 1232) and ii. 31 on the dhatus and the casttas which exist in
Riipadhatu.

90. Hsiian-tsang: “"and because mental satisfaction is gross there” [Thus there is swkha of
the sphere of manas there].

91. Saeki adds: “because mental satisfaction is subtle there.”

92. See iv.8a.

93. Hsiian-tsang: "Beings arisen in the three higher bb4mis (=Dhyanas) produce three
vijfianakayas (eye consciousness, etc.) and an "informative mind” (véjfiapticitta) of the
sphere of the First Dhyana. See vii.50.

94. See vii.50. Hsiian-tsang: “Beings arisen above produce the dharma from below, for
example nirmanacstta.”

95. It is through usefulness (prayojanena) that these beings produce a vijana of the First
Dhyina, and not through esteem (bahumana); furthermore, if this vijfiana is good, it will
contain a retribution which they must create; thus they do not make an effort in order to
manifest a good vijiiina.

96. Triprakaram anyatra nirvedhagiyat (see viii.17.)

97. Paramairtha: “In the Vibhasa.”
The Vyakha quotes the Vibhasa: syic chuddhakam vairagyena labheta, paribanyi
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vijahyat / syic chuddbakam upapattyi labbeta, upapattyi vijahyat | ahu [ syat / katham ity
Gha | hanabhagiyan: prathaman: dbhyanam.

98. Vibhasa, TD 27, p. 822c14. When one obtains the state of Arhat (or &sayajfiana), one
has already obtained the First Dhyana, of the amdsrava class at the moment of entry into
samyaktvansyima; why say that one obtains it upon obtaining the state of Arhat? The text
should say that one obtains this Dhyana at the moment of entry into semyaktvaniyima, and
not upon the obtaining of the state of Arhat.

99. Having entered the First Dhyana the ascetic contemplates the Truths. He possesses the
first andsrava Dhyana. If he continues his contemplation (pravabe) the moment of anasrava
Dhyana is followed by a moment of 4ndsrava Dhyina; if he leaves (vystthanakale) this
contemplation, the andsrava Dhyana is followed by a pure or svddhaka Dhyana.

100. When an ascetic cultivated the mixed absorption (vi.42, vii. 23a) when the andsrava
and pure (§wddhaka) moments succeed one another, there is an ascending absorption, an
“absorption that passes over certain spheres” (viii.18c), i.e., the First Dhyana is followed by
the Second or the Third Dhyana.

101. After the Third Dhyana: 1-2, two of this bh#ms (Suddhaka and anasrava), 3-6, four, two
of the Fourth Dhyana, two of gkdsfanantya; 7-10, four, two of the First, and two of the
Second Dhyina.

And so on for the Fourth Dhyana and for gkisanantya.

102. Hsiian-tsang adds: “After [ pure] nasvasamjfianasamjfiadyatana there can arise six types
of absorption: the pure and the defiled of this same gyatana, the andsrava and the pure of
the Second and Third Aripyas. Following upon the First [pure] Dhyana, seven types: the
three of the First Dhyina; the andsrava and the pure of the Second and Third. Following
upon dksficanya, eight; following the Second Dhyina, nine; following vijiananantya, ten,
following the other pure absorptions, eleven.”

103. Up to here the author has spoken of the samapattidhyanas, absorptions, or states of
contemplation, and their succession; but the kxsalasambita, the *good mind of absorption,”
which exists in the #papattidhyanas, that is, in Ruapadhatu (=of dhyana; brahmaloka, etc.),
and which is acquired through arising (spapattiliabhika), is also called pure dhyana
($uddhaka dhyana). When a being in Ripadhatu dies, this pure dhyana comes to an end; can
it be followed only by a defiled dbyana of the same sphere? No: “At death, following upon
the pure, there is a defiled state of some sphere.” In fact, death (maranabhava) is never
absorbed (samabita) (iii.43): a being in Rapadhitu, at the moment when he dies, never
possesses the dbyana of pure absorption. The “mind of reincarnation” (pratisamdhicitta)
which follows “the mind at death” (maranabhava) will be defiled, not absorbed.

104. Paramartha translates: “with the exception of the nirvedhabhagiya.”
These four categories are the duppativijjba dharmas of Digha, iii.277. See the source
quoted iv.125, English trans. p. 707, vi.20a, p. 707.

105. Hanabhagiya succeeds upon hanabhagiya when there is no progress, sthitibhagiya
succeeds when pure absorption is strengthened and when there is progress (vifesagamana).

106. Mahdavyutpatti, 68.5; see Kofa, ii.44d, English trans. p. 229. Visuddhimagga, 374
(Atthasaling, 187): jhananulomato jhanapatilomato jhanukkantito.

107. According to Paramirtha. Hsiian-tsang differs: . . . (3) to cultivate the sdsravas and
andsravas in a mixed and continuous order (that is to go from the First sdsrava Dhyana to
the Second andsrava Dhyana); (4) to cultivate the sdsravas in a discontinuous order (that is
to go from the First Dhyana to the third . . .); (5) the same with respect to the andsravas; (6)
to cultivate the sdsravas and andsravas in a mixed and discontinuous order. The Vibhisa
(TD 27. p.835b7) differs: 1. a good mind of Kamadhatu, 2. sésrava absorption, to go and
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return, up to Bhavagra, 3. andsrava absorption, to go and return, 4. sasrava by skipping over,
5. andsrava by skipping over.

108. Hsiian-tsang: 1. for there is no usefulness for a being of a higher sphere to produce a
lower absorption; 2. because his own sphere outweighs this absorption; 3. because the
power of this absorption is weak; 4. because he has rejected this absorption; and 5. because
this absorption is now the object of disgust.

109. See ii.45a-b (English trans. p. 236) ; vi.73a-b; above p. 1228, 1244. Vyakhya: yivad eva
samijiidsamapattis tavad ajfiaprativedba iti vacanat (Anguttara, iv.426).

110. We have seen that the dbhyana “of delight” has for its object dhyina which is pure
(Suddhaka), not andasrava. Let us understand then: “It does not bear on the pure dhyana of a
lower sphere.”

111. The Vyakhya, the text of which is unfortunately unsure, explains: trspaparicchinnatvad
bbaminam iti / ya yasyim bhamau tasyam eva bhamav anusayananm (?) taya sa bhimsp
paricchinna bhavati | anyatha bi tasyottaratvam (?) na sidbyed ekabhimisthanantaravat /
ata svasttaradharye’pi sthanantarapam trayanam trayapam astinam caskabbfmita sidhyats
trsmavyatiharayogar: It s trsna which determines the bbsms. It is thus that the three sthanas
or “places” of the heavens of the first three Dhyanas and the eight sthanas of the heaven of
the Fourth Dhyana constitute only one bh#ms4, even though these places are superimposed
one over the other, because the same ¢7sp4 becomes active and grows in all of the bbgmis to
which is belongs (v.17). See iii.3c, a definition of the Dhatus.

112. Desire for andsrava is not thirst, but “desire for the good”. Koss, v.16, p. 794.

113. According to Paramartha, Hsiian-tsang: "It has for its object all samskytaof its sphere,
of lower and higher spheres, and asariskrta. Nevertheless the morally neutral asaniskrtas
are not the object of an andsrava absorption.

114. In order to become detached from the Fourth Dhyina, the ascetic enters into the
sémantaka of the first aripya and considers the Fourth Dhyana as gross, etc. (iv.49): this is
the anantaryamarga of detachment from the Fourth Dhyana. See iii.35a, on the sémantaka
of akasanantya and the Aripyas. ‘

115. Vyakhya: na hi bhavena bhavanibsaranam astiti (see above viii. p. 1225).

116. See iii.35d, vii.26a, viii.22c.

117. Consequently prits and sukhba are absent: pritisukbayor ayoga its.

118. Being paths of detachment, they cannot be associated with delight; thus they are pure.

119. Explanation of the term andgamya, vi44d, p. 981, note; below, note 125.

Actually the samantakas or prefatory absorptions of all the dhyanas and arépyas can be
called anagamya, because they do not enter the principal absorptions, and because they cut
off the klefas. But Sarthghabhadra says that the name andgamya is reserved for the
sa@mantaka of the First Dhyana in order to show that this sémantaka differs from the others.
The ascetic produces it before entering any state of absorption and, when he is in one, he
does not experience any delight (dsvadana). The other samantakas are produced by the force
of a previous absorption; the ascetic who is in it can experience delight. This does not
appear to be reconciliable with the definitions of Vasubandhu. The Vibhasa says, ‘Tt is called
andgamya, because it is produced without one having arrived (4n-dgamya) at the principle
sphere (maulabhams), for the qualities of the principle sphere are absent from it.”

120. By saying that the sémantaka is the path by which one becomes detached from a lower
sphere: This is according to Paramartha. The Vyakhya explains the first phrase of the
Bhasya: astasv api dbyanariapyess yasya yat samantakam tasya tena samantakacittena
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klistenisamabitena samdhibandha ity esa siddhanta ity ata idam ucyate yady api
sa@mantakacitteneti vistarah. The first thought of a dhyina existence, spapattibbava (iii.38),
belongs to the samantaka of this dhyana; it is defiled by all of the klesas of the sphere of this
dbyana.

121. Vibhasa, TD 27, p. 719¢13. Some say that the sémantaka spheres include joy (prits), for
the Sitra says that by being supported by joy one abandons sadness (dasrmanasya).
According to other sources, the joy of the samantaka of the First Dhyana includes
movement and is not like of the principle dbyana . . . The following two samantakas include
sukha. Vibhisa, 164.5: The Darstantikas say that the samantakas are only good; it is
explained that they are good, defiled, or neutral.

122. Hsiian-tsang adds: “Because he who does not produce the principle absorption is also
attached to the samantaka.” The Vyakhya says: By reason of the aptitude (patutva) of the
anagamya: he can be andsrava, and he can also be associated with delight. Such is the
intention (of this passage). Sathghabhadra explains: mawlapratispardhitvad svidanasama-
pattisadbbavas.

123. Pali sources: Poénts of Controversy, p.329 (Psychological Ethics, p. 43, 52, Theragatha,
916, with another paficarigika samadhi) Kosa, viii.2a-b, p. 5, and 23c.

On dhyanantara and the theory of the Sarhmitiyas and Andhakas, see Kathavatths,

xvii.7.
124. According to Hsiian-tsang. Paramartha has “This dbyana is not associated with vstarka.
It is called dhyanantara, because it differs from the two dhyanas. As it outweighs the First
Dhyana, it is not placed in the First Dhyana. It is not placed in the Second, etc., in view of
the absence of vifesa.”

I doubt that the Chinese translators really understood this.

The Vyakhya says: The Bhdsya has dbyanavisesatvat, that is, the first principle dbyana,
through the absence of vitarka, becomes more distinguished and receives the name of
dhyanantara: tad eva maslam: prathamanm dhyanam vitarkapagamad visistam dbyananta-
ram ucyata ity arthah.

125. Sarhghabhadra reproduces the text of Vasubandhu and adds some useful explanations
on andgamya and dhyanantara. We shall put this explanations into paragraphs.

a. Dhyanantara, which is included in the First Dhyana, differs from this latter by the fact
that it has less vitarka. In the higher sphere (Second Dhyina, etc.), what are the dbharmas
whose suppression would give rise to a dhyanantara? Thus there is a dhyanantara in the
First Dhyana, but not in the higher spheres.

b. Doesn’t the Siitra say that the seven absorptions (samépatts)—namely the Four
Dhyanas and the first three grdpyas—are the support [of pure prajiia, of the “qualities,”
viii.20a, 27c]? Furthermore how do you prove that there is an andgamya, and a
dbyanantara?

¢. We know that there is an andgamya by Scripture and by reasoning.

The Satra says, “He who is not capable of entering into the First Dhyana, etc., and of
remaining in it, obtains down here the destruction of the dsravas by means of an gryan or
pure (andsrava) prajiia.” If there were no anigamya, what would be the support of this
prajia?

Furthermore, the S#tra of the Good Precepts (Sustla-Sssra?) says, “There is a person
delivered-through-Prajfia (prajiavimukta, vi.64) who has not obtained the principle dhyina
(masladhyana: the dhyana itself).” Now is it not by being in the dhyana that the ascetic
obtains the deliverance-through-praj#s? Thus there is a dbyana which is not the
mauladbyana, namely the preliminary dhyana, the anigamya. On the mixed character of
andgamya, ii.35d.

d. The Satra says, with respect to dhyanantara, that there are three samadbis, sa-vitarka,
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sa-vicara, etc. (viii.23c). It says that the First Dhyana contains vitarka and vicira; and that,
in the Second and the following Dhyanas, vitarka and vicira have ceased. If there were no
dhyanantara, what samadhi would "possess vicira and not vitarka”? Because the citta-casttas
cease gradually, it follows that there would be a dhyana with vicira but without vitarka.

Furthermore, out from dhyanantara, what would be the cause of the arising of
Mahabrahma the King of the World (Kosa, viii.23b)?

e. The Buddha does not speak of andgamya and dhyanantara, because both are included
the First Dhyana. The word “dhyana” includes them also.

f. The first “vestibule,” s@mantaka, is called anigamya because one would distinguish it
from the others. A dhyana does not arise before one has entered into this first samantaka.

(See above vi.44d, p. 981.)
126. Elsewhere abhisamskaravibya; see iv.18c,. (vahats = gacchati), vi.66a, 71d.
127. See ii.41d.

128. Not in Paramartha. Hsiian-tsang, samapatti = teng-chib ~ EF , samadhi,
teng-ch’ih  F¥F (to grasp, dhar).

Vibhasa, TD 27, p. 821c2. Opinions differ on the difference between samadhs and
samapatti. Samadhi is understood as a momentary (ksapika) absorption; samdpatts as a
prolonged (pribandhika) absorption. The samadhis always involve the mind (cstta); they
are sacittaka; this mind can be either samabita, absorbed, or vyagra (or viksipta, i.33¢c-d),
dispersed. The samapattis (ii.44d, English trans. p. 231) can be accompanied by mind or not
(for example asamjiiisamapatti and samjfiaveditanirodbhyasamapattsi). Thus we have: 1.
exclusively samadhi, the [semil-absorption associated with the vysgra mind [We do not
understand how a non-samahita mind can be in samadhi, see above note 4; but it is certain
that a mind in Kamadhatu can be in samadhi, viii.25a, etc.}; 2. exclusively samabita, the
states free from mind; and 3. samadhsi and samapatti, all states of absorbed mind. Samatha is
a state accompanied by an absorbed mind.

A traditional summary of the Eighth Chapter holds that it treats of 1. the dbyanas, 2. the
arapyas, 3. the samapattis (all of which are “absorbed,” samahita, with or without mind (see
ii.44d, p. 231); and of 4. the samadhis, that is to say in the proper sense of the word, the
Sanyatasamadhi group (viii24).

129. Madhyama, TD 1, p. 538c3, Dirgha, TD 1, p. 110a24, Samyukta, TD 2, p. 132a18 (not
closely related); Digha, iii. 219, 274, Majfhima, iii. 162, Samyutta, iv. 363, Arguttara, iv. 300,
Kathavatthu, ix.8 and trans. p. 239, note; elsewhere only savstarka-savicara and
avstarka-avicara are distinguished, Samyutta, v 111, etc. [The role of avitakka-avicira in the
reading of the mind of another, Digha, iii.104.] See Compendium, Introduction, 58,
Visuddhimagga, 169.

Vibhasa, TD 27, p. 744b24. The Darstiantikas think that there is vstarka and vicara up to
Bhavigra.

130. On vstarka-vicara, see above note 18,
131. Hsiian-tsang: “This refers to the First Dhyana and its samantaka.”

132. Dirgha, TD 1, p. 50bl, Ekottara, TD 2, p. 630b3; Digha, iii.219: sufifiato samadhi,
ansmitto samadhi, appanibito samadhi; Dhammasangani, 344, 505; Vibhariga, Preface, p.
xviii; Atthasalini, 221 and foll.; S#tralamkara, xviii, 77-79. Anguttara, iii.397, animitta
cetosamadhi. Below note 140.

a. Vibhasa, TD 27, p. 538a27. The samadhis are numberless; why say that they are
three? From the point of view of their opposition (pratipalsa), their intention (afaya), and
their object (@lambana): 1. Sanyati-samadhi opposes the belief in a self (satkayadrsts); as it
considers things under the aspects of non-self and emptiness, it is opposed to the aspects of
self and mine; 2. aprapshitasamadhs is the samadhi in which there is no intention (afaya),
no will (pransdhana) with respect to any dbarma of the Three Dhatus (or bhava, tribhava,
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threefold existence, i.8¢). There is no complete absence of pranidhana with respect to the
Path; but, although the Path rests on bhava, intention relative to the Path is not related to
bbava; 3. animittasamadhs has an object free from the nimsttas, namely from ripa, Sabda,
etc. For others, the three samadhis, in this order, oppose satkadyadysti, Silavrata and vicikitsa.

b. The Bodhisattvabh@ms, fol. 106a, arranges the samadbis in the following order:
SAnyata, apranihita, and animitta, and gives a definition of them very different from that of
Vasubandhu:

tatra katamo bodbisattvasya Sanyatasamadhbsh | iha bodbisattvasya sarvabbilapatmak-
ena svabbavena virahstam: nirabhilapyasvabbavam vastu pasyatab ya cittasya sthitih ayam
asyocyate Sanyatisamadhib | apranihitasamadhih katamah / sha bodhisattvasya tad eva
nirabbilapyasvabhavam vastu mithyavikalpasamutthapitena klesena parigrhitatvad
anckadogsadustam samanupasyato ya ayatyam tatripranidbanapirvaka cittasthitir ayam
asyapransihitasamadbir ity ucyate | animittasamadhib katamabh / iha bodhisattvasya tad eva
nirabhilapyasvabbavam vastu sarvavikalpaprapaticanimsttany apaniya yathabhatam Sintato
manasi kurvato ya cittasthitir ayam asyocyate animittasamadhbih /.

The second samadhs refers to conditioned (sazskrta) things through which one does
not form any pransidhana; the third to unconditioned things (i.e. Nirvana), the object of
pranidhana; the first to non-existent (asaz) things, the self, mine, with respect to which one
does not form either pranidhana or apranidhana, but which one regards solely as empty.

133. Calm = mnsrodha = Nirvina, has four aspects of nirodha, pranita, Santa, and nibsarana,
vii.13a.

134. Hsiian-tsang: “This samddhs has the four aspects of nsrodha; nirodha can be called
Sama [or Santal.”

135. On animitta as noun and adjective, see Wogihara, Bodbssattvabhémsi p. 19-20. On
nimitta, see Kosa, ii.14c.

136. The “emptiness” of the Hinayana should be studied in greater depth.

137. See i.7¢c-d, note 33. Majjhima, i.135: . . . evam eva kbho bhskkhave kullipamo maya
dbammo desito nittharapatthaya no gahanatthaya | kullipaman: vo bhikkhave Gjanantehi
dhamma ps vo pahatabba prig evadbamma.

Vajracchedika, p.23: . . . na kbalu punab subbite bodhisattvena mahisattvena dharma
ugrahitavyo nadbarmah | tasmad syan: tathagatena samdhaya vag bhasita / kolopaman:
dharmaparyiayam afanadbbir dbarma eva prabatavyib prag evadharma sts.

Bodhicaryavatara, ix.33: adbigata upeya pascat kolopamatvad upayasyaps prahinam.

Compare the bhisi (vrsi, raft) of the Suttanipata, 22: "I have passed over . . . there is no
(further) use for a raft.”

In Saniyutta, iv.174-175, the magga is a raft, but it is not said that one should abandon it.

The Vajracchedsikatika (Tanjur, Mdo, xvi.237b) quotes the Ratnakaranda, where the
formula: kolopaman: dbarmaparyayam . . prag evidharmap is completed by the words: ye
dharmab prabatavyi na te dbarma napy adbarmab.

One should examine the meaning of dbarma and adharma in these sources.

138. See viii.5.

139. Excluding Kamadhatu, Bhavagra, and the samantakas from the samantaka of the
Second Dhyana.

140. Patisambhidimagga, ii.35: tayo me bhikkhave vimokkha susifiato vimokkho animitto
vimskkho appanibito; ibid. ii.67. Dbhammasamgans, 344, Atthasaling, 223, Visuddhimagga,
658 (Compendium, 211, 216); Nettippakarana, 90, 119, 126; Mislinda, 413. Mahdvyutpatts,
73, the Three Vimoksamukhas, s@nyata, animsttam, apranihitam; Madhyamakavrsti, 246:
trips vimoksamukhdani Sanyatanimittapranibsitakhyani vimuktaye vineyebhyo bhagavati
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nirdistani . .. ; Madbhyamakavatira, 319; Deva, Catubsatika, p. 497; Bodhisattvabhimi,
1.17.14 (with nirodhasamapatti, the three Vimoksas constitute the aryavibara of the
Buddha).

141. According to Ekottara, 26.5

The Vibhasa (see below) and Hsiian-tsang (in the Kofa) call these samadbis
chung & - samadhis, ‘repeated” samadhis, “accamulated” samadhis, since they
are fanya-Sanya . .. The thought that inspires the theory of these samadhis is clearly
explained by Sathghabhadra (in his Prakaranasisana, TD 29. p. 971b26), “In the same way
that one burns the wood of the funeral-pyre which first burned the body, so too when the
absorption of emptiness (§#nyatasamadhi) burns the klesas, the ascetic namely produced
S@nyatasamadhi in order to obtain disgust-abandon with respect to the first emptiness (=the
first Sanyatisamadhs).”

The Vibhasa treats of these samadhis, TD 27, p. 543a27 (and c5 and following): 1. At
what moment does one obtain them? According to one opinion, in darfanamarga, when one
obtains abhisamayantika (vii.2la); according to another opinion, in bbsvanamarga, when
the detached (virakta) Aryan obtains nérmapacitta (vii49c); according to a third opinion
(the orthodox opinion), at the moment of &sayajitina (vi.44d), because, at this moment, the
ascetic cultivates all the impure (sdsrava) good dharmas of the three spheres (vii.26c). 2.
Does one obtain them without effort? 3. After which jfianas? 4. In what spheres (viii.27b)?
5. With what afraya (viii.27a)? 6. What gkaras do they take up?

142. The Vyakhya, doubtlessly quoting a Sastra or the Vibhasa: aha / kim atra karapam yac
chianyatisinyatasamadhib Sunyatikira eva na punar anatmakaro’pi Sanyativad sti /
atrocyate | SumyatikarapravyttasSanyastapysthenotpattir na punar anatmakarapravrttasi-
nyataprsthenets / atrocyate / tadutpattyanukilyit sa eva bi Sanyatakarab Sanyatisamadhis
tasya Sanyatasanyisamadber utpattav anukilyengvatisthate nanatmakarah | na by evam
andtmadarsanam udvejayats yatha Sanyatadarsanam [ drstesu by anatmato bhavesv
abbiratir asti samsare Sanyatadarsanibbavat / tadyathidbvagasyasambadbadhvadarsanad
api pritih | ekakinas tu tacchiinyasvad apritir iti / tadvat. Sanyatasfanyatasamadhbi follows a
Sanyatasamadhi which has the aspect of f#nya, not one which has the aspect of anatman.
Sanyati disgusts more than andtmata: one continues to find pleasure in things which one
recognized as andtman, as a traveller sees with pleasure a path little frequented (asambidha;
MSS: asambandha), but, alone, be has a fear of the path because it is empty.

143. dasaniyatvar. Vyakhya: so’Saiksasamadhir disayitavya iti.
144. See viii.35b-d.

145. There are two nsrodhbas of animsttasamaidbi:

a. anityatanirodha [or svalaksanansrodha or svarasansrodha] (i.20a, English trans. p. 77,
ii.45¢): the extinction of which is the law of all conditioned things (samiskrta).

b. apratisamkhyanirodha (see i.5c, 6¢-d, ii.55d, English trans. p. 280). Here the word
nirodha cannot be legitimately translated by extinction, but it is not impossible to say what
it refers to: when an Arhat leaves the animittasamadhi, some pure or impure thoughts arise
in him which are no longer of this samadhi; if these thoughts had not arisen, some new
moments of the animittasamadhi would have arisen. When these other thoughts arise, the
Arhat takes possession of apratisamkhbyanirodha of the new moments of Gnimittasamadhi
which, lacking causes, would not arise. _

Vyakhya: katham tasya [animittasamadher] apratisamkhbyanirodbab / aSaiksad
animittat samadher vyutthitasya tadanantaram ye sisravib ksana atikramanty anye
vanasrava(s) yads te notpannab syur afasksa animittaksana utpannib syuh / tesim
Sasravanam anyesam anasravanam votpattikale tesam afatksanam animittaksanainam
apratisamkhyansirodho abhyate pratyayavaskalyi / tam apratisamkbyinirodbam dlambate
fantakarena.

Animsttanimittasamadhbs thus takes the apratisambbyanirodba of the animsttasamadhi
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as its object, for this nérodha is the enemy of this samadbi (tatpratyarthikabbitatvat) and
the ascetic desires to become disgusted (vidésanam abhilasan) with this samaidbs.

146. As we have seen in i.6c. Pratisamkbyanirodha is the nirodha which one obtains by a
type of prajia called pratisamkbya.

The Vyakbya explains: apratikilatvat | yad dbi preikdlam aryapam tatsamyogavisamy-
ogaya yatante [ visamypogaS ca pratisamkbyansirodhah.

The pure dbarmas are aheya, i40a, English trans. p. 112.

147. Samghabhadra (in his Prakarapasasana, TD 29, p. 972a3) says, "The fanta
[characteristic or aspect] indicates only cessation (chih-bsi L8 ); apratisambkhyins-
rodha thus has the characteristic of fanta; the prolonged practice of the Path (aryamarga)
(which culminates in §#nyata, aprapibita, and animisttasamadhs) includes fatigue, so one
produces pleasure (sukhalaksana) with respect to its cessation.”

148. If the ascetic were to consider the apratisamkhbyanirodha of animittasamadhi under the
aspect of nérodha or extinction, he would not consider it as “calm,” f@nta; he would consider
it under an aspect which renders it hateful, and as a consequence he would not take a dislike
to ansmitiasamadhbs.

149. As we have seen iv.9d.

150. The apratisamkhyanirodha of a certain klesa is not the visamyoga (ii.55d) of this klesa.
Let us suppose that an ascetic takes possession of the apratisamkhyanirodha of good or bad
dharmas, but he remains bound to these dbharmas because their possession (prapti), which
alone can cut off the possession of pratisamkbyanirodha, has not been cut off. [A good
example, Kosa, vi.23: the possessor of ksanti contains the apratisamkhyinirodha of the
klesas whose pratisamkbyanirodha can only be attained by darsanamarga.]

151. Only the akopyadharman Arhat, by reason of his sharp faculties, has the power
(samarthya) to produce them; not the other Arhats. The Vyakhya explains: tebhyo
dystadbharmasukbavibaratvad asangaspadabhiatebhyo ‘Saiksebhyab Sanyatadisamadhibhyo
vasmukhyartham aparasamadhin samapadyante.

152. On samadhibbavana, above note 4; Visuddhs, 371.

The Vyakbya quote the Sitra: asti samadhibbavana asevita bhavita bahulikrti
drstadbrmasukbavibiraya samvartate [ asts ... divyacaksurabhifiajiianadarsaniya
samwvartate | asti . . . prajiiagprabhedaya samvartate / asti . . . dsravaksayiya samvaratate.

On the value of dsevita, bhavita, bahulikrta, the Vyikhya says: asevitd nisevita
bhavanayi | bhavita vipaksaprahanatayi | babulikrti vipaksadirikaranatays. When this
refers to the paths of action, iv.85a.

Digha, iii.222, Aniguttara, ii.44: atth’avuso samadbibhavana bhavita babulikati
ditthadhammasukbavihiriya samvattati . . . iapadasanapatilabhaya . . . satisampajaiiiiaya . . .
asavanam kbaydya samvattats.

In Bodhisattvabhimi (1,13, fol. 82), the theory of the three samadhibhavanas is
modified: '

tatra katamo bodhisattvanam dhyanasvabhavah | bodhisattvapitaka-Sravanacintapi-
rvakam: yal laukikam lokottaram bodhisattvininm kusalam cittaikagryam cittasthitibh
Sfamathapaksyi vi vipaSyanipaksyi va . .. tadubhayapaksyi va ayam bodhisattvanam
dbyanasvabhivo veditavyah / tatra katamad bodhisattvinam sarvadhyanam / tad
dvividbam laukikam lokottaram ca / tat punar yathiyogam trividham veditavyam
drstadbharmasukbavibiriya dbyanam bodhisattvasamadhigunanirbariya dbyanam
sattvarthakriyayas dbyanam [ tatra yad bodhisattvinam sarvavikalpapagatam kayskacastass-

kaprasrabdhijanakan paramaprasintam manyanipagatam andsvaditam sarvanimsttapagatam
dhyanam idam esam dystadbarmasukbaviharaya veditavyam / pratisamvidim aranapranid-
hijfianadinam gunanam Sravakasadbarapanam acchinirbiriya samvartate sdam bodhbisat-

tvasya dhyanam samadhigupabhirnirbariya vedsitavyam . . .
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153. The fourth paida, the version of Paramartha appears to be: prajfiagprabhedaya
samskarajah; the version of Hsiian-tsang: prajiaprabbedaya prayogikasubhabbavana.

The theory of Harivarman, TD 32, no. 1646, chap. 158, is very different from that of the
Abhidharma.

154. On the drstadharmasukbavibaras, KoSa, ii.4, vi42c, 58b, 65b, (note 415).

Vibara = samadhivisesa (ii., note 229).

According to ii.4, English trans. p. 157, happiness here below depends on gjfi@avindriya
and thus supposes the state of Arhat; it consists of the fact of experiencing the “satisfaction”
and the “well-being” of deliverance from the defilements (klesavimuktipritisukbapratisan:-
vedana); in other words, this happiness is the enjoyment (#pabhoga) of Nirvina) ii.6
English trans. p. 159).

We should distinguish fantavibara from sukhavibara, the former being nirodhasama-
patti (1i.43b), which is similar to Nirvana (the fanta vimoksas, viii. p. 10, Majjhima i.472).
We owe to Sarmghabhadra (above note 57) the fact that the word sukba does not necessarily
signify “agreeable sensation”; but sukhavshara, being pratisamvedana, is “sensation.”

According to the Vibhasa, the sukbaviharas solely refer to the four fundamental
dhyanas, pure (Suddbaka) or andsrava, not to the prefatory spheres (samantakas) or the
ar@ipyas.

In Buddhaghosa, the Arhats (compare Majjhima, iii4) cultivate the right samapattss
(four dbhyanas and four Grépyas) 'in order to agreeably pass the day with their minds
concentrated’’ (ekaggacstta sukbam divasam vibarissama), and the ninth samapatti
(samjiiavedstanirodba) “in order to agreeably pass seven days delivered in mind, having
attained #msrodha, Nirvana in this world”: . . . sattabam acsttakad hutva dittheva dbamme
nirodham nibbanam: patva sukbarm vibarissama (Samantapisadika, 1.156).

>

155. The Vyakhya explains the value of these two words. J##éna is a discernment (prajfia)
associated with the mental consciousness (manovijianasamprayukta) which includes
vikalpas (or "judgements” as here: “Beings, endowed with bad bodily actions . . .;” Darsana,
on the contrary, is discernment associated with the visual consciousness, and as such free
from vskalpa (avikalpika prajiia, see i.33a-b, English trans. p. 97).

Some references to janadarsana:

i. Worldly insight-consciousness.

a. The Buddha possesses asanga apratibata jianadarfana with respect to the past,
present, and future (last three gvenskas of the Mahavyutpatti, 9. Kosa, vii. note 162); this
Aanadassana is atiraka, Digha, iii.134.

Nanadassana has previous existences for its sphere, Nettippakarapa, 28.

b. The ascetic obtains #anadassana through glokasaiiiamanasikara (by having, both day
and night, the idea that it is daytime, divisafifia); in this way sappabhasan: cittam bhavets,
Digha, iii.223.

c. The Bodhisattva obtains #@padassana after samadhisampad, before the jhanas,
Majjhima, 1.203.

d. The Bodhisattva, before Bodhi, purifies his #@nadassana: he samjanatis the obbdsa but
does not see the r@pas; then the gods, Anuttara, iv.302.

e. The Niggantha affirms that ""going, staying in place, lying down, awaking,
Aiapadassana is present in me without interruption,” Arguttara, .220, iv.428.

f. The jfianadarsana of Sakra views what is below, Avadanasataka, i.189.

8. Bodhisattvasya sarvavidyisthanesv avyihatam parisuddbam paryavaditam
jAanadarfanam (Bodhssattvabhams, 1.xv, Muséon 1906, 22a); later, by virtue of
vipaSyanaparisuddhi, this jfianadarsana acquires prthuvrddhsvaspulyata.

ii. Consciousness, knowledge, sambodha.

a. Kofa, vi.75b, #ana = dassana; Majjhima, i.173: ianam nesam dassanam udapads:
akuppa no vimutti; Mahavyutparts, 81.9: vimuktasya vimukto’smits jianadarSanam bhavats;
this is the vimuktijianadarsanaskandha (ibid. 4.5, KoSa, vi. p. 1033, vii. p. 1157).
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b. Kofa, vi.54, darfana = caksus, jiana, vidya, buddhsi.
c. Mahavyutpatti, 245.51: samyak pratyatman: jiianadarsanan: pravartate.
d. Ariguttara, ii.200: abbabba te iinadassanaiya anyttariya abhisambodhaya.

156. Why does the text say: “The abbijfia of divine sight has jfEianadariana for its result,”
and not: “The cultivation of the absorption of the abhifiia of divine sight has jianadarsana
for its result?” The Vyakhya explains:

samadhibhavana | atrocyate | ayam phale hetipacarah | yasya bhetob samadhibhavandayi
dsvyacaksurabhijiia phalam tatra phale bhetipacarah | jRanadarsanaya samadhibhavaneti /
yesam punar ayam paksab sadvidha muktimargadhir (vis.42) iti dbya nasamgrhit eva
manasa vimuktimargah sad abhijfia iti tesam acodyam evaitat tesam vimuktimarganam
samadbitatvat | plirvaka eva tu pakso’bhidharmakosacintakanam ity avagantavyam /
divyacaksubSrotravijfianayor abhijiatvenabbistatva.

157. Vyakhya: prajiiaprabhedayeti prajiiavisesakarsaya = vaiSesikagunabhinirbaraya, Kosa,
vi., note 415. Compare the expression iddippabheda, vii.trans. p. 1157.

158. The dharmas or gunas, “qualities,” of the Three Dhatus are afubha, anapanasmiyti,
arapa (viii.36), pranidbijfiana (vii.37), pratisamvid, abhijha, vimoksa (viii.32), abhibhvaya-
tana, etc. The pure “qualities” are vimoksamukha (viii.25), vyutkrantakasamapatti
(viii.18c¢), asravaksayabhijiia, etc.

159. Vyakhya: traidhatuka anasrava iti trasdhatwka asubhba . . . | atra tu samadhisamprayogas
prayoksganam gupanam samadbsbhavanety upacarab.

160. Vyakhya: bodhisattvo hi karmantapratyaveksanaya niskranto jambumile prathaman:
dhyanam utpaditavan (see KoSa, iii. 41) / bodhimsle ca devaputramaram bhanktvi
prathame yame divyam caksur utpaditvim/ tena divyena caksusa sattvan cyutyspapattisan-
katasthan abhiviksya tatparitranaya madhyame yame dhyanavimoksasamapattih
sammukhikrtavan | te’sya prayogikagunah prajfiaprabhedaya jayante [ tatas trtiye yame
caturthan: dhyanam nisritaniyamam (vi.26a) avakramya yavadvajropamena samadhina
sarvayojanaprahapam krtavin (Compare Majjhima, i.22). On the conquest of Bodhi by the
Bodhisattva, vii. p. 1145.

161. Vibhasa, TD 27, p. 420b8. “Why explain the Immeasurables immediately after the
dhyanas? Because the dhyanas give rise to or produce the Immeasurable; because the
dhyanas and the Immeasurables reciprocally occasion one another; because the Immeasura-
bles are the best qualities among [those that produce the] dhyanas.”

162. Mahavyutpatti, 69; Digha, iii.223, catasso appamafnifiayo; Dirgha, TD 1, p. 50c24,
Ekottara, TD 2, p. 658a21, Madhyama, TD 1, p. 563b8.

These are the Four Brahmaviharas. Visuddhimagga, Atthasalini, 192, Itivuttaka, 15,
Bodhisattvabbamsi, Muséon, 1911, p. 177, Yogasstram i33; cultivated by a Rajarasipravraj-
ita, Divya, 122.

Considered by many sects as parts of Bodhi (Bhavya), Kosa, vi. p.281; they figure in the
presentation of the Path, Aristtara, .38, between the dbyanas and the smriyupasthinas.

On maitri and arana, Kosa, vii.36; formula of maitrs, iv.124; difference between karuna
and mahakaruna, vii.37.

Sarhghabhadra (in his Nydyanusara, TD 29, p. 769b17) observes here that the
Immeasurables do no good to another. Why are they good and not morally neutral? Because
they oppose hatred, etc.; because they assure the mind of mastery over itself.

On the miracles that mastrisamapanna manifests, Divya, 1886.2, Cxllavagga, v.6,1;
Digha, ii.238, etc.

163. Paramartha omits the second reason. P’u-kuang (TD 41, p. 433a10), because they
produce immeasurable retributive results and outflowing results. Three reasons in Fa-pao
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(TD 41, p. 798b18).

164. Vyakhya: advesasvabhivatvin maistri vyapidapratipaksab /| dubkbipanayanikaratvic
ca karund dubkbopasamjirakaraya vibimsayab pratipakso bhavati / mudita cirateh
pratipaksah saumanasyaripatvat [ upeksi ca madhyasthayat kamarigavyipadayoh
pratipaksa it (apalsapatitve napy anunito naps pratibata iti), v.47, note 170.

165. Sarhghabhadra (in his Nyayanysara, TD 26, p. 769b16) says the contrary: Asubha and
upeksa oppose, in this order, sexual desire and the other desires. On the attachment to
visible things, below viii.32a.

166. We do not mean to say that a single dharma, upeksa, possesses two natures; we mean
to say that the word #peksa designates both non-desire and non-hatred.

167. Sukhita vata sattvah. The meaning is: “May they be happy!” Mastribhavana analyzed as
punyakriyavasts, iv.112c; its efficacy, iv.121b; above note 162.

168. Dubkhistvata sattvah. The intention is: “May they be delivered from suffering!”
169. Compare the anwmodana of the Mahayana (Bodbicaryavatara, Third Chapter).

170. The absence of sympathy (anunaya) and antipathy (pratighata). On samskiropeksa,
iii.35d.

171. See ii.72, English trans. p. 320, adhimuktimanasikara; vi.9, viii.32, 34, 35.

172. Digha, i.250, iii.223, etc.

173. Manlasuddhakadhyinabbhimikatvat: “They have the fundamental dbhyanas of the
Suddhaka or pure category for their sphere” (viii.5). The prefatory (samantaka) absorptions
bring about worldly abandoning of the defilements, not fundamental absorptions (viii.21c).

174. Vibhasa, TD 27, p. 427b14. Do the Apraminas bring about the abandoning of the
defilements? No. The abandoning (prabana) of the defilements is of two types, temporary
abandoning and definitive abandoning. Concerning the first abandoning, the Satra says that
the Apramanas cause abandoning; of the second, the Samadhiskandha says that they do not
bring about the abandoning.

Vibbasa, TD 27, p. 819b10. Why do the Apramanas not bring about the abandoning of
the defilements? For the following reasons: 1. on account of the diversity of their aspects;
sixteen aspects cut off the defilements: the four aspects of the Apramianas do not; 2. the
Apramanas are adhimuktimanasskara; and only tattvamanasskara cuts off the defilements;
3. the Apramina are anugrabamanasikira (tseng-i B ), beneficial act of attention;
and only the acts of attention which do not have this characteristic cut off the defilements; 4.
the Apramianas have for their object the present; and only the Path which has the three
time periods, or the asamskyrta for its object, cuts off the defilements; and 5. only
anantaryamarga cuts off the defilements; and the Apraminas are obtained at the moment of
vimuktimarga.

175. Hsiian-tsang adds: “He has the idea that they are delivered from suffering and obtain
happiness.”

176. Hsiian-tsang adds: "From equanimity one passes through the other categories to the
moment when one has, for his greatest friends, the same though as for those to whom he is
indifferent.”

177. References given by Saeki: Madhyama, TD 1, p. 582al7, p. 694a28 and following,
Dirgha, TD 1, p. 490c3, p. 489b27, Prakaranapada, TD 26, p. 720c23-721b3, Samyukta-br-
daya, TD 28, p. 927a19, Tattvasiddhi (Ch’eng-shib lun), TD 32, p. 15. 10, and the
Amerta-sastra, TD 28, p. 976al8.

Digha, ii.70 (Lotus, 824; Dsalogues; O.Franke, 212), Atthasalini 190, Patisambhida
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magga, i1.38, Dhammasangans, 248 (seven).

Mahavyutparti, 70 (according to the Samgitiparyaya, TD 26, p. 443a26); Chavannes,
Religieux éminents, p. 164, compare the Mahavystpasti and the Numerical Dictionary.

Vasubandhu follows Vibhdsa, TD 27, p. 434b15, where the svabbava (nature) of the
Vimoksas, their bbémi (the stage in which one produces them), their éfrays (the persons
who produce them), their gkara (aspect), their @lambana (object), their smrtyupasthana (of
which “application of mindfulness” they consist), their /ébha (mode of acquisition), etc. are
explained.

178. Text of the Vyakhya:

a. ripi ripani pasyats.

b. adhyatmam aripasamyiis bahirdha rapans pasyats.

c. Subbam: vimoksam kayena saksatkrtvopasanpadya vibarats.

d. sarvaso riapasamiiianin samatikramat pratighasamijfiinam astamgaman nanatvasany-
fianam amanasikirad anantam Gkisam anantam gkasam ity akafinantygyatanam
upasampadya vibarati tad yathi deva akisanantyiyatanopagah.

€. punar aparam sarvasa GkisSanantyiyatanam samatikramyanantam viffianam anantan
vijfignam its vijiiananantyiyatanam upasampadya vibarati tadyatha deva vijfiananantyaya-
tanopagah.

f. punar aparam sarvaso vijfiananantyayatanam samatikramya nasti kim cid ity
Gkificanyayatanam upasampadya vibarati tadyatha deva gkificanyayayatanopagib.

8. punar aparam sarvasfa Gkificanyayatanam samatikramya nasvasamjiianasamiidyata-
nam upasampadya vibarats tadyathi devi nasvasamjrianasamjiiayatanopagah.

h. punar aparanm: sarvaso nasvasamjiianisamjiidyatanam samatikramya samjfigvedstani-
rodham: kayena saksatkytvopasampadya vibaraty ayam astamo vimoksa its.

179. It is very difficult to interpret this formula.

svatmans rapani vibhavya babsr aps rapani pasyati.

Paramartha, Hsiian-tsang, one of the versions of the Mahavyutpatti, 70, and
Harivarman (in his Tattvasiddhs), read adhyatman: rapasamjis babirdha rapani pasyati
(which is the formula of the Abhibhvayatanas, viii.35).

b. The exegesis of the Abhidhamma is developed in Patisambhida, ii.38a and elsewhere:
the ascetic considers r#pa (blue, n#la, etc.) which is internal and external (First Vimokka),
and then only external r#pa (Second Vimokka). It appears probable that the Koss intends
the same.

c. What is the meaning of the expression répans vibhavya (Vyikhyi quoted above a.)?
According to Asthasaling, 163: “In the expressions rapam: safifiam vibhavehi, the word
vibhavana signifies antaradbapana, to make disappear.” Above, Kofa, viii.3a, vibhatarapa-
samffia = which makes the notion of répa disappear.

Harivarman translates vibbavana as “to expell, break.” “First Vimoksa: adhyatman:
rapasanmijiis babirdhba rapani pasyati [=He grasps the notion of internal r2pa (=of the body)
as being horrible (afxbha), and continues to see external r#pa: The ascetic, by this Vimoksa
breaks and rends (p’o-lieh B % ) répa. How do we know this? Because, in the Second
Vimoksa, it is said: adhyarmam arapasanjis bahsrdha rapans pasyats. The ascetic is termed
adhyatmam ar@pasamy#i, because he has broken internal r#pa. By this we know that in the
First Vimoksa the ascetic sees only external r#pa, the internal r#pa having been eliminated.
In the Third Vimoksa, the external 7#pa also having been eliminated, the ascetic no longer
sees internal and external n#pa. This is what is called the notion of r#pa, he abandons-des-
troys desire; he does not see any internal or external atman.” Compare Sustanipata, 1113:
vibhatardpasaninissa sabbakayappahayino (the Chinese reads kama) ajjhattam: ca bahiddha
ca n'arthi kim cits passato.

180. Hsiian-tsang differs. Karika: The Vimoksas are of eight types. The first three are
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non-desire (alobha); two are in two absorptions; one in one absorption . . . Bbagya: . . . the
first two are, by their nature, non-desire, because they oppose desire. The Sutras
(Madhyama, TD 1, p. 582a17) define Vimoksa by saying that the ascetic sees (pasyats): [it
does not mean that Vimoksa is sight; it expresses itself thus] because seeing increases
Vimoksa. Hsiian-tsang puts into the text of Vasubandhu the definition of Vibhasa volume
84 (TD 27, p. 434b28) [where it is noted that the eighth Vimoksa is a citzavipraysktasamska-
raskandha).

181. This opposition is déribhavapratipaksa “opposition which renders distant” (v.61, p.
855) for, from the fact that the ascetic enters into the First Dhyana, attachment to the r#pa
of Kamadhatu is already abandoned (prabipa: by means of a prahanapratipaksa realized in
andgamya, viii. p. 1268, line 25).

182. See iii.43: One does not die in a state of samadhs.

183. Vibhasa, TD 27, p.434cl: Why are they called Vimoksas? What is the meaning of
vimoksa? The meaning of vimoksa is "rejection” (ch’i-pes FYYF , to discard, turn
the back on) . . . The first two reject the mind of desire for répa (r@palobhacitta); the third
rejects asubhbasarjiia; the Four Vimoksas of Aripyadhatu each reject the mind of the sphere
immediately below; the Vimoksa of nirodhasamapatti rejects any thought having an object
(salambanacitta). Consequently the meaning of vimoksa is “rejection.” The Bhadanta says
that the Vimoksas are so called because they are obtained by the force of adhimoksa;
according to Pasva, because they are the locus wherein one rejects.

184. See ii.44d, vi.64a, viii.196. Majjhima, i.160, 301,333,400,456, Ariguttara, iv.426,448.

185. Hsiian-tsang corrects: ‘because it turns its back on everything that has an object
(salamba),” that is to say, the mind and mental states.

186. Hsiian-tsang: “The Eight Vimoksa is called Vimoksa because it delivers . .. ”

It is evident that the possession of the Eighth Vimoksa, [which confers the name of
Kiyasaksin and, when one is an Arhat, the name of Ubhyatobhagavimukta], assures perfect
mastery in absorption, the complete deliverance of vimoksavarana (vi.64a); but the version
of Paramartha is doubtless correct, for the possession of the first two Vimoksas, which
supposes the cultivation of the First Dhyana, makes this same cultivation sharper by
“making more distant” the r#pa already abandoned (above note 181), by giving the mind
karmanyata (see following note). The Third Vimoksa surpresses obstacles to the Vimoksas
of the sphere of Rupadhatu (r@psvimoksavarana, below note 198).

187. The obstacle is the ineptitude of the mind (skarmanyata) which causes a person
detached from the three Dhatus to be incapable at the same time of entering the First
Dhyiana.

188. Vibhasa TD 27, p. 774a14: The Darstantikas and the Vibhajyavadins maintain that a
subtle mind is not destroyed in mnsrodhasamapatti. According to them, there is no being
(sattva) without matter (r#pa), and there is no absorption without the mind. If absorption
were free from mind, the vital organ (jivstendriya) would be cut off; one would say that [the
ascetic] is dead and not that he is in an absorption. In order to refute this opinion, one
indicates that néirodhasamapatts is absolutely without mind. See Ko<, ii.44d, note 253.

189. Definition of Bhavagra, viii.4c.

190. According to the Mahayana, the “entering mind” of this absorption is always andsrava,
and the leaving mind is of two types, andsrava or sasrava . .. Among the Buddhas, the Eight
Vimoksas are anasrava; among others, the Eighth is always andsrava, the first seven are of
two types accordingly as they have for their nature worldly or transworldly knowledge
(laukskalokottarajiiana).
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191. Anvayajiiana is the Path with the exception of the part of Path relative to Kamadhatu.
The Vyakhya indicates the spheres where the Vimoksas are cultivated: eleven spheres
by excluding seven samantakas.

192. Vyakhya: gha / katamab punar apratisamkbyanirodhas tesam alambananam |
atrocyate [/ asaiksasyanimittasya samadber apratisamkhyansirodbam Glambate / ete by
arapya vimoksa animsttanimittasamadhisvabbavab sambbavanti (viii.26c).

193. Akasa is the object of the akasanantyayatana Vimoksa.

194. Vibhasa, TD 27, p. 436b10: Because he wishes to assure himself whether the
kusalamalas are complete (man i ) or not. The ascetic thinks: Even though I
contemplate the horrible (afwbha), I do not produce any defilements, but I do not know if
the kusalamilas are complete; if, by contemplating the agreeable, the defilements do not
arise, ] would know that the kusalamdlas are complete.

195. See vii.42, 48. On abhinirhara, see Speyer, Avadanasataka, ii.221; index of the
Mahavastw and the Divya; Mabavyutpatts, 21.88, 25.12; Lévi ad Sutralarikara, iv.12; Rhys
Davids-Stede.

On arya rddhi in Pali sources, vii. p. 1168.

196. Vyakhya: atra saksatkrtveti pratyaksikrtyety arthab | upasampadya vibaratiti tam
samapattim samapadya viharatity arthab.

vi43c, 58b (p. 1006), 63; viii. p. 1232. Urtaradhyayana, v.23, SBE, 45, p. 23.

Compare the expressions phusati cetosamadhim, nirodbam (Digha, 184), and catasso
appamaiiniayo (Theragatha, 386), etc.

Vibhasa, TD 27, p. 776a21: In the other Siitras, the Bhagavat employs, in the definition
of the Eight Vimoksas, the expression kayena saksatkrtva upasampadya vibarati; notably in
the Mabahetupratyayasiitra . . . Some say: “The Third and Eighth Vimoksas are found at the
end of the two Dhitus . . .” Some say: "These two Vimoksas are found at the end of two
bbamis .. ."

197. Vyakhya: prathamadvitiyabhyan: vimoksabbyan: trtiyasya vimoksasya pradhanyat |
rapivimoksavaranasakalyaprabanad israyaparsvrititas tytiyasya saksatkarapam uktam /
astamasyaps pradhanyad arapyavimoksavaranasikalyaprabanad ifrayaparivrititab
saksatkaranam uktam: 'The Sitra says that the ascetic manifests (saksdtkarana,
pratyaksikarana) the Third Vimoksa because this Vimoksa outweighs the first two. It
includes the abandoning of all the obstacles which are opposed to the Vimoksas of dbyana
(rapsvimoksa): once he has acquired it, he possesses a suppleness of mind which permits
the realization, without effort, of the first three Vimoksas. And this because it includes an
dfrayaparivrtti, a certain transformation of the asraya or physico-psychological complex. So
too the Eighth Vimoksa outweighs the preceding Vimoksas because it includes the
abandoning of all the obstadles to the Vimoksas of the sphere of Arapyadhatu.

The Third Vimoksa is obtained by an ascetic who cultivates the Fourth Dhyana, the
highest sphere of Ripadhitu; the Eighth, by an ascetic who cultivates Bhavagra, the highest
sphere of Aripyadhatu.

a. iv.56, English trans. p. 631, afrayaparivrtti by the Path of Seeing, etc.; 14c,
parivrttavyafijana: "whose sex has been changed’; 38, asrayaryiga, éfrayavikopana:
“abandoning, overthrowing the dsrayz by death, by hermaphroditism”; the Dharmakaya,
vii., note 196. The S#tralamkara prefers the expression dfrayaparavrits.

b. afraya = “the body endowed with organs.” iii.41; among the organs, the manas, ii.5,
i.20a (p. 78). A synonym of dfraya is @mabhava, v.2c. See also i.34d (p. 99), ii.55d (p. 285),
vii. 21b, and elsewhere. The translation “personality” is not bad, for example vi.21 has: “a
feminine personality ... ” Certain qualities can only have for their support (dfraya) persons



1306 Chapter Eight

of the Three Dvipas; one only obtains them with a human dfraya.
In a different usage of the word, a certain dbyana, or a certain bhami is the dsraya, or the
support, of the acquisition of a certain “knowledge,” etc.

198. Digha, ii.110. iii.260, Samyutta, iv.85, Majjhima, ii.13, Visuddhimagga, 175, Atthasalini,
187.

Mahavyutpatts, 71; Satralambara, xx-xxi.44.

When an ascetic considers the six gyatanas (physical matter, sound, etc.) without
producing any bad ideas, these dyatanas have prevailed, abhsbhita: such as the ten
abhibhayatanas, Samyutta, iv.77.

References of Saeki: Madhyama, TD 1, p. 799¢25, Dirgha, TD 1, p. 55¢26, Amrta-Sistra,
TD 28, p. 976a25, Samgitiparyaya, TD 26, p. 445b19, Prakaranapada, TD 26, p. 721b4,
Samyukta-bhydaya, TD 28, p. 927b19, and Tattvastddl:u

In the Madhyama version,ch’u-ch’s  BRpgR  “expelling ayatana,” Paramirtha,
chih-jx  HIA , Hsiian-tsang, sheng-ch’s Wl (abhi-ayatana). The abhibhsiya of
the formula tani rapany abbibbitya is translated by chib-hsiu  4||fs  (control-bhavana)
orby ch’u 3 (to expel, vinodana, apanayana, vibhavana).

199. Pali: eko bahirdba.

200. Vyakhya: jandts . . . paSyats. Paramartha: janams pasyims.
On j#iéna and darsana, above viii.27c.
201. On akarayati, vi. p. 931, vii,p. 1144

202. The classical list Anguttara, v.46, 60 (Comm. i.27.10), Majjhima, 1.423. ii.14, Digha,
iii.268 (Swmangala, 1115, Franke, p.210); Visuddhs, 110, replaces the last two by dloka,
paricchinnakdisakasina (see Childers); the last two omitted occasionally in Pagisambhida. On
alokamanasikara, etc., vii. p. 1160, 1177.

Visuddhimagga, 425 (see Index and Warren, 293), Atthasalini, 185, Compendium,
passim; Spence Hardy, Eastern Monachism, 252; Ketn, Geschiedenis, i.393 (“universal or
cosmic circles”); Yogavacara-Manual, p. xxix; Rhys Davis-Stede.

Mahavyutpatti, 12, Samgitiparyaya, 11th section, Satralamkara, vii. 9, xx. 44.

These summary remarks in the Kosz have been extracted from a more complete treatise
in the Vibhasa.

203. Paramartha sometimes (TD 29, p. 303b12) translates krzsna as pien @ (= total),
sometimes (p. 303b18) as wx-pien 4l (S ananta). There are Ten Krtsnayatanas (péen
% @A ) They are called krtsna (wu- -pien) because they totally embrace one type
without interval-crack. What dbarmas arte krtsna (wu-pien)? Earth, water, fire, wind, blue,
yellow, red, white: these contain r@pa (literally: rapalaksananis) . . . There are some masters
who say that the vayskrtsnayatana (feng wu-pien ju B 4E:H A ) has tangible things
for its object.

The Vibhasa, TD 27, p. 440b17, translates brtsnaby pien 3@  : ... They are called
Krtsnayatanas for two reasons: because they do not present any interval (chien [ ),
and because they are extended (buang-ta PEK ): on the one hand, the act of
imaginative attention (adhimuktimanaskara) bears exclusively on blue, etc., without being
mixed with any other characteristic; on the other hand, the act of attention, bearing on all
blue, etc., has for its object an infinite characteristic. The Bhadanta says: "Because their
object is large-extended (k'wan-kuang E@E ), and because there is no interval-crack

(chien-hsi  [Spa )"

204. This last phrase is not in Hsiian-tsang.
205. This problem is examined Visuddhimagga, 415.

206. The cause or hetw, is the arapya absorption acting as sabbagahbetu, that is to say, leading
to a new drapya absorption.
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207. Someone who produces an ar#pya absorption falls from this absorption, dies, and is
reborn in a heaven of Riipadhatu by virtue of some former action: there he will produce a
new dr#pya absorption because the preceding ér#pya absorption is close (@sanna). Someone
frequently enters an Gr@pya absorption: he has a strong habit (abhikspabhbyasa) with respect
to it; he dies, is reborn into Ripadhitu, and here he will produce an ér#pya absorption
again.

In the same way, born in Akaanantyayatana, one could produce a higher arapya
absorption, Vijfiananantyayatana, etc.
208. Someone accomplished an action which sould be retributed in Arapyadhartu, not
immediately upon his death, but in a later birth (iv.50). By reason of other actions “of
immediate retribution,” he is first reborn in Ripadhatu. The imminence of the retribution
of the action retribuable in Arapyadhatu makes this person produce an dr#pya absorption.
This is necessary fot the retribution of this action, for not being detached from the sphere
where he is born (adhastad avitariga), namely of Rupadhatu, this person could not be
reborn in Ariipyadhitu if he were not detached from it, by an @r#pya absorption of the said
sphere.

209. When the universe perishes by fire, Kamadhitu and the heavens of the First Dhyana
disappear; when it perishes by water, the heavens of the Second Dhyana disappear; when it
perishes by wind, the disappearance also includes the spheres of the Third Dhyana (Koss,
iii.100c-d). Thus, at the end of the world, all beings should be reborn in spheres sheltered
from this destruction, and so they should produce absorptions entailing rebirth in the
heavens of the Second, Third or Fourth Dhyana.

Hsiian-tsang: The receptacle or physical world begins to perish by the force of
dharmata. Such is the law of nature (dharmata) of beings in the lower spheres that they
produce higher dhyanas, because, under these circumstances (avastha), the good dharmas
undergo full development by the force of this dharmata. Beings in the two higher Dhatus
(in the heavens of the Fourth Dhyana and in Arapyadhatu) produce érépyasamapatti by the
force of cause and actions, and not by the force of dharmata, for the Anabhraka gods, etc.
(Fourth Dhyana) are not affected by the three catastrophies.

Vibhasa, TD 27, p. 779a28: Why do beings in Rupadhatu first produce the dbyanas, the
arapyas, and not nirodhasamaparts? They produce the dhyinas by reason of three causes
(pratyaya): 1. by the force of cause (hetubala): in a former existence, they produced, and
destroyed, the dhyanas; 2. by the force of action (karmabala): they did and accumulated
actions of necessary retribution which should be retributed in a later existence in a sphere of
dhyana; this action will give forth its fruit; and 3. by the force of the "nature of things”
(@harmata): when the world perishes, beings in the lower spheres are necessarily reborn
above . . . The first two reasons hold for the production of the grapyas.

210. Vyakhya: keyam: dbarmata nama /| kecit tavat sautrantika ahub / esam eva
dharmanamudbbiitavrttinam parvadbyanavasanadhipatyat tadutpattav upadesam antarena
dhyanotpattav anugunyam dbarmata prakrtih svabhava ity arthah // vasbhasika aps kecid
ahub | panrvajagarikat sabbagahetoh nisyandaphalam dbhyanotpadanam tadupadesam
antarenanyato dbharmatets.

On dharmata, see ii.46, English trans. p. 248, iv.17a, 20, 67, vi.34a.

211. On vdsana, see vii. p. 1137 to 1143. Here, the good dharmas are adhipatipratyaya.

212. As long as the Good Law lasts, it is possible to know all the dbarmas, pure and impure,
to which Dhiatu and sphere they belong, their aspect, etc.

213. According to Paramartha. Hsiian-tsang: All these diversely specified dbarmas have for
their goal the expansion and duration of the Good Law. What is the Good Law? How long
will it last?
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214. The Saddhamma is threefold: parsyattisaddhamma: all the words of the Buddha in the
Three Pitakas; patipattisaddbamma: the thirteen dbutagunas, the fourteen khandbakavat-
tas, the eighty-two mahavattas, sila, samadhs, and vipassana; and adhigamasaddhamma: the

215. The twelve angas are enumerated in the Abhisamayalamkariloka:
sAitram geyam vyakaranam gathodinavadanakam /
itivrttikam nidanam vaipulyam ca sajatakam /
wpadeso’dbbuti dbarma dvidasingam idam vacabh //

216. It appears that “holiness” is not too bad an equivalent for adbsgama, since adhigama is
defined as being “the dbarmas attendant upon Bodhi plus the results of brabmacarya.” [It is
through the bodhipaksikas that brabmacariya is addhaniya ciratthitika, Digha, iii.27.]
Moreover adhigama signifies “penetration, intelligence.”

Adhigama is a synonym for satyabhisamaya (see vi.27) in the definition of the three
prajiias or discernments: A fool (bala) is one who lacks innate (spapattilabhsika) prajiia
which proceeds from the traces of a former cultivation (pérvabhyasavisananiriata);
unlearned (4§rutavan) is one who lacks the prajfia which arises from the Teaching
(agamaji); an ordinary person (prthagjana) is one who lacks the prajfia which arises from
adbigama, which arises from the comprehension of the Truths (yasyadhigamaji
satyabbisamayafi nasts . . . ) (iii.28a).

The Bodhssattvabhémsi, in the definition of “refuge” (pratisarana), defines jiiana, which
is a refuge—as adhigamajfiana created from absorption, bhgvanimya (See iv. English trans.
p. 655, notes 341 to 343 and below Chapter IX, trans. Hsiian-tsang, xxix.15a, note).

217. a. Hsiian-tsang translates: “As long as there are bearers, preachers, and acquirers, the
Law will endure.”

The two Chinese translators distinguish three categories: the first two (those who bear
and those who preach) with respect to the dgama,; the third (those who acquire) with
respect to the adhsgama. The dgama lasts as long as the first two categories exist; the
adhigama lasts as long as the third exists. Thus the Law lasts because of these three classes
of persons.

Paramartha (TD 29, p. 303¢23) adds: Why? Because there are two causes of the duration
of the Good Law: speaking correctly and receiving correctly. There are some other masters
who say that the Law lasts one thousand years: this is in reference to the adhigama, not to
the dgama which lasts longer. Why? In the future, persons capable of bearing the Law will
be of two types: those who believe by reason of hearing, and those who believe by reason of
correct intelligence (? cheng-chieh 1Ef# ). The gods protect these persons in order
that the dgama and the adhigama do not quickly disappear. Consequently one should, both
literally and in meaning, meditate and practice.

b. Sarhghabhadra (in his Nydyanusara, TD 29, p. 775b1) corrects Vasubandhu on many
points and adds some interesting details: The Saddharma of the Bhagavat is twofold, dgama
and adhsgama. The dgama is Sitra, Vinaya, and Abhidharma. The sdhigama is the pure path
(andsravamarga) of the Three Vehicles. [For Vasubandhu, this is the bodhsipaksikas which
are not all necessarily pure.] As long as the adhigama-saddharma lasts in the world, the
agama-saddharma, increased and sustained by it, also lasts. At present, in the East, the
adhigama-dbarmapis disappearing; the dgama has much disappeared. As the adhigama-
dharma flourishes in the North, the good dgama of the Bhagavat is being extended and
augmented. Consequently, this is the land of the supreme knowledge of the Tathagatas (. ..
f#ianagocara). The Aryans dwell therein; the correct sense of the Abhidharma flourishes in
this country; not in the East, etc.,, where tradition and practice are impossible (??). The
agamadhbarma, essentially depends on its “bearers” (dhatar, those who have learned it) and
preachers in order for it to last in the world; the adhigama lasts solely depending on “those
who practice” (pratipattar). But these are not only the supports of the adhigama; the
agamadharma also depends on pratipattar: as long as persons practice the Dharma without
error (aviparita), the adbigama will last; as long as the adhsgama lasts, the dgama will last.
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For the disappearance of the Law in the West, compare the Dreams of Krkin, Vinaya of
the Mahifasakas (Wu-fen Li, TD 22, p. 172a7), Chavannes, Cing cents contes, IL. p. 348.
The eleventh dream (a piece of water whose center is troubled but whose sides are calm and
clear) signifies that the Good Law will begin to disappear in the Middle (Kingdoms), but
that it will prosper in the frontier kingdoms.

218. The Vyakhya approves of this explanation: esa eva pakso yukta iti pasyamab.

219. a. Condition for the duration of the Law (respect for the Buddha; no mention of years),
Anguttara, iv.84. anagatabhaya, iii.15, 108, etc.
Why the Law of certain Buddhas lasts a long time, Ssttavibhanga, Parajska, 1.3.3,

The Arhat prolongs his life in order to prolong the Law, Koss, ii. English trans. p. 165.
The Law is protected by humans and gods, Samywkta, TD 2, p. 177b22. Lévi and Chavannes,
“Les seize Arhats protecteurs de la Loi,” J. 4s., 1916, ii.9; J. Przyluski, AGoka, Chap. VII.
Development of eschatological ideas relative to the Law, and also 207, 336, 399, 452.

b. Cullavagga, x.1.6: “If women had not been admitted, this brabmacariya would last a
long time, it would last one thousand years; but as they have been admitted, this
brabmacariya will not last for a long time: the Saddharma wi!l last five hundred years.” No
mention of years in the Bhiksupikarmavicana (Bulletin of the School of Oriental Studies,
1920, p. 125)., nor in Rockhill, Life, p.60.

Same doctrine in the Ps-ns-mu ching (TD 24, p. 818c5), where the explanation is given
by Kadyapa (Przyluski, AGoka, p. 173); see also Madhyama, TD 1, p. 607b8 (quoted by
Saeki). Saeki also quotes the Vinaya of the Mahisisakas (TD 22, p. 186a14) “If the
Bhiksunis observe the eight gurudbarmas, the Law will last one thousand years.”

But, in the Vinaya of the Sarvastivadins (“judgment of Ananda”), the duration of the
Law is limited to one thousand years because women have beens admitted. Same doctrine in
the other texts relative to the First Council (Przyluski, sbid.).

ASokavadana, and many other texts, have one thousand years; the Mabhamayasatra, TD
12, p. 1013b21 - 1014a2, has fifteen hundred years (Przyluski, p. 161-173); see also the [Fo
lin nieb-p’an chi) Fa-chu ching, TD 12, p. 1113a2-c10.

I-ching (Takakusu, 106) quotes the Vinaya: “As long as there is a karmacarya (? “the
Upholders of rules”), my Law will not be destroyed. When there will be no person who
“upholds and supports” the karman, my Law will end,” and again: “As long as my precepts
exist, I shall live.” Swm. Vil. i.11.

c. Five successive disappearances: adbigama, patipatti, parsyatti, linga, and dhatu, in
Manorathapirani, .87, Anigatavamsa (Minayev, JPTS. 1886 and Warren, 481).

Three disapearances, adhigama, pagipatti, and liniga, in Milinda, 133.

“Disappearance of the shadow of the Buddha . .. and how many Arhats do we have who
can preserve the Good Law? It is said in a Treatise: The Great Lion has closed his eyes and
his witnesses have disappeared one after the other .. .,” I-ching, Takakusu, p. 106 [compare
above p. 1282].

The Vajracchedikagika, Mdo, xvi. fol. 234a, explaining Vajracchedska, p. 22: pascime kale
pascime samaye pascimayam paficasatyim saddbarmavipralopakile vartamane: “It is well
known (prasiddhba) that the teaching of the Bhagavat lasts five times five hundred years;
this is why the text specifies: during the last period of five hundred years, for it is then that
the five kasayas (iii.4c, 93a) increase.”

Nanjo (in Max Miiller, SBE. 49, p. 116) mentions the Mahdasamnipatasitra (TD 13, p.
3632a29): In the first five hundred years, the Bhiksus and others will be “'strong in
deliberation” (will obtain satyabhisamaya?); in the second period of five hundred years, they
will be strong in meditation (samadhs, dhyana); in the third, in Scripture (fruta); in the
fourth, the building of monasteries; and in the fifth, in quarrels and slander. The White Law
will become invisible.
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d. Samyukta, TD 2, p. 226¢6: In the Period when the Saddarma of Kadyapa began to
perish, a pratirgpaka Dharma arose; when this has arisen, the Saddharma will have
perished.” Saddharmapundarika, 67.7: "The Saddharma of Padmaprabha will last thirty-two
antarakalpas; when it is destroyed, the saddharmapratiripaka will last the same number of
kalpas”;, 377 “The Saddharma of Jitasvararaja was destroyed, and in the period when the
saddharmapratiripala was disappearing, this religion (f@sana) was overrun by Bhiksus who
attributed to themselves spiritual gifts which they did not possess . ..."

220. According to Hsiian-tsang. According to Paramartha: I have presented in this treatise
the Abhidharma of the Buddha Bhagavat. Have I presented it according to the school of the
Sautrantikas or as it is presented in the Vibbasa?

According to the Vyakhya: Is the Abhidharma that I have taught here, namely the
Abhbidharmakosa, the Abhidharma of the canonical Treatises, the Abhidharma of the
Jiianaprasthana, etc.?

221. Vyakhya: yo'yam iti vistarab / yo’yam shabhidbarmakosalaksano ‘bhidharma uktab kim
esa eva Sastrabhidbarmo jianaprasthanadhilaksano desito’ta idam ucyate / kismiravaibha-
sskanitisiddha iti vistarah | kasmire bbhavah kismirah | vibhasayi divyants vaibbasika iti
vyakhyatam etat [ santi kaSmiri na vaibhasika ye vinayacintadayah sautrantika ity
bhadantidayah | sants vasbhasika na kismira ye bahirdesaka ity ubbayavisesanam |/ tesam:
nityai yab siddbo ‘bhidbarmah sa prayeneha mayi desitab / arthad uktanm: bhavati /
anyanitisiddho'psi defita iti // yad durgrhitam kasmiravasbhasikanayenanyanayena va tad
thavacane ‘smadigo ‘smadaparidhab // kim kiranam ity aha | saddharmanitau munayah
pramanam iti | saddbarmasyigamadhigamalaksanasya nitau varnane munayo buddha
bhagavanto buddhaputris caryaiiradvatiputradayab pramanam sarvikarasarvadharmava-
bodha apta ity arthab.

222. a. Hsiian-tsang: “The discussion of the Abhidharma of the Vaibhasikas of Ka$mir
[=the Five Hundred Arhats, according to Saeki] is correctly established. [There is perhaps a
mistake here with respect to the sense of siddha.] It is by depending on them that I have, in
general, presented the Abhidharma. That which is false is my fault. The authority for
judging the Dharma is only the Buddhas and the Maha$ravakas.”

b. Sathghabhadra (in his Nyayanusara, TD29, p. 775b18): “. . . It is by depending on
them that I have, in general, presented the Abhidharma. Here the Sautrantika
[= Vasubandhu] presents his fundamental thought, saying: Depending on the Mahavibhasa,
discussing the principles of the Abhidharma of the Saugatas of this land, and making an
effort to correctly understand to the end that the Good Law will last a long time for the
salvation of beings, I have composed this treatise. The great bulk of this book presents the
system [of the Vibhdsal; a smaller part follows other paths, for example with respect to
physical matter as shape (samsthanaripa, iv. English trans. p. 557), with respect to the past
and future (v.27), etc. But the nature of the dharmas is very profound, and my intelligence is
weak: I am not capable of diligently searching out (ch’in-ch’iu  #j5k ) the Preacher of
Truth (yathabhdatavadin) (?). Consequently, in the interpretation (n#f) presented in this
long treatise, if one small part is poorly supported (durgrhita = pien-liang B & =of
contestable authority; the meaning is perhaps "If I have, sometimes, reproduced some
incorrect doctrines . . . '), it is my fault. The Buddhas, having accumulated the provisions of
knowledge (j# anasambhbaira) know any object of consciousness. The Pratyekabuddhas
cannot judge the characteristics of the dbarmas; even less the Sravakas, for the Dharma that
they realize depends on a teaching. Thus, in order to judge the dbarmas, there are only the
true great Munis. By this we know that the Abhidharma is truly the word of the Buddha.
One should accept it with faith, practice-meditate on it correctly, and diligently search out
deliverance.” .

c. Paramartha (TD 29, p. 304a5): The Vaibhasikas of Ka$mir possess the two cheng!
2% . This Abhidharma—the Abhidharmakosa—has been presented by me, in
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general, conforming to their doctrine. If there is here anything that is badly grasped, it is my
fault. In lieu of cheng capable of correctly judging the Good Law, only the Buddhas
Bhagavats are the supreme measure (pramana). Why? Because they immediately see all the
dharmas. Apart from Scripture (dgama) and the Path (mdrga), the Arya$ravakas of the
Buddha are not even a mediocre measure in correctly judging the Good Law.

1. What is this twofold cheng (= saksin, pratibha, etc.)? Perhaps persons who possess
the Ggama and the adhigama (as explained viii.39a), in other words the dgama and the
marga.

223. The first stanza is quoted in I-ching, Takakusu, p. 106.

Vyakhya: nimilite fastari lokacaksusiti | parinirvrte bhagavati lokasya caksurbhite
margamargasamdarsfake [ anenandhabbitatam lokasya darsayati // ksayam gate saksijane
ca bh@iyaseti / saksad drastars saksi | margamargajfio bhagavan iti ye'dhigatatattva
bhagavatah siksijanab sabdyabhitab | tasmin parinitvine ksine / avidyindhadystatattvasr
niravagrahasr niranikusash svayamdrstikataya kutarkapannair bhavadhir bhagavatah
Sasanam granthatas carthatas cakulam krtam // gate bi Santim paraman: svayambhuvityadi
parvaslokoktasyarthasya heturapo’yam dvitiyah sloka upanyasyate / buddhabuddhaputresu
hi parinirvrtesv anathajagats Sasanantardbanabetubhir drstyadibbir malair dosasr
niratikusaib svayam yatheccham iha loke’dye samprati caryate | bhavasidhanam etat //
tatas casvam kanthagatapranam ivety arthab / tad viditva | balakikam ca malanam
dosanam na pramadyam mumuksubbir iti bhavasidbanam its.






CHAPTER NINE

Refutation of the pudgala

Oril. Homage to the Buddha.
Is there any liberation outside of Buddhism?!

No, there is not.
What is the reason for this?

There is no liberation outside of this teaching, because other
doctrines are corrupted by a false conception of a soul. The word as
other doctrines conceive it is not a metaphoric expression for a series
of skandhas. By the power of their belief in this soul as a substantial
entity, there arises clinging to the soul, the defilements are generated,?
and liberation is impossible.

How do we know that the word “soul” is only a designation for a
series of skandbas, and that no soul exists in and of itself?3

We know this because no proof establishes the existence of a soul
apart from the skandhas, no proof by direct perception, nor any proof
from inference.4 If the soul were a real entity, separate like other
entities,’ it would be attained (i.e., known) either by direct perception
as are the objects of the five sense consciousnesses and the object of
mental consciousness$ or by inference, as are the five mdriyas.

In fact, the five organs are known through inference. In the world,
despite the presence of general causes, a result is not produced if
certain specific causes are absent: for a sprout to be generated, one
needs not only water, earth, and human effort, but also a seed. In the
same way, even though general causes — the presence of an external
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object, attention, etc.,—are present, the blind and the deaf do not
see and hear to the extent that the non-blind and the non-deaf see
and hear. The first are lacking, whereas the second have the
specific causes for visual and auditory consciousness: these are the
organs, material organs that are made of an invisible and
intangible matter, and which is known only through inference.’”

There is neither direct perception nor inference of a soul
independent of the skandhas. We know then that a real soul does
not exist.

Hkok

The Vatsiputriyas admit a pudgala which is neither identical to
the skandhas nor different from them.? We should examine
whether this pudgala exists as an entity or as designation of a
nominal existence. If it has a separate existence, like physical
matter, then the padgala exists as an entity. If it is only a collection,
like milk, then it exists as a designation.?

[The Vatsiputriyas:] What is wrong with admitting the first or
the second hypothesis?

If the pudgala is an entity, it will be different from the
skandhas, because its nature is separate, as the skandhbas are
different one from another (or it will be produced by causes and
then it will not be eternal as you say), and you will have to name its
causes; or it will be unconditioned: and this is a non-Buddhist
opinion; and if it is unconditioned, the pudgala will be useless.!° (It
is thus false to believe that the padgala is an entity.)But if you
admit that the pudgala exists only as a title of designation, you will
abandon your doctrine and you will be placed within our doctrines.

[The Vatsiputriyas:] We do not say that it is an entity, and we
do not say that it exists only as a designation of the skandhas: for
us the designation pudgala occurs in necessary relationship to
present, internal skandhas (skandhan upadiya).'!

e i S

e
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A blind response, containing little to enlighten us! What does
the expression “in relation to” mean? If you explain skandhan
upadaya as skandhinam laksate (characterized by the skandhas),
you must then say “The designation pudgala occurs by taking the
elements as an object”: this is to recognize that pudgala is a word
designating the skandhas, the same as the designation “milk”
occurs taking as its object the constituents of milk—color, etc. If
you explain skandhin upidiya as skandhian pratitya “conditioned
by the skandhas,” the same conclusion follows. You admit, in fact,
that it is the skandhas which are the cause of the designation
pudgala.

[The Varsiputriyas:] This is not the way that we conceive of
the pudgala and its relationship with the skandbas, but rather as
the world conceives of fire and its relationship with fuel.

How does it conceive of fire and its relationship with fuel?

The world conceives of fire “in relation to fuel”: they do not
conceive of fire independent of fuel; they believe that fire is not
identical with fuel nor different from fuel. If fire were different
from fuel, fuel would not be hot; if fire were the same as fuel the
consumed would be the consumer. In the same way we do not
conceive of the pudgala as independent of the skandhas; we hold
that the pudgala is neither identical to the skandhas nor different
from the skandhas: if it were different from the skandhbas, it would
be eternal and thus unconditioned; but if it were identical to the
skandhas, it would then be susceptible of annihilation.

Heokok

Define the terms “‘fire”” and ““fuel,” so that I can better
understand what the expression “fire in relation to fuel” signifies.

[The Vatsiputriyas:] What shall we say to you? The consumed
is the fuel, the consumer is fire.

But that is precisely what I want to know with precision: what



1316 Chapter Nine

is the thing consumed, and what is the thing that is the consumer?

[The Vatsiputriyas:] In the world, a thing to be burned, not on
fire, wood, is called the combustible matter (i.e., fuel), the
consumed;!? the thing that exercises the action of burning, bright,
very hot, in flames, is called the consumer or fire. The series that
constitutes the fuel, is ignited by the fire, and it is reduced to
ashes;!? by means of fire, each moment of existence of the series of
fuel is made different from the preceeding moment. The fire and
fuel are both made up of eight substances;'* consequently, fire is
generated by reason of the fuel, as milk ferments and vinegar is
created by reason of milk and wine. This is why the world agrees in
saying that fire exists “in relation to fuel.”

If this were the case, fire is different from the fuel, as their
time-periods are different: there is first fuel, and then fire. If your
pudgala exists in relation to the skandhas, as fire exists in relation
to fuel, you then have to admit that, since it is produced by reason
of the skandhas, it is different from the skandhbas, and that it is,
moreover, transitory.

[The Vatsiputriyas:] In the thing set on fire, wood, etc.,!* one
of the substances, namely a tangible object which is heat, is the
fire; the other substances are the fuels. Then your remark on the
priority in time of the fuel does not hold.

But fire and fuel, generated at the same time, are “separate,”
since their characteristics are distinct.16¢ The meaning that you
attribute to the expression "in relation to”" has not yet been
explained.!” Since fire and fuel are generated at the same time, how
can one say that fire exists in relation to fuel? Fire, which is one of
the substances of the object on fire, does not have fuel for a cause,
which is the other substances of the said object, since all these
substances were generated at the same time, each from its own,
separate cause. One can say no more than that the term “fire” had
for a cause (or object) fuel, since this term is applied to the tangible
“heat.”18

[The Vatsiputriyas:] The expression “fire in relation to fuel”

A R AT
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means that the fire has fuel as its basis, or that the fire coexists
with fuel.?®

This means that the pudgala coexists with the skandhas or that
it depends on the skandbas: this then admits that it differs from
the skandhas. And logic demands also that, as fire does not exist
when fuel is absent, likewise the padgala does not exist without
skandhas. You do not admit these conclusions; then your
explanation is worthless.

Fire is not different from fuel (p. 1315, line 18), because, in this
hypothesis, fuel would not be hot.

What does “hot’” mean? If “hot” is defined as being the
tangible “heat” (namely fire), as has been done above, then fuel
will not be hot (since fuel is the object on fire, without the tangible
element “heat”). If “hot” is that which is associated with heat (i.e.,
if one admits that fuel is termed hot by reason of its association
with heat), then this means that different things (of “heat”) are
called “hot”: the one tangible “heat” is designated by “fire” and all
that is associated with this tangible is designated by the name
“hot.” To think thus is to confess that fuel is termed hot although
it is different from fire or from the tangible “heat.”’?° The
Vatsiputriyas are thus justified in saying that “fire is not different
from fuel since fuel is hot.”

[The Vatsiputriyas:] Wood on fire is called fuel; it is also called
fire.

Explain then the meaning that you attribute to the expression
“fire in relation to fuel”! The pwdgala (the active data of relation,
of the wpadaya) will be identical to the skandhas (passive data of
the said “relation”): no reasoning can establish the non-identity
(of these two). The thesis of the Vatsiputriyas, that the pxdgala
exists in relation to the skandhbas as fire exists in relation to fuel,
cannot be rationally established in any hypothesis.

&okk
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The pudgala is ineffable in that which concerns its relation-
ship—its identity or non-identity—with the skandhas. How can
they distinguish "“five categories of things susceptible of being
known”:2! 1-3. conditioned things, in other words, past, present,
and future things; 4. unconditioned, or non-caused things, and 5.
the ineffable (or pudgala)”?

The pudgala, in fact, should also be ineffable from this point of
view: if it is ineffable, one cannot say either that it is a fifth
category, nor that this is not a fifth category.??

Hskok

Let us examine what this word “pudgala” depends on. If it
depends on the skandhas, then the pudgala exists solely as a
designation, as the expression pudgala depends on the skandhas
and not on a real pudgala. If it depends on a real pudgala, why did
the Vatsiputriyas say that the designation “pudgala” is “in relation
to the skandhas”? Then would have had to say “in relation to the
pudgala” But, in fact, they do not maintain that the paudgala is
established in relation to a pudgala. Moreover the expression
pudgala is a simple designation of skandhas.

[The Vatsiputriyas:] Given the skandbas, the pudgala is
perceived:?? that is why we say that the designation “pudgala” is
“with relation to the skandhas.”

But color is perceived when diverse causes are present, the eye,
light, etc.; may we thereby conclude that the designation “color” is
“with relation to these diverse causes’?

kkk

Another point. By which of the six consciousnesses—cons-
ciousnesses of the eye, ear, nose, tongue, body, or mental
consciousness—is the pudgala perceived?
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[The Vatsiputriyas:] It is perceived by all six consciousnesses.
When the eye consciousness recognizes physical matter (=a body),
it indirectly discerns the padgals,* and then we can say that the
pudgala is known by the eye consciousness. But the relationship of
the pudgala with physical matter, be it identical or different, is
inexpressible. The same for the other consciousnesses: when the
mental consciousness recognizes the dharmas (mind and mental
states), it indirectly discerns the pudgala; it is then known by the
mental consciousness, but its relationship with these states is
inexpressible.

It follows from this explanation too that the pudgala exists
solely as a designation exactly like milk. Wiien the eye conscious-
ness recognizes the color of milk, it indirectly discerns the milk:
the milk is then known by the eye consciousness and one cannot
say that the milk is the same thing as its color or is different from
its color. The same for ear, nose, tongue, and body consciousness:
the body consciousness recognizes tangibles; from whence there is
the consciousness of milk; the milk is then known by the body
consciousness without which one could only say that the milk is
identical to the tangible, or different from the tangible. In fact milk
is not fourfold: then it is not color, smell, taste, tangible; but
furthermore, one cannot say that the milk is not made of these
four. The conclusion is that one metaphorically designates a
complex of elements by “pudgala,” the same as the designation
“milk” is understood as a coming together of color, smell, etc. They
are merely names without reality.

What meaning do you therefore attach to the phrase, “When
the eye consciousness recognizes physical matter, it indirectly
discerns the pudgala’? Do you want to say that physical matter is
the cause of the perception of the pudgala, or that the perception
of physical matter and the pudgala takes place at the same time?

If the Vatsiputriyas answer that physical matter is the cause of
the perception of the pudgala but that, nevertheless, one cannot
say that the pudgala is different from physical matter, then the
condition and the causes of the perception of physical matter—eye,
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light, an act of attention—would not be different from physical
matter.

If the Vatsiputriyas answer that one perceives the pudgala at
the same time as one perceives physical matter,?> we would
question whether one perceives the pudgala by the same operation
which perceives physical matter, or by a different operation.

In the first hypothesis, the pu#dgala is only physical matter and
the designation “pudgala” applies only to physical matter. It is
then impossible to distinguish “This is physical matter; that is
pudgala.” Without this distinction, how can one prove that there is
physical matter and that there is a pudgala? The existence of the
pudgala cannot be proven by this distinction.

In the second hypothesis, since the time of the two perceptions
is different, the padgala will be as different from color and shape
as yellow is from blue, as former is from latter.

The same reasoning follows for the other skandhbas.

kokk

[The Vatsiputriyas:] As one cannot say that the pudgala is the
same thing as color and shape, nor that it is different from color
and shape, likewise the perception of the padgala is not the same
as the perception of the color and shape, nor different from this
perception.

This point of view obliges you to say that the perception of the
pudgala, being ineffable, is not made part of the category of
“conditioned things”: but now you do not admit this thesis, since,
for you, all perception is “conditioned”.

kK%

If the pudgala is an entity that one cannot define as being
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matter (the r#pa skandha,) nor as being non-matter (the four
non-material skandhas, vedana skandba, etc.), why did the Blessed
One say that “matter and the other skandhbas are not self”?26

Hesksk

The pudgala, you say, is attained by the eye consciousness. Is
this consciousness generated by color and shape, or by the pzdgala,
or both? In the first hypothesis, one cannot maintain that this eye
consciousness perceives the pudgala, because the pudgala is not the
object of this consciousness, as neither is sound. In fact, all
consciousnesses that are produced having as their condition a
certain thing, has this same thing as an “object as condition”: now
the pudgala, not being a condition of the eye consciousness, cannot
be its object. Thus the visual consciousness does not perceive the
pudgala.

The other two hypothesis contradict the Satra which says that
the eye consciousness is generated by reason of two things,?’
namely, by the eye and by physical matter and shape. The Sitra
says”Oh Bhiksus, eye consciousness is generated having the eye as
its cause (betx) and physical matter as its condition (pratyaya =
glambanapratyaya). All eye consciousness is by reason of the eye
and physical matter.”28

If the pudgala is the cause of the eye consciousness, it will be
impermanent, because the Siitra says, “All causes and all conditions
that produce consciousnesses are impermanent.”

[The Vatsiputriyas:] We admit then that the pxdgala is not an
object as condition (@lambana) of consciousness.

[Very well; but then it is not discernible (vijieya), an object of
vijiana; if it is not discernible, it is not cognizable (jiZeya), the
object of jiiana; if it is not cognizable, how can one prove that it
exists? If one cannot prove that it exists, your system collapses.]
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kakok

You have said that the padgala is discerned by the six
consciousnesses.?? But, if it is discerned by the eye consciousness, it
will be, like physical matter and shape, different from sound; if it is
discerned by the ear consciousness, it will be, like sound, different
from physical matter and shape. And thus for those (conscious-
nesses) that follow.

Moreover, your thesis is in contradiction to the Satra. The
Sitra says, “Oh Brahmin, the five organs (of sight, hearing, smell,
taste, touch) have distinct spheres (gocara) and objects (visaya).
Each one of them perceives its own sphere and its own object,?°
and does not perceive the sphere or the object of the others. And
the mental organ perceives the spheres and the objects of the first
five organs, and they have the mental organ as their refuge.”?! Or
rather would you say, in agreement with the Satra, that the
pudgala is not the object (of the five organs)? In this case, it would
not be discerned (by the five organs), and you put yourself in
contradiction to your own system.3?

sokok

[The Vatsiputriyas:] (You affirm, according to the Sitra, that
each of the five organs has its own object, and you thus conclude
that the pudgala is not the object of eye consciousness). But,
according to the Sitra, the mental organ also has its own object
(and this is in contradiction to your system).?? In fact, the
Satpranakopama-sitra says, "Each of these six organs has its own
object and its own sphere; each seeks after its object and its
sphere.”34

This Siitra does not intend to speak of the six organs, because
the five material organs and the five consciousnesses which are
dependent on them do not possess the desire to see, to hear, etc.
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This Sttra understands, by organ of the eye, etc., the mental
consciousness which is induced and dominated by the eye, etc.3’ By
this fact, the mental consciousness which is isolated—that is to say,
which is not induced and dominated by one of the five material
organs, but solely by the mental organ—does not have any desire
with regard to the spheres and objects of the five organs, but solely
with regard to the dharmayatana. Thus the Satpranakopama-sitra
does not contradict the Sitra previously quoted.

Hokok

The Blessed One has said, "Oh Bhiksus, I declare to you all the
dharmas that should be penetrated (¢bhijieya) and known
(parijfieya), namely: the eyes, physical matter, eye consciousness,
eye contact, the sensation which is produced having as a cause eye
contact, painful, pleasant, and neither painful nor pleasant
sensation.... And thus following to: “'the sensation which is
produced having as its cause contact with the mental organ: these
are what should be penetrated and known.”?¢ This text teaches us
that the dbharmas to be penetrated and comprehended are only
those enumerated. The pudgala does not figure in this list: then it
is not susceptible of being discerned (véjfieya). In fact, the
speculative consciousness (prajiia) by which one penetrates or
comprehends, has the same sphere (visaya) as does ordinary
consciousness (v#jiiana).>’

ok ok

The masters who maintain that the eye sees the pxdgala should
learn that the eye sees only that which is real in the padgala
(namely physical matter: the same for the other five organs). They
fall into the abyss of harmful views in saying that it sees a soul in
what is not a soul 38

Furthermore, the Buddha explained that the word pxdgala
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designates the skandhas. In the Satra of Man? he said, “Supported
by the eye, having physical matter for its object and condition, the
visual consciousness arises: by reason of the coming together of
these three, contact arises; at the same time there arises sensation,
thought, the act of attention, etc.”4® The last four terms—vijiiana,
vedana, samjfia, cetani—are non-material skandhbas: the eye and
physical matter are the r@pa skandhas. Here is then all that one
speaks of when one says “‘man.”” In order to express various
nuances, one inserts various words, such as satzva, being, nara,
man, manuja, born of Manu, manava, young man, posa, he who is
nourished, jva, vital principle, jants, he who is born,*! pudgala,
person. One says to oneself, “My eye sees physical matter,” and
according to current usage, “This venerable one is of such a name,
of such a family, of such a gotra, of such food, of such happiness
and of such suffering, of such length of life; he lasts a time; he
terminates his life in such a manner.42 Oh Bhiksus, know that
these are only manners of speaking, words, expressions conform-
ing to the usage of the world, because there are only impermanent
things in the pusdgala, conditioned things, born of causes and
conditions, created through deeds.”

kokk

The Blessed One declares that the Sitras of explicit meanings
are the authority. The Sutras that we have quoted are of explicit
meaning; one cannot draw a divergent explanation from them.4

Moreover, 1. The Blessed One said to a Brahmin, “When I say
that all exists, I mean that there are twelve sources of conscious-
ness (@yatana, .20a).”4* Then if the pudgala® is not included in the
twelve dyatanas, it does not exist; and if it is included one cannot
say that it is ineffable.

2. The Vitsiputriyas read a Satra which says, “All that is of the
eye, all physical matter... the Tathagata, Oh Bhiksus, embraces this
group (namely the twelve @yatanas), terms them ‘all,’ establishes
that ‘all’ exists, so many dharmas in themselves.” Now, there is no
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pudgala there: how can one say that the pudgala is a real entity?

3. The Bimbisara-satra says, “A stupid, ignorant Prthagjana
becomes attached to words, and he imagines that there is a self; but
there is no self nor things pertaining to self, but only past, present
and future painful dbarmas.”4¢

4. The worthy (arbati) Sila®’ said to Mara, “You fall into wrong
views by wrongly maintaining that there is a being in the group of
conditions (samzskéras) which is empty: the wise understand that
such a being does not exist. As the name ‘chariot’ is given to a
group of parts, the world uses the word ‘being’: one should know
that this is a group of skandhas.”

5.In the Ksudrakigama,*® the Buddha said to the Brahmin
Daridra,? “Daridra, those who understand the Truths can deliver
themselves from all fetters: through the mind (there is) defile-
ment, and also purification through the mind.>® The self, in fact,
does not have the nature of a soul; it is through error that one
thinks that a soul exists; there is no being (s##zva), no soul, but
only dharmas produced through causes: skandhas, sources-of-cons-
ciousness (@yatana), dbatus, that constitute the twelve limbs of
existence; examined in depth, there is found to be no pzdgala
there. Seeing that the interior is empty, see that externals are
empty;’! and there is no ascetic who meditates on emptiness.”>?

6. The Satra’3? says, “Five calamities proceed from the belief in
a soul: one creates a theory of the soul, of a being, of a vital
principal; one is not distinguished from heterodox teachers; one
takes a road which is not the Way; his mind does not enter into
emptiness, his faith does not satisfy him, he is not established in it
to his satisfaction, there is no propensity (for liberation); the
Aryan qualities are not purified in him.”

*kk

[The Vatsiputriyas:] These texts are not authoritative, because
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they are not read in our tradition.

What then is the authority in your system, your tradition or the
words of the Buddha? If it is your tradition, then the Buddha is not
your teacher, and you are not a child of the Sakyan. If it is the word
of the Buddha, why do you not recognize the authority of all the
words of the Buddha?

[The Vatsiputriyas:] The texts you have quoted are not the
authentic word of the Buddha,’4 since our tradition does not read
them.

That is not a good reason.
Why is this?

Because all the other traditions read these texts,’> and because
these texts do not contradict any other Sitras, nor philosophic
truths.’¢ Also, when you embolden yourself to brutally reject them
by saying, “They are not authentic because we do not read them,”
this is only pure impudence contrary to all good sense.

kkok

The position of the Vatsiputriyas is moreover more inadmissa-
ble since their sect reads a Sitra which says, “The dbarmas are not
soul and do not contain a soul.”57

[The Vitsiputriyas:] Without doubt we read this Sitra. But the
pudgala is neither the dbarmas which serve as its support, nor is it
different from these dharmas; that is why it says that “no dharma
is a soul.”

Very well; but it is taught that the pxdgala cannot be discerned
by the mental consciousness, since the Siitra establishes clearly that
the mental consciousness is produced by reason of two condi-
tions,’® the mental organ (manas) and the dbharmas. Besides how
would you explain the Satra which says, “To recognize a soul in
what is not soul is a mistake of ideas, of mind, and of view”? 59
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[The Vatsiputriyas:] This Satra says that it is a mistake to
recognize a soul in that which is not a soul; it does not say that it is
a mistake to recognize a soul in what is a soul.

What is understood by “that which is not a soul”? Would you
say that it concerns the skandbas, ayatanas and dbatus? This
contradicts your theory that the pudgala is not identical to physical
matter, etc.?° Further, a Satra says,®! “Oh Bhiksus, know that all
the Brahmins and monks that contemplate a soul, contemplate
only the five skandhas-of-attachment.” Then this (contemplation)
is not a soul, because the self that one recognizes as a soul is solely
the dharmas that are not a soul but which one falsely imagines to
be a soul.2 Another Satra® says, “All those that have remembered,
do remember, or shall remember their various past existences—
their remembrance is solely with regard to the five skandhas-of-
attachment.” Then there is no pxdgala in any of this.

[The Vatsiputriyas:] But the same Siatra says, “In the past, I
was handsome (literally: I possessed physical matter).”%4

This declaration is for the purpose of indicating that the saint
capable of recollecting his past lives remembers the variety of
characteristics of his series of these existences. But the Buddha
does not mean that he sees a real pudgala possessing, in a past life,
such physical matter, etc.: for to think such is to fall into
satkayadysti. Or rather, if such is the meaning of this sentence,
then its sole purpose is to reject it as non-authentic.®> We conclude
that the Satra, insofar as it attributes the possession of physical
matter, etc., to a soul, has in view “a self of designation”, as one
speaks of a pile which, being only an accumulation, has no unity; or
of a current of water which being only an accumulation, has no
unity; or of a current of water which, being only a succession (of
waters), has no permanence.5¢

seokok

[The Vatsiputriyas:¢7] The Blessed One would then not be
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omniscient, since the mind and mental states are not capable of
knowing all the dbarmas, seeing that mind and mental states
change, arising and perishing from moment to moment. Omnis-
cience can belong only to a soul, a pudgala.

We would reply that the pudgala would be eternal if it does not
perish when the mind perishes: a thesis which contradicts your
theory of a pwdgala about which one can only say that it is eternal
or non-eternal. We do not say (as do the Mahasarhghikas) that the
Buddha is omniscient in the sense that he knows all the dbarmas at
one and the same time:% “Buddha” designates a certain series: to
this series there belongs this unique ability that, by a single act of
modulating his mind, he immediately produces an exact conscious-
ness of the object relative to which a desire for knowing has arisen:
one then calls this series “Omniscient.” One moment of thought is
not capable of knowing everything. On this point, there is a verse:
“As fire, by the capacity of its series, burns all, so too does the
Omniscient One—but not by a universal, simultaneous knowl-
edge.”®®

[The Vatsiputriyas:] How do you prove that (the word
“Omniscient”’should be understood as a series, and not as a
particular self of universal knowledge)?

It is spoken of in the Scriptures, on the subject of the Buddhas
of the past, present and future. For example the verse: “Buddhas of
the past, Buddhas of the future, and Buddhas of the present destroy
the sorrows of many.”’7° But, in your system, the skandhas of
existence belong to the three periods of time, but not the pxdgala.

skokk

[The Vaitsiputriyas:] If the term pwdgala only designates the
five skandhbas-of-attachment, how can the Blessed One say, “Oh
Bhiksus, I shall explain to you the burden, the taking up of the
burden, the laying down of the burden, and the bearer of the
burden.””!
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Why may it not be explained in these terms?

[The Vitsiputriyas:] Because, if the pudgala is only a name
given to the skandbas, it cannot be the bearer of a burden.

Why not?
Simply because it is unheard of.

Do not speak then of an ineffable pudgala. No one has ever
ascertained the existence of an ineffable thing. And moreover you
will have to account for the other statements of the Satra that
thirst (or desire) is the taking up of the burden: as thirstisa
skandba, the “burden” (is too), and it is unheard of that a burden
takes itself up. The “taking up of the burden” is included within
the skandbas, and so too the bearer of the burden. These are the
skandbas that the Blessed One designated by the name of “pudgala,
the bearer of the burden,” as one sees in the explanation given a
little farther on in the same Sutra.

After having said that the burden is the five skandbas-of-at-
tachment, that the taking up of the burden is thirst, and that the
laying down of the burden is the abandoning of thirst, it is said that
the bearer of the burden is the pudgala; but fearing that one
understands the pu#dgala inexactly, as an eternal, ineffable, real
entity, he explains, “(It is only to conform to the use of this world
that one says:) This venerable one, of such a name, of such a
gotra,” and the rest (as in the S#tra on Man, above), in order that
one might well know that the pudgala is effable, impermanent,
and without a unique nature.”? The five skandhas-of-attachment
are painful in their nature: they receive then the name of
“burden”’; each of the former moments of the series attract each of
the latter moments: it receives then the name of “bearer of the
burden.””? The pudgala is then not an entity.

sk

[The Vatsiputriyas:] The pudgala exists [as an entity,] as the
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Sutra says, “To say that apparitional beings’ do not exist is a false
view.”73

Who denies the existence of apparitional beings? We admit the
existence of these beings in the sense that the Blessed One
understands them. For him, “apparitional beings” designates a
series of skandhas (the series of five skandhas of an intermediary
being), susceptible of going to another world without the
intervention of a womb, an egg, or of moisture forms of birth. To
negate the existence of an apparitional being so defined, is a false
view, because this type of series of skandhbas truly exists.

If you maintain that the negation of the pudgala is false, you
wil have to say how this false view is given up. It cannot be given
up by Seeing, nor by Meditation, for on the one hand, the pxdgala
is not included within the Truths, and, on the other hand, false
views are not given up by Meditation but by Seeing.”¢

Heksk

[The Vatsiputriyas:] But a Sttra says, A pudgala arises
(utpadyate) in this world...”’” Now this does not refer to the five
skandhas, but to an entity.

Such is not the meaning of the Sutra that only metaphorically
designates as a unit that which exists only as a complex; as the
world speaks of a grain of hemp, or a grain of rice, or of a heap, or
a word.”8 Further, since the Sitra attributes an arising to the
pudgala, it is therefore conditioned (samskrta).

[The Vatsiputriyas:] When it refers to the pudgala, the word
“to arise” does not have the same meaning as when one speaks of
the skandbas arising. For the skandbas, to arise means to exist
after having been non-existent. One says that the padgala arises
because, at that moment, it takes on different skandhas’® (for
example the manas of a human instead of the manas of an animal).
As one says in the world, when a certain person acquires a certain
knowledge, that a sacrificer, or a grammarian is born; when a
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layman takes on certain characteristics, one says that a bbsksu, a
monk of a certain sect is born: one does not mean by these
expressions that there has really been a birth of a sacrificer, or a
monk. And again in the same way, through the acquisition of a
certain trait, one says: an old man is born, a sick person comes into
being.

This explanation of the phrase, A pxdgala arises in this
world” has been condemned by the Blessed One. In the Paramar-
thasinyata-sitrat the Blessed One said, “There is action; there is
result;8! but, besides the causal production of the dharmas (which
give the impression of a permanent agent), one does not maintain
the existence of an agent which abandons these skandhas and
which takes up other skandhas.”8? And in the Phéilguna-satra: “1
do not say that there has been one who takes.”8? There is then no
pudgala that gives up or takes up the skandbas.

Nevertheless, let us examine your examples: “A sacrificer is
born.” What is the nature of that which became a sacrificer?
Would you say that a “soul” became a sacrificer? But you have to
precisely prove the existence of a “soul.” Would you say that it is a
series of minds and mental states? But minds and mental states
appear from instant to instant after having been non-existent®4
and they are not capable of abandoning and grasping. Would you
say that it is the body (the organ of sense)? The same difficulty
holds. Notice then that the knowledge the acquisition of which by
a so-called person makes him a sacrificer, differs from this person:
it would be then, by a legitimate comparison, that the skandhas
acquired by a pudgala differ from the pudgala; and this goes
against your definition of a pudgala. As for the example of an old
man and a sick person, there is a succession of different bodies: to
hold that an old man is the transformation of a young man is the
Samkhya thesis of transformation (parinama), a thesis already
refuted.®> Then your examples are without value. And if you say
that the skandbas arise, but that the pudgala does not arise, it
follows that the latter differs from the skandhas and is eternal.
You maintain again that the skandbas are five in number, but that
the padgala is one: this is to again recognize that the pudgala
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differs from the skandhbas.

[The Vatsiputriyas:] Your position is totally parallel (to ours),
since you say that the primary elements, earth, etc., are four; but
that secondary matter (#pidayaripa)—color, for example—is one;
but that, nevertheless, secondary matter does not differ from the
primary elements.8¢

This objection does not go against us, but only against the
teachers who say that secondary matter is the four elements.?” But,
to adopt the opinion that you wrongly attribute to us, we say that
in the manner that secondary matter is made up of the four
elements, in that way the five skandhas constitute the pudgala.

Hekok

[The Vatsiputriyas:] If the pudgala is only a word serving to
designate the five skandhas, why did the Buddha not declare that
the vital principal (jiva) is the body?88

Because the Buddha takes into consideration the intention
(@faya) of whomever asks him questions. The person who asks this
question of the Buddha understood by j#va, not a being, a simple
designation of the skandhas, but a person, a real living entity; and
he was thinking of this person when he asked if the j#va is identical
to the body or different from the body. Now this j7va does not
absolutely exist; and so the Buddha only maintained that it is
neither identical to nor different from the body, and then the
Blessed One condemned the two answers. In like manner one
cannot say that the hairs of a tortoise are hard or soft.??

The ancient masters have already explained this difficulty.
There was once a venerable one named Nagasena, possessor of the
three knowledges (vidyais), the six higher knowledges (abbijsias),
and the eight liberations (vimoksas). At that time, the King of
Kalinga went up to him and said, “I have come with the intention
of clearing up my doubts. But monks are verbose:* shall we agree
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that you answer plainly to the questions that I ask?” Nagasena
accepted his request and the King asked, “Is the vital principal
identical to the body or different from the body?” “To this
question,” said Nagasena, 'there are no grounds for answer.”
“Haven’t we agreed that you shall answer plainly? Why speak off
the point and not answer?” “I wish to ask the King concerning a
doubt. But kings are verbose: shall we agree that the King answers
plainly to the question that I shall ask?” The King consented and
Nagasena asked, “Do the mangos in the King’s palace give sweet
fruit or bitter fruit?” And the King answered him, “There are no
mango trees within my palace.” Nagasena protested as the King
had protested, saying, “Haven't we made an agreement? Why
speak off the point and not answer?” “But,” said the King, “as
there are no mangos in my palace, how could there be any sweet or
bitter fruits?” “In the same way, Oh King, the vital principal does
not exist: one cannot then answer your question and say that it is
identical to the body or different from the body.”!

[The Vatsiputriyas:] But, if the padgala does not exist, why
didn’t the Blessed One answer that the jiva absolutely does not
exist?

Because he took into consideration the intention of the
questioner, that questioning on the jiva may be with the idea that
the s7va is a series of skandbas. If the Blessed One answered that
the jiva absolutely does not exist, the questioner would have fallen
into false views. Furthermore, as the questioner was not capable of
understanding “dependent origination” (pratityasamutpada), he
was not a fit receptacle for the Good Law: the Blessed One then did
not tell him that the j7va exists except by way of designation.

The explanation that we have given here is the same that the
Blessed One formulated: “Ananda, the wandering monk Vatsago-
tra came to me to ask a question thusly: ‘Is there, or is there not a
soul (@man]?’ 1did not answer him. In fact, to answer that there is
a soul is to contradict the truth of things, because no dharma is a
soul nor has any relationship with a soul; and if I had answered
that there is no soul, I would have increased the folly of Vatsagotra,
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for he would have thought: T had a soul, but this soul does not now
exist.”? For, in comparison to the folly of the belief in the existence
of a soul, this second folly is graver. Whoever believes in the soul
falls into the extreme view of eternity; whoever believes that the
soul does not exist falls into the extreme view of annihilation.
Thoughtless error, heavy error®...”, and so on. It has been said:%*

1. Taking into consideration the injury that heresy does and,
also, the falling off of good deeds, the Buddhas teach the Law in the
manner in which a tigress carries its young.9

2. Those who believe in the reality of the soul are torn by the
teeth of heresy; those who do not recognize the conventional self
let their good actions fall away, and perish.%

And again:

1. Since a real j#va does not exist, the Buddha does not say that
the j#va is identical or non-identical; he does not say any more than
that the j7va does not really exist, fearing that one would only
negate the conventional j7a.%

2. Series of skandhbas, actions, and the results of actions are
what are termed s#va: if the Buddha were to negate the jiva, he
would negate actions and their results.

3. And if the Buddha does not say that the so-called j#va is in
the skandbhas, it is because he sees that the questioner is not
capable of tolerating the teaching of emptiness.

4. It is then because of the state of mind of Vatsa that the
Buddha, asked if there was a soul, yes or no, did not answer. But if
the soul were to exist, why wouldn’t he have answered that it
exists?98

The Buddha did not answer four questions relative to the
eternity of the world (Joka): again this is because he took into
consideration the intention of the questioner. If such a person
understands Joka to be a soul (@man), the four alternatives are
incorrect, since the soul does not absolutely exist. If he understands
Joka to be transmigration or samsara, the four alternatives are
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incorrect: if transmigration is eternal, no one could obtain
Nirvana; if it is not eternal, all would obtain Nirvana by
spontaneous annihilation, and not through effort: if it is both
eternal and non-eternal, some would never obtain Nirvana,
whereas others would obtain it spontaneously; finally, to say that
loka, in the sense of samsara, is neither eternal nor non-eternal, is
to say that beings both would and would not obtain Nirvaga: a
contradiction in terms. In fact, Nirvana is possible through the
Way; then no categorical response is acceptable. In the same way
the Buddha did not answer the Nirgrantha$ravaka who held a bird
in his hand and asked if this bird was dead or alive.1°

The four questions as to whether the world is infinite, namely
if it has an end or not, has the same sense as the questions relative
to the eternity of the world,!°! and present the same defect.

How do we know that “the infinity of the world” should be
understood in this sense? The wandering monk Uktika,!0? after
having asked the Buddha about infinity, resorted to a ruse in order
to repeat his question and asked, “Does the whole world obtain
deliverance through the Way, or only a part of the world?”1%> The
elder Ananda then said to him, “You have already posed this
question, Uktika. Why do you repeat it by changing the terms?”

If the Blessed One did not explain concerning the four
questions relative to the existence of the Tathagata after death,
this is again because he took into account the intentions of the
questioner. Such a person understood the Tathzgata to be a “soul”
liberated from the defilements.

We ask in our turn those who hold to a “soul:” The Blessed
One, according to you, declared that the pudgala exists, indescriba-
ble: why did he not declare that the Tathéagata exists after death?

If [the Vatsiputriyas] answer that the Buddha kept silent on
this point because he feared that the disciple, by admitting the
survival of a pudgala named Tathagata, would fall into the view of
eternity, we would then ask why the Blessed One predicted to
Maitreya, “In the ages to come, you will be a Tathagata, an Arhat, a
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Sarhyaksambuddha;’’1%4 and speaking of one of his deceased
disciples, he said, “He is at present reborn in such a place.”1%5 Are
not these discourses defiled by the opinion of permanence?

If [the Vitsiputriyas] answer that the Blessed One does not say
anything concerning the deceased Tathagata because, seeing at
first the pudgala, he now no longer sees the pudgala once it has
attained Nirvana; it is then through ignorance that the Tathagata
does not make any declaration concerning the deceased Tathagata,
and to speak thus is to deny the omniscience of the Master. Rather
one should believe that if the Blessed One abstains from all
declarations, it is because the “soul” that the questioner alluded to
in speaking of the Tathagata does not absolutely exist. If [the
Vatsiputriyas] say that the Blessed One sees the pudgala, which is
in Nirvana, but that he still does not make a statement on this
subject; and that the pudgala exists but is not, at the same time, an
object of a statement of the Blessed One, we then conclude that
[the Vatsiputriyas] admit that the pudgala is permanent.

If [the Vatsiputriyas] say that “whether the Blessed One does
or does not see the pudgala” is indescribable, they then proceed to
say that all is indescribable, and that one can only say that the
Blessed One is omniscient or non-omaniscient.

skokk

[The Vatsiputriyas: | The pudgala really exists, as it is said, that
“To say that I really, truly do not have an d#man'% is an incorrect
opinion.”

This is not a proof, for it is also said that it is an incorrect
opinion to affirm the existence of an dtman.'’ Scholars of the
Abhidharma think that a belief in the existence of an 4¢man and a
belief in its non-existence are two extreme opinions, as they
identify them with the two branches of “the opinion that consists
in believing in extremes.” This doctrine is certain, as it is
formulated in the Vatsagotra-satra, “Ananda, those who affirm a
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soul fall into the extreme of the belief in permanence; those who
deny a soul fall into the extreme of the belief in annihilation...”108

skokk

[The Vatsiputriyas]: If the padgala does not exist, what is it
that wanders in saz2sdra? In fact, one can only allow that sanzsara
itself wanders. Further the Blessed One has said, “Beings misled by
ignorance, bound by thirst, wander here and there, either among
beings in hell, among animals, among prezas, humans, or the gods;
thus for a long time they experience all suffering.”1%°

How does the pudgala wander in sarmsira? Would you say that
this wandering consists in abandoning old skendhas and in taking
up new skandhas? But we have shown that this explanation is
inadmissable. A good explanation is simple: one says that when a
flame burns a field it travels, although they be only moments of
flame, because it constitutes a series; in the same way the harmony
of the skandhas which is constantly repeated receives, metaphori-
cally, the name of being; supported by thirst, the series of skandhas
travels in samsara.

skokk

[The Vatsiputriyas]: If only the skandhbas exist, we do not see
how one can explain these words of the Blessed One, “In the past, I
was the teacher Sunetra.”’''? In fact, in the hypothesis of the
existence of the individual skandhas metaphorically termed “soul,”
past skandhas are not the same as present skandhas, and so the
Blessed One cannot express himself in this manner.

But what is the thing that the Blessed One calls “soul”? The
pudgala, you would say: then, since the “soul” is permanent, a past
“soul” is identical with a present “soul”. For us, when the Blessed
One said, ‘I was the teacher Sunetra,” he teaches us that the
skandbas that constitute his present “soul” formed part of the
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same series as the skandbas that constituted Sunetra. In the same
way one says, " This fire has been burning here.”

Hokok

You affirm the existence of a real soul: we hold that only the
Buddhas, Tathagatas would see it (because it is subtle). But if the
Buddhas see a soul, they would produce a firm belief in a soul; from
this belief in a soul there would be produced among them a belief
in things pertaining to a soul; from these two beliefs there would
be produced among them affection for the soul and for things
pertaining to a soul. The Blessed One said in fact that “whosoever
believes in a soul, believes in things pertaining to a soul; believing
in things pertaining to a soul, they become attached to the
skandhbas as they form a soul and things pertaining to a soul.”
There would be then sazkdyadrsti among the Buddhas; they would
be bound by affection for a soul and for things pertaining to a soul;
and they would be very far from liberation.

[The Vatsiputriyas]: Affection is not produced with regard to a
soul. We explain: when one recognizes a soul in what is not the
soul, as do the non-Buddhists, one feels affection for this pretended
soul; but, when one sees the soul in that which is truly the soul,
namely the ineffable pxdgala, as do the Buddhas, no affection is
produced with regard to the soul.

This statement has no support. The Vatsiputriyas, without any
shadow of reason, introduce the sickness of heresy into the
teachings of the Master. Whereas there are those who admit an
ineffable pwdgala, others deny the existence of all the dbarmas;!1!
non-Buddhists imagine a soul apart from all other substances. All
these doctrines are wrong and present the same flaw in that they
do not lead to liberation.

sokok
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If the soul does not absolutely exist,!'2 how can a mind—which
perishes as soon as it is generated—be capable of remembering an
object perceived a long time before? How is it able to recognize an
object similar to what it has formerly perceived?

Memory and recognition are generated immediately, in a
series, from a certain type of mind, when this type of mind arises
from the idea of object already perceived and which one calls
“object of the memory.”

[Now then, let us first examine memory.]

What is the type of mind from whence memory immediately
shoots up?

We answer: It’s a certain mind (citta-visesa), bent towards the
object of memory, a mind in which one finds ideas related to that
thing or resembling that thing, or even “resolutions” of a certain
nature, etc.; with the condition however that the power that this
mind possesses to produce memory is not paralysed by a psycho-
somatic change arising from sickness, from grief, from mental
trouble, or the disturbing influence of magic formulas, etc.!3

1. It is necessary that a bending of the mind be produced, an act
of attention, towards the object; 2. it is necessary that the mind
involves an idea resembling the object, in the case where one
remembers by reason of resemblance (for example, I remember
fire perceived a long time ago because the idea of fire is placed in
my mind by the sight of present fire); 3. or it is necessary that the
mind involves an idea in relation to the object, in the case where
one remembers without there being resemblance (for example, I
remember fire because the idea of smoke is placed in my mind by
the sight of smoke); 4. or it is necessary that the mind involves a
pranidhana, or resolution, an abhydsa, or habit (for example, the
resolution has been placed in the mental series, “I shall remember
this at such a time”); 5. also when it is of this nature—that is to
say, when it presents the characteristic 1. and one of the
characteristics 2 - 4—if the thought does not proceed from the idea
of the object of memory—that is to say, if the mind so envisaged is
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not produced in a series where the idea of a certain object has been
placed by perception, if this mind does not proceed from this
idea—the mind cannot produce memory; 6. when it is not of this
nature, even though it proceeds from an idea of the object of
memory, it cannot produce memory.

[The Vatsiputriyas:] How can one mind see and another mind
remember? It is contrary that Yajfiadatta remembers an object that
Devadatta has seen.

That is right. There is no connection between Devadatta and
Yajfiadatta: Their minds are not in the relationship of cause and
effect, as is the case for minds which form series. Indeed, we do not
say that one mind sees an object and that another mind remembers
this object, because these two minds belong to the same series. We
say that one past mind, bearing a certain object, brings about the
existence of another mind, the present mind, capable of remem-
bering this object. In other words, a mind of memory is generated
from a mind of seeing, as fruit is generated from the seed through
the force of the last stage of the transformation of the series. This
point has been clarified. Memory is generated after recognition.

[The Vatsiputriyas:] In the absence of a soul, who remembers?114
[Vasubandhu:] What do you understand by “to remember”?
[The Vitsiputriyas:] To grasp an object by the memory.

[Vasubandhu:] Does “to grasp’ differ from memory? [The
Vitsiputriyas:] Memory is the agent of the action “to grasp.”!13

[Vasubandhu:] We have explained what is the agent of this
action: it is the cause of memory, namely a certain type of mind.

[The Vatsiputriyas:] But, if it is only a certain type of mind that
is the cause of memory, how can one say that Caitra remembers?

[Vasubandhu:] One gives the name Caitra to a series; a mind of
memory is generated, in this series, from a mind of seeing, and by
reason of this fact one says that Caitra remembers.

[The Vatsiputriyas:] In the absence of a soul, whose is the
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memory?

[Vasubandhu:] What is the sense of the genitive “whose”?
[The Vatsiputriyas:] This genitive designates its master.

[Vasubandhu:] Explain by an example how you understand
that someone is the master of memory. [The Vatsiputriyas:] As
Caitra is the master of the cow.

[Vasubandhu:] In what is Caitra the master of the cow?

[The Vatsiputriyas:] In that he directs and employs the cow as
he pleases.

[Vasubandhu:] To what then is the memory directed and
employed by a master, for whom you search with great pains.

[The Vatsiputriyas:] It is directed and employed on the object
that one wants to remember (that is to say, it is employed on
remembering).

[Vasubandhu:] To what purpose?
[The Vatsiputriyas:] For the purpose of memory.

[Vasubandhu:] What idle talk! I direct and employ a certain
thing with a view to the same thing! Explain to me then how
memory is employed: do you want to say that one transmits it to a
certain place? Do you want to say that one causes it to be
produced?

[The Vatsiputriyas:] Memory does not die out; it is then not
transmitted. One causes it to be produced.

[Vasubandhu:] What you call “master” is then simply the
cause, and what you call “subject” is simply the result. In fact the
cause, by its command, operates the result; it is then “master”; and
the result, in that it is subordinate to the cause at the moment of its
arising, is called “subject.” Since the cause suffices as master, why
require a self to which you could attribute memory? Memory
belongs to whatever causes memory. Complexes of sa7zskaras, or

‘the five skandhas forming a homogeneous series, are called
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“Caitra” and “cow.” One says that the Caitra-series possesses the
cow-series, because the Caitra-series is the cause of the geographic
displacement and the various changes of the cow-series. There is
not there any one, real entity “Caitra,” nor another entity called
“cow;” there is not, for the Caitra-series, any quality of owner or
master outside of its quality of cause.

[As with memory, so too with recognition.]

We would answer, mutatis mutandis, to the questions: “Who
knows? To whom do we attribute consciousness?” and to other
similar questions, ""What feels, what makes ideas?”’ as we have
responded to the questions, “What remembers? To whom do we
attribute memory and recognition?”

Kok

Certain scholars!!6 say that the soul (d¢man) exists, as existence
(bhava) depends on an existing being (bbavitar), as the walking of
Devadatta depends on Devadatta. Walking is an action, and
Devadatta is the active being. In the same way consciousness
(véjfiana) and all action depends on a “base of support” (@sraya),
“one who knows (v#jizatar),” the agent.

We would ask what it is that they understand by “Devadatta.”
If they regard Devadatta as a real individual, we have discussed and
refuted this theory. Devadatta is an imaginary individual and not
an individual entity; Devadatta is only the name that one gives to
the series of samskaras. In the sense that one could say that such a
Devadatta walks, in the same sense we can say that Devadatta
knows.

How does Devadatta walk? “Devadatta” is only a homogene-
ous series of samskaras, moments of existence replaced without
interruption and roughly similar one to another. The foolish see
within this series an entity which would be the cause of the action
that this series generates in a different place, the cause by the
efficacy of which the successive moments of the existence of the
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body of Devadatta is produced in different places. In fact, the
walking of Devadatta is simply the act of the generation of the
series which is the body in different locations; the cause of this
action—that is to say, the previous moment of the series—receives
the name of “walker.”

It is in this sense that we say that Devadatta walks, in order to
designate a walk totally similar to that of fire or sound: the fire
walks, the sound walks, that is to say, the fire-series and the
sound-series go being generated from one place to another.!!” In
the same way the world says that Devadatta knows (vijanatz)
because the complex which is Devadatta is the cause of conscious-
ness (véjfidna); and, in order to conform to received usage, the
Aryans also express themselves in this manner, which is inexact.

Nevertheless, a Siitra says that the consciousness knows the
object. What does the vsjigna do with regard to the object?

Nothing: It is simply produced resembling the object. In the
same way that fruit, although it does nothing,!'® is said to
correspond to the seed, to reproduce the seed, because it is
produced resembling the seed;!!? the vijiana also, although it
accomplishes no action with regard to the object, is said to know
the object because it is produced resembling the object. This
resemblance of the v#jfiana consists in that it has the appearance of
the object.12° By reason of this appearance one says that the
viffiana knows the object which is only one of its causes; the organ
is also a cause of the vijfiana, but one does not say that the vijiiina
knows the organ because the vijfigna does not take the aspect of
the organ. This manner of speaking, “The véffigna knows,” is again
justified from another point of view. Several successive moments
of vijfiana are produced with regard to the object: the previous
moment is the cause of the later moment; the vijfiana is then a
cause of vijfiana; it is then called the agent (&artr) since it is the
cause:!2! one attributes the action of knowing to it as one attributes
the action of ringing to a bell or the action of moving to a lamp.

One says that the lamp moves: here is what the moving of the
lamp consists of: “lamp” is the name metaphorically attributed to
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the uninterrupted series of moments of the flame that one sees,
wrongly, as a “unity.” When one of these successive moments is
produced in place other than that of the preceeding moment, one
says that the lamp moves. But there does not exist a “mover” apart
from and distinct from the moment of the fire. In the same way,
one metaphorically designates a series of minds by véj#ana, or
consciousness: when one moment of mind is produced relative to a
new object, one says that the consciousness knows this object. One
says that the consciousness knows: the same way that one says that
“physical matter” exists (bhavati), is produced, lasts, without there
being an “exister” (bhavitr), a “producer,” “anything that lasts,”
distinct from what is called its existence, etc.122

kkk

[The Samkhya]:123 If the later consciousness (vijfiana) is
produced from the previous consciousness and not from a soul
(@tman), why is not the later consciousness always similar to the
previous consciousness? Why do not consciousnesses succeed
themselves in a determined order, as do shoots, stems, leaves,
etc?124

Answer to the first question: Because everything that is
produced through causes, i.e., conditioned things, presents the
character of “'transformation” (sthityanyathditva); this is the
nature of conditioned things: in the series which they form, the
latter should differ from the former. If it were otherwise, the
ascetics who had entered into meditation—in which the body and
the consciousness are always produced in the same way, the
successive moments of the series being identical—would not
spontaneously get out of meditation.!?>

As for the second difficulty: The production of consciousness is
subject to a certain order. If a certain mind should be produced
after a certain mind, it will be produced after this mind.'?6 On the
other hand, certain consciousnesses present a partial similarity
that obliges them to produce one another by reason of the
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particular character of their gozra.'?’” For example, upon the idea of
“woman”1?8 there immediately arises the idea (among ascetics) of
detesting the body of a woman, but (among non-ascetics) there
immediately arises the idea of a wife or daughter. Later, following
upon the differing development of the succession of ideas, the idea
of a woman reproduces itself.1?? This second idea of a woman
would have the capacity of producing the idea of the detesting the
body, or the idea of wife or daughter, accordingly as it has either of
these ideas as gotra, that is to say, as a seed; but not when it does
not have a similar gozra.13° And again innumerable different ideas
can succeed the idea of a woman, and that by reason of multiple
causes. Among all these ideas, those are produced first which are
the most “numerous”—having formed a series in the past—the
most “alive,” the “nearest”’—as these ideas have most strongly
impregnated the mental series:!3! except, of course, at the moment
when other ideas are produced by a certain state of the body or by
certain external objects.

But why does the consciousness, which has most strongly
impregnated the mental series, not continue to so impregnate it
without ceasing?

Because, as we have said, transformation is a characteristic of
the mental series; this characteristic is eminently propitious for
the production of the result of ideas, having medium or small
force.

kkk

Here we have, in an incomplete and summary manner,
explained the causes and conditions of the order of the reciprocal
generation of different categories of consciousness. Complete
knowledge of these causes belongs only to the Buddha. Thus the
stanza says, "All the types of causes which go to produce a peacock
feather—no one can know them except the Omniscient Ones: this
is the power of knowledge of Omniscience (to know a thing
completely).”132 The causes of the variety of material things are
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difficult to know; how much more difficult is it to penetrate the
variety of causes and conditions of non-material things, minds and
mental states!!3?

skksk

A certain non-Buddhist!34 believes that the consciousnesses are
produced from a soul. One can successfully oppose his objections
vainly formulated against us: Why isn’t the latter consciousness
the same as the former consciousness? Why aren’t the conscious-
nesses produced in a fixed order?

This master'?> explains the variety of consciousnesses and the
absence of a fixed rule to their arising by the diversity that he
terms “the conjunction (sa7zyoga) of the soul with the manas or
mental organ.” This explanation does not hold. No type of
conjunction is proved.!36

On the other hand, reasoning shows that two things in
conjunction should be delimited, that is to say, localized in distinct
places. Judge if your definition of conjunction, “possession
succeeding upon non-possession,'3” admits of the same conclusion
as our reasoning, namely that the soul is delimited, localized.!38
(Whence it follows that the soul is not omnipresent: and this
contradicts your system.)!3?

It also results from your definition of conjunction that, when
the manas moves—it goes to such and such a part of the body—the
soul should also move to make a place for it (and then it is not
niskriya, or exempt from action) or that it should perish (and then
it is not n#tya, or eternal).'4® On the other hand, you cannot admit
that the soul is in partial conjunction!'4! with the manas, for,
according to you, the soul is an entity without parts.

142Supposing also that there is conjunction between the
permanent soul and an always immoveable manas, how does one
explain the diversity of the conjunction (necessary for the diversity
of consciousness)? Would you say that this diversity results from
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the diversity of the buddhi, “intelligence,” (which is a quality, guna,
of the soul)? But the buddhi presents the same difficulty as the
manas: if the soul is not diversified, how would bxddhi be
diversified? Would you say that the diversity of the buddhi results
from the diversity of conjunction of the soul and the manas, a
variety which results from the samskaras? In this hypothesis, the
soul serves no purpose; why not say that the diversity of
consciousnesses comes from the consciousness itself which is
diversified by the samskaras? The soul does not intervene in the
beginning of consciousness, and to say that consciousness comes
from a soul is to be as the charlatan who, although drugs suffice for
the healing of the sickness, pronounces some magic syllables:
Phut! Svaha!

You would say without doubt that consciousness, like the
samskaras, exists through conjunction with the soul: but this is
merely a statement without proof. But you would insist, saying that
the soul is its support (é@sraya): please explain by an example the
nature of the relationship of the support and the supported. The
consciousness (that the samskaras influence) and the samiskaras
themselves are not a picture or a fruit that the soul supports as a
wall supports a picture or as a plate supports fruit: in fact, on the
one hand, one would have to admit physical contact (between the
soul and the thought-samskaras); and, on the other hand, the
picture and the fruit exist independently of the wall and the plate.

You say that you do not understand the support that the soul
furnishes the thought-samskaras to be thus: the soul supports
thought-saniskaras as earth supports smell, color, taste, touch. We
rejoice in this comparison, for it establishes the non-existence of
the soul. In the same way that one cannot perceive the existence of
earth independently of smell, etc.—what one designates by the
word “earth” is only a collection of smells, etc.—in this same way
there is no soul existing apart from the thought-sanmskaras: the
thought-sanskaras are what one designates by the word “soul”.
Who can obtain the idea of “earth” apart from smell, etc.?

But, if “earth” does not exist apart from smells, etc , how can
one qualify certain smells, etc., as properties of earth: “The smell,
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the taste of earth?”

One expresses oneself thus with a view to distinguishing: in
other words, one wants to indicate that certain smells, tastes, etc.,
are what is termed “earth,” not other smells or tastes which are
termed “water.” In the same way, one designates a certain thing as
being “the body of a wooden statue” indicating by that that it is of
wood, and not of baked clay.!43

skksk

If the soul produces the consciousnesses by reason of the
variety of the samskdras, why doesn’t it produce all the conscious-
nesses at the same time?

[The Vaidesikas:] Because the strongest samzskara opposes the
weakest semskara in producing its result. And if the strongest
samskara does not constantly produce its result, it is for the same
reason that you have given in explaining the traces (vasandas)
abandoned by the consciousness in the series: we think that the
samskaras are not permanent and are subject to change.

But then of what use is a soul? Diverse consciousnesses would
be generated by the diverse force of the samskaras, since there is
no difference in nature between your samzskéras and our vdsandas.'*

[The Vai$esikas:] One cannot do without the soul. Memory,
the samskaras, etc.,'%5 are things (padarthas) that are termed
“attributes” (g#na); these attributes must of necessity have for
their substratum, or support (@sraya), a “substance” (dravya) and,
among the nine substances (earth, etc.), the soul, since it is
inadmissable that memory and the other mental qualities would
have for their substratum any substance other than the soul
(namely earth, etc.), since the soul alone is intelligent.

But this system of substances and attributes is not proved. [You
say that memory, the samskaras, etc., are things included within
the category of “attributes” and are not substances: we do
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not agree.] We think that all that exists is “substance.” A Sitra
says that “the result of the religious life consists of six substances
(namely the five pure skandhas and pratisamkbyanirodba).” It is
false that memory, etc., has the soul as its substratum: as we have
criticized the idea of a substratum.

seskok

[The VaiSesikas say:] If the soul does not really exist, what is
the result of actions?

The result of actions is that the “soul” experiences pleasure or
pain.

[The VaiSesikas:] What do you understand by “soul”?

It is what one speaks of when one says “I,” the object of the
idea of self, the skandhas or object.

How do we know this?

It is to the series of skandhbas, that is, to the skandhas—to one’s
body, to one’s sensations—that one becomes attached; as the idea
of “I” is generated with reference to the idea of white and other
similar ideas: in the world does one not say “I am white, black, old,
young, thin, fat”? What one regards as white, etc.,—evidently the
skandha of physical matter—is also what one regards as “I.”” The
“soul” imagined by the Vaidesika is different from white, etc.; but,
in fact, the idea of “I” is relative only to those skandhas and not to
any “self” imagined [by the Vaidesikas.]

[The Vai$esikas:] It is through metaphor that the world
designates the body by the word “I” when it says, “I am white.”
This metaphor is justified because the body is in the service of the
true “L.”

So be it: one metaphorically calls what is used by the “I” by the
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name of “1.” But one cannot explain in this manner the conscious-
ness that says “I” (with regard to the body, sensations, conscious-
ness, etc.)146

[The VaiSesikas:] If the idea of “I”" has the body for an object
why is not this idea generated with regard to the bodies of others?

Because there is no relationship between the series of skandhas
of others and this idea. When the body or mind is in a relationship
with the idea of “I"—a cause and effect relationship—this idea is
generated with regard to this body and this mind; but not with
regard to the skandhas of others. The habit of considering “my”
series as “I"” exists in “my” series from the very beginning.

[The VaiSesikas:] If there is no “soul,” to what do you attribute
the idea of “I"?

We have answered this question when we explained what
memory belongs to.14” The master of memory is simply the cause
of memory. It is the same for the idea of “I".

kakk

[The Vaidesikas:] What is the cause of the idea of “I”? It is a
defiled mind, impregnated by this same idea of self, and having for
its object the series of minds wherein it is produced.

kskk

[The Vaisesikas:] In the absence of a soul, who has suffering or
pleasure? The dsfraya within which suffering or pleasure is
produced, in the same way that a tree is said to have flowers, a
forest has fruit. And the @fraya in question may belong to any of
the six internal gyatanas, the eye-ayatana, etc.'4® This has been
explained [in the First Chapter.]

*kk
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[The VaiSesikas:] In the absence of a soul, who is it that does a
deed? Who is it that tastes the result?

What do you understand by “he who does,” and "he who
tastes”?

[The VaiSesikas:] We understand this to be the agent, the
taster.14?

Your explanation is merely words and explains nothing. The
VaiSesikas here invoke the doctrine of the Grammarians.'>° They
say that the agent is he who has independent power, that the taster
is he who enjoys the result of the deed. In the world he who
possesses independent power with regard to a certain action is
considered as the "agent”; for example, Devadatta, having the
power to bathe himself, to seat himself, and to walk, is called “the
bather,” “the sitter,” and “the walker.”

This definition is not admissable. What does one understand by
“Devadatta”? If one understands this to be a soul, the example is
not proved, and is without value. If one understands a certain
coming together or complex of skandhas, then Devadatta is indeed
an agent, but he is not “an independent agent and creator of
deeds.” Action is threefold!>! —body, speech, and mind. That
which produces bodily action is the wind agitating the body; the
body and the mind depend again on their causes and conditions;
these causes and conditions depend in their turn on their causes
and conditions: in all this there is not any simple entity, a
“producer” dependent on itself or, in other words, independent.
For everything that exists depends on causes and conditions. The
soul as you understand it does not depend on causes and condi-
tions; furthermore, it does nothing: it is not then an independent
agent. Nowhere does anyone maintain the existence of an agent
conforming to your definition, "He who possesses independent
power is termed an agent.” That which one terms the agent of a
certain action, is, amongst all its causes, that which is the principal
cause of this action. Now even if we were to define the agent in
this manner, your “self” is not an agent.
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What is in fact the principal cause of the beginning of bodily
action?152 Memory causes a wish or a desire for action to surge up;
from desire there proceeds imagination; from imagination there
proceeds effort which gives rise to a vapor which sets in motion
bodily action. In this process, what activity do the Vai$esikas
attribute to a "soul”? This soul is certainly not an agent of bodily
action. Vocal and mental action can be explained in the same way.

You say that the “soul” enjoys the result, because it discerns or
knows the result: but soul has no role in discerning the result; it
does not figure among the causes that produce consciousnesses as
we have shown above.!3

[The VaiSesikas:] If there is no soul, why do good and bad
deeds not die out in “non-living things”?154

Because the “non-assumed” elements, not constitutive of living
beings, are not susceptible of serving as a support for sensation,
etc. Only the six internal organs are the support of sensation, etc.;
not a soul, as we have proved.

kK

[The Vaidesikas:] In the absence of a soul, how can past action,
which is now destroyed, produce a future result?

To this question we would answer now by asking how, even
though a soul were to exist, destroyed action can have the force of
producing the result. The Vaidesikas would have it that the result
is generated from merit or from demerit (dharma, adharma),'’
inherent attributes (g#na) of the soul, supported by the soul: but
we have criticized the idea of a substratum or “support”56 and
shown that it is not rational.

According to the Buddhists, future results are not generated
from destroyed action;'>7 results are generated from the last
moment in the evolution of a series that has its origin in action.1>®

How does fruit proceed from the seed? One says, in the world,
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that fruit is generated from a seed. But in speaking in this way, one
does not intend to affirm that the fruit is generated from a
destroyed seed, nor that the fruit arises immediately after the seed
(that is to say, from a "dying” seed). In fact, the fruit is generated
from the last moment in the evolution of a series that has its origin
in the seed. The seed successively produces a sprout, a stalk, a leaf,
and finally the flower that brings the fruit into existence. If one
says that the seed produces the fruit, this is because the seed,
through a series of intermediate stages, projects in the flower the
efficacy of producing the fruit. If the efficacy of producing the fruit,
efficacy which is found in the flower, did not have the seed as its
original cause (as its antecedent, or p#rva), then the flower would
not have produced a fruit resembling its seed. In the same way, one
says that although a result is generated from an action, it is not
generated from destroyed action, nor is it generated immediately
after the action: it is generated from an ultimate moment in the
evolution of a series issuing from the action.

Series, or samtana, means the material and mental skandbas
succeeding without interruption in a row which has an action for
its original cause. The successive moments of this row are
different: there is then evolution (parinima), or transformation of
the series. The last moment of this evolution possesses a special
efficacy, the capacity of immediately producing the result: it is
distinguished, in this regard, from other moments; it is then
termed vifesa, or the ultimate moment of evolution.

For example, when the mind at death is "'associated with
attachment,” it possesses the capacity of producing a new
existence. This mind has for its antecedents many actions of all
types: nevertheless, it is the efficacy projected by a weighty action
that informs (or qualifies) the last thought; in the absence of heavy
action, the efficacy is projected by near action; in its absence by
habitual action; and in its absence by the action of a previous life.!5?
There is a stanza (by Rahula) which says, “Weighty action, near
action, habitual action, old action: these four die in this order.”160

There is good reason to establish a distinction between a
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retributive result and an out-flowing result. When the force that
produces a retributive result has given forth its result, this force is
abolished.!6! But the force that produces an out-flowing result, a
force projected by a “cause similar to its effect” (sabbagahetu),
does not perish by the production of its result; when it is defiled,
this force perishes by the force of its opposition; when it is not
defiled, it perishes through Nirvana, which involves the abolition
of the series, both physical matter and mind.

Why is a new retribution not generated from the retributive
result as a new fruit is generated from the fruit of a tree, or as a
fruit is also a seed?162

But a new fruit is not generated from the fruit seed.!63

From what is the new fruit generated, if not from the evolution
of a new series?

The first fruit seed, encountering the conditions necessary for
evolution (water, earth, etc.), finally produces the ultimate
moment in the evolution—from whence the new fruit arises.
When it produces the shoot, the old fruit takes the name of seed. If,
before any evolution, (before any germinative processes), it is
given the name of seed, it is an anticipative name, a name justified
by the similarity of the ungerminated seed and the germinated
seed. In the same way here: when a retributive result'%4 (body, etc.)
encounters the conditions that produce good and bad—good
teaching, bad teaching—it gives rise to minds that will be
rewarded, namely bad or good-impure minds. From these minds
there proceeds an evolution of their series that results in an
ultimate state from whence a new retribution will emerge. This is
not generated under any other conditions. The example then
justifies our thesis.

One can also take into account the nature of the retribution by
another example (that shows that a new retribution does not
necessarily succeed the first). If one colors the flower of a lemon
tree with milk, a certain evolution of the plant series will take
place which will cause the seed of the new fruit to be red. But the
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red seed, once planted, will not generate another red seed. In the
same way the retribution of an action does not produce a new
retribution.165

kokk

I have, to the measure of my intelligence, taught in a summary
and outline manner the result of actions. Only the Buddhas know
how the series, impregnated by actions diverse in nature and in
force, evolve from such a type that, arriving at such a stage, it
produces a certain result: There is a stanza, “Action, the
impression caused by the action, the active entry of this impres-
sion, the result that results from it—no one if not a Buddha, knows
all this in the totality of its processes.”166

Seeing then, by a path of demonstrative arguments, that the
doctrine of the teaching of the Buddhas is perfect, and rejecting the
opinion of those blind through bad views and through bad steps,
the non-blind see.1¢” :

In fact, this doctrine of the non-existence of the soul is the only
road to the city of Nirvana; although illumined by the rays which
are the words of this sun which is the Tathagata, although
followed by thousands of saints, and although it is without
obstacles, it is not seen by persons of weak insight.168

In this book one will find but a summary indication for the use
of intelligent persons: but poison (of belief in soul), once within a
wound, will spread itself everywhere by its own force.1¢?



1356  Chapter Nine

Preliminary Notes

I. According to the Tibetan, this is ““The Ninth Chapter (Kosasthanam) entitled An
Exposition of the Refutation of the Pudgala” (gs zag dgag pa bstan pa zhes bya ba mdzod
kys gnas dgu pa; Mdo 64, Cordier, p. 394).

But the colophon to the Eighth Chapter says that the Abhidbharmakosabbasyam ends
with that Chapter: chos mrion pa’s mdzod kyi bfad pa las sioms par jug pa bstan pa zhes
bya ba mdzog kyi gnas brgyad pa’o / chos mnon pa’i mdzod ‘ds rdzogs so = Abhidharma-
koSabbasye Samapattinirdeso nama astamam kosasthanam | samapto’yam Abhidbarma-
kosah.

According to the colophon of the Vyakhya, this Chapter is “The Determination of the
Pudgala, An Annex to the Eighth Chapter” (astamakosasthanasambaddha eva pudgalavinis-
cayab). And according to the Bhasyam, this section is entitled "The Treatise on the
Refutation of the Pudgala,” Pudgalapratisedha-prakarana (iv.73, p. 650), or “The
Refutation of the Doctrine of the Soul,” Atmavadapratisedha (v.27, p. 818).

To certain commentators, the last of the final stanzas of the “Ninth Chapter” refer to
the entire Kosabhasyam; for others,— who appear to be the wiser, —to only the Refutation
of the Pudgala.

Evidently the Abhidbharmakosabbasyam, an exposition of the doctrines of the
Abhidharma according to the principles of the Vaibhasikas, ends with Karika viii40. The
stanzas which follow on p. 1355 are the conclusion of the work.

The so-called “Ninth Chapter” does not contain any Karikas; here Vasubandhu teaches
many doctrines which are common to both the Vaibhasikas and the Sautrantikas, but, on the
whole, he adopts the position of the Sautrantikas.

Sarhghabhadra does not concern himself with the Ninth Chapter.

The stanzas on p. 1355 are, we would say, the conclusion of the Abhsdharmakosabha-
syam. Hsiian-tsang (TD 29, p. 152b17-22) places them at the end of his Chapter VIII;
Paramartha, on the contrary, makes them the preamble to Chapter IX (TD 29, p.
304a15-20). Thus it is evident that the “Treatise on the Refutation of the Pudgala”
importunes,—if one can say this,—these stanzas (see below note 1).

II. Vasubandhu refutes the doctrines of the Pudgalavadins, “followers of the psdgals,” and
he calls them Vatsiputriyas. The Vyakhya explains: vatsiputriya aryasimmatiyap (see note
8). The sources (Vasumitra, Bhavya, and Vinitadeva) do not agree in their enumeration of
the sects or schools which admit a pudgals.One will finds some information in Nirvapa,
1926, p. 34, and in a version of Vasumitra’s treatise which I hope to publish in the
Collection de Materiaux pour I'¢tude du Bouddhisme, by J. Przyluski.

The question is asked: are the Pudgalavadins Buddhists? Ya$omitra is very plain in this:
na hi Vatsiputriyanam muktir nesyate banddhatvat; “'one does not pretend that they cannot
obtain deliverance, for they are Buddhists” (see note 8). An opposite opinion, however, is
given on p. 1338 (Hsiian-tsang, TD 29, p. 156¢c25) and in the final stanzas where the
Pudgalavadins are included among the Tirthikas.

Lcan-skya hu-thug-hu expresses a very widespread opinion when he says that the five
schools of the Mahasrhmitiyas, admitting that the “self” is a “person”, cannot be considered
as Buddhist (Wassilief, p. 270).

Santideva (Bodhicaryavatdra, ix.60) says, “The followers of a pxdgala, internal
non-believers (antascaratirthika), admit a soul (@man) called pxdgala, and say that this soul
is neither identical to the skandhas, nor different from them: otherwise one can see that
they enter into the philosophy of the non-Buddhists.” They call themselves Buddhists,
sangatammanya.

Candrakirti (Madhyamakavatara, vi.86) says, "The non-Buddhists (¢#r¢hskas) speak of a
pudgala, etc.; seeing that the pudgala and other supposed principles do not have any activity,
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the Buddha declared that the mind alone is active. To say ‘non-Buddhists’ is a general
manner of speaking; for there are Buddhists (‘some sectarians of this Dharma’) who admit a
pudgala. From a certain point of view (rnam pa geig tu na = ekaprakarena), they are not
Buddhists, for, like non-Buddhists, they do not correctly understand the sense of the
Teaching. Consequently, this designation (‘non-Buddhist’) is extended to all. It says in the
Ratnavals, 'The world, with the Samkhyas, Vaidesikas, and Nirgranthas, believe in a
pudgala, in the skandbas, and in other principles. We would ask them if they teach the
means to pass beyond being and non-being (or rather: if they pass beyond the affirmation
and the negation of existence). . .  Consequently one must consider those who believe in the
skandbas, etc., as persons outside (bahya).” (We see that the “followers of the skandhas” or
skandhavadins, that is to say, the orthodox Buddhists of the Hinayana, are, like the
followers of the pudgala, excluded from the Good Law).

III. The classical etymology of pudgala is represented in the Tibetan by gas zag and in the
Chinese (Mahavyutpatti, 207.7) as ts’eng-chien IBIR : pAryats galati ca
(Sarvadarsana; and Sarad Candra Das and S. Lévi’s translation of the S#¢ralamkara, p. 259:
“through which demerit increases and merit decreases, and vice versa”).

Buddhaghosa, in his Visuddhimagga, 310, has: pun ti vuccati nirayo tasmin galantits
puggala. .

The Abhisamayilamkaraloka, commenting on the Astasahasrika 19.2, proposes the
etymology: punab punar gatisu liyate, which is reflected in the translation of Hsiian-tsang
“which, on many occasions, takes up the gazs.”

The Astasahasrika has: sattvadystya jivadrstya pudgaladystya bhavadrstya vibhavadystya
wcchedadrstyab Sasvatadrstyab svakayadrstya etisam evamadyanam drstinam prahapaya
dharmam deSayisyatiti tendrthena bodhisattvo mabasattva sty ucyate.

The Abhisamayalanikaraloka has: tatrahamkaradhanarthena atma / ahsto’hamkira
etasminn iti krtva | sidanatmakatvat sattvah | jivitendriyavasSena nikayasabhage
parisamapte vartata its jivab | punab punar gatisu liyta its pudgalah | avirbbhavatits bhavah
/ tirobhavatiti vibbavah | nastidanim abhdt parvam ity ucchedab (prasajyate) asts yac (ca)
svabhavena na tan nastits Sasvatah | atmatmiyakarena pavicaskandhadarsanam |
evamadyanam dystinam . . .

We would remark that the etymology of sastva is as we have encountered in Kosa, v.7,
note 27 (reading of S. Lévi). Buddhaghosa gets sattva from sakta, etc.

On other synonyms of pudgala, see above p. 1324 (Hsiian-tsang, TD 29, p. 154a28)

IV. Among the sources which must be compared with the present Treatise on the
Refutation of the Pudgala, we would point out: 1. Kathavasths, i.1 (translation of S. Z. Aung
and Mrs. Rhys Davids, Posnts of Controversy); 2. Vijiianakaya, TD 26, number 1539, Chap.
II (translated and analyzed in Etudes Asiatiques, 1925, i. p. 358-376); 3. Sammitiyasistra,
TD 32, number 1649, an analysis of which will be published in the Collection de Matéeriaux
pour l'etude du Bouddhisme, by Przyluski). Vasubandhu quotes part of these last two
treatises: some indications on this subject are in the notes of our translation.

On the other hand, the S#tralamkaira of Asanga (edited and translated by S. Lé'vi,
1907-1911), xviii.92-103, depends to a certain extent on the Treatise of Vasubandhu. We
would mention for example the discussion of the relationship between fire and fuel, the use
of the same scriptural texts, and the demonstration of the inactivity of the pudgala.

A dependence by Santideva (for example, the Bodhicaryavatara ix.73) and his
commentator on Vasubandhu is no less evident.

Vasubandhu’s observations on the inability of an @man to transmigrate, and on the
relationship of fire and fuel, is seen in the Madhyamakasitras, x.14 and xvi.2.

All of the refutation to the psdgala in Candrakirti's Madhyamakavatara, is, one could
say, inspired by Vasubandhu; for example vi.146: “Some maintain the real existence of a
pudgala, of which one cannot say that it is identical to the skandhas or different from them,
permanent or impermanent; it is known by the six vijflénas, and it is the object of the idea
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of self.”

In his small Treatise, Vasubandhu refutes not only the followers of the pxdgala,
—Buddhists albeit heretical, —but also some non-Buddhists, the Grammarians, the
Sarhkhyas, and the VaiSesikas. He quotes Virsaganya (v.27, translation, p. 818). He has
some details concerning the positions of these non-Buddhists which can be compared with
the traditions preserved by Paramartha and K'uei-chi (Takakusu, T"oung-pao, 1904, and
JRAS, 1905).

V. An argument of the Pudgalavadins, not mentioned by Vasubandhu, is pointed out in the
Vyakhya for i.42 (p. 85 of the Petrograd edition). The Suitra says: caksusa rapani drstva na
nsmittagrahs . . . "Having seen visibles by the eye, he does not conceive any affection. . .” As
the eye sees, so too the pudgala sees by the eye (yasmdc caksub pasyats tasmat pudgalas
caksusd pasyats; see below note 38).

The Vyakhya for iii.43a admits the two hypotheses that Vasubandhu attributes death
(cyuts) to the mind (cstza), or to the pudgala.

Buddhaghosa, in his Manorathaparans, .95, explains in terms of which Vasubandhu
would approve, why the Bhagavat speaks of a pudgala, even though a pudgala does not exist.

*okok
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1. Vyakhya: kins kbalv ato'nyatra mokso nastiti / na pramadyars mumuksubbir iti vacanid
ayam eva moksopayo nasty ato’nyo moksopayas tad atra moktukamaib pramado na kartavya
ity arthad uktam acaryena [ codakah prcchats kim kbaly ata iti vistarap.

Vasubandhu said, “Those who desire deliverance should apply themselves without
weakness to this doctrine.” That is to say, “There is no deliverance outside of this doctrine.”
The opponent answers, “Is there then no deliverance . .. ”

2. On this subject, see the stanza of the Stotrakara (=Matrceta, Takakusu, I-zsing, p. 156):
sahamkare manasi na Samam yati janmaprabandho

nahamkaras calati brdayad @madystau ca satyam /

anyah $afta jagati ca yaro nasti nairatmyavadi

nanyas tasmad upasamavidhes tvanmatid asti margab //

“As long as the mind (manas= citta) is accompanied by the idea of “I,” the series of
rebirths cannot be stopped; the idea of “I” is not removed from the heart as long as there
exists the view that there is a soul (@man). Now there is not in the world any master who
teaches the non-existence of the soul (nasratmya-vadin), except you. Thus, there.is not,
outside of your doctrine, any other path of deliverance.”

Compare the stanzas attributed to the Acarya, Bodhicaryavatarapafijika, 492: yah
pasyaty atmanam tasyaham iti SaSvatab snebab [ snebdt sukbesu tysyati trsnadosams
tiraskurute . . .

The same for Candrakirti, Madhyamakavatara, vi.120 (quoting the Madhyamakavrtts, p.
340), “Seeing through, prafi#a that all defilements and all evil (&/ess, dosa) comes from the
idea of self (satkayadysts), and taking into consideration that the object of this idea is the
soul (@man), the ascetic (yogsn) denies the soul.”

3. Saeki cites a commentary on the Vijfiaptimatra, 2,4: a. the asanmskrtas do not exist; b. that
which exists (asti-dbarma= bhava) is of three types: things known through direct
perception, matter (color), the mind; things like pots and clothes (bsien shou yung
fa BISFEE ); things like the organs (y% 50 yung fa BYEFH: ); c. three concep-
tions of the self: identical to the skandbas, different from the skandbas, neither identical or
different.

4. Agama, the proof from authority, is not mentioned because it is included within ansmana,
inference.

5. Entity = bbhava; Hsiian-tsang translates this as ys-fa &k which calls to mind the
atthidhamma of Buddhaghosa.

6. Vyikhya: pratyaksam upalabdbir iti pratyaksanm ity upalabdhivisesanam | pratyaksan: tad
upalabdbib pratyaksata upalabdhir sty arthab / athava pratyaksam: pramapam upalabdhbir
upalabbyate'naya ity upalabdhih /

On wpalabdhi, i. English trans. p. 74, ii. p. 205 , S@tralamkara, p. 155.

The object of the mental consciousness is defined by Ya$omitra: (¢palabdhir)
dharmayatanasya vedanadilaksapasya yogivisayasya ca = the perception of the dbarmayatana
(that is to say, vedana, etc.) and of things which the Yogins perceive. (In fact the mental
consciousness of the Yogins knows the minds and mental states of others, vii.11).

But how can perception («palabdhs) by the manas be pratyaksam, immediate or direct
perception? In fact the manas which has just arisen is known by the manas which
immediately follows (i.17): manasas ca kin: pratyaksam upalabdhib | samanantaranirud-
dham bi mano’nantarotpannena manovijfianena vijiayate. There is a difficulty here. Some
other masters (the Sautrantikas) think that the mind knows itself: the subject and the object
of the consciousness are both directly perceived: raktam: va dvistam va sukbasamprayuktam
va dubkbasamprayuktan: va (iv. 49) ity evamads svasamvedyataya (pratyaksam) ity apare |
tad etad dvividbam: pratyaksam grabyagatam grabakagatam: va.

7. Vyakbya: maharsipranidhijfianaparicchinnatvid asty eva caksuridskam sndriyam
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caksurviffianadikarapam iti | sarvesam avivadac ca.
See i. 9c (Vyakhya, p. 25), 44a. On pranidhijiiana, see vii.37.

8. Vyakbya: Vatsiputriya Aryasimmatiyab | anena vitathatmadystinivistatvalaksapo hetur
anaskantika iti darSayati | na bi vatsiputriyanam mokso nesyate bauddhatvat | atha va
prakpaksavirodhah | sipaksalo’yam pakso nasty atma sty anena darfayats.

From two things, one. The Vatsiputriyas believe in a certain type of real self: now they
are Buddhists, and one cannot deny that they can obtain deliverance: thus the author is
wrong in saying that a false conception of the self creates an obstacle to deliverance. Or
rather the thesis which denies the self is false.

On the avaktavyata of the pudgala, see, for example, Madhyamakavrtti, 283.

9. Color, sound, etc., are distinct things (bhinnalaksana); milk, a house, and an army are

complexes of colors, tastes, odors, and tangibles, of straw and wood, of elephants, horses,

and chariots, not of separate things, bbgvantara: milk is nothing other than color, etc.
Compare S@tralamkara, xviii92: prajfiaptyastitayi vicyah pudgalo dravyato na tu.

10. Yasomitra quotes this stanza of Dharmakirti:

varsatapabhyan: ki vyomnas carmany asts tayob phalam /

carmopamas cet so'nityah khatulyas ced asatphalab //

Sarvadarfana, p. 10 (1858); Nydyavarttika, ii.1, 5, Tatparya, 164; in Slokavarttika:
khatulyas ced asatsamah; Naiskarmyasiddhbi, ii. 60, etc.

If the pudgala is unconditioned (asamskria), eternal, unmodifiable, it is like space, it is
like not existing. There exists only that which is “capable of action™ (arzhakriya), that which
is momentary (yat sat tat ksanikam): a thesis of the Sautrantikas; for the Vaibhasikas, the
asamskytas (space and the two nirodhas, i. 5c) exist.

11. For the Vatsiputriya, as for Vasubandhu, the skandhas of the past and of the future do
not exist. The meaning of the expressions ddhyatmska (or abbhyantara) and upatta is
explained in Kosg, i. 34d, 39a-b.

12. The Vyakhya attributes this paragraph to the author, not to the Vatsiputriyas.
13. For certain commentators, idhyate and dahyate are equivalent.

14. Astagravyaka (ii.22): the four mahabhgtas or primary substances, and the four
upadayaripas, from rapa (the visible) to the tangible.

15. The thing on fire (pradipta) is a complex; it is at one and the same time burner (fire)
and the thing burning (sndhana): in fact this thing is constituted of four elementary
substances (above note 13), and one of these substances which is “heat” is the fire.

16. Earth and water are different, for their /aksanas differ; the same holds for the burner
and the thing burned.

17. Vyakhya: upadayarthas tu vaktavya iti/ ananyatvad ity abbsprayah. We must give the
word #padaya an explanantion that justifies the thesis that fire and fuel are not different.

18. The fuel is made up of three mahabhdtas, and fire is its usmalaksana, the fourth
mahdabhita. They arise at the same time, like two horns.

19. One should understand: indhanam upadaya = indhanan: asritya: the fire takes it support
from the fuel. Or rather the meaning is that of sababhava, co-existence, or sahotpada,
co-arising.

20. Paramartha: If he says, “that which is hot by its nature (the fire) is called hot. The object
in question (fuel), although different from fire which is hot by nature, becomes hot through
its association with that which is hot by its nature,” we conclude that it is not incorrect to say
that fire and fuel differ.
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21. See below note 32. See the Sammitiyanikayasastra.
22. Stcherbatski, p. 832, differs.
23. This is perhaps better translated, “is ascertained.”

24. The Chinese fen-pseh kuan 73 5|8 maintains the version “to discern.” “By reason
of physical matter, etc., which the eye perceives (as its own object), the visual consciousness
“indirectly knows,” “knows in second rank” the pudgala, because physical matter is the support
(wpadana) of the pudgala. And one cannot say that the pudgala is physical matter.

25. In this hypothesis physical matter is not the cause of the perception of the pudgala:
there is perception of the pudgala “through relationship” with physical matter.

26. Compare Samyutia, iv. 166.
27. Not by reason of three.

28. Samyukta, TD 2, p. 57c18. The Vyikhya quotes the first words, caksur bhikso hetur
(caksurvijfianotpadaya /| rapam bhikso pratyayab . . .).

Vyakhya: betur asannab pratyayah [ viprakrstas ts pratyaya eva [/ janako hetuh
pratyayas tv dlambanamatram ity apare / paryayav ctav ity apare. See ii. 61c; vii. 13a, p.
1112, 1113.

29. Saeki has a note (fol. 14a) on the Darstantika theory of the six vijfEénas.
30. Thus none of them “perceive” a pudgala.

31. Madbyama, TD 1, p. 791b11-17: svakam gocaravisayam pratyanubbavanti | nanyad
anyasya gocaravisayam pratyanubbavati / manas caisam pratisarapam.

Saryutta, v.218: paficimani brabmana indriyins nandvisayins nanagocarins naifiamani-
fiassa gocaravisayam paccanubhonti / katamani pafica . . . | imesam kho paficannam
sndriyanan: nanavisayanam nanagocaranan: na afifiamafifiassa gocaravisayam paccanubbon-
tanatm mano patisarapan mano ca nesam gocaravisayanm pac bhoti.

On the formula manas caisam pratisarapam, the Vyakhya says: anusangenedam uktam /
nedam udaharapam [ tathapi tu manas caisam indriyanam pratisarapam iti tadapeksinin-
driyani vijianotpatta vijfianotpastan karanam bhavantity arthab.

Vibhasa, TD 27, p. 449a16. The Darstantikas say, “The objects of the six vijZanakayas,
caksurvijiiana, etc., are distinct.” They say, “The manovijfiana has a distinct object; it does
not bear on the objects of the five vijianas, caksurvijfiana, etc.” They say, “The six vijfianas
bear solely on external objects; they do not bear on the internal (adhyatmika, see p. 1313)
organs, nor on the viffiana.” In order to refute this opinion, it is explained that the first five
vijfianas have distinct objects, bearing solely on external objects, not bearing on the organs
and the vijfiana; but that the manovijfiana has an object common to the five vijianas and
also a different object, which bears on the internal organs and also on the vijfiana. It has
been explained, Koss, i.48a, that among the eighteen dbatus, thirteen are the object of a
single manoviffiana with the exclusion of visible things, of sounds, etc., which are also the
object of the caksurvijiiana, etc.

32. The words in parentheses are according to Hsiian-tsang.

Bhasya and Vyakhya: na va pudgalo visaya iti (yads satram pramanikriyate) / na ced
visayah (yadi na kasya cid vijfianasya visayah) na tarhi viffieyab (tatas ca paficavidhan:
jieyam iti svasiddbanto badhyate) (above note 21).

Paramartha: Or rather the pudgals is not an object. If it is not an object, it is not
discerned by the six consciousnesses.

33. In spite of the Siitra, you affirm that the object of the mental consciousness is general; so
too, in spite of the Sitra, you affirm that the pudgala is discernible by the visual
consciousness.
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34. Samyukta, TD 2, p. 313al5, Ekottara, TD 2, p. 723¢c18; Samyutta, iv.198. sad
imanindriyani nanagocarans . . . kukkurapaksisrgalasisumarasarpamarkatih sat prapakip
kena cid baddha madhye granthim krtvotsystab / te svakam svakam gocaravisayam
gkaniksante | gramakisasmasinodakavalmikavand kapksapid evam sad smanindriyans . . .

35. The desire (Gkarnksana) to see, to understand, etc., is certainly foreign to the organs of
sight, hearing, etc., which are material (r@pasvabhavatvat), and also to the visual
consciousness, the auditory consciousness, etc., which are non-imaginative (nirvikalpakar-
vat). This refers, under the name of the organ of the eye (caksurindriya), to the mental
consciousness led by the predominating, specifying action of this organ, sadidhipatyid-
hyabrta.

36. Samyutta, iv.29: sabbam bhikkhave abhiifiaparifiieyyam [ kim ca bhikkbave
abbififiaparififieyyam | répan: bhikkbave abbifiiapariiicyyam cakkbuviiifianam . ..

37. Compare Vasumitra, Sectes, on jileya, vijfieya, and abhifiieya.

38. This according to Hsiian-tsang. Paramirtha: “The master who believes in a self says, 'I
see the pudgala through ( i y# by means of) the eye’; as he sees that there is a self in
( A i) that which is not a self, he falls ... "

The Bhasyam has the word anatmana which the Vyakhya glosses as caksusa
caksurvijfianenety arthab. Thus one should understand the y# of Paramartha in the sense of
the instrumental, “As he sees, through that which is not a self—that is to say through the
eye, through the visual consciousness . . . "

Stcherbatski: “This idea of yours that there is an existing self who through the opening
of his eyes contemplates other selves, this idea it is which is called Wrong Personalism.”

One can draw the conclusion from the formula caksusa rapans drstva that the pudgala
sees through the eyes; Vydkhyi ad i.42, p. 117 (Petrograd ed.). Cullaniddesa 234 has:
cakkbuna puriso alokati rapagatini. See below n. 67.

39. According to Paramirtha and Hsiian-tsang. Stcherbatski, “In the Ajita-sermon.”

40. Version of Paramartha. This is the well-known text: caksub pratitya rapans cotpadyate
caksurvijfianam [ trayinam samnipatab sparsab / sahajita vedana samijfia cetana. . . See iii.
32a-b.

41. Paramartha transcribes; Hsiian-tsang: nara=na ramate, manava-ju-t'ung (B & =
scholar-kumara, jants, “"who is born”.

A Yogicirin commentary quoted by Saeki says: sattva, because all the Aryans truly see
that only the dbarmas exist, no other thing; or rather because there is affection therein
(sattva from sakta, as in Buddhaghosa?); manoja (i-sheng & ), because it is
constituted by the manas . . . pudgala, because it goes frequently taking up realms of rebirth
without the power to be disgusted with them; j#va, because it presently lives through union
with the gyus (Kofa, ii.45); jantu (sheng H#: ), because all the dbarma which exist are
endowed with arising.

Other lists contain thirteen names. Among them, yaksa, Suttanipata, 875.

On sattva, see Ledi Sadaw, JPTS, 1914, 133, Mrs. Rhys Davids, Buddhist Psychology,
" 1914, 83. We have seen that sattva signifies “that which perishes,” v. n. 27 and above p.
1319.

42. See below note 71.

43. The Satra of the four “authorities,” “supports,” is quoted in the Vyskhya ad ii.46,
English trans. p. 241: catvarimans bhsksavah pratisaranans / katamani catvari / dbarmah
pratisaranam na pudgalab | arthab pratisaranam na vyafijanam | nitartham s@tram
pratisaranam na neyartham | jfianam pratisaranam na vijianam.

Mahdavyutpatti, 74, where the order differs: arthapratisaranena bhavitavyam na
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vyafijanapratisaranena, dbarma . . . ffiana . . . nitarthasgitrapratisaranena . . . (Extracted from
the Hssen-yang, TD 31, Tokyo, xviii.7,10a).

Dharmasamgraba, 53; S#tralamkara, xviii.31-33; J.As. 1902, ii.269, Madhyamakavrtts,
268, 598.

Pratisarapa, pratiSarana (Dsvya, 42722, 176.26, where the editor translates the word as
“confidence”) is translated r2on pa (confidence) and rten-pa (support), i & (support),
and liang & (authority).

i. Bodhbisattvabhami, Lxvii.

katham bodhisattvas catursu pratisaranesu prayusyate.

sha bodhisattvah artharthi parato dbarman: Srnoti na vyafijanabhisamskararthi /
artharthi dbarmam Synvan na vyafijanarthi prakriayips vici dbarmam defyaminam
arthapratisarano bodhisattvab satkrtya Srnoti.

punar bodhbisattvah kalapadesam: mahapadesans ca (Digha, ii. 124, etc.) yathibhsitam
prajanats / prajanan yuktipratisarano bhavati na sthavirenabhbijfianena va pudgalena
tathagatena va samghena va ime dbharma bhasita its pudgalapratisarano bhavats / sa evam
yuktipratisarano na pudgalapratisarapas tattvarthan na vicalati aparapratyayas ca bhavati
dharmesu. (aparapratyaya= gzhan las Ses ma yin, Madhyamakavriti, xxiv.8).

punar bodhisattvas tathagate nivistaSraddho nivistaprasada askantiko vacasy
abhiprasannas tathagatanitarthasatram pratisarats na neyartham [ nitirtham satram
pratisarann asambaryo bhavaty asmad dbarmavinayat / tatra bi neyarthasya satrasya
nanamukbaprakrtarthavibhago ‘niscitab samdebakaro bhavats / sacet punar bodhbisattvo
nitarthe’pi satre’naikantikab syid evam asau sambaryah syid asmad dbarmavinayas.

punar bodhisattvab adhigamajiiane sadarsi (?) bbhavati na ca Srutacintadharmarthaviffia-
namatrake / sa yad bhavanimayena jfianena jiigtavyam na tac chakyam Srutacintavijianama-
trakena viffiatum iti viditva paramagambhbirin aps tathagatabhésitan dbarman Srutvi na
praviksipats naipavadati /

evam . . . caturnam pramanyam prakasitam bhasitasyarthasya yukteh Sastur bhavana-
mayasya cadbhigamaffianasya.

ii. arthab pratisarapam . .. A notion expressed in the Mahavagga, i. 23, 4, Majjhsma,
ii.240; developed in the Laska: arthapratisaranena bhavstavyam . . . and again arthanusirini
bhavitavyam na deSanabbilapabhinivistena. A “word” is like a finger which touches the
object that one should see; one must remove the finger in order to see the object (Laniks
quoted in the Sxbhasstasamgraha, ed. Bendall, fol. 34).

On the relation between the ar2ha and the vyafijanas, see Digha, iii. 127-129,
Nettsppakarana, 21. .

iii. dbarmab pratisaranam na pudgalabh. Variant: yuktipratisarano bhavats na
pudgalapratisarapab.

The refuge is the truth itself, not authority whatever it may be, even the Buddha. This is
the teaching of the Majjhima, i.265. He who says, “These dbarmas are taught by a Sthavira,
a person possessing the abbijiias, the Tathagata, or the Sarhgha,” is pudgalapratisarana.

Do not lose sight of the teaching of the mabapadesas, below note 56.

iv. A nitartha Sutra is a vibbaktartha Sutra, “of explicit meaning”; a neydrtha Sutra is of
undetermined meaning, of meaning yet to be determined (Vyakhya ad iii.28). iv.30, English
trans. p. 614, calls for a Siitra of explicit meaning. Vasumitra, Sectes.

It appears that the sole canonical text of interest here is Angustara, i.60: to attribute to
the Tathagata that which has not been said; to not recognize as said by him that which he
has said; to consider as neyyartha a nitattha Suttanta, and vice versa. (The theory of the
Siitra exact in its words but badly understood, Digha, iii. 127-128, can lead to the distinction
between nitattha and neyyastha Sitras).

Nitattha and neyyattha in the Nettippakarapa (where the meaning conforms to the
letter, yatharutavasena fiatabbattham, where the meaning should be determined through
reflection, niddharetva gahetabbattham); and in the Dipavamsa (Oldenberg, ed., p. 36)
quoted in the Introduction to the Commentary on the Kathavatthu (JPTS, 1889, p. 3). “To
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confuse pariydyabhbasita and nipparsyayabbasita (compare Visuddhimagga, 473, 499: that
which should not be understood literally, and that which should be understood literally,
nitattha and neyyattha; to attribute another meaning (other than the true meaning) to what
has been said with a certain intention (samdhaya bhanita): thus, respecting the letter
destroys the meaning; to create pseudo-Satras . . .~

Atthasaling, 91, “We shall weigh the sense of the Satra that you allege . ..

Sarhghabhadra, iii.25 (Tokyo xxiii.4, 33b16). According to the Sthavira, all drya defana
promulgated by the Buddha himself (tathigatabhaisita= abaccavacana of the Nettippaka-
rapa, 21) is nitarthas@tra; the other Sutras are anitirtha. Samghabhadra observes initially
that this definition is not found in Scripture; then it is bad reasoning: for there are Satras
not promulgated by the Buddha which are #n#tarzha, and vice versa. Examples follow. It is
said, "It is impossible to say, if not through abhsmana (or “presumption”): I shall enter into
the ansmstta without supporting myself on the void” (These words are not by the Buddha
himself, yet the Sitra is nitartha) . . .

The Schools, as we see in Wassiliev, 329, and in the Madhyamakavatara, vi. 94, are not
in agreement in placing Siitras in these two categories.

v. We have seen that, according to the Bodhssattvabhims, adhigamajfiana is absorption
consciousness (bhavanimaya), whereas vijfiina is consciousness obtained through hearing
and reflection (Sratacinta).

According to the Vibhajyavadins, j#ana is good in and of itself; vijfiana is good when it is
associated with jana (Kofa, iv.8b, note 46): it can be understood that jina is
“supermundane knowledge,” and that the vsjfidna, worldly knowledge, is good when it is
consecutive to supermundane knowledge.

According to iv.75, an opinion of the “ancient masters,” adhigata (what one knows by
absorption) forms part of the vijfiza: but this refers to a worldly consciousness, a worldly
absorption.

(In the S#tra of the Four Pratisaranpas, jiana primarily designates the knowledge of the
Aryans, anafravajfiana, exactly as prajfia is, among all the prajiiis—which can be avyakria,
klista, or kusala,—the pure prajiia). See above notes 36 and 37.

Some notes in the Madhyamakavrits, xxv, 16, p. 65, 74. Jiiana is distinguished from
viffiana in the Gita, iii41, vi8, vii.2, ix. 1, xviii.42.

44. Samyukta, TD 2, p. 91a27, " All, that is to say, the twelve gyatanas, the eye, etc.”; Kosa, v.
trans. p. 819, Mahaniddesa, 133, Samyutta, iv.15: sabbam vuccati dvadasayatanani.

On sarva, sabba, see Kofa, v.27c, Warren, p. 158, Mrs. Rhys Davids’ Points of
Controversy, 85, Stcherbatski, Central Conception, 5; Nirvipa (1925), p. 139.

45. Hsiian-tsang here translates Pudgala= shu ch’s chs B EUER = “who frequently
takes up rebirth,” see above note 41.

46. This Siitra is quoted in KoSa, iii.28a-b. (Cosmologse bosddhigue, p. 45).

One can compare the Sitra quoted in Madhyamakavrtti, vi. at the beginning
(Sik;a‘mmuccaya, 252, Madhyamakavatara, 217, Bodhicaryavatara, ix.73, an extract of the
Pitaputrasamaigama): balo bhsksavo (or maharija) aSrutavan prihagjanah prajiaptim
anupatisas caksusa rapansi drstva saumanasyasthaniyans abhinivisate . . .

The Vyakhya for iii.28a explains prajiaptim anupatita sti yatha samjfia yatha ca
vyavahdras tathanugatah. (It defines bala, etc). Here we have the gloss: yatrasva prajriaptib
krta atma sti vyavabarartham tatraivatmety abbinsvista sty arthab.

47. Paramartha omits the first stanza. Sila=shih-lo & , translated as “small
mountain”; without doubt the Sela of Theragathas 57-59 who has a conversation with Mara.
Stanzas attributed to Vajira in the Samyutta, i.135, trans. in the "Psalms,” p. 190
(Kathavatthu, trans. p. 61, Madhyamakavatara, 246, 257).

48. Tibetan: Jun-phran-tshegs. Hsiian-tsang, "in the Tso-dgama”; Paramartha, "in the
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Hssao-dgama” (TD 2, number 100).

49.P'o-t'o-li EFERL  =old-beam-pear (Hsiian-tsang)= waves-cover-profit
(Paramartha); Stcherbatski reads: Badarayana.

50. Paramartha: Listen, Oh Badari, (you shall obtain) the power to deliver yourself from all
bonds; through them, the mind is defiled, through them also it is purified. The self does not
have the nature of a self; through error, one imagines (fen-pieh 43 2 ) it; there is
no self, no jantu; only dharmas, cause and results . . .

Vibhasa, TD 27, p. 731b11: Through trouble and defilement (samkless) of the mind, the
being (sattva) is troubled, defiled; through the purification (vyavadana) of the mind, the
being is purified; the two masculine and feminine organs exercise sovereignty over two
things, sattvabheda and sattvavikalpabheda (see Kosa, ii. English trans. p. 154).

Saeki remarks: the first stanza exhorts one to the hearing of the Truths.

51. Vibhasa, TD 27, p. 37a12: Satkayadysti is opposed by the ten types of f@nyata,
adhyatmasanyata, etc. (See the complete lists of the Mahavyutpatti, 37= Madhyamakaivatara,
v.180= Satasihasrika, 215; the Abhisamaya has twenty Sanyatis.)

Saeki refers to the Samyuktahrdaya, (TD 28, p. 925b28).

52. Sanyam adbydtmikan: pasyan pasya Sanyan bahirgatam /

na vidyate so’pi kascid yo bhavayati Sanyatam //

This third stanza (with the reading pasya pasya) is attributed to the Bhagavat without
any other details in the Madhyamakavrtts, p. 348. The reading pasya pasya is recommended
by the Chinese versions: jo kwan nes chib kang EENZZS , "If you visualize that the
interior is empty” (Paramartha); chi kuan EL#  (Hsiian-tsang). The Gaudakarika, very
likely written under Buddhist influence, has: tattvam adbyatmikan: dystva tattvam dystva tu
bahyatab (ii. 38).

Hsiian-tsang translates the last line, “A seer capable of meditating on emptiness is not
to be found.” The Vyakhya glosses: yogy api nasti yab Sanyatam abbyasyats.

53. This text (according to Stcherbatski, from the Ksudrigama) is quoted in the
Satralamkara, xviii.101 (p. 158) as an extract from the "Pentades” (paficakess, Chinese: “In
the Ts'eng-ww YBF.  Satra= Paficottara?” S. Lévi): paiicakess paticidinava amopa-
lambbha sti desitih / atmadrstir bhavats jsvadrstib | nirvifeso bhavati tirthikash /
unmargapratipanno bhavati / Sanyatayim asya cittan na praskandati na prasidati na
santisthate nadbimucyate | aryadharma asya na vyavadayante.

These readings are confirmed by the Tibetan and the Vyakhys, so close in fact that the
Tibetan corresponds to an original @¢madystir bhavats sattvadystir jivadystsh; the same for
the Vyakhya: atmadrstir bhavati yivaj jivadystir iti prathama adinavah. Hsuan-tsang and
Paramairtha replace jivadrsti with “to fall into the drstigatas.” The phraseology
praskandhati . . . in the Aniguttara, iii.246; Digha, iii.240, Samzyutta, iii.133: . . . me nibbine
cittam na pakkhandati na ppasidati na samtitthatsi na vimuccati (var. nadhimuccats) /
paritassand upadinam uppajjati paccudavattati manasam. (The editor of the Samyutta
punctuates after parstassand).

54. Vyakbya: kenapy adhyaropstany etani satranity abbiprayab.

a. "Satras promulgated by the Tathagata (¢athdgatabhisita), profound, of profound
meaning, supermundane (Jokuttara), teaching emptiness (sufifiatapatisamyutta). they do
not listen to them with faith, they do not lend them an ear, they do not recognize them as
true (afifidcittam na upatthapessants) . . . But the Sitras made by poets (kavskara), poetical
(kaveyya), of artistic syllable and phonemes, external (bahsraka), promulgated by disciples
(savaka-bhasita), these they believe . . . It is thus that the Sitras of the first category will
disappear . .. " (Samyutta, ii267).

Astasahbasrika, 328: yad etat tvayedanim Srutam naitad buddbavacanam kavikriam
kavyam etat | yat punar idam aham: bhase etad buddhabbasstam etad buddhavacanam.
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b. See Sarhghabhadra, Tokyo, xxiii.3, 6a, 25b (translated in Nirvina, 1925, p. 23);
milasamgitibhramsa, Kosa, iii.12d, 13a (Dreams of Krkin); muktaka sitra, iii4c; apatha
eva, see below note 65.

Discussion on the text of the Sitras, iii.30b, and elsewhere.

55. Vyakhya: Tamraparniyanikayadisu. (The school of Taprobane is named in Vyakhya ad
i.17a, English trans. p. 75, note 85).

56. See the texts on the four mahapadesas (Digha, 1i.123, Dialogues, ii.133, note, Anugttara,
ii.167, Nettippakarana, 21-22; Rhys Davids-Stede break this up as maha-padesa, against the
commentator of the Netts) and the rule, “That which is in the Satra . . . that which does not

contradict dbarmata” (that is to say the paticcasamuppida, Netti), Satralamkaira, .10,
Bodhbicaryavatira, ix.42, p. 431, Abbisamayilamkariloka. kilapadesa, above note 43.

57. sarve dbarma anatmanah (Samyukta, TD 2, p. 66bl4ff.) Vyakhya: na caita atmasvab-
havab na castesv atma vidyata sty anatmanah.
Satralamkara, xviii.101 (p. 158): dbarmoddanesu sarve dbarma anatmana sti desitam.

58. If the mental consciousness bears on the pudgala, it will arise from the pudgala in the
quality of being its object; thus it would arise from three conditions.

59. Aniguttara, i1.52; Kosa, v.9.

60. The thesis: natma skandhayatanadhaitavah, contradicts the thesis: no tu vaktavyam
rapani va no va (see above note 24).

6l. Samyutta, i1i.46: ye keci bhikkhave samana va brahmand vi anekavabitam attinam
SAMAnuPassamand samanupassants sabbe te paricupidinakkbandbe samanupassanti etesarm
vd afifiataram. Same text quoted in the Madhyamakavatara, vi. 126c-d.

62. Vibhasa, TD 27, p. 38a7. The atman is supposed to be abhinnalaksana, avisistalaksana,
nitya, avikira, without arising-old age-sickness-death. How is it that the Tirthika says,
“Gautama, I think that r@pa is atman . . . ?” Why répa is not atman, vii. 13a.

63. Samyukta, TD 2, p. 11b23: (ye kecid anekavidham parvanivisam ... ) iman eva
pasicopadanaskandban samanusmarantab samanvasmarsub samanusmaranti samanusmari-
Syants va.

64. Only the pudgala can be designated by the word "L” abham.

65. If the word "I” is understood as you say, the Buddha, when he says “1,” is evidently
defiled by satkayadysti, “the view of personalism.” This, as we know, is of some twenty
points (vimSatikotika): rapam dtmets samanupasyats | rapavantam atméanam . ../ @miyan:
rapam . .. [ ripe Gtmanam ... (Mahavyutpatti 208; Madhyama TD 1, p. 788a25; Samyutta
iii.3, 16, etc.) The Vibhasa gives four examples reproduced in the Mahavyutpatts: svamivat,
alamkaravat, bhrtyavat, bhajanavat.

66. Vyakhya: ekasmin ksape samavabitanar bah@inan rasib | babusu ksanesu samvahi-
tanam dhbara | rasidystantena babusu dbarmesu pudgalaprajiaptim darsayati / dbaradystan-
tena bahutve sati rapavedanadinim skandhanim pravibe pudgalaprajfiaptim darsayati.
There are other examples as the word 4ds indicates, for example, the chariot (ydnaka).

67. Saeki quotes the Vibhasa, TD 27, p. 42¢c20: "'As the Vatsiputriyas say, it is the pudgala
that knows, not knowledge (j#ana).”

68. According to the commentary on the Sumayabheda, the Mahasarhghikas think that the
Buddha, having cultivated his mind during numerous £alpas, can, in a single moment of
thought, know sarvadharmasvabhavavisesa.

Saeki quotes the Vibhasa, TD 27, p. 43all, "Is there a knowledge (j7ana) capable of
knowing all the dbharmas? Yes, lokasamvrtijiiana . . . " (See Kofa, vii.18¢). The
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Samyuktabrdaya (see above note 51), “One says universal knowledge (sarvajfiana) because
he knows all. By “all” one should understand the twelve @yatanas, their specific
characteristics and their general characteristics.” See vii. p. 1146 On the omniscience of the
Buddha, his knowledge of the future, etc., see Kosz i.1, ii.62 (p. 300), vii.30, 34, p. 1146, 37a.

69. The Buddhabhimi, TD 26, p. 309¢9, refutes this stanza.

“Those are vain words. The paracittajfiana (knowledge of the mind of another), at the
moment when it grasps a thing, does not grasp other things; because it does not know other
things, it is not universal knowledge. The series also does not grasp (all), because it knows
present being. In your system, it knows solely the general characteristics of a part of the
dharmas. And if this is the case, it is only by metaphor that the Tathagata is called
omniscient . .. "

70. Mahavastu, iii.327.

ye cabhyatitasambuddhi ye ca buddha by andagatah /

yaS capy etarbi sambuddho bab@nan: fokanisakab //

Udanavarga, xxi.10, frag. Stein, JRAS. April, 1924. Samyukta, TD 2, p. 322222,
Samyutta, 1.40, Angustara, ii.21.

If the Buddha is a “self,” it should enter into the fifth category, “the ineffable,” distinct
from the three time periods and from asaniskrta (see above p. 1318).

71. Bbaraharastitra (Shtralamkara, xviii.102) or simply the Bbarasutta (Visuddhbs, 479, 512).

bharam ca vo bhsksavo desayisyami bharadinam: ca bharaniksepanan: ca bharahiaranm: /
tac chrputa sadbu ca susthu ca manasikuruta bhasisye / bharab katamab | paicopidinas-
kandhab | bharidanam katamat | trsna paunarbhaviki nandirigasahagata tatra
tatrabhinandini | bharaniksepanam katamat / yad asyi eva tysnayab paunarbhavikyi
nandirigasabagatdyas ratratatrabhinandinya aSesaprabanam pratinibsargo vyantibhavab
ksayo virago nirodho vyupasamo’stamgamab / bharabarab katamah / pudgala iti syid
vacaniyam yo’sav Gyusman evamnama evamjatya evamgotra evamahara evamsukbadub-
khapratisamveds evamdirghayur evanicirasthitika evam ayusparyanta iti (Vyakbya, without
doubt the text of the Ekottara, TD 2, p. 631c16).

In the Samyutta, iii.25, there is the order: bhara, bhahara, bharadana, bharanikkhepana.
Numerous variants. The “bearer” is defined: puggalo ti ssa vacaniyam / yo yam evamnimo
evamgotto ayam vuccats bhikkhave bharaharo.

Discussed by Sarhghabhadra, xxiii.3, fol. 56a.

Nyayavarttika (Bib. Ind.) p. 342; Bodhbicaryavatira, ix.72, Madhyamakavatira, vi.42,
Bodhisattvabhdami, 1.xvii, Warren, 159, 240, Minayev, Recherches, 225; E. Hardy, JRAS.,
1901, 573 (who explains the Sitra like Vasubandhu), Dislogues, i.27. The pranas and the
burden, Deussen-Geden, Upanssads, 221.

72. The phrases between parentheses are the additions by Hsiian-tsang.

Vyakhya: yadi dravyasan syat pudgalab / bharabarab katamab | pudgala iti syad
vacaniyam ity etivad evoktam syat [ tatra sGtre parena sa na vibhaktavyah syat yo'sav
Gyusman its vistarepa yavad evamayusparyanta its | prajiiaptisatpudgalapratipattyartham by
etat parena visesapam ity abbiprayab.

If the pudgala exists as a thing, to this question “What is the bearer?”, the Buddha would
simply respond, “What is suitable to be called the psdgala’’; he would not add the
explanations, “It is such a venerable one, of such a name . . . of such an end of life.” The aim
of these is to show that the pudgala exists only through designation.

73. The Tibetan, according to Stcherbatski, gives, “The earlier skandhas torment the later
ones; they are thus called burden and bearer of the burden.” Paramartha: the skandhas
torment (lit. destroy) the skandhas, namely the earlier ones torment the later ones; in order
to indicate that they present the characteristic of bearer and of burden, the text employs
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expressions.” It is thus that the Vyakhya is understood: “The text has: among the séandhas,
etc. The skandhas which cause one to suffer, the causes of suffering, receive for this reason
the name of burden. The following, those which are tormented, receive for this reason the
name of bearer of the burden.” (skandhanam iti vistarab / tatra ye upaghataya samvartante
dubkhabetavah skandhas te bhara iti krtvoktip | uttare ye pidyante te bhirahara iti
krtvoktah).

74. On apparitional beings and the intermediate existence, see iii.8c.

75. According to the Samm#tiyanikayasistra, the Third Chapter.

Vibhasa, TD 27, p. 988a14, “This world does not exist; the other world does not exist;
there are no apparitional beings”; this is a false view, a negation of causes (Compare iv.78,
79b and v.7, p. 777). “There are no apparitional beings”: there are some non-Buddhist
(babya) masters who say that all beings arise by reason of seed and blood, etc,; that there are
no beings who arise without pratyayas, suddenly, of themselves . . . According to some,
apparitional beings are beings in the intermediate existence (¢ntarabhava); to deny this
world and the other world is to deny spapattibhava; to deny apparitional beings is to deny
antarabbava.

The text of the Karmaprajiiaapti (chap. iv. Mdo, 62 fol. 218) differs from the usual
version, “There is neither gift, nor sacrifice, nor oblation, nor good action, nor evil action,
nor retributive result of good and evil actions. This world does not exist, nor does the other
one. There is neither father, nor mother, nor apparitional beings. There is not in this world
any well gone, well come Arhat, who knows and realizes by himself this world and the
other, thinking, ‘My births are destroyed, the religious life well practiced . . . ™

76. Kosa, Chap. v and vi, p. xvi. The pudgala, as you understand it, is not contained within
the Truths: it is not Suffering (=the skandhas of attachment), nor Arising, nor Extinction,
nor Path. Thus if the negation of the pxdgala is, as you say, a false view (mithyadysts), this
false view cannot be expelled by Seeing the Truths. In fact a “view” (drsts) is expelled
through Seeing the Truth with which it is in contradiction (yasmin satye vipratipanna). On
the other hand, a defilement is abandoned through Meditation (bbhavana) when this
defilement has for its object a thing abandoned through Meditation, a thing which is
necessarily included within the Truth of Suffering or of Arising (bbavanaprahatavyo hs
kleso bhavanaprahatavyam eva vastu dubkbams samudayam vilambate) . . . Moreover no
“view” is abandoned through Meditation.

77. Ekottara, TD 2, p. 561a18, p. 569b20. Paramairtha: “A pudgala arises in this world;
arisen, it is for the use, profit, and happiness of many’'= Ariguttara, i.22, ekapuggalo
bbikkhave loke uppajiamano uppafjati babujanahitaya . . .

This text is used in the Sammitiyanikayasastra.
78. The grain of #ila is made up of eight substances, a word is made up of syllables.
79. Thus we recognize that it arises; but it is not, for that, “conditioned.”

80. Paramarthasanyatisitra in the Samyskta, TD 2, p. 92c15: When the eye arises, Oh
Bhiksus, there is no place from whence it comes, and when it perishes, there is no place to
which it goes. In this manner the eye is not real and yet it arises (px shih erh
sheng TNEM4E ); having arisen, it perishes. There is retribution for action, yet
there is no agent: when these skandhas are destroyed, other skandhas continue (hsiang
bsu HI#E  ): outside of any dbarmasariketa. The ear . . . By dbarmasamketa (su shu
fa f@ﬁ(ﬁg ) we understand: if this is, then that exists . . . If ignorance exists, then
the samskaras exist. . .

By bringing together the different fragments preserved in our sources, we obtain a
section of the Sitra: caksur bhiksava utpadyamanan: na kutas cid agacchati | nirudhya-
manam ca na kva cit samnicayam gacchati / iti hi bbiksavas caksur abbfitva bhavati bhiitvi
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ca prativigacchati (Kofa, v.27, trans. p. 814) / astsi karma asti vipakah | kirakas tu
nopalabbyate ya imans ca skandban niksipati anyims ca skandban pratisamdadhati anyatra
dharmasamketat (the text that we have here, and also KoSs, iii.18, S@tralamkara, xviii.101,
Bodbhicaryavatara, ix.73 which presents some variants) / atrayam dbarmasamketo yad
utasmin sasidam bhavati asyotpadad idam utpadyate (Kosa, iii.18, Bodhicaryavatira, ibid.) |
avidyapratyayab samskarab . . .

81. See Kosa, v.27, p. 814; Buddhaghosa, Visuddhi, 602, quotes the Ancients (Porina):
kammassa karako natthi vipikassa ca vedako. (We see, p. 513, that dukkba, kamma, nibbuti,
and magga exist, but not dukkin, kiraka, nibbuta . . .)

Same doctrine, or same text, in the sources of the Mahayana, Madhyamakavatira, vi.84,
Sik;imuccaya, 244, 262, Satralamkara (which depends on Vasubandhu), xviii.101.

82. The meaning of the expression anyatra dbarmasamketat (chos su brdar briags pa ma
grogs pa) is not in doubt. The Vyskhya explains: dbarmasarmketid iti pratityasamutpidala-
ksanat: “outside of the combination of the dbarmas, that is to say, outside of the successive
causation of the dbarmas”; and elsewhere (ad iii.18): samiketa= hetuphalasambandbavyavas-
tha. But Paramartha understands sanmzketa as “metaphorical designation,” from whence the
translation, "One does not maintain the existence of an ageat . . . except when, conforming
to worldly usage, one says that the dbarmas are a pudgala.”

83. Samyskta, TD 2, p. 182al7; Samyutta, ii.14. Paramartha: “I do not say that a being, apart
from the series of the dharmas, takes up the elements.” The Sanskrit edition has: #pédatta
iti phalguna na vadams | aban: ced evan vadeyam upadatta iti atra te kalpah syad vacanaya
ko ny bhadanta upadatta its.

Note nevertheless that the Bhagavat speaks of the man “who casts off this body and
takes up another body,” tarms ca kayam: nikkhipats afitam ca kdyam upadiyati (Samyutia,
iv.60). (In the way that the flame which goes far without fuel has for the mind its support
(#padina) so too the being who casts off this body and has not (yet) taken up another body
has thirst for his support, ibsd. 400). We have seen above, note 41, the etymology of
pudgala: punah punar. . .

84. Saeki quotes the Sammitiyanikaya Sastra, i.7 (fol. 2b).

85. Paripantum means to transform oneself, anyathatvamapattum.
On paripama, iii.43a, 100a-b, v.26, p. 809; the samitatiparinima of the Sautrantikas is
very different, ii.36¢, iv.4a.

86. On the relationship between the primary elements (mahdbhsta) and secondary matter
(upddayarapa, bhautika ripa), see i.35, ii.22, 65.

87. Vibhasa, TD 27, p. 661c14: “Buddhadeva maintains that ré#pa is solely mababhitas, that
mental states (caittas) are solely mind (cstta); he says: spadayaripa is solely a type (vifesa)
of the mahabbdtas; the mental states are solely a type of mind . . . The mahabhdtas see
(when they form the organ of the eye) . .. There is no #pidiyasabda apart from the primary
elements (that is to say: sound, £#bda, is not a separate thing existing independently of the
primary elements). It is the primary elements which are called spadayasabda.”

Vibhasa, TD 27, p. 730b26: Buddhadeva says: Twenty-two names (mahabhamikas, etc.),
but solely one real thing, the mana-indriya . . . The conditioned dbarmas are of two natures,
mahabhstas and citta. Apart from the mahabhitas, there is no upadayaripa: apart from
citta, there are no casttas.

Compatre i, note 146; ii, p. 188.

Saeki: “Vasubandhu mentions the opinion of Buddhadeva, etc., that the primary
elements and secondary matter do not differ; but, as this is not the “correct meaning”
(ch’eng i IE&E ) of the Sarvastivadins, he says that it is dosa, an “error.”

88. The Sitra of Vatsagotra, Samyukta, TD 2, p. 245c10. The Bhagavat said to the monk
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Vatsagotra, “If one is of this opinion (drsts), “The world is eternal; this is true; any other
theory is false,’ this is drstiviparyasa (v.9d), this is kxan-ts’a chien BER
(drstiparamarsa, v. p. 778). ‘'The world is not eternal . . . the Tathagata neither exists nor
does not exist after death’: this is drstiviparyasa.”

89. On the “questions to be rejected,” Kosa, v.22, Nirvana, 1925, p. 108, where we see that
Malebranche reasons quite closely to Vasubandhu.

90. We have Dsvya, 358: babubollaka Sikyaputriya.

91. The present passage of the Koss has been pointed out by S. Levi, AIBL., 1893, 232.
Chavannes has translated a very similar recension in Cing Cents Contes, iii.120 (according
to Nanjio 1329, Ratnakaranda Satra (2), Tokyo, xiv.10, fol.39), the same recension in
Takakusu, “Chinese translations of the Mslindapanho,” JRAS, 1896, p. 7. See Pelliot, “'Les
noms propres du Milinda,”JAS, 1914, ii.380-381. (It appears indeed that the “Milindra” of
the Tibetan text of the Avadanakalpalata is a rash correction by the editor). Finally, Paul
Demiéville, in a fine article on the Chinese versions of the Mslinda, BEFEO, 1924, p. 64,
completes our information.

92. Compare Samyutta, iv.400. Samyukta, TD 2, p. 245b11: Vatsagotra asks, "Gotama, is
there an a@¢man?” The Bhagavat does not answer. He asks a second, a third time; and the
Bhagavat, a second, a third time does not answer . . . And the monk Vatsagotra, in his evil
(papika), false view, says, “The Sramana does not know how to answer my question.” The
Bhagavat says to Ananda, "If I were to answer him that there is an @man, then I would
increase the false view that he already has; if I were to answer him that there is no a&man,
would his first folly-doubt not increase? Infatuated, he would say, ‘The a@¢man, which
existed, is now annihilated.” The opinion that he has of the existence of an @man is the
opinion of permanence; to think that this 4¢man is annihilated is the opinion of
annihilation. The Tathagata, avoiding these two extremes, teaches the Dharma of the
middle: if this is, then that exists . . . if ignorance exists, then the sazmskaras exist . .. "

93. Missing in Paramartha.

Vibhasa, TD 27, p. 38a19: In the Brahmajalasditra, it is said that the 62 drstigatas have
satkayadysts for their root; in the S@tra of the Lion’s Roar, it is said all the diverse opinions
of the Brahmins and monks rest on two opinions, the opinion of existence and the opinion
of non-existence (bhavadrsti, vibhavadrsti, yu-chien HER,  and wu-yu-chien
4&4 H); what is the difference between the declarations of these two Sitras? From the
point of view of arising (samutpada), it is said that all the drstigatas have satkayadysts for
their root; from the point of view “t'ui-ch’iu HER ” (to thrust-search out), it is said
that the diverse opinions rest on the opinions of existence and non-existence. See above, p.
1336.

Vibhasa, TD 27, p. 1002b6: Bhavadrsti is fasvatadrsti, and vibhavadysts is ucchedadysts,
that is, the view of existence is the view of permanence or eternity, and the view of
non-existence is the view of annihilation. Although bad opinions (ksdrstigata) are of
numerous types, they are all included by these two opinions. )

94. Vyakhya: Bhadantakumaralabbah.On Kumiralabha, see Péri, Date de Vasubandhu, p.
22.

95. Vyakhya: drstir eva damstri / tayavabhedham apeksya defayanti buddha dbarmam
nairatmyam tatpratipaksena | bhramsam ca karmapim apeksya kriavipranisam apeksya
pudgaliastitvam sva darSayanto'nyarha desayants | vyighripotapaharavad its / yatha vyaghri
natinisthurena dantagrabapena svapotam apaharati / nayats masya damstraya Sarira | ]
krtam bhdad iti | napy atisithilena dantagrabanenatam apaharats / masya bhramsah
pato’smin visaye bhid iti yuktenaiva grabanenipaharatity arthab / tatharthadariane
karanam darsayann gha | @mastitvam iti vistarah /
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96. For the second stanza, the Vyakhya is less clear: @tmastitvam pratipannas cet kascid
drstidamstraya satkayadystilaksanaya bhinnab sa vineyajanab syid aprapya samvriits (?)
(samvrtinstim?) dbarmasamketam ajaninab kusalapotasya kusalakarmano vyaghripotabh-
#tasya bbhramsSan kuryan nasti karmanab phalam sts.

97. Vyakhya: prifjfiaptika iti prajiaptan bhavab prajfiaptikab samvrtisann api pudgalo
nastiti kaScid grhniyad sty ato nastiti navocas.

98. The Vyakhya has the last pada: omitted by Hsiian-tsang.

Paramartha: 3. This person is not capable of understanding the correct teaching of real
emptiness; thus, when he asked if, yes or no, there is a soul, the Buddha did not say there
was no soul. 4. And since he takes into consideration the intention of the questioner, if the
soul existed, why did he not say that it existed? So t00, on the question of his non-existence
after Nirvana, he said nothing because then the questioner would have fallen into
difficulties.

99. Samyukta, TD 2, p. 246b2: Vatsa asks, “By reason of the consciousness of which dbarma
are you not of the opinion, you do not say that the world is eternal . . . that the Tathagata
neither exists nor does not exist after death?” “By reascn of the consciousness of r4pa,
vedand, etc.”

100. Vyakhya: nirgranthasravakacatakavad iti / nirgranthasravakena catakam fjivantam
grhitva bhagavan prstab kim ayam catako jivati na vets / tasyayam abhiprayab / yads
Sramano gautama adisej jivatiti sa tam nipidanena marayitva darsayet / yads punar
bhagavin evam adiSen mrta it sa tam jivantam eva darSayet / katham namayam affia iti
loko janiyad iti tasyiabhinsvesah |/ bhagavata tv asyasayam fRiatva na vyikrtam /
tvaccittapratibaddbam evastaj ffvats va na vets . . . nabhshitam / tadvad etan na vyakrtam.
Perhaps according to Tokyo, xxiv, 9, J.4s. 1925, i.38.

101. The catuska (group of four questions): “Is the world infinite (snantavin)? etc.” has the
same meaning as the catuska: “Is the world eternal (safvata)? . .."

If this is the case, how are there fourteen separate points, namely three catuskas and one
dvika (Is the vital principle the body? . ..)? To this question the Vyakhyd answers:
parydyaripatvavyavasthane'ps caturdasatvam bhavatity adosabp.

102. kun tu rgyu smra byed kyis. Chinese transcription: U-ti-chia RN . Stcher-
batski: Vatsa. The Tibetan version guarantees Uktika.

This is the Paribbajaka Uttiya of the Anguttara, v.193-195 (perhaps different from the
Uttiya of the Samyutta, v.22,166) who interrogates the Bhagavat on fourteen points
(beginning with the eternity of the world); the Bhagavat answers, “This is not explained by
me..."; Uttiya asks, "What do you explain?”’; the Bhagavat answers, "I explain the
Dhamma. . . . for Nirvana”. Thereupon Uttiya asks, “Does the whole world, half the world,
or a third of the world attain to Nirvana through this Dhamma?” The Bhagavat keeps
silent. Ananda then intervenes and explains to Uttiya that he is asking that which has
already been asked (To ask if the whole world attains to Nirvana is to ask if the world is
eternal). The Bhagavat teaches how one attains to Nirvanpa: all those who have attained to
it, are now attaining to it, and who shall attain to it, do so by the Path.

In Samyukta, TD 2, p. 247¢18, Uktika’s first question concerns the infinity of the world.

Do all beings attain to Nirvana? Digha, ii.147 (yes), Mahavastu, i.126 (yes), Mslinda, 69
(no). Here we have the correct answer.

The redactor of the Brahmajila understands the "infinity of the world” in the sense of
“infinite in space” (Digha, i.23: horizontal infinity, not towards the zenith or the nadir; on
this point Kosg, iii.3d, to the end); it varies its formulas: it examines whether the self and
the world are eternal, whether the world is infinite.
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103. Uktika asks: kém tu sarvo loko’nena margena niryisyati / ahosvid ekadeso lokasya.
In the Pili recension: sabbo ca tena (dbammena) loko niyyissati upaddho va tibbago va.

104. On Maitreya, see Péri, BEFEO; xi.455, Przyluski, ARoka, 169, 171, 332. Madhyama, TD
1, p- 510b19 (66th Sitra: he will come at a period when human life is 80,000 years long),
Dirgha, 6th Sitra, TD 1, p. 41c29 and Digha, iii.76, Salistambasstra (see Kofa, iii. 28a-b).
We are reminded of Ajita and Tissametteya of the Swzanipita, 1032, 1040. Milinda, 159,
Andgatavamsa in Warren, 482; Mrs. Rhys Davids, Hastings, i.414. Ajita Maitreya and
Mithra Invictus?

105. Saeki quotes the Samyskta, TD 2, p. 244a14, "Gautama, is the vital principal the body?
This has not been explained. Is the vital principal something else? Is the body something
else? This has not been explained. It is strange that the monk Gautama explains, on the
subject of a deceased disciple, that ‘Such a one is reborn in such a place . . . ‘ and that the
monk Gautama does not explain that the vital principle is something else, and that the body
something else again.”

Samyukta, TD 2, p. 213227, sermon to Nanda: The disciple endowed with an
unmoveable faith who desires long life and beautiful 7#pa, shall obtain them. The disciple
endowed with the avetyaprasadas, is, at the end of his life, reborn among the devas and
obtains ten qualities (Samyukta, TD 2, p. 2, p. 215b10, ¢9 and following, Madhyama, TD 1,
p- 545b15 and following).

106. satyatab sthititah.Hslian-tsang: ¢5 ku chu ku TR . Gloss of the Japanese editor:
chu ku= neng chu kx REAEBC  : “capable of lasting.” Paramirtha: s-shsb i-chu B ki

107. aststy aps drstisthanam uktam. Hsiian-tsang: o chien ch’'s F& B 55 =kudystisthana.
This discussion is based on the Sammitiyanskiyasastra.

108. Vibhasa, TD 27, p. 255c13: The Bhagavat says, “You say that there is cause: I say so
also; you say that there is no fruit: this is a foolish doctrine.” There are two doctrines, in all
two extremes: the Bhagavat avoids the extreme of annihilation and the extreme of
permanence, and he teaches the Middle Way. He also says, “I am not in contradiction with
the world; but the world is in contradiction with me.”

Vibhasa, 77.17 *. . . he who says that (the jfva) is different from the body, is not the body,
enters into the opinion of permanence. He is not of non-Buddhist doctrines (bahya marga),
he is not of evil opinions (kxdrstigata) who does not enter into the opinions of annihilation
or of permanence. All the Tathagatas, in order to oppose this, teach the path between the
two, namely: r4pa and the mind are not annihilated, are not permanent.” See above note 93.

109. Sarmyukta, TD 2, p. 42b3. Only Paramartha quotes the Siitra in full; Hsiian-tsang and
‘the Tibetan do not have the first phrase. Compare Samyutta, ii.78, iii.149: anamataggayam
samsaro pubbakoti na paRifiayats avijjanivarananam sattanam tanhisamyojaninam
samdhavatam samsaratam. ’

The same argument in the Sammitiyanskiyasistra.

From the point of view of the Madhyamikas, neither the permanent nor the
impermanent can transmigrate: ni¢yasya Samsytir nasts nasvanstyasya samsytib / svapnavat
samsrtir prokta tvaya tattvavidam vara (Catustava, quoting Bodhicaryavatarapafijika,
ix.108).

110. Vibhasa, TD 27, p. 424cl5. Sunetro nama Sastets saptasiiryodayasstre’yam eva
bhagavan rsih sunetro nima babhivets.

The Saptasairyasitra of the Ariguttara, iv.103, does not identify Sunetra with the
Bhagavat: bhatapubbam bhikkbave Sunetto nama sattha aboss titthakaro kamesu vitarago . .
. (Compare Ariguttara, iii371, 373). We also find some details in the Vibhasa on the rebirth
of Sunetra’s disciples and on the rebirth of Sunetra (TD 27, p. 424c15 and following). There
is no mention of Sunetra in the fragments of the Sapzasa@rya of the Siksisamuccaya, p. 247
and the Karmaprajiapti, Mdo. 62, fol. 66a. In the Saundarananda, xi.57, we only see that
Sunetra is the Bhagavat.
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111. Vyakhya: ya ekesam pudgalagraha iti vatsiputriyanam /| ekesam sarvandstigriba iti
madhyamakacistanam. This is the only reference to the Madhyamaka system that the work
of Vasubandhu contains.

The translation is according to Hsiian-tsang. Paramartha: “Thus, without cause or
reason, one introduces the malady of opinion into the Good Law of the Tathagatas: there
are some scholars who deny nairatmya and produce a belief in the existence of an d@man;
there are, furthermore, some masters who deny the existence and affirm the non-existence
of everything; the non-Buddhists believe in an @man conceived as a separate thing. In the
Good Law, some masters produce a belief in an d¢man and a belief in universal
non-existence. None of these masters obtain deliverance, because they do not differ from
one another.”

112. Saeki quotes a Vijfiaptimatra commentary: If the self is not real, who remembers, who
recognizes things, who recites and retains books, who repeats texts, who loves some and
hates others, who loves what is good and hates the rest? . . . The Vaitsiputriyas have a
reasoning: “(In the system of our adversaries) beings (saftvas) do not remember because
they are not selves, like space.”

For eight different explanations of the cause of memory, see Vibhdsa, TD 27, p. 55a18:
There are some masters who maintain that the self is by its nature real, namely the
Vitsiputriyas who say, “We say that there is a self that remembers what has been done; first
oneself experiences, and then it is oneself that remembers. If there were no self, how could
one remember what has been done? . . .” Again there are some masters who say, “The
previous mind goes and says to the later mind: I did this; you, retain it and remember it . ..
It is thus that one remembers what has been done.”

Vibbasa, p. 56a7, teaches the “right” doctrine of the Sarvastivadins.

For an explanation of memory in the Madhyamaka school, see notably Bodhscaryavatara,
ix.24 (against the Vijfianavada), 73 (against the Pudgalavada), 101.

Milinda, 78-80; Demiéville, 161, Compendium, Introduction, p. 42 (according to the
Pagthéana).

On memory, see Kosa, i.33 (p. 97), ii.24 (p. 190), 24a (p. 194), vi.15, p. 927.

113. Vyakhya: smrtivisayasamjifianvayac cittavisesad sti / smytivisayo'nubbito’rthab / tatra
samjiia sanvayo hetur asyeti smrtsvisayasamjiianvayab / cittavisesab kimcid eva cittam na
sarvam ity arthab / tasmat smarapanm bbavati pratyabhijianan: va // evam ubbayavisesane
krte prechats kidrsac cittavisesad iti / aha | tadabhoga sti vistarab | yasmin smartavya
abhogas tadabhogab / sa ca tena sadrsah sambandhinas ca samjfiadayo ye te vidyante ‘syeti
tadibhogasadyrsasambandbisamjiiadimams cittaviSesah | adigrahanena prapidbanansband-
habhydsadigrabhanam / iSrayavisesas ca SokaS ca vyaksepas cadsr esam sti aSrayavisesasoka-
vyaksepadins | tair anupahataprabhivas cittavifesab sa evam anena pradarSito bbavati /
tasmad idySac cittavisesat smytir bhavati /

tad idam uktam bhavati / tadibbogavatah : yads tatribbogah kriyate / sadrSasamjniads-
matah : yatra sadysyat smytir bbavati | sambandhisamiiiadimatab : yatrantarenaps sadySyam
dhamadidarianat smytir bhavati | prapidbananibandbabhyiasidimatas ca : yatra
pranidbanam atra kile smartavyam abhyiso vasya smarane // @Srayavisesadibhir
anupahataprabhavad iti / vyidhilaksanena asrayavisesena Sokena vyaksepena anyatra kaye /
adsiSabdagrhitaif ca karmavidyadibhip /

tadysSo ‘pits vistarab | tadabbogavan (tatsadysa) samjfiadiman anupabataprabbivo’pity
arthabh | atadanvaya sty asmrtivisayasamjnianvaya sty arthab | bhavayitum uspadayitum //
anyadySa ity atadabbogayavatsaminiadiman upahbataprabhavo va.

The commentators on Hsiian-tsang debate this. P'u-kuang (TD 41, p. 447a22-b10) has
three explanations of smytsvisayasamjfianvaya, three explanations of resemblance (sadrss)
(that Fa-pao rejects, TD 41, p. 809al11 and following), two of necessary conjunction
(sambandhin), etc. (see Saeki, xxx, fol. 7a, 8b-9a).
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114. The Vyskhya explains (below p. 1342) the discussion relative to the question, “In the
absence of a soul, what knows?” evan: ko= vijanatits vistarab. It suffices to replace vijanats
with smarats, vijffiana with smarana.

115. Paramairtha, “Not different from memory, for the memory grasps”; Hsiian-tsang, “No
difference of memory, only (grasping) comes from the agent,”

116. According to the commentators of Hsiian-tsang, these masters are the Sarhkhyas;
according to the Vyakhya, this formula is that of the Grammarians; for Stcherbatski,
Vasubandhu here continues his controversy with the Vatsiputriyas: and in fact the Vyikhya
says that this argument tends to prove the existence of the pudgala. See Kosa, iii.28a, for a
discussion of pratityasamutpida, and a refutation of the vasyskaranacodya (objection of the
Grammarians), “There is no action (bréy3) without an agent (skartrka).” The bhats is not
different from the bhavitar.

117. Vyakhya: gacchatigamanibhidhanavad iti / yatha jvala gacchati Sabdo gacchatiti
gacchatisabdabbidbanam / yatha jvilayab fabdasya vi gamanam evanm: devadatto gacchati
devadattasya gamanam [ anena dystintena vijanati devadatta sts sidbyats.

It is the opinion of the Sarvastivadins that gats (or gamana) is impossible, iv.2b, English
trans. p. 552-4.

118. Vyakhya: parispandam akurvad apity arthab /

119. Vyakhya: karanasadysyena karyatmalabhat.

“Response to a seed,” "'to reproduce the seed,” Hsiian-tsang: ch’ox B =to make
parallel, respond to.

The Vibhasa, TD 27, p. 480a14, explains that one cannot attribute the action of
samyoga, samanvigama (ch’eng chiu Bt ), Rosenberg, 204; see above, p. 1346,
samyoga (= ho & ) neither to a pudgala nor to the dbharmas: the first does not exist,
the second are bare of any activity. No dbarma is either the agent or the object of an action
of samyoga. But, as there is cause-result, defilement-purity, bond-deliverence, process-ceas-
ing, so too the quality of being samzyukta or asamyukta exists.

120. The consciousness of blue has a blue “aspect.”

121. Vyakhya: karanam kartrbhdatam iti krtva / tad yathi nidasya karananm ghanta iti
ghanto rautity ucyate.

122. Vyakhya: yatha ca bhavitik ripasya bhavaj janstur jateh sthatub sthiter anarathantarat-
vam evam vijiiane’ps syad vijiatur vijiianasya vijiianad bhavad anarthantaratvam. (See the
opinion of the Sarvastivadins on ja#, ii, English trans. p. 242). )
“The existent,” Paramartha, neng-y« &4 ; Hsiian-tsang, yu . . . che. I
Paramartha: As the world says, “physical matter exists, arises, lasts.” Now the existing
thing (bhavitr), etc., does not differ from existence (bhsva), and yet nevertheless one
employs two words. So too one employs two words for vsjEana.

123. According to Saeki. The Vaiéesikas, according to the Vyakhya: vaisesikamatinusarad va

124. Why does one successively have gobuddhs, stribuddhs, mahisabuddhi, the idea of cow,
woman, and buffalo? Why does not the mabisabuddhi follow gobuddhs?

The Japanese editor understands, “Why is not the latter mind parallel to the former
mind, good, defiled, etc. . . . ?"”

125. Vyakhya: nikamena paryiptena samaptena dhyinena samaihitanam . . .
126. See, for example, Kosa, ii. 71b.
127. Vyakhya: gotravisesad iti bhavanavisesat. Below gotra is explained as bija, “seed.” The
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gloss bhavanavisesat gives a translation, “by reason of the particular manner in which they
perfume the series.”

128. Vyakhya: stricittad iti vistarah / stricittat (= stryalambanac cittad) anantaram
tatkGyavsdisanacittam (= tasyab striyah kayasya vidtsandyas yads parivrijakasya anyasya va
sadhos cittam utpannam bhavati) tatpatiputradicittams va (= tasyab patiputradayab /
adifabdena dubitradayo grhyante / tadalambanam cittam tatpatiputradicittam). Hsuan-
tsang, “ . . . the mind of an impure body.”

129. See ii. 36, English trans. p. 211.

130. Vyakhya: tat pascad utpannan: stricittam samartham bhavati tatkiayavidsanacittotpa-
dane tatpatiputracittorpidane va / kasmat [ tatgotratvad iti / tatkayavidésanacittam
tatpariputradicistam va gotram bijam asyets tadgotram . . .anyathety atadgotram.

131. Vyakhya: atha punab paryiyenetsi vistarah | paryiyena ayugapat / stricittat
tatkgyavidisandcittam /[ tatas tatpaticittam | tatas tatputracittam [ tata eva ca
taddubitrcittam / tata eva ca tadupakarapadicittam utpannam bhavati [ tatah stricitiad
anantarotpannebhyas cittebhyo yad babutaram pravihatah patutaram Saktita dsannataram
vdsyotpadyasya cittasya tad eva cittam utpadyate | tadbbidvaniabalapatutvat (MS. - balam
yastvat) tasya bahutarasya patutarasyisannatarasys vi bhavaniya balavattaratvat /

On bhavana (bsiu & , bsiu-hsi BE ) or vdsana, see iv.27d, 123, vii.28c¢, 30c,
32d, viii.3d.

132. Vyakhya: evan hy Ghur iti sthavirarabulab. See also Vyakhya (Petrograd edition, 1918), p. 6:
sarvikaram karanam: ekasya maysiracandrakasyaps /
nasarvajiiasr jieyanm: sarvaffiajiianabalam bi tat //

133. An observation that one reads in the Atthasalini, 142, Mslinda, 87, Kosa, ii.24, English
trans. p. 190.

134. Vyakhya: the VaiSesika.

135. The version of Hsiian-tsang strays from the original on many points: “If they say that
the variety of the vijfianas (consciousnesses) depends (speksa) on the variety of the
conjunction (of the soul) with the manas, we answer: No; 1. because the conjunction of the
soul with another thing is not proved; 2. because the conjunction of two things is delimited
(fen-hsien 73R ) (that is to say two things can be joined on only one side). They
themselves define conjunction: “possession succeeding upon non-possession’’: the
conjunction of the soul and the manas should be delimited; 3. because, if the manas changes
(i-ch’uan 448 ), the soul should also change; 4. or rather the soul should perish with
the manas. If they say that conjunction is partial, we answer: No. For there are not diverse
parts in one soul. To suppose that there is conjunction if the soul is permanent and if the
manas is not modified (pieh-i BIFE ), how can conjunction be diverse? If they answer
that (this diversity) depends on the diversity of bxddhbs, the difficulty is the same (as when
they explain that variety depends on the manas): we then ask how buddhi is diverse. If they
say that, through dependence on the sa7iskdras, the conjunction of the soul and the manas is
diverse (fo tas hsing pieh wo i ho che EEHTIREAE ), it means that a single
mind, through dependence on a variety of sanskdras, produces the variety of the vijfignas.
What then would be the purpose of the soul?”

136. Vyakhya: na | anyasamyogasiddheh | nastad evam [ kasmat [ tabhyam atmananob-

hyam anyasya samyogasyasiddheb [ na hi samyogo nima bhavah kascid asmakan, siddho’sti.
A Buddhist does not admit the existence of an entity called sanzyoga.

137. This is the definition of the Dasapadarthi, H. Ui, The Vaisesika Philosophy, 1917, p.

271. Stcherbatski quotes the Prasfastapada: apraptayoh praptih samyogah, and observes that
the Vassesikasdtra, vii.2, 9, differs.
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138. Vyakhya: paricchinnadesatvaprasarigab | yatritma na tatra manab yatra mano na
tatratmets. (Where the soul is, there is no manas).

139. An addition of Paramartha.

140. Vyakhya: tato laksanad apraptipirvika praptib samyoga iti manabsanicarad yan: yam
SariradeSam manah saticarati tatas tata Gtma samicaraty apaititi prasafyate [ tadyatha yam
yam prehsvipradeSam purusah sanmcarats tatas tata atapo’pasarpats / tatha ca satiniskriyat-
vam asya badhitam bbavatits sa eva pratijiadosab.

vinaSasya va [ prasanga ivi vartate | dtmana iti ca [/ yatra yatra manah samicarats tatra
tatritma vinaSyatits sa eva citra pratijiiadosa @tmano nityatvansvriteh.

141. Vyakhya: pradesasamyoga iti cet / syan matam atmand pradesena samyogo manasah /
Gtmana v pradeSena manasa saba samyogab | yasmin SarirapradeSe mano’vasthitam
bhavati tadgatenatmapradesena mano na samyufyate / pradesintarena tu parsvatah (MS
-ntapilvatabh) samyufyate [ tasmad apraptipirvakatve’pi samyogasya apriptenaiva
dtmapradesena manab samyujyata sti /[ tan na / tasyaiva tatpradesSatvayogat / na by
@mano’nyapradesi vidyante | na caivitmasva Gtmanah pradeso yujyate.

One can suppose that the manas, when it occupies a certain part of the body, is not in
conjunction with the part of the soul which is found in this part of the body, but rather with
the other parts of the soul. Conjunction follows non-conjunction: the manas, being
displaced, is found in conjunction with a part of the soul with which it was not in
conjunction, namely that which occupies the part of the body that the manas has just quit.

142. Vyakhya: astu va samyoga iti vistarah / abhyupetyapi sanzyogan: tathapi nirvikaratvad
avifiste manasi katham samyogavisesah katham visistab samyogo bhavati yata evam uktam
manabsamyogaviSesapeksarvad iti | buddhavisesipeksatvad sti cet sa evopari codyate
katham buddbsvisesa iti katham na nityam idrSam evotpadyate cittam aviSiste atmanitsi /
karanavisesad hs karyaviSesa isyate Sankbapatahidisabdavat | samskaravisesapeksad
agtmamanahsamyogad iti cet | syan matam nityam avifiste’'py atmani manasi ca
samskaravisesapeksid stmamanasoh samyogad buddhivisesa its / tad uktam bhavati
samskaravisesad bhavanaviSesalaksanad atmamanabsamyogavisesas tad (visesad buddhi)
viSesah / atra brimah cittad evistv its vistarab /

143. Paramairtha: If there is no “earth” by itself independent of the quality of smell, etc.,
why does one say that earth has four qualities? In order to distinguish: in order that others
may know that smells, tastes, etc., receive the name of “earth,” etc., that there is not,
separately, earth, etc. In the same way one says: “the reflection of wood.” ‘

144. On samskaira, bhavanavifesa, see H. Ui, p. 162.

145. On the padirthas, gunpas, and dravyas, see H. Ui, p. 93 and foll. Discussion of the gupin
and the guna, Kofa, iii. 100a-b.

146. Hsiian-tsang: But the object of the notion of “I” is not of this sort. The text has na tv
ahamkarab; the Vyakbya: na tv abham ity evamdkarah pratyaya sty arthab.

147. See above, p. 1341, line 2.).

148. Vyakhya: yatha tathoktam iti / yatha krtvisrayah sadayatanam tathoktan: tadvikaravs-
karitvad israyas caksuradaya ity arthab (i.45a) | Paficaskandhakar bhavan udibaratity
adbikrtam.

Vasubandhu is referring to his work, the Paficaskandhaka.

149. According to Hsiian-tsang and to the Tibetan (Stcherbatski). Paramartha: “Karzar is
one who creates that which did not exist; upabhboktar is one who presently obtains the result
of a former action.”

150. Stcherbatski: the Logicians; Hsiian-tsang and Paramartha: "Those who explain
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the dbharmalaksanas.” But Stcherbatski states that the definition of these masters is that of
Panin, i.4, 54: svatantrah karta. ‘

We see, Kofa, iii.27 (p. 413), that the Grammarians, or Vaiyakaranas, protest against
the thesis of “action without an agent” (akartrka kriya). In the same passage, certain
masters (kecid vadinah) maintain that pratityasamutpada supposes a support, namely an
aman.

151. Vyakhya: tasya tu svatantryam: nastiti darSayann aha trividbam: cedan: karmets vistarah
/ kayasya cittaparatantrd vrttih cittapravartitvat kayakarmanah / cittasyaps kiye vritibh
svakarapaparatantra manodharmamanaskiradiparatantri / tasyapy evam /[ tasya
cittasvakaranasya svakaranaparatantrd vrttir iti nasts kasya csd aps svitaniryam kdyasya
cittasya cittakaranasyanyasya va | pratyayaparatantra bs sarve bhavah

caturbbis cittacaista bs samapartidvayan: tribbib

dvabhyam anye tu jayante iti vacanat (ii.65) /

atmano’pi ca nirapeksasya buddhivisesadyutpattiv akiranatvibbhyupagaman na
svatantryam sidbyati | tasman nasvamlaksana its svatantrah kartets.

152. Vyakhya: tasyakaranatvam upadarsayann iha / . .. parvam smartavyarthe smrtir
utpadyate | smrtes chandab kartukimata / chandad vitarkak cetanaviseso’bhisamskarala-
ksanab prajiigviseso’bbisamskaralaksanab prajfiaviseso va yogaciranayena vasbhésikanayena
tv abhinirdpanavikalpalaksanah (The MS is perhaps incorrect. Here Hsiian-tsang translates
vitarka with the two characters which, elsewhere give vitarka-vicara. For the Vaibhasikas,
vitarka signifies here (abhé)nirdpana vikalpa, one of the three vikalpas defined in Kosa,
i.33a; one type of prajfia (prajfiavisesa) which consists of examining, or deliberation. For
the Yogacarins, vitarka signifies prajfiavisesa abbisamskaralaksana: one prajiia which has
the characteristic of action or decision. For the author, vstarka is a cetana, “'volition,” the
characteristic of which is “to create” (abbisamskar) (KosSa, i.15a) / vitarkat prayatno viryam
/ prayarnad vayub / tato vayob karma desantarotpattilaksanam iti kim atratma kurute.

153. Vyakbya: vijfiane pratisedbad iti yaivopalabdhbis tad eva vijfianam / vijfiane citmanah
samarthyam pratissiddhan: cittad evastu samskaraviSesapeksan na bs . . . phutsvahanam its |
yathatathoktam iti / tadvikaravikaritvid asrayas caksuradaya its (i.45a-b) / yatha kab
kasyasrayab . . . nasva sa evam israyab (note 145).

154. According to the formula: na hs bhiksavah karmani krtany wpacitani bahye
prehividhatau vipacyante / aps tapattesu skandhadhatvayataness . . (Divya, 54 and passim).
On sattvakhya, upatta, see Kosa, i.10b, English trans. (p. 65), 34¢ (p. 98), 39 (p. 107), iv.5d
(p- 569).

155. H. Ui, Vaisesika Philosophy, 75, 98; Kosa, iv.2b (p. 555).
156. Above, p. 1347.

157. For the Sarvastivadins, the cause of retribution “gives forth” its fruit when it is past
(ii.57, 59); as a consequence, the past exists (v.25a-b, p. 807). Vasubandhu remarked (v. p.
818) that the Sautrantikas do not admit that the result arises directly from action. For the
different results of action, see iv.85.

See Madhyamaka, xvii. 6 and following, “If an action lasts until its retribution, it would
be eternal . .. ” The doctrine that Vasubandhu presents here is refuted xvii.12; the opinion
of Candrakirti, xvii.13: When an action arises, there also arises in the series a dharma
unassociated with the mind, morally neutral, destroyed through bhdvana, that is called
avipranasa, which produces the result of the action.

From another point of view, the ankura cannot arise from either the destroyed 4#a, or
from a non-destroyed bija; Catustava, quoted in Madhyamakavatara, 97, Bodbicaryavatara-
paiijika, ix.108.

158. For karmasamtinaparinamavisesa, see ii.36¢ (p. 211).
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159. Hsiian-tsang: For example the mind “associated with attachment” at the end of life.
Although there are some traces (vdsands) projected by all types of actions capable of
producing a new existence, nevertheless that which manifests itself (at death), is (the mind)
produced by heavy, near, and habitual action; not any other. There is a stanza . . .

160. Vyakhya: yathoktam iti / sthavirarabulena / yad guru yac cisanannam iti vistarab /
ekasmin samtane catvari karmans gurv sannam abbyastam pirvakytam: ca | esan: caturnam
guru karma parvam iti tribbyas tat plirvam vipacyate / isannibhyastap@irvakrianim apy
asannam parvam sti tat parvam dvabhyam vipacyate / abhyastaparvakrtayos cibhyastam
phirvam sty ekasmat plirvam vipacyate / asatsu etesu parvajanmakrtanm vipacyate
aparaparyi-yavedaniyam.

An arya stanza, like note 166.

161. Better: . . . the capacity to produce the retributive result, the capacity that a cause places
in the series . . . See Kosa, iii.37c. This problem has been pointed out ad iv.50, note 217,
where one will find a part of this bibliography. The Andhakas affirm that vipaks is a
vipakadhamma: retribution admits of a new retribution (Kathavatths, vii.10); the
Rajagirikas and the Siddhatthikas, warranted by Suztanipata 654, affirm: sabbam idam
kammato; the Theravadin are made to say that the murderer commits murder through
retribution for murder: and Nirviana becomes impossible (Kathavatths, xvii.3). The
Madhyamakavatara, vi4l, demonstrates that there is no new vipaka after vipikas. In the
Karmaprajiiapti (Mdo. 62, fol. 249b), Maudgalyayana refutes the Nirgranthas who maintain
that all sensation proceeds from previous actions (comp. Majjhsma, ii.214): the sufferings of
penance that the Nirgranthas impose upon themselves are, say the Nirgranthas,
“retribution”: "'According to you, one experiences the retribution of a new retribution.” “Do
you admit purification, deliverance, Nirvana?'' "“Yes.” "Then do not say that a new
retribution arises from retribution.”

We have seen, iv.58, that daurmanasya and cittaksepa are not retribution; but they can
necessarily proceed from troubled elements (mahabhfita), which is retribution.

162. Here we have several words which I have not translated. According to Hsiian-tsang:

ch'ieb fes ps yii shib fa chieh teng B IFBWRBIEWE = “The example is not
dharma-totally-similar,” and according to Paramairtha: 2’4 chung i-ch’ieb so-li-i yd pi-s
pu-ps bsi tung P —YIFT I RABE RV ER = “Here the meaning estab-

lished by all should not be totally parallel with the meaning of the example.”

The Japanese editor puts this phrase in the mouth of Vasubandhu; the same for
Stcherbatski, who translates: “The example may not fit in every detail. But even supposing
it to be fitting, does it prove your tenet? Is new corn produced directly from old corn?”

Further, p. 1354 line 28 Hsiian-tsang, concluding his explanation of this example says:
ku yi t'ung fa BRFEL: : "Thus the example is parallel (sadbharma)’;
Paramartha: r2'u pi ysi li-i t'ung MBI %R : “"Thus the example is analogous
to the established meaning,” or “Thus this example confirms our thesis.”

163. We follow the version of Hsiian-tsang. Compare the whole of the paragraph of the
Bodhscaryavatara, 472-473.

Vyakhya: viklittivisesajad sti bhamyudakasambandhat phalasya siksmo vikaro viklittih
/ tasya vifesah / sa evatiprakystab / tasmaj jato vikaravisesab / tasmat phalantaram
utpadyate / kidrsad vikaravisesad iti darSayann dha [ yo hstatra bhataprakiro’nkuram
nirvartayats sa tasya bijam i tasyankurasya bijam nanyo bhitaprakaro na pirvabijavastho
bhataprakara ity arthab [/ bhavinya tu samjiayets | odanam pacati sakiunm pinastiti yarha
bhavinya samjfiayi vyapadesah evam parvako’ps samtano aviklinnabijavastho bijam ity
akhyayate / bhavinya'naya samjiiayets / sadySyid vets viklittsvisesajena bhitavikaravifesena
sadyrSab sa parvakah samtana iti krtva bijam ity gkhyayate |

164. On vipakaga, see i.37 English trans. (p. 103), ii.10, 53b (p. 270), 54c (p. 275), 57a (p.
288), 71b (p. 315), iv.11.
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165. Viyakhya: phale raktab kesara iti phalabhyantare kesarabh / yatra bijaplirakarase
amlo’vatisthate // na ca sa tasmat punar anya iti / na rasaraktah kesaras tasmad uktat
kesarat punar upajayate kim tarhi prakrta eviraktah kesara upajayata ity arthab // idam
atrodiharanam | yatha liksarasaraktamatularigapuspaphalad (MS. laksirasaram sat ma°)
raktakesaran na raktam kesarantaram punar bhavati evam karmajad vipakan na punar
vipakantaram iti | aha citra |

cittam by etad anantabijasahstam samtanato vartate /

tat tad bijam upaiti pustim udite svapratyaye cetasi /

tat pustam drumalabdhavrits phaladam kéilena sampadyate |

ratigasyeva bhi matularigakusume’nyas tasya tatkesare |/ punar aha /

karpasabije puspe ca matulangasya rafijite /

laksaya jayate raktam yatha karpisakesaram //

tasminn astam ste range samtandd bhavitakramat |

karmany astam ite casva bhavanatah phalodayab //

To these stanzas one should compare those quoted in the Sarvadarsana (beginning of
the chapter on Jainism):

yasminn eva samitana ahita karmavasana /

phalam tatrasva badbnati karpase raktata yatha //

kusume bijaptirader yal laksidy upasicyate /

Saktir adbiyate tatra ka cit tam kim na pasyasi //

The first of these stanzas is quoted in the Bodhicarysvatara, ix, 73 (introduced by tad
uktam); compare Anandagiri ad 2.2.27 (vasanavaicitryat), and the Atmatattvaviveka
(Calcutta, 1873) p. 102 (laksarasavasekad va dhavalimanam apahiaya raktatam upadayanu-
vartamanam karpasabijam . . . ). The first line of the second stanza is used by Kumarila,
Slokavarttika, p. 267. On these different sources, see "Bouddhisme d’apre's les sources
brahmaniques,” Muséon, 1902 (quoted in part, p. 63).

166. Forming without doubt part of the same work as the stanza, note 160.

Vyakhya: karmeti sarvam tadbhavanam karmabhavanam: tasmad bhavanaya vritilabbam
tadvrttilabban tatas tadvrttilibhat phalam ity etac catustayam niyamena yadrcchaya /
buddhad anyab Sravakadih sarvatha sarvakaram na prajanatity arthad sktanm: bhavats buddha
eva tat sarvam sarvatha prajandtits.

167. Understand: “looks towards Nirvana” or “sees in this doctrine.”

168. Paramartha adds a stanza here: The Buddha Bhagavat says to Pirna, ‘Strive to keep
this Dharma, for he who cultivates insight and conduct according to this Dharma will of
necessity obtain the five qualities’.

169. Vyakhya: a. itikaranab parisamaptyarthab | pradarsandrtho vi // esaim buddhanim
pravacanadharmatam suvibstena betor margena hetumargena suddham niravadyam
nifamya drstva |/ andhas tirthya yathabbsitadarsanavaskalyat | kutsita dystih kudyrstsh /
tasyas cestitans kudysticeststitans | vividhani kudysticestitany esam sti vividbakudysticests-
tab/ svargapagargahetiv apratipanni mithyipratipannas cety arthab // tasmad
evamvidbhanam kapilolakadinam matam darSanam apavidbya tyaktva yants samsaran
nirvanam iti vakyadbyabarah / ke te sattvah | prajfiacaksusmanta aryasravakab // atha vi
tam eva pravacanadharmatam yanti pratipadyanta sty arthah /

pravacanadharmati punar atra nasratmyam buddhanusisani va // anya ahub /
pravacanan: siradidvadasangavacogatam / tasya dharmati sviklyitasa yuktyupetatvin nirvanapravan-
ata ca nirvapadyotanat | yathoktam | sarva ime dharma nirvanapravanib nirvapaprag-
bharah nirvipam evibhivadanto’bhsvadantiti / anitmasamjiiinas ca nirvane Santasamjfiah
samtisthante atmocchedasankapagamad iti tad evam anandha eva yants nandbap | andbas
tu bhramanty eva samsarirpave nasritmyam apaSyantab / tad darsayann aha imanm
bitsvistarah /
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b. iyam niratmata |/ nirvanam eva puram nirvinapuram / tasyaika vartanits
nirvanapuraskamargo nanyo marga sty arthab // tathigata evadityo gambbhbiradharmava-
kasakatvid adityabhitas tathagatab [ tasya vacamsi [ tany evamsavab [ tair bhasvati
dlokavati tathagatadityavacomsubbasvati // aryanam sahasrair vahitety aryasabasravabita
// vivrta samsita /| smam nirvanapuraskavartanim tathigatadityavacomsubbasvatim
vivrtam aps niratmatam prajiiacaksuso visadasyabhavad avidyakosapatala-paryavanaddha-
netratvad va mandacaksus tirthsko vatsiputriyo va neksate /

trayas ceha margaguna varpyante / tadyathaikayanata abhipretadesaprayanat | sdlokata
yato nibhSanko gacchati / yatanuyatata ca parimarditasthapukantakadstvad yena sukbam
gacchati [ tatsadharmyeneyam niratmata vartani drastavya // caturbhis ca karanair margo
na vidyate sa ( - - ) tamaskataya / prakasito’py adityena avihitataya | bahupurssavahito’py
avrtataya vivrto'ps drastur mandacaksuskatayi [ tesam shaskam eva kiranam asya
margasyadarsana uktam / yato drastrdosepasvayam margo na dysyate na margadoseneti yata
esa mandacaksur etam na paSyatity avagantavyam /

c. sté digmatram evedam its sarvam sti yathoktam / dig eva digmatram | evakarartho
matrasabdab |/ dik pramanam asyeti digmatram iti va / mahato’bhidharmasistrad alpam
idam upadistam | mayeti vikyaSesah |/ kesam | sumedhasam matimatam sty arthab /
tadarthye sasthi / kimvad sty gha | vranadeSe visasyeva svasamarthyavisarpina iti / yatha
visam svasamarthyad vrapadesam prapya sarvesv arigapratyarigesv abhyantarvisarpatiti
matva kena cit tasya vranadesah krtab katham namedam visarpatiti | evam sumedbasab
svasamarthyavisarpitvad visasthaniya ity atas tesam sumedhasam udghatitajnanan
prajfianam sdam upadistan: maya katham alpena granthena mahad abhidbharmasistram
kasmiravasbhagsikanitisiddbham arthatab pratipadyerann iti // apare punar vyacaksate
digmatram evedam itidam eva nasratmyapratisedham adbikrtyoktam iti | kasmiravaibha-
sikanitisiddbab prayo maydyam kathito’bhidbharma ity (viii.40) anenasvarthasyibbibitatvid
sts.
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(This Index contains references to items in the text of the Abhidharmakosabhasyam,
as well as to significant entries in the Footnotes.)

A

abandoning (prahana), 111-3, 157, 1734,
209-10, 213-4, 217, 220, 227, 235,
263, 273-4,282-3, 285, 290, 702,
859, 964-5, 906, 937-8, 944-5, 951,
978, 981, 983, 985, 990, 9924, 1006,
1015, 1020-1, 1023, 1028, 1037-9,
1094, 1112, 1125, 1146-7, 1219,
1233, 1237, 1258, 1273, 1329, 1331,
1348; abandoning of defilements,
772-6, 779, 783-4, 786-9, 792-5,
804-5, 820-6, 828, 836-40, 844-6,
853-6, 860-4, 866-7, 872n., 890-2n.,
895, 918, 929, 940, 950-1, 953-5,
957-8,962-4,973-5, 992-3, 994-5,
1004-5, 1008-9, 1018, 1035-6, 1038-
40, 1087, 1097-8, 1150, 1252, 1268;
Path of Abandoning, 672-3, 705,
1021, 1268, 1273; see also Irresisti-
ble Path; Right Abandonings, see
samyakprahaanas.

Abhasvara, 237, 375-6, 470, 477-8.

abhava; see non-existence

abhibhvayatanas (dominent gyatanas),
87-8, 320, 1148, 1275-9.

Abhidharma, 56-8,99, 193-5, 207, 233,
243,286, 391, 405, 410, 429, 577,
768-9, 772, 908-9, 1008-9, 1237,
1281-2, 1310-1n., 1335; Abhidharma
Treatise, 86.

Abbidbarmakosa, 55-6

Abhidharmikas, 80, 118, 130, 195, 255,
299, 357, 425, 439, 474, 605-6, 774,
791, 902, 903, 915, 941, 922, 1100.

abbidhbya, see greed

abhisii (higher knowledge), 87, 300, 371,
392, 1332; result of higher knowl-
edge (abhijfiaphala), 315-8

abhimana, 784-5.

Abhimoksas, 1137.

abhinirvrtti;, see re-existence.

abhisamaya; see comprehension.

Absence of Contention; see Samadhi
Absence of contention.

absolute truth (paramarthasatya), 910-11,
1108.

absorption (samapatts), 66, 93, 98, 103,
129, 165-6, 170-1, 176, 178-9, 181,
189-91, 222-33, 236-7, 267, 270, 276,
290, 298-9, 305-6, 310, 325, 367-9,
376-7, 447-8, 562-4, 641-2, 655,
665-6, 672, 691, 694, 705, 762n.,
771-2, 785, 800, 830, 852-3, 862,
913, 922, 925, 935-6 941-2, 969,
975-6, 981, 984, 989, 999-1001,
1006-8, 1011, 1016-20, 1022-3, 1028,
1102, 1116, 1137, 1146, 1149, 1151,
1160, 1168, 1172-3, 1215-82 passim;
faculty of absorption, 130, 135, 157,
159, 162, 167, 182; two absorptions,
206, 223, 228-30, 232-3, 235, 254,
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301-2, 305; see also Ariipya Sama-
pattis, asamjiissa- mapattss, niro-
dhasamapatts, samadhs, Vajropa-
masamadhi.

abstention (akarananiyama), 566-7,
609, 638.

Acarya, 309.

accumulation (aupacayika). 103-5, 253-

4, 289, 924.

action (karma), 68, 73,91, 103-4, 116-8,
165, 169-70, 173, 189-91, 197,
229, 233-5, 237, 275-7, 283, 289,
308-9, 372-3, 394, 399-404, 406-7,
413-5, 417-9, 422, 437-8, 551-708
passim, 767, 804, 807, 811, 813-4,
818-9, 848, 909, 937, 942-3, 961,
964-5,971, 1010, 1025, 1113, 1148,
1176, 1180, 1217, 1223, 1225,
1280, 1331, 1334, 1340, 1342-3,
1346, 1349, 1351-3, 1355; bodily
action, 65, 68, 71, 92, 112-3, 214,
275, 309, 552, 559, 561, 564-5,
568-9, 571, 574-5, 589, 618, 634-5,
638-9, 643, 655, 658, 671, 694-6,
700,703,707, 942, 1162, 1241,
1352; mental action, 441,
552,559, 571, 634-5, 638-9, 685-9,
707,942, 1163, 1352; vocal action,
65,68,71,92,112-3, 214, 275,
309, 552, 559, 561, 564-5, 568-9,
571-2, 574-5, 589, 618, 634-5,
638-9, 643, 653, 655, 658, 671,
681, 694-6, 700, 703, 707, 942-3,
1162, 1173-4, 1241, 1352, see also
avijiiapts, mithyikarmanta, Right
Action, vijiiapts.

adharabetu (supporting cause), 309

adharma, 555, 650, 1352.

adhicitta Siksa (higher mental learn-
ing), 1217.

adbicittam, 978, 984.

adhigama (holiness), 1281.

adhimana, 784-6.

adhbimoksa; see aspiration, intention.

adhimukti, 335-6n., 918-9, 921, 1268;
see also approval, imagination.

adhbspati, 263, 287, 303.

adbipatiphala (predominating result),
266, 279, 287-9, 291.

adhipatipratyaya (predominating
condition), 263, 296, 303, 305-6,
308.

adhspatya (indirect predominance),
287.

adhiprajiiam, 978, 984.

adbisilam, 978, 984.

adhisthana; see deeds.

adultery, 641, 644, 648, 664-5, 667, 787.

affection (preman), 87,201-2,835-6,
1113-4, 1146-7, 1338.

Agamas (Traditions), 249, 996, 1281.

agent, 117-8, 256, 291, 578-80, 589,
591, 814, 1111, 1331, 1340, 1342-
3, 1351-2.

agradysts, 789

ahamkaravastu (idea of self), 916; see
also satkayadysts.

Asravana, 787.

asr, 922-3. ,

airyapathika (mind), 169, 315-6, 318-9,
925; see also mind.

Ajatasatru, 664.

Ajivika, 368-9

Ajivikas, 816.

ajfia, 163, 177, 184, 228.

ajfiasyams (pure organs), 183-4.

ajfiasyamindriya, 179, 182-4.

Ajfiata, 592.

Ajfiatakaundinya, 592.

ajiiatavin, 163, 184.

affiatavindriya, 130,157,159, 162- 3,
177, 181-2, 184

Akanisthas, Heaven of, 366, 370, 467,
470-1, 967-9, 973, 975, 977, 979.

Gkara; see aspect.

akaranasamvara, 604
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Gkasa; see space

Akadanantyayatana, 366, 471, 863,
1220, 1226, 1244, 1249, 1271.

Akincanyayatana, 178, 237, 322, 366,
471,954,987,1017, 1220, 1224,
1226, 1249, 1251.

Akopyadharmans (Immovable Ones),
979, 991, 999-1003, 1007, 1011-
13, 1015-6, 1076-7n., 1132, 1149-
50, 1152, 1261.

akusalamababh@mikas, 189, 195, 198-
9, 850.

alambaka, 304-5, 1117.

glambana; see object.

dlambanapratighata, 90.

alambanapratyaya (an object as condi-
tion), 279, 296, 302-5, 1321.

alcohol; see liquor.

alokasamyjiia, 851.

amaravitarka, 852.

Amrapili, 381.

Anabhisamskaraparinirvayin, 966-7,
969-70.

Anabhrakas, 366, 469-70.

Anagamins, 178-80, 230, 331n., 386,
441-2, 628, 731, 690, 973-81, 985,
987, 994-5, 999, 1015, 1019, 1091,
1131-2; types of Anagamins, 966-
81.

Aniagamya, 178-80, 267, 321-2, 436,
585-6, 591, 716n., 792, 862-3, 936,
956, 981-2, 988-9, 1014, 1022,
1030, 1118, 1127, 1139, 1243,
1254, 1262, 1267-8, 1295-6n.

andffiatamajiiasyamindriya, 130,157,
159, 162-3, 169, 171-2, 174, 177-8,
181.

Ananda, 402, 784, 904, 1335.

anantaryamdirga; see Irresistible Path.

andapanasmrta, see breathing, mindful-
ness of.

anapatrapya; see fear, absence of.

andsrava, see Path, pure or transworldly.

andatman; see non-self.

Anavatapta, Lake, 456.

ancient Masters, 231.

androgynes, 171, 940.

Angarakarsipama, 1009-10.
anger, 196, 198-9, 639, 659, 664-5,
667-9, 768, 772-4, 793-4, 798-9,
804-5,837-8, 842-4, 849,851-2,
961, 964,995,1101,1106, 1111,
1150.

animals, 256, 365, 371-2, 381, 386, 397,
451, 460, 472-3, 477-8, 634, 642-4,
668-9, 679, 681, 693, 798, 1130,
1337.

animittasamadhi, 1256-60.

Aniruddha, the Sthavira, 677-8

anftyatd, see impermanence.

ansvrtavyakrtas; see dbarmas, undefiled-
neutral.

ansyatas, 196-8

annihilation, 776-7,782,827, 1335,
1337.

antagrabadrsti (belief in extremes),
197-8 673-4, 772-3, 776-7, 781-2,
790-1, 797-9, 827, 836, 838-9,
1005, 1109, 1334-7.

antabkalpas, 472.

Antara, Gods of, 387.

antariabhava (intermediate existence),
106-7, 154, 236, 310, 371-3, 375,
381, 383, 385-8, 390-1, 393-4, 399,
438-9, 441-2, 628-9, 959, 962, 966,
970-1, 974-5, 979-80, 1160, 1176.

antarakalpas, 471-2,m 475-9, 682.

Antaraparinirvayins, 386-8, 442, 966,
969-74, 979-80, 999.

anulaksanas, (secondary characteristics),
112, 239-41, 257-9, 261.

anumana, see inference.

anupasyana, 927.

anuprapti, (secondary possession), 112,
218.

anupiirvaka, 177-9, 868.
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Anuraksanidharmans, 979, 1000, 1002-4.

anus, 158-60.

anusayas; see defilements.

anutpidajiiana; see Knowledge of non-
Arising.

anuvrtts (supporting cause), 568.

anvayajfianaksantis, see Patiences of
Inferential Knowledge.

anyonyathatva (mutual difference),
808-9.

Aparantakas, 598, 799.

apathy (middba), 196, 199.

aparrapya; see fear.

Aparihianadharmans, 1007.

appearence (prabbava), 1113-4, 1259,
1343; aspect of appearence, 1110-
3, 1115.

application, 947.

application of mindfulness (smrtyupa
sthana); see also foundations of
mindfulness.

approval, 189-90; see also adhsmukts.

apramada; see diligence.

Apramanibhas, 237, 366, 375, 470.

Apramanas; see immeasurables.

aprapti (non-possession), 206-7, 210,
212, 215-20, 254, 662, 938.

apratisamkhbyanirodha, 59-61, 134-5n.,
207, 21-3, 281, 575, 937, 1226,
12275.

aptitude; see prasrabdbi.

Arima, 918.

aranasamatts, see samadhi Absence of
Contention.

arbuda (embryo), 262.

Arbuda (Hell), 459, 473.

Arhantis, 690.

Arhats, 75, 114, 162, 165-7, 177, 179,
181, 184, 207, 219, 227, 230-1,
244, 293-4, 297, 301, 310, 314,
322-5, 409, 411-2, 441-2, 446,
448-9, 455, 473, 484-5, 563, 596,
601-2, 615, 628, 631-2, 636, 638,

657, 675, 679, 685-7, 689-90, 699,
828, 867-8, 923, 954, 961, 963-4,
975-6, 979-81, 983, 985, 991, 998,
1006-13, 1015, 1034, 1076-7n.,
1090-1, 1124, 1134, 1136, 1149,
1165, 1176, 1249-50, 1261, 1335;
Path of Arhats, 961,997, 1017;
types of Arhats, 999-1004.

arising, 60-1, 89, 109-111, 184-5, 188,
208-9, 218, 232, 252, 255-6, 258-
60, 263-6, 271-2, 278-9, 281-3,
288-9, 291, 294, 296-8, 300-1,
304-9, 383, 385, 410-1, 413-7, 442,
568-9, 616-8, 677-8, 767,769,771,
820, 854-5, 858-9, 898, 901, 912-3,
915-6, 924, 930, 932, 935, 938,
941-2, 944-8, 965, 967, 976, 981,
1010,1018,1036-7,1113, 1126,
1134-5,1153, 1226, 1239, 1257,
1259, 1268, 1324,1330-1, 1341,
1346, 1353; arising of absorptions,
1244, 1246, 1248, 1261-2, 1280;
arising of conditioned dharmas,
238-50; arising of defilements,
826-8, 1247, 1275; arisung of minds,
310-23; arising of vijfiapti and
avijRiapti, 552-6, 568-9; aspect of
arising, 1110, 1112-3, 1115, 1258;
see also Arising, Truth of.

Arising, Truth of, 76, 201-2, 778-9,
793, 821-2, 825, 836, 853-4, 860,
865, 896, 898, 908, 946, 997, 1039,
1089-91, 1094, 1110-3, 1115, 1125,
1127, 1258.

arrogance, 204, 596-7.

arthabhifiia, 653.

Arthavargiya (stanza), 70.

Aripya Samapattis, 1151, 1159, 1244,
1249-53, 1256, 1262, 1273, 1280,
see also Artipyas.

Aripyadhatu, 83, 93,95, 106-7, 173,
176-7, 180-1, 183, 139, 202-3,
212-3, 215, 230, 234-7, 253, 256,
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268, 270, 276, 365-9, 373, 377,
388, 391, 401, 433-6, 442, 471,
495, 572, 591, 616, 618, 620, 622,
628, 635, 659-60, 665-6, 668-9,
771-2,774-5,790, 793,797, 822-3,
825, 829-30, 840, 861-2, 867-8,
902, 924, 945, 961, 969-70, 973-5,
979-80, 987,999, 1015, 1090, 1096,
1107,1118,1121,1151,1160-1,
1219, 1221-6, 1241-2, 1245, 1247,
1252, 1271-3, 1275, 1277-80,
1284-5n.; description of Ariipya-
dhatu, 366-8; types of mind in
Arapyadhatu,

Ariipyaga (var. Ariipyopaga), 969-70.

Arapyas, 87, 181, 267, 377, 388, 439,
572, 668, 793, 849, 863, 936, 956,
969, 981-2, 986-9, 1015, 1017,
1022, 1030, 1118, 1129, 1139,
1148, 1159, 1215, 1219-27, 1229,
1272-4,1278, 1286-7n.; see also
Ariipya Samapattis.

drapydyatanas, 88, 378.

Aryamarga; see Path of Seeing.

Aryans, 184, 207, 209-10, 216-7, 220,
224-6,228-9, 273-4, 280, 284, 322,
331n., 377-8,450-1, 466, 483, 585,
587-8, 591, 603-6, 611, 617, 621,
628, 634, 657, 668, 683, 696, 700,
708, 775, 783-4, 786-8, 865-8,
900-5, 915-6, 934, 937-8, 944, 968,
973-4, 984, 986-7, 1005, 1009,
1012, 1031-3, 1042n., 1113, 1123,
1149, 1156-8, 1162-3, 1221, 1243,
1251, 1254, 1274-5,1279, 1281,
1325, 1343; Path of the Aryans,
216, 863, 957, 987; Truth of the
Aryans, 898, 901,1042n.; types of
Aryans, 1016-8.

Aryapudgalas, 164, 985.

Adaiksas, 114, 310-1, 314, 316-9, 325,
585, 983-4,991, 1014, 1019, 1038-
9, 1130, 1133, 1243, 1259; quality

of afaskss, 638,; afasksa dharmas,
213,675-6, 1003, 1013, 1017, 1020;
Aéaiksa Wisdoms, 1164-6; Path of
Aéaiksas, 162-3, 268, 961, 997-8,
1003, 1013, 1017, 1020.

Asamayavimukta, 165, 167, 269, 1017,
1020, 1091, 1124, 1133, 1250.

asamjfiska (unconsciousness), 206, 221,

223-5, 228-9, 232-3, 254, 377, 1227.

asamjiiisamapatts (absorption of uncon
sciousness), 68, 222-30, 235-6,
275, 305, 377, 574, 678.

Asamjiiisattvas (Unconscious Ones,
Unconscious Gods), 88, 221-4,
228-9, 232, 377-8, 620, 668, 679,
681, 924, 939.

Asarhkhyeya Universe, 1178.

asamkhyeya kalpas, 479-80, 692-3,
755n., 1147.

asamprajanya, 194.

asamprakhyana, 421.

asamskrtas;, see dbharmas, uncon
itioned.

asamvara (var. asamvarastha) (undis-
cipline), 580, 587, 590, 594-5.

dfaya; see intention.

asceticism; clinging to asceticism, see
Stlavratapadina;, esteeming of
asceticism, see Sflavrataparamarsa.

ascetics, 119, 161-3, 177-8, 223-4, 226,
229, 232, 310-1, 320-2, 397, 442,
562, 814, 817, 820, 865, 897, 913,
916, 918-20,922-3,928,931-2,
936, 938, 940, 947-8, 952-6, 958-9,
981, 985, 988-9,991, 998, 1004,
1026, 1028, 1039-40, 1092-4, 1108,
1110, 1123-6, 1128-9, 1131-2,
1134-5,1153, 1159-60, 1162, 1169--
70,1175,1193n.,1217, 1220, 1224,
1227-8, 1232, 1234, 1236, 1243-4,
1248-9, 1253, 1257, 1260, 1262-3,
1266-9, 1274-5, 1278, 1325, 1344-
5.
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ASibandhaka, 692.

Asipattravana; see wtsadas.

asminana, 422, 784-6.

asmita, see egotism.

aspect (ékara), 206, 847-8, 902, 920,
922-3, 947, 981-2, 990, 996-7,
1091, 1096-7, 1098-9, 1143-4,
1257-60, 1264-6; sixteen aspects,
930-2,951,993-4,1021, 1098-1117;
aspects of the Four Truths, see
satyikarapravrta.

aspiration, 955, 1035.

asraddbya; see disbelief.

dsravas;, see cankerous influences.

dfraya; see support.

associated cause; see samprayukiahetus.

assurances (vasSaradya), 1141-2.

asubha (loathsome things), 197, 320-1,
916-21,925,941,1264,1271-2,
1275.

asvadanasampraysktadbyina, 771.

ASvajit, 199, 572, 846.

Aévakarna, 452.

Asvalayanasitra, quoted, 386.

Aévatara, 473.

Atapas, 366.

Atata Hell, 459.

atmabhava, 910, 916.

atmadysts (idea of self), 789-90, 1005;
see also satkayadrsti. ‘

aman, 108, 197, 399, 416, 418-9, 781,
1004, 1113, 1333-4,1336, 1342,
1344.

armatmiyagraba, 777.

atmatyrsna, 789.

atmavada, 418-9.

atmavadopadana, 829, 832.

atmaviparyasa (error with regard to
the self), 781.

atoms (paramanu), 65,70-1,79-80,
101, 120-4, 148-9n., 184-8, 191,
332-3n.,474,491-3,557-8, 687,
816, 911, 926.

attachment, 201, 241, 401-2, 404, 406-
9,418-9, 635, 671,768-72,776,
863, 867, 910, 915, 929-30, 1005,
1272,1349, 1353; attachment to
existence, see bhavariga, attach-
ment to pleasure, see kamaraiga
nufaya; see also samyojanas, -
wrapping of attachment.

attention, 189-90, 192-3, 922-3, 927-8,
1314; acts of attention, 320-3,
918-20, 928, 1320, 1324, 1339.

Atthakavagga, 70.

Atthasaling, 842.

auddhatya; see dissipation.

aupadhika punyakriyavastus, 698.

Auttarakauravas, 469.

avarabhagiyas, 861, 961, 965, 995; see
also cankerous influences.

Avaraccimaras, 455.

Avaragodaniya, 365, 455, 461, 469-70,
477-8, 490, 662.

Gvarapapratighdta, 90-1.

avaranas; see obstacles.

avarice, 835, 837, 842-3, 850.

avasthanyathatva (difference in condi-
tion), 808-9.

avetyaprasidas, 1031-4.

avenikadharmas, 603.

aversion, 835, 844, 849, 852.

Avici Hell, 365, 388, 456-7, 472, 682,
688, 834, 900.

avidhaugha; see views, flood of.

avidya, see ignorance.

avidyayoga; see ignorance, yoke of.

avijiapti (non-informative action), 63,
67-8, 70-4, 100, 112, 136-7n., 214,
252, 366, 552, 559-72 passim.,
575, 580, 583-5, 587-91, 613, 618,
638, 641, 643-4, 647, 652-3, 655,
666, 682, 686, 704, 802.

avinipatadharman, 961.

Avrhas, 366, 977.

avyakrtavastu (undefined points), 800.
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avyaksas, 691.

awareness, 1142-3, 1229-30, 1238.
Ayahéalmalivana; see #tsadas.
Aya$cakravartin; see Cakravartins.
ayatanas, see organs.

ayogavihita (improper action), 677.
ayonisomanaskira; see judgment, wrong.
ayubsamskaras; see vital energies.
ayus (life), 167, 233-6, 254.

B

Bahudhbatuka, 88.

balas; see powers.

bandhanas, see bonds.

beings; apparitional beings, 174-6, 214,
380-2, 397, 1330; living beings,
65, 154, 158, 188, 207-9, 219-21,
253-4,287-9, 607-12, 648, 680,
801, 842, 924, 1266-8, 1270, 1324,
1352; see also fictive beings, inter-
mediate beings.

Benares, Sermon of, 997.

Bhadanta, 78, 120, 140-1n., 565,681,

1140.

Bhadrapada, 461.

Bhadravargas, 592.

bhajanaloka, 451.

Bhasyam, quoted, 1045-6n.

bhautikas; see elements, derived.

bhava; see existence.

Bhavagra, 225, 227, 229, 236-7, 294,
305, 322, 366, 377-8, 380, 471,
628-9, 689, 775, 792, 834, 865,
900, 954, 956, 967, 969, 980-3,
985-8, 1013, 1031, 1036,1091,
1117,1130-1, 1145,1153, 1156,
1220, 1227, 1242, 1247, 1250-1,
1274.

Bhavagraparama, 960, 969, 973.

bhavana, see cultivation, meditation.

bbavanamarga; see path of Meditation.

bhavanamayi (wisdom of meditation),
912-13, 1122.

bhavaniphala, 295.

bhavapagas, 407, 437.

bhavanyathatva (difference in exis-
tence), 808.

bhavariga (attachment to existence),
768-9, 771-2.

bhavasrava; see existence, dsrava of.

bhavatrsna (thirst for existence), 787-
8.

bhavaugha; see existence, flood of.

bhavayoga; see existence, yoke of.

bhiksupis, 562, 581, 584, 592, 652,
714-15n.

bhiksus, 165-6, 168,219, 228-9, 285,
368-9, 485, 562, 564, 581-4, 588,
592, 599, 600, 602-3, 608-9, 614-
16, 630-1, 655-6, 682-4, 714-15n.,
959, 961, 1010, 1035, 1218, 1331;
see also monks.

bhamis, 126-9, 189, 223, 263-4, 267-8,
273, 366, 371, 429, 438-9, 447,
468, 571, 775, 792-3, 795-7, 849,
854,979,988,1091,1117,1127,
1261, 1280; see also spheres.

bhitas; see elements.

bhayovitariga, 177-8, 956, 958, 985.

Bimbssarasatra, 1325.

birth (spapatti), 222, 248, 380-1, 383,
385, 394, 400-1,407, 412,419, 442,
447-8, 465-6, 677-9, 691, 909, 924,
959, 966-7,969-70,973-4, 977,
1180, 1242-3, 1246, 1324, 1330-1;
a good mind acquired through
birth, 314-320.

Blessed one (bhaguvat), 55-6, 58, 64, 70,
73, 87, 118, 158, 164-5, 168, 186,
216, 221, 226, 231, 233, 236-7,
241-2, 244, 247, 253, 286, 300,
379, 386, 394, 399, 405, 407, 409,
411-2, 415-7, 419, 429, 439, 441,
443, 450, 457, 464, 473, 485, 560,
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575, 578-9, 586, 592-4, 596, 599,
603, 606, 614-5, 621-2, 636, 645,
650-1, 654, 671-2, 678, 684-5, 688,
692-4, 698-9, 704, 772, 777, 782,
797, 802, 806-7, 813-4, 818, 829,
833, 838-40, 904, 907, 909-10,
915, 927-8, 973, 984, 995, 1006-7,
1018, 1033, 1099, 1140, 1143,
1147-8,1218, 1225,1237, 1239,
1263, 1280, 1321, 1323-4, 1327-
31, 1333, 1335-8; see also Buddha.

bliss, 976, 1006-7, 1011-2, 1074n.,
1115.

blood, 99, 381-2, 385, 395-6.

Bodhi, 191-2, 226-7, 321, 430, 480, 483,
485, 597-8, 692, 694, 705, 941,
1023, 1036, 1087, 1281; see also
bodhbipaksikas, bodhyangas.

bodhspaksikas (adjutants of Bodhi), 87,
1016, 1022-31, 1080-1n.

Bodhi Tree, 168.

Bodhisatta, 226-7, 236, 381-2, 390-1,
446, 455, 473, 480-1, 601, 689-94,
699-700, 817-8,940,1032, 1136,
1176, 1179-80, 1269; marks of the
Bodhisattva, 691-2, 706, 753-4n.

bodhbyangas (parts of Bodhi), 1023-4,
1027-9, 1031, 1104, 1234,

body, 83, 85, 99, 101-2, 123, 126-9, 160,
166, 173, 191-3, 229, 231, 233,
235, 256, 372, 382, 444, 448-9,
491-4,551-2, 559, 565-7, 571, 584,
638-41, 649-50, 804, 842, 908,
913, 918-9, 922-9, 977-8, 1025-6,
1119, 1136, 1147, 1159, 1162,
1168-9, 1221-2, 1226, 1232, 1234,
1240-1, 1270-1, 1276, 1318-9,
1331-3, 1343-4, 1346, 1349-51;
the body of the Bhuddha, 143-4n.,
1139-41, 1145.

bonds (bandhana), 767, 830, 835, 840,
906, 950,953, 961, 965, 979-80,
994, 1017, 1034, 1146.

bones, 382, 918, 1174.

Brahma, 104, 165, 173, 374-5, 646,
790-1, 846, 995; see also brahma-
cakra, Brahmaloka.

brabmacakra (Wheel of Brahma), 995.

Brahmajalasstra, 418, 776.

Brahmakayikas, 237, 366, 374-5, 465,
470-1, 478, 968, 979.

Brahmaloka (world of Brahma), 106,
199, 366, 374-6, 468-9, 476-8, 570,
573.

Brihmanas, 418, 691.

brabmanya, 995.

Brahmapirisadyas, 471.

brabmapunya (Brahmin merit), 706,
763n.

Brahmapurohirtas, 222, 237, 366, 470-
1, 478, 706, 980.

Brabhmasstra, 485.

Brahmins, 165, 386, 485, 488, 646, 777,
1145, 1324-5, 1327.

breathing, 921-2, 924, 1239; mindful-
ness of breathing, 916-7, 921-5.

Brhatphalas, 222, 366,

Buddha, 55, 58, 66, 86, 143-4n., 216-7,
226, 229, 236-7, 269, 382, 388,
398, 455, 481-3, 495, 578, 592,
601-3, 631, 634, 651, 684-5, 700,
704, 941, 948-9, 961, 976, 993,
1011, 1016, 1031-3,1093, 1125,
1137-49, 1151, 1154, 1157, 1162,
1166, 1168, 1173, 1177-8, 1200n.,
1323-8,1332, 1334-5, 1345; see
also Blessed One, Buddhas.

Buddhadeva, Bhadanta, 100, 145., 809.

Buddhaghosa, 654.

Buddhas, 132n, 217, 236, 300, 370,
484-7,578-9, 601, 610-1, 684-5,
691-3, 940-1, 1015-6, 1269, 1282,
1328, 1334, 1338, 1355.

buddhs, see intelligence.

Buddhism, 819, 1313.

Buddhists, 491-4, 922, 1352.
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Caitra, 1340-2.

Caitraratha, 463.

caftta;, see mental series.

Caityas, 696, 702-3.

Cakravada, 452-4.

Cakravartins, 208, 236, 382, 394, 398,
473,484-7,656-7,698, 1140, 1176.

Cakravartisiitra, 208.

caksurabhijfia (supernormal seeing),
214.

caksurdyatana; see sight, organ of.

caksurdbatu, 76, 99.

caksurvijfianadbatu, 74.

calmness (famatha), 705, 852-3,925,
978, 1021-2,1103, 1151, 1218,
1227, 1229; aspects of calmness,
1111-2, 1114-6.

Camaras, 455-6.

cankerous influences (dsravas), 829-31,
833-5, 861, 983, 991, 1009, 1134,
1143; destruction of the cankerous
influences, 1138-9, 1157-8, 1163-
7; see also avarabhagiyas, Destruc-
tion of the Asravas.

Canura, 1140.

Ciru, 381.

caste (fars), 219, 404, 406,1145.

categories, 263-4, 270, 273, 290, 789-
20, 795, 824, 950, 956-7, 1117,
1121, 1156, 1226, 1255, 1269,
1318, 1320, 1345; categories of
Anagamins, 970, 972; categories
of Bhavagra, 981-3; categories of
defilements, 821, 835, 839, 855,
895, 953-6, 958, 962-5, 979-81,
985, 987, 993, 995, 1036, 1097.

Caturmaharajakayikas, 365, 462, 465,
467, 469, 471-2, 476.

casuality, 257, 261, 779.

cause (betu), 60-1, 81, 104-5,247-8,
304-9,406-7,410-2,416-7,427,

552, 574-5, 660, 776, 778-9, 789,
797, 801, 811, 813, 859, 865-6,
896-7, 902-3, 907-10, 982, 1008-9,
1021, 1096-7, 1113-4, 1151, 1155,
1223, 1225, 1259-60, 1260, 1275,
1313-4, 1316, 1321, 1323-5, 1340-
6, 1350-3; aspects of cause, 1110,
1112-3, 1115; cause of defilements,
828, 1269; cause of destruction,
552-6; perfection of cause, 1146-8;
six causes, 254-96, 352-3n.

cause as condition; see betupratyayata.

certitude; see nsyama.

cetana, see volition.

Cetanadharmans, 979, 1000-4.

cetandkarman, 559.

cetanikrta, 571.

cetayitvi karman, 559.

chanda (desire for action), 104, 189-90,
419, 1113, 1352.

chandaraga, 282, 419, 833.

characteristics (laksanas), 112, 206,
254, 257-9, 275-6, 302, 305, 320,
782, 806, 808-10, 813, 837, 912-3,
925,944, 947, 1089, 1093-4, 1098-
9,1103,1107,1112,1257, 1268,
1316, 1339; absence of character-
istics, see ansmsttasamadhs; char-
acteristics of conditioned dbarmas,
238-50; characteristics of results,
288-91.

cheating, 844, 846, 850.

chiliocosm, 468-9.

Cing centes contes, 595.

cintd, see reflection.

cintamayi (wisdom of reflection), 912-
3, 1122.

citta; see mind.

cittadbatavah, 92.

cittadhatus, 91.

cittaskagrata, 1229, 1231.

cittasamanantara, 301.

cittaviparyasa (error of thought), 782-4.
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cittaviprayukta samskaras; see samska
ras, cittaviprayukra.

clingings; see #pddanas.

co-existent cause; see sababhihety.

co-existent item; see sababhi.

collision; see striking.

color (varma), 64-7, 69, 71, 86, 89,
99-100, 187, 256, 280, 427-8, 556-
8, 625, 697, 917-8, 920, 1159,
1175, 1178, 1264, 1315, 1318-21,
1332, 1347.

companions of the mind, 257-9.

compassion (karsna), 691, 693-5, 702,
1136, 1143-5, 1264-6, 1268, 1270,
absorption of compassion, see mastri-
samapatti; Meditation of Com-
passion, 695, 702, 1266.

comprehension (of the Truths), 227,
897-8, 943, 946-50, 996, 1031,
1033, 1057-8n., 1125-8, 1262-3.

concept (vikalpavisesa), 171.

conception, 175-6, 234, 325.

conditioned things; see things, conditi-
oned.

conditions (pratyayas), 255, 279, 360-
1n., 414, 808-10, 1114, 1259, 1321,
1324, 1345-6, 1351, 1354; condi-
tions as aspect, 1110-4; four con-
ditions, 296-325.

conduct, 583, 590.

conjunction (samyoga), 1346-7.

connection, 926-7.

conciousness (véffiana), 61, 63-7, 73-4,
76-80, 82-5, 88-9, 93, 95, 98, 100-
1,113, 122-3,125-9, 153, 156, 190,
192, 204-5, 231, 233-4, 279, 281-2,
284, 300, 372, 377-80, 397-9, 401-
2, 404, 406-7, 415-9, 422-3, 428-
30, 440-1, 444, 447-9, 586, 801-2,
807, 815-7, 821-5, 849, 909, 978,
991, 1026, 1122,1151, 1222-3,
1225,1230, 1240-1, 1277, 1321,
1323-5, 1328, 1342, 1344-5, 1347-8,

1350, 1352; bodily consciousness,
1240-1, 1275, 1318; five sense
conciousnesses (véfiinakayas),
60,71,75,79,89,95,97,112, 114,
124-5, 131, 156, 160-1, 191, 287,
315,578, 633, 665-6, 805, 822,
849, 1088, 1231, 1240, 1257, 1313-
4, 1322; object of consciousness,
238, 241-2, 286, 302, 767, 818,
823; six consciousnesses, 74-5, 95,
107-8, 111, 114-8, 124-5, 129-30,
165,847,1318-9,1322; see also
hearing consciousness of; mental
consciousness, sense conscousness,
smell, consciousness of; taste,
consciousness of, touch, conscious-
ness of; visual consciousness.

Consecutive Knowledge (anvayajfiana);
see Inferential Knowledge.

consequences (anubandha), 769.

contact (sparsa), 101, 111, 121-2, 169,
189-90, 195, 231, 401, 403-4, 406-
9, 423-6, 427-30, 440-1, 444, 624-
5, 697-8, 917-8, 928, 1232, 1264,
1323-4, 1347.

contentment, 914-5.

continents; see dvipas.

Conventional Knowledge (impure know
ledge), 1088-9, 1091,1094-7, 1101,
1117, 1120-31, 1133, 1137-8, 1143,
1149-50, 1153, 1158.

conversation (pratiharya), 1166-7.

corruption (kasaya), 373,482, 634-5.

cosmic ages; see kalpas.

cosmic periods (prathamakalpikas),
381-2, 394, 440, 1225.

craving (raga), 273, 369, 404, 419, 421,
488, 770-1,917-8, 961, 1035, 1038,
1040, 1099-1100,1105-6, 1111,
1150, 1264, 1275; see also desire;
kamaraga; lust.

creation; see nirmanacitta, and nirmita.

crookedness (kautilya), 634-5, 844, 846,
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850.

Cullavagga, 459.

cultivation (bbavana), 191, 328n., 705,
911-2,921-2,948, 977, 1002, 1013,
1016, 1025, 1102, 1104, 1116,
1128-30, 1131-6, 1146, 1156,
1161-2,1194n., 1233, 1242-3, 1249,
1272, 1279-80; cultivation of
absorption, 1262-3, 1299n., culti-
vation of the immeasurables,
1268-70; types of cultivation,
1135-6; see also meditation.

D

dandas, 688-9.

Daridra, 1325.

darSanamarga; see path of seeing.

darSanatmika, 117.

Darstantikas, 262, 563, 626, 639, 1140,
1232-5.

Dasisatksadharmasamanvigamasitra,
208.

Dasottara, quote from, 1008.

daurmanasya-vedaniya, 169.

death, 168, 176-7, 222, 235-7, 243,
347-8n.,382-3, 385, 391, 401, 404,
406-7,412,438-9, 443, 447-50,
473, 613, 616, 617, 641, 800, 924,
937,992,1012, 1246-7, 1257, 1335,
1353.

deception (maya), 196, 199.

deeds (adbisthanas), 700-1, 704, 1324,
1351.

defilements (@sravas), 55, 57-8, 60,
62-3, 82-3, 112-3, 133-4n., 154-5,
157-8, 163, 167-8, 177-80, 196-8,
200, 203, 209-11, 218, 227, 280-4,
290, 299, 320, 373, 375, 379, 387,
399-400, 402-3, 406-7, 420-1, 437-
9,450, 589, 618-9, 629-31, 637,
639, 672-3, 678-80, 705, 707, 790,
872n., 892n., 895, 910, 918, 929,

938-40, 949, 953-8, 962-5,971,
973-6,979-81,985-8; anusayas,
112,372,767-893 passim., 967,
974,981; klesas, 218,375,402,
406, 437-8, 704, 707-70, 776, 780,
787, 796, 804-6, 819, 828-9, 839,
841, 843-56, 858-61, 863-5; #pa-
klesas, 198,200, 218, 619, 704,
767, 769-70 830, 835, 841-51.

definitive release, aspect of, 930, 932,
1111-2, 1115-6.

Dehas, 455.

dejection, 847, 849.

deliverence (vimukts), 88, 158-9, 223-5,
229, 285-6, 573, 585, 672, 707-8,
771, 778, 780, 797, 839, 905, 915,
942-3, 979, 990, 992, 1000-1,
1006-8,1011-2, 1016-8, 1034-8,
1102, 1109, 1116, 1142, 1147,
1158, 1224, 1258-9, 1338; see also
Path of Deliverence; nirodha-
vimoksa; vimoksas.

delusion (moha, mads), 798-800, 960,
964, 994, 1100-1, 1105, 1111.

demons, 458, 663-4, 681.

dependence, 406, 409-10, 412.

depedent origination; see pratitya
Samutpida.

desire (¢rsna), 88,95,101, 104, 175,
195, 274, 292, 401, 403-4, 407-9,
418-9, 421, 466, 645-6, 648, 770-4,
787,789, 795-6, 799, 838, 843,
905-6,908-10,913-7,929, 961,
983, 1005, 1025, 1028, 1035, 1113-
4,1228, 1251, 1264-5, 1323, 1328-
9; absence of desire, 1272, 1277-8;
attachment to desire, see kamara-
ganuSfaya; desire for action, see
chanda; desire for deliverence,
943; sensual desire (kdmacchanda),
657,838, 851-2, 961, 1008-9, 1129,
1218; see also thirst.

destruction (nérodha), 258,281,570,
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860, 865, 983, 992-3, 1038, 1087,
1135, 1141, 1352-3; destruction of
attachment, 863, 867; destruction
of defilements, 852, 858, 1251-2’
destruction of skandhas, 852, 1111;
destruction of the universe, 489-
91, 494-5; cause of destruction,
552-6; see also Knowledge of
Destruction.

Destruction of the Asravas, 1138-9,
1157-8, 1163-7.

detachment (vairagya, vitariga), 154,
180, 208, 226, 274, 283, 285, 293,
323, 325, 447, 630, 687-8, 776,
866-8, 903-4, 920, 922, 938, 954,
956,974, 979-80, 985-6, 988-9,
1015, 1017, 1038-9, 1122-3, 1128-
34,1145,1156-7,1161-2,1171,
1193n., 1242-3, 1254, 1268, 1279.

Devadatta, 379, 664, 776, 1342-3, 1351.

Devakularkula, 963.

devas, 386.

devotion, 702-3.

Dharmapada, qoted, 992.

Dharma, 57, 164, 166, 376, 483, 555,
600-2, 683, 688, 704, 706, 802,
931,973,1031-3,1145-7,1162,
1352.

Dharma Knowledge (dbarmajfiina),
792-3, 853, 864-5, 943-6, 982, 994,
1039-40, 1089-93, 1095-8, 1101,
1116-21, 1123, 1125, 1128-30,
1138,1153,1158,1189n., 1245,
1252; Dharma Knowledge of
Extinction, 866, 946, 981, 1123,
1130; Dharma Knowledge of
Origin, 946, 1039; Dharma know-
ledge of suffering, 268, 271, 945,
1039, 1123; Dharma Knowlege of
the Path, 866, 946, 981, 1123,
1130.

dbarmadhbatu, 73-4,76,92,91-2, 96, 98,
100, 104-5, 109, 113-4, 129, 131.

Dharmadinna, 592.

Dharmaguptakas, 117, 614.

dharmajiianaksantis; see Patiences of
Dharma Knowledge.

dharmakaya, 1145-6.

dharmajfiana; see Dharma Knowledge.

Dharmanusarins, 269, 473, 952-6,
1016-8.

dharmapravicaya (investigation into

dharmas), 597-8, 1024, 1027.

dharmas, 56-61,69-70,73,76, 80-1,
85-6, 89,91, 96-7, 101-2, 105, 108,
112-4,116-7,125,130, 133-4n.,
154-5, 158, 165, 167, 174, 185,
189-90, 193-5, 200, 202-4, 212-3,
216-7, 220, 255-9, 261-7, 269-83,
286, 288-91, 293-306, 308, 322,
366-7, 369, 372-4,377, 379-80,
383, 385, 399-401, 404-6, 409-14,
416,421-5,427-9, 431, 434-7, 439,
443 453,474, 481, 554, 557-9,
561, 563, 565, 567, 569, 573-9,
589-90, 601-3, 616-7, 624, 636-7,
654-5, 672-6, 678, 680-1, 689,
707-8, 785, 787, 796-7, 802-3,
806-13, 815-7, 820-4, 834-6, 841,
851-3, 856, 858, 896-7, 899-900,
904, 908, 910-1, 922-3, 925-7,
929-32, 934-5, 940, 943-4, 946-8,
952,957,977, 984, 990, 992, 1008-
9, 1012, 1016, 1023, 1027-8, 1031,
1038-9, 1042-3n., 1053n., 1109-
10,1117, 1119-22, 1127, 1134,
1136,1142-3,1151,1153, 1159,
1162,1170,1178,1216-7, 1228,
1233,1235-7, 1239, 1252, 1259,
1261,1272,1278,1280-1, 1319,
1323-7, 1331, 1333, 1338, conditi-
oned dharmas, 58, 61-3, 73,76, 78,
82, 184, 188, 208, 232, 238-50,
254-7,277-8, 283, 286, 291, 302-4,
320, 410, 417, 806, 812, 813, 824,
899-901, 908, 925, 967, 1252,
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1257-8,1273,1318, 1320, 1324,
1330, 1344; unconditioned dhar-
mas, 59, 73-4, 78, 81-2, 88, 96,
112, 185, 207, 213, 249, 252, 278-
80, 283-4, 286, 302, 304, 811,
857-8, 967, 1252, 1318; undefiled-
neutral dbarmas, 112,215, 254,
288, 572-3, 577, 589; dbharmas not
associated with the mind, 206-
254, 768-70; samskrtas, 232, 241-
2, 1252, 1330; see also dbarma-
pravicaya; Dharma Knowledge;
Supreme Worldly Dharmas.

Dbharmaskandha, 86; quoted, 372.

dharmasabhagata, 219-20.

Dharmasamgraha, 87.

dharmasila, 641.

dbarmaskandbas, 86-7.

Dharmasubhiiti, Bhandanta, quoted
391, 458.

dharmata (nature of things), 476, 961,
1280, 1807-8n.

Dharmatrata, Bhadanta or Sthavira,
58, 78, 140-1n., 422, 808.

dharmdyatana, 73-4, 81, 85-6, 88, 276-
7, 315, 561, 566, 1221, 1323.

Dharmila, 236.

dharmopaviciras, 431, 433-6.

dhatugata, 387-8.

Dhatupatha, 153.

dhatus (realms), 55-131 passim., 167,
186, 219-20, 607-8, 1037-8, 1325,
1327.

Dhatus, 314, 368-74, 387, 433-6, 439-
42, 447, 468, 475, 571, 771-2, 774,
787,789-90,793,797, 832, 835,
851, 895, 914, 963, 975, 988, 1002,
1107,1112,1121,1137,1143-4,
1222-3, 1276, 1279; see also
Ariipyadhatu, Kamadhatu, Ripa-
dhatu.

dhyana, 93,119,559, 563, 597, 688,
694,771, 1176, 1179; discipline of

dhyana, 580-1, 585-8. 591, 607-8,
616-7, 620, 641, 666, 6G8, 695.

dhyanantara, 96,178, 267,321, 623,
632,792, 863, 920-1, 936, 981,
989, 1014, 1022, 1030, 1118, 1127,
1139, 1254-6, 1262, 1267, 1295-
6n.

dhyanantarika, 222.

Dhyanas, 83, 87,96-7,106-7, 126-7,
129, 160-1, 165-7,178-82, 199,
203%-4, 223-5, 229, 232, 267, 270-1,
290-1, 295, 300, 305, 321, 366,
369, 371, 374-7, 330, 388, 417-8,
429, 432, 434-6, 439, 446-8, 466,
468, 471, 476-7, 490, 494-5, 562,
568-9, 572-3, 585, 591, 620-4, 632,
637, 666, 668, 792-3, 797, 846,
849-50, 862-3, 896, 906-8, 920-1,
924, 936, 938, 941, 956, 966-9,
975-7, 979-82, 986-9, 1006, 1014-
5,1017,1021, 1029-30, 1116, 1118,
1127,1129,1133,1137-9, 1144,
1148-51, 1154, 1156, 1159-64,
1170-3,1175-7,1193n.,1215-20,
1222, 1224-5, 1227, 1229-42 pas-
sim., 1245, 1249-50, 1252-3, 1256,
1262-3, 1267-9, 1271-2, 1275,
1278, 1288-9n.; see also absorp-
tion; dhyina.

Diamond Throne, 445.

difference (vifesa), 221, 785.

Digha, 87, 423, 468, 804; quoted, 402.

diligence (apramada), 191, 194-5.

Dipa (Diparhkara), 693.

Dirgha, qoted, 376, 803-4; references
to, 461, 487, 548n.

disbelief (#fraddya), 193-5, 847.

discrenment, 56-8, 116-8, 129, 130,
155,157,159, 162,182, 189-90,
193, 662, 1094, 1116; see also
prajiia.

disciplies, 685, 915, 1142, 1336.

discipline (samvara), 105, 154, 260,
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276, 567, 570, 580, 580-620 pas-
sim., 641, 585-6, 661, 665-6, 668-
9,972,978-9, 1119, 1221, 1249;
discipline of fasting, 593-601; two
disciplines 257-8, 260, 309; see
also Pratimoksa Discipline.

disconnection (visamyoga), 278-80,
290, 821, 858-9, 863, 865, 896,
949-50, 978, 986-8, 995-6; see also
Nirvana; pratisamkhbyanirodba;
visamyoga.

discontent, 913-4,

discourse (vakya), 61-2, 250, 652, 655-6.

discriimination; see praj#a.

disgust, 855, 943, 973, 976,999, 1038-9,
1260.

disjunction, 59-60; disjunction from
defilements, 177, 179; see also
pratisamkhyanirodha; visamyoga.

disobedience, 605-8.

displacement, 553, 556, 1168-9.

displeasure, 130, 155, 157, 192, 847,
1143; organ of displeasure, 181-2.

disrespect, 195, 199-201, 842-3, 845,
847, 850.

dissatisfaction (arats), 130, 155, 161,
163-4, 168-74, 199, 632-3, 847-50,
914, 1237, 1239, 1264; organ of
dissatisfaction, 181-3.

dissipation (axddhatya), 193-5, 330,

- 340, 842-3, 845-7, 850-3, 961.

distraction (viksepa), 194-5, 922, 1102,
1233,

Divya (Divyavadana), 604, 698, 932.

dosas, 450.

doubt (vicskitsa), 198,768-9,772-4,
780, 788, 792, 799, 804, 818, 826,
832, 835, 838-9, 843, 848, 851-3,
948-50, 994, 1087.

dravya; see substance.

dravyadharama, 207, 232.

dravyapramanu, see monad.

dread (#dvega), 1258-9.

dreams, 851.

drstasatyasatra, 600.

drsts; see views.

drstikasaya, 373.

drstiparamarsa (esteeming of bad or
wrong views), 198, 773, 776, 778,
781, 788-9,793-4, 827, 836-9, 844,
1109.

Drstipraptas, 269, 473, 954-5, 1001,
1013, 1016-7, 1019, 1091, 1250.

drstiviparyasa (error of views), 782-4.

drstiyoga; see views, yoke of.

drstiyogha; see views, flood of.

drstyupadana;, see views, dinging to.

drstyuttaradhyaysin (absorption of wrong
views), 800.

dubkhba; see suffering.

dubkhbadupkbata, 899-900.

dubkbe dbarmajfiana (Dharma Know
ledge of Suffering; see Dharma
Knowledge.

dubkbe dbarmaffianaksanti; see Pat
iences of Dharma Knowledge of
Suffering.

duration (sthsti), 188, 236-46, 248,
258-9, 1257; absorption of dura-
tion, 1242, 1247-8; cause of dura-
tion, see sthitihets.

duration-modification; see sthityanaya-
thatva.

duribhava-pratipaksa; see removal.

dvipas (continents), 167, 365,452-5,
459, 468-70, 484, 486, 531n., 593,
662, 680, 684, 936, 943, 963, 966,
1018,1150, 1249, 1261; see also
Avaragodaniya, Jambudvipa,
Pirvavideha, Uttarakuru.

Dvisahasra Universe, 1177-8.

E

earth, 68-9, 88,99, 101, 411-2, 450,
495, 909, 1277, 1347-8.
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ear, 74, 123, 277, 1163, 1175,
1177, 1240-1, 1318-9; see also
hearing, organ of.

East, 370, 857.

effort, 192, 210, 226, 269-71, 938,
965-7, 1026, 1101, 1128, 1135,
1156, 1161-2, 1254-5, 1260, 1275,
1352; good mind acquired through
efforts, 314-20.

eggs, 175, 236, 397-8, 620, 939, 1330.

egotism (mana, asmita), 787-8, 793-4,
798-9, 804, 832, 848.

ekadesakarin, 599-600.

ekapadas, 216.

Ekavicika, 963-5.

Ekottara, quoted 103, 300; cited, 1148.

Ekottaragama, quoted, 561.

Ekottarika, quoted, 168.

elements, 63-4, 88-9, 257, 260, 450,
1315, 1352; deried elements, 187,
308-9; primary elements, 65-71,
84, 99-101, 104, 166, 185-8, 199,
232, 244, 257, 261-3, 276, 308-9,
395-6, 427-8, 440-1, 444-5, 566-
73, 575, 577, 633-4, 857, 923,
1925, 1141, 1177, 1221, 1332.

eloquence, 707; Unhindered Knowledge
of Eloquence, 1151-2.

embryo, 395, 400, 628, 686,; embryonic
being, 924; embryonic existence,
262.

empowerment, 1173-5, 1211n.

emptiness (§4nyatd), 197, 248, 929-30,
1259, 1325, 1334; absorption of
emptiness (§@nyatisamadhs),
1256-9; aspect of emptiness, 1108,
1110-1, 1113, 1115, 1257-9.

energy, 130, 191-3, 694, 1023-8, 1035.

enjoyment, 1008, 1011, 1227-8, 1251,
1254-5.

enmity, 196, 844.

entities; see substantial entities.

envy, 835, 837, 842-3, 849.

equality, 1143-4.

equanimity (speksa), 161-2, 164, 169-
70, 173-5, 177-182, 192-3, 1229-
30, 1233, 1238-40, 1253-5, 1264-6,
1270; see also indifference.

erroneous attribution; see samaropa.

error, 80, 87, 193, 408, 420, 781-4, 839,
929, 1105, 1165, 1266.

esteeming, 835-6, 844; see also drsz+-
paramarsa; paramarsa samyogana;
Silavrataparamarsa.

eternity, 776-7, 780, 788, 827, 1335, see
also permanence.

eunuchs, 154, 619-20, 630, 662, 630-1,
940.

evolution, 242-3, 1115, 1353-4.

examination, 1025, 1087.

excellence; aspects of excellence, 1111-
2, 1115-6, 1260; excellence of
compassion, 1143-4.

exertions, 1022-6, 1028.

existence (bhava), 57,63,73,75, 83,
157, 230, 234, 236-7, 262, 280-3,
307, 366-8, 372, 383-4, 386, 391,
401, 403-4, 406-7, 415-6, 419,
438-9, 441-4, 448, 574, 585, 625-
32, 670, 678, 767, 808, 817, 836,
881n., 900-1, 905, 909-11, 915-6,
920,938,941-2,959-61,968-71,
973-4,977, 979, 1012, 1106, 1112,
1115,1151,1160,1215-6,1219,
1224-5, 1239-40, 1251, 1254, 1280,
1314, 1342, 1353; asrava existence,
829-31; existence of time periods,
806-19; flood of existence, 829-32;
yoke of existence, 829-32; see also
bhavaraga; bhavatrsna.

explanation, Unhindered Knowledge
of Explanation, 1151-5.

extinction (nérodha), 59-60, 157, 207-8,
225, 231, 248, 284-5, 290-1, 792,
857,901, 930, 934, 947-8, 977,
1018, 1111, 1120, 1137, 1252,
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1257, 1260, 1262-3, 1275; aspect
of extinction, 1111-2, 1114, 1116,
1260; knowledge of Extinction;
see Knowledge of Destruction;
sphere of extinction, see mirod-
hadhatu; see also apratisamkbyad
niroha; nirodhasamapatti
(Absorption of Extinction); nérodba-
vimoksa (Deliverence of Extinc-
tion); pratisamkhyanirodhba; see
also Extinction, Truth of.

Extinction, Truth of, 201-2, 792-3,
822-5, 853-4, 860, 896, 898, 915,
934, 946, 967, 1039, 1089-91, 1094,
1098, 1111-2, 1114-6, 1125, 1127,
1257.

extremes, belief in; see antagrabadysti.

evil, 799, 844, 849.

eye (caksur), 64, 78, 85-6, 90, 111, 118,
156, 256, 275, 277, 372, 419, 422,
424, 811, 814, 816, 909, 1163,
1175, 1177, 1240-1, 1318-9, 1321,
1323-4;eye dhatu, see caksurviiiana-
dhatu; divine eye; see sight, divine;
see also sight, organ of.

F

factors (sambhara), 1143-5.

faculties (sndriyas), 130, 153-325 pas-
sim., 617, 848-50, 859, 952-6, 962,
964, 974, 976-7, 979-80, 982, 987,
989, 1001-4, 1007-8, 1010, 1013-7,
1019-20, 1022-4, 1026-8, 1091,
1130-2, 1137, 1232, 1237-8, 1243,
1313-4; moral or pure faculties,
80, 130, 157-60, 163-5, 171, 177-9,
181-4, 282, 952, 962-3, 965, 971,
1137; see also individual faculties,
i.e., happiness, sensation, satisfac-
tion, etc.

faith (fraddba), 130, 155, 157-9, 162,
169, 171-4, 177, 181-3, 187, 191,

201-2, 589, 613, 618, 629, 642,
697, 955, 977, 1000, 1016, 1023-4,
1026-8, 1032-3, 1147-8, 1167,
1229-31, 1236-8, 1325; types of
faith, see avetyaprasadas.

falling away, 616-7, 627-8, 767, 829,
867-8,931-2,935,937-8,951, 974,
976, 979, 991, 995, 1000-14, 1018,
1027, 1073n., 1076-7n., 1116, 1146,
1234, 1262; absorption of falling,
1242, 1247-8.

fasting, 593-601, 613, 617-8.

father, 686-7, 698, 700-1, 1264.

faults, 1239, 1270.

fear (apatrapya), 191, 193, 619-20,
633-4, 704-5, 976; absence of fear
(anapatrapya), 195, 199-201, 615-
6, 842-3, 845, 847, 850, 1136,
1142,

feet, 158-60.

fictive beings, 270-1.

fictive creative; see nirmita and nirmana-
citta.

fields, 698, 703; fields of actions, 700-1;
fields of qualities, 629-30.

fire, 64, 68-9, 88, 99, 101-2, 186, 450,
477,490-1, 494-5,1277,1315-7,
1339, 1343-4.

floods (oghas), 829, 831-5.

fluidity, 99-100.

“followers of the last place”, 264-5.

following, 922-3.

food, 87, 93, 103, 153, 155, 199, 235,
256, 393, 438-47,597, 851, 908,
915, 928, 1224, 1226, 1324.

fools; see Prthagjanas.

force, 155, 157, 159, 162, 182, 1030.

Foreigners (Foreign Masters), 198,
227, 1109.

foundation (vasts), 406-7.

foundations of mindfulness (smrtys-
pasthanas), 211,704, 896,921,
923,925-35,1016,1022-6, 1028,
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1119, 1127, 1136, 1142-3, 1162-3.
Four Noble Truths; see Truths, Four
" Noble.
frivolity, 1102, 1104.
fruition, 103-5, 1011-2.
friuits, 154, 177, 1352-4.

G

Gandhira, Masters of; see Westerners.

Gandhari Wisdom, 1167.

Gandharvas, 154, 386, 393, 395, 440,
442,

Ganiga, 456. Gangila, 236.

Garbbavakrantisatra, 101.

Garudas, 381-2.

gatis; see Rebirth, Realms of.

Gatisaitra, 972.

Gautama, 485; see also Blessed One;
Buddha; Sakyamuni.

Gautamagotra, 1145.

generating cause; see jananahets.

genre, genus; see Sabhdgata.

ghana, 262.

Ghosaka, 166, 231, 687, 809, 862, 936,
996.

ghranaviffianadhatu, 74.

gifts, 165,167, 696-700, 702-3, 706,
797-8.

giving (dana), 165, 693-703, 705-6,
797-8, 842.

God, 306-8.

Godaniya; see Avaragodaniya.

Godhike, 1007-8.

gods, 66, 154, 175, 222, 236-7, 365,
371-2, 374-6, 381, 387, 450, 462-
72, 476, 478, 487, 495, 551, 610,
619-20, 634, 662, 668, 671, 688,
691, 800, 922, 936, 943, 959-60,
963-4, 973, 996, 1174-6, 1180,
1224, 1261, 1337.

gold, sphere of, 452-5, 478.

good, 183, 616-7,706-7,767, 769, 1228,

1244, 1262-3; absolute good, see
samyaktvansyama; good minds,
314-8; see also roots.

Good Law (saddharma), 56, 382, 388,
600, 614, 616, 1167, 1281-2, 1308-
10n., 1333.

goodwill (maistrs), 1264-9, see also
meditation of goodwill, mind of
goodwill.

gosava (a ritual), 646, 736-7n.

gotras (families, clans), 934, 940-1,
979-80, 982, 1001, 1003-4, 1010,
1015, 1017, 1124-5, 1145, 1159,
1324, 1329, 1344.

Grammarians, 413-4, 1351.

greed (abbhidhya), 146, 211, 639, 643-4,
646, 648, 657-9, 664-5, 667-9, 669,
799, 850, 1101.

Grhapatiratnas, 1176.

Grhapatis, 691.

growth cause (upabrmhanahetn), 309.

guardians of hell (narakapala), 458-9;
see also demons, Yamaraksasas.

gunas; see qualities.

H

Hahva, 459.

hair, 99, 411-2.

hands, 158-60.

happiness (sxkba), 60, 158, 161, 204,
432, 782-3, 847-8, 850, 901, 921,
929, 956,976, 1116, 1218-9, 1229-
33,1235, 1237-40, 1253, 1262,
1266, 1269, 1324; faculty of happ-
iness (suwkhendriya), 160-1, 1229,
1231-2, 1237, see also sensation,
agreeable.

harm (vibimisa), 1264.

Hastipadopamasitra, 411-2.

hatred, 87, 635, 645-8, 669, 671, 827-8,
832, 840, 843, 847, 1005, 1035,
1106-7, 1143-4, 1149, 1265.
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Heads (m#rdhan); see Summits.

health, 450-1, 1033.

hearing, 63-4, 125, 129, 155, 210, 269-
70, 302, 321, 926, 936, 942, 999,
1025, 1160; consciousness of hear-
ing (auditory consciousness), 67,
98, 115, 128-9, 302, 653, 1163,
1177, 1240-1, 1314, 1318-9, 1322;
divine hearing, 1133, 1157, 1160-
4, 1176-8; organ of hearing, 76-7,
83-5, 88, 118-20, 122-3, 126, 128,
130, 153, 180-1, 287, 1322; see
also ear.

heat (#sma), 99-100, 186, 923, 930,
933-5,939-40, 1026, 1316-7; aspects
of heat, 930-1.

heaven, 106-7, 222, 365-6, 375, 386-7,
477-8,705-6, 900, 963, 968-9, 979,
999, 1018, 1160.

hell, 236, 256-7, 307, 365, 371-3, 377,
381, 386, 388-9, 397, 445, 456-60,
472-3,476-8, 627,634, 637, 663-4,
666-70, 679-80, 689, 900, 943,
1179, 1337, see also guardians of
hell.

hermaphrodites, 619-20.

hermaphroditism, 613, 617.

betu; see cause.

hetupratyayata ( cause as a condition),
296-7, 304-6, 308.

hetusamutthana, 576.

Himavat (Himalayas), 456.

hinderances; see obstacles.

honors, 917-8.

hostility, 192, 198-9, 844, 849, 1264.

householders, 236, 604-5, 961.

Hstan-tsang, 1221, 1242-3.

Huhuva, 459.

humans, 220-1, 228, 230, 237, 365,
371-2, 374, 381, 386-7, 466, 469-
70, 476, 478, 487-9, 610, 619-20,
628-9, 634, 662, 668, 671, 680-1,
688, 691, 698, 801, 920-1, 936,

943, 959-60, 963-4, 966, 1014,
1122, 1150, 1179-80, 1249, 1261,
1270, 1279, 1330, 1337.

hunger, 66, 187, 445.

hypocrisy (Sathya), 196, 199, 635, 837,
842-3, 850.

I

ideas (samjfia), 61, 72-4, 81-3, 86, 101,
106, 184, 189, 195, 220-1, 230-1,
250, 298, 372, 378-9, 422, 782-4,
802, 804, 902, 1101, 1119, 1222-3,
1225-8, 1235, 1273-4, 1324, 1326,
1339-40, 1342, 1345, 1349-50.

idleness (kausidva), 193-5, 847.

ignorance (avidya, moha), 55,158, 193-
6, 198, 200, 231, 241, 401-2, 404,
406-9, 411-13, 415-7, 419-22, 425,
512n., 577, 645-6, 648, 669, 671,
768, 772-4, 788, 792, 797, 799-
800, 804, 826, 829-33, 835, 837,
840, 843, 845, 847, 850, 909, 1005,
1023, 1035, 1105-6, 1139, 1144,
1164-6, 1337, asrava of ignorance,
829-31; flood of ignorance, 829,
832; yoke of ignornace, 829.

Tksanika Wisdom, 1167.

Iksanikasistra, 1179.

ill-will (vyapada), 1264-8.

imagination, 320,922, 1352; see also
vitarka.

Immeasurables (Apramanas), 87, 320,
1133-4, 1148, 1263-71, 1320n.

immorality, 572, 590, 614, 703-5, 857.

immovability, 1129-32.

Immovable ones; see Akopyadharmans.

Impenetrability, 90-1.

Impermanance, 188, 238-42, 245-6,
259, 279, 783, 787, 902, 904-5,
920, 929; aspects of immperman-
ence, 930, 933, 1110-2, 1115,
1257-9.
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indifference (speksa), 83,130, 155,
157,162,171, 176-8, 181-2, 417-8,
434-6,447-8,768, 830, 848-50,
921,989, 1008, 1023-4, 1142-3,
1230, 1323; see also equanimity.

indolence, 1101, 1104.

Indra, 787, 1110.

indriyas; see faculties.

indriyasamcara (perfection of faculties),
130, 617, 859, 1243.

inference (anumana), 284,300, 1151,
1313-4.

Inferential Knowledge (anvayajniana,
pure knowledge), 1088-92, 1094-
8,1101, 1118, 1120-1, 1123-4,
1128-30, 1134, 1138, 1153, 1158,
1245, 1252; Inferential Know-
ledges, 793, 853, 861, 864-5, 945,
982, 994, 1275; inferential Know-
ledge of Arising, 866, 946, 981,
1124, 1127; Inferential Knowledge
of Extinction, 866, 946, 982, 1124,
1127; Inferential Knowledge of
Suffering, 945-6, 950, 981, 1124,
1127; Inferential Knowledge of
the Path, 867-8, 946, 951, 954-5,
959, 982, 1125, 1128-9.

I#jstasatra, 622.

insight (vipasyana), 705, 853,925, 947,
989, 1021-2, 1094, 1103, 1218;
insight comprehension, 947-8,
1355.

intellectuals, 682-3.

intelligence, 220, 694, 943, 997, 1021-2,
1031, 1094, 1347; see also prajfia.

intention, 566, 611-2, 617, 619-20, 630,
662, 667, 688, 700, 703, 1016,
1038, 1168-9, 1266, 1269; absorp-
tion of the absence of intention
(apranibstasamddhs), 1256-60.

intermediary (madhyastha), 588-90.

intermediate beings, 383, 385-8, 388-9,
390-4, 396-7, 440, 442, 628-9,

1178, 1222, 1330.

Irresistable Path (anantaryamarga),
177, 179, 227, 278, 585-6, 855,
944, 949-50, 957,976, 981, 983,
988-90, 992-3, 996, 1013-5, 1020-
1,1107,1129,1131,1133, 1164,
1220, 1252, 1273.

Isadhara, 370, 452, 454.

Isvara, 778-9, 789, 1005, 1115.

I-tsing, quoted, 595.

J

Jambudvipa, 365, 446, 453, 455-6,
459-61, 467, 469-70, 476, 478,
490, 662, 684, 691, 1139.

janakapratyaya (generating condition),
815.

Jjananahetu (generating cause), 309.

Janapadavitarka, 852.

janmabetu (cause of arising), 309.

jara; see old age.

Jatakas, 698.

jats, see caste.

jealousy, 196.

jewels, 452-3.

Jihvavijianadhatu, 74.

Jivaka, 236.

jivitas, 167-8, 233; jivita samskaras,
167; jivita skandbas, 168; see also
ayus.

Jivitendriya; see vital organ.

Jfiana; see knowledge.

JRianaparijia, 859.

JRianaprasthana, quoted, 165-7,179,
193, 207, 215-6, 223, 228, 235,
243, 262-6, 275, 278, 286, 623-4,
643-4, 768, 779, 1036, 1094, 1101,
1109; reference to, 219, 255, 280,
772, 774, 783, 785-6, 956, 1060n.,
1094-5, 1243; defined, 56-7, 133n.

JRatsvitarka, 852.

joy (priti), 80, 161, 192, 204, 1023-4,
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1030, 1104, 1142-3, 1218-9, 1224,
1229-31, 1233, 1235, 1237-9, 1253,
1264-7, 1270-1.

judgement, 114, 195, 948, 1268; incor-
rect judgement, 194, 408-9, 767,
828, 909, 1009.

K

kala; see time.

Kalala, 262, 395-6, 400, 628-9.

Kalasiitra, 365, 457, 472.

Kalinga, King of, 1332-3.

kalpas (cosmic ages), 83, 168, 175,
470-3, 475-80, 483, 485, 487, 489-
90, 495, 682, 688, 691-2, 694, 706.

Kama (a god), 468.

kamacchanda, see desire, sensual.

Kamadhitu, 83, 93, 96-7, 106-7, 126-7,
129, 161, 172-3, 175-6, 178, 180,
182-5, 187, 191, 196-9, 202-3, 209,
212, 213-5, 220, 222, 228, 231,
235-6, 253, 268, 270, 275, 290,
297-9, 365-6, 368-71, 374, 377,
391, 393, 401, 417-8, 429, 432-6,
439-40, 442, 446, 448, 465-6, 469-
72, 476, 478, 483, 488, 559, 568-
73, 579-81, 607, 620-4, 627-8,
634-8, 642, 655, 657, 659-60, 667-
8, 690, 696, 771-6, 790, 792-3,
797-8, 822-4, 829, 832, 835, 837-8,
845-8, 851, 853, 860-4, 866, 868,
909, 914, 918, 920-1, 932-3, 936,
943, 945-6, 950, 953-6, 960, 962,
965, 967, 973-6, 985-6, 988, 996,
998-9,1002,1015,1017-9,1031,
1089, 1092, 1095, 1097, 1107,
1109, 1117-8, 1121-2, 1125, 1127-
9,1132-3, 1139, 1145,1150, 1153-
6,1159,1162,1169,1171,1173,
1177, 1222-4,1234, 1238, 1242,
1251-2, 1262, 1264, 1267-8, 1272,
1278; description of Kamadhatu,

365-71; types of minds in
Kamadhatu, 310-25.

kamadbyavasana, 833.

kamagrddha, 833.

kamagunas, 175, 771.

kamamithyicara (sexual misconduct),
603-4.

kamamdircha, 833.

kamanandsi, 833.

kamaniyants, 833.

kamaparigardhba, 833.

kiamaprema, 833.

kamariga, 768-71, 833, 1264.

kamaraganusaya (attachment to desire),
81, 768-71, 783-4.

kamas, 368-9, 418-9, 833, 860.

Kamas, 174-5.

kamasrava, 829, 831.

kamaugha, 829, 831-2.

kamavitaraga, 956, 958, 985.

kamayoga, 829, 831-3.

kamopadana, 829, 823-3.

kameccha, 833.

Kanabhuj, 491.

Kapotamalini, 381.

karanahetu (reason for existence), i
255-7, 277-80, 287, 292, 297, 303- !
4, 309. ‘

Kirikas (quoted again in the Bhasyam),
177, 183-4, 188, 190, 200, 277,
291, 302, 384, 403, 462, 552, 560,
623, 632-3, 656-7, 689, 801, 963,
1117, 1163.

karma; see action.

Karma (a raksasa), 378.

karmabhava, 372-3, 386.

karmaklesa, 3G].

karmapatha, 847, 564, 584, 657-8.

karmaphala (knowledge of retribution),
1137, 1142.

karmavaicanas, 647.

karmavarna (obstacle of action), 678-80.

Karotapanis, 462; see also terraces.
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Kaémir, Masters of, 236, 1094, 1108-9;
Vaibhasikas of Ka$mir, 109, 118,
120, 227, 259, 273, 600, 614, 799,
830, 1136, 1282, 1310-1n.

Kaémirians, 366, 372, 598, 614-6.

Kaéyapa the Great, 1174.

Kasyapagotra, 1145.

Kasyapiyas, 960.

kathavastus, 62.

Katyayaniputra, 58.

Kathavatthu, 229, 236.

kaukrtya; see regret.

Kaundinya, 996, 998.

Kauravas, 455.

Kayasaksins (bodily witnesses), 977-8,
1016, 1019.

kayavijfiana; see touch, consciousness
of.

kayaviffianadbatu, 74.

kayayatana; see touch, organ of.

Khadirka, 452.

khalabila, 707.

killing, 582-3, 585, 598-9, 610-2, 641-5,
647-51, 658, 664-5,667-71, 681,
685-7, 689-90, 701, 703, 734-5n.,
738n., 787-8, 802; see also murder.

kings, 208, 487-9, 645-6, 656-7.

klesavastha, 402.

klesakasaya, 373.

klesamahabhimskas,189,193-5,198,
847, 851, 1104.

kleSamalas, 841, 843-5, 846.

klesas; see difilements.

klefavarpa (obstacle of the defilements),
678-80.

knowledge (j7ana), 775, 778, 862, 864,
913, 945-6, 949-52, 993-4, 997,
1017, 1023, 1034, 1036, 1039,
1087-1181 passim., 1181n., 1215,
1246, 1262,1274,1300n., 1321,
1328, 1330, 1332, 1345; Knowl-
edge of the Truths, 1128-30; ten
knowledges, 1095-7, 1117-36; vidya,

419,425,577, see also abhiffias;
Conventional Knowledge; Infer-
ential Knowledge; parsja; Right
Knowledge; Supernormal Know-
ledges; Unhindered Knowledges.

Knowledge of Death and Rebirth,
1138-9, 1157, 1163-5.

Knowledge of Destruction (ksayaffiina),
163, 226-7, 301, 665-6, 923, 941,
983, 999, 1023, 1027, 1036, 1087,
1090-1, 1093-7, 1107-8, 1118,
1120-1, 1131-4, 1136, 1138, 1153,
1157, 1243.

Knowledge of Dharmas; see dbarma
jRana. '

Knowledge of Extinction, 1088,
1090, 1094-8,1118-20, 1123-4,
1137-8, 1153.

Knowledge of Former Abodes, 1138-9,
1157, 1159-61, 1163-5, 1178-80.

Knowledge of Non-Arising (anstpida
ffiana), 163, 268, 281-2, 295, 601,
665-6, 897, 923, 941, 991, 999,
1023, 1027, 1036,1087, 1090-1,
1093-7, 1107-8, 1118, 1120-1,
1124, 1132-3, 1135, 1138, 1153.

Knowledge of Origin, 1090, 1095-8,
1118, 1120-1.

Knowledge of Suffering, 1090, 1095-8,
1118-21, 1123.

Knowledge of the Mind of Another
(paracittaffiana), 230, 1091-3,
1095-9, 1105, 1107, 1118-22, 1124,
1129-31,1133-4,1157-9, 1161,
1166, 1178-9.

Knowledge of the Path, 1090, 1095-9,
1101, 1118-21, 1123, 1137, 1158.

Knowledge Resulting from Resolution,
1148, 1150-1, 1155, 1157.

Krakucchanda, 388.

Kridapradisika gods, 236.

Kridapramosakas, 465.

Krsigramaka, 446.



1402 Index

krtsnayasanas (All-Encompassing Aya-
tanas), 87-8, 320, 1148, 1277-80,
1306-7n.

ksanti; see patience.

Ksatriyas, 386, 488, 691, 1145.

ksayajiiana;, see Knowledge of Destruc-
tion.

Ksudrakagama, 70, 1325.

Ksudravastuka, 841.

Ksuramairga, 457, see also #tsadas.

Kukila, 457; see also #tsadas.

kularhkula, 962-3, 965.

kumara, 262.

Kumira, 236.

Kumaralabha, Bhadanta, quoted, 91-2.

Kunupa, 457; see also utsadas.

Kuru; see Uttarakuru.

Kurus, 455,470, 619, 684, 668, 679,
939, 943; see also Uttarakuru.
kusalamahabhiimikas, 189-90, 194,

197, 202, 1239.
kusalasasravas, 112, 289, 577.
Kuvera, 787.

L

laksananyathatva (difference in charac-
terisics), 808-9.

laksanas; see characteristics.

langour, 842-3, 845-6, 850-3.

Law, 693, 700, 1334.

laziness, 199, 487-9, 1100, 1103-4.

leaving, aspect of, 1260.

legalists, 644-5.

libertation; see deliverence.

life, 206, 233, 1222-3, 1226, 1276; see
also gyus; jivitas.

lifespan, 470, 472-3,478-9, 482, 489,
670-1, 1324; life span of the Bud-
dhas, 1145.

light, 1177, 1318, 1320.

liquor, 582-3, 596, 605-7, 908.

loathesome things; see asubba.

Logicians, 261.

lokadhatus; see universe.

lokasamvrtijfiana (worldly knowledge),
775,911.

lotus (arbuda), 262, 459.

lust (raga), 196-8, 201, 273, 792-3,
798-9, 804-5, 827-8, 832, 835,
840-1, 843-4, 847, 964, 994, 1140;
see also craving.

lying, 582-3, 641, 644, 646, 648, 652-3,
655-6, 664, 667, 669, 679, 681-2,
688, 701, 787; see also transgres-
sions, vocal.

M

mada; see pride-intoxication.

madhbya, 262.

Madhyadesa, 592.

Madhyama (Madhyamagama), quoted,
374, 376, 432, 523n., 625, 663,
699, 803-4, 927, 1050n., 992, 1028.

Madhyamagama, 207, 227.

Madhyamakavritts, quoted, 900, 1043q.,
references to, 295.

magic, 369-70, 468, 1339, 1347; magi-
cal beings, 371.

mahabbimi (great sphere), 189.

mahabhamikas,189-90,193-5, 197-9,
258-9, 334n., 429, 1217.

mahabhdtas, 185, 257. v

Mahabrahma, 199, 375, 472, 572, 847,
968, 1256; gods of, (Mahibrah-
mas, Mahabramanas), 222, 237,
366, 470, 472, 940, 968.

Mahadeva, 306.

mahakalpas (great kalpas), 471-2, 475,
479-80, 483.

Mahaikarmavibhagasitra, 776.

Mahakasyapa, 592.

mahakleSabbami, 193.

mahaklesadbarmas, 193.

Mahinagna, 1140.
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Mahéanamasitra, 598-600.

Mahansdanaparyayasitra, 402.

Mahapadma, 459.

Mahaprajapati, 592.

Mahapurusa; see marks.

Maharajikas, 462; see also terraces.

Maharaurava, 365, 457, 472.

Mahasamghikas, 803, 1328.

Mahasarhmata, Raja, 488.

Mabhasanyatasstra, 636.

Mahayyutpatts, 645, 842, 1034.

Mahe$vara, 778.

Mahisasakas, 464, 491.

maintaining cause; see #pastambhahetx.

Maitreya, 1174, 1335.

mastrisamdpatts (absorption of com-
passion), 631.

Majjhima, quoted, 386, 506n., referen-
ces to 573-4, 640.

Maladharas, 462.

malas;, see klefamalas.

mana; see pride.

mana-Gyatana; see mental organ.

Manahpradisika gods, 236.

manasamcetana (mental volition), 440,
443-4,

manas (mind, mental organ), 72, 74-5,
140n., 204, 272, 276, 301-2, 423,
426-7, 431-2, 442, 449, 552, 559,
578, 683, 805, 807, 846, 850, 1232,
1240, 1326, 1330, 1346-7; see also
mental organ, mind.

manascitta (mental thought), 632.

manaskaras; see attention, acts of.

manatimana, 784-6.

manavidha, 785.

Maindhatar, 381, 1176.

manodhatu, 74-5, 96, 105, 108, 140n.

manomaya (mind-created), 411-2.

manopavicira, 431-3.

Manoratha, 458, 514n.

manottaradhyayin (absorption of pride),
800.

manovijfiana; see mental consciousness.
manovijfianadhatu, 14, 96, 105.

mantras, 1176, 1179.

Manu, 1324.

Manusyakularhkula, 963.

Mara, 165, 168, 388, 1325.

marks, 960, 1147, 1257; marks of a
Bodhisattva, 690-2, 706, 753-4n.;
marks of a Mahapurusa, 94, 104,
244, 487; marks of Muni, 487.

Marus, 694.

mass (emdrta), 569.

Master, 57, 199, 600, 602, 615, 683,
703, 1011, 1168, 1173, 1177, 1281-
2, 1336, 1338; see also Blessed
One, Buddha.

Masters of the West, 226, 295.

mata, 653-5.

material beings, 367.

mats; see prajia.

matricide, 679, 685-6, 689.

matter, 60-1, 63, 68, 81-6, 89, 91-3, 95,
99-101, 185-8, 231, 1320-1; derived
matter, 259-61; primary matter,
99-101; secondary matter, 99-101;
see also rapa.

Maudgalyayana, 381.

mauladhyanas (principal absorptions),
862.

malardapyas, 863.

maya, see deception.

mayana, 422.

meditation (bhavana), 60, 111-2, 173-
4,195, 209-10, 213, 263, 270, 295,
322, 328n., 372, 576-9, 619, 631,
638, 661, 676, 694-5, 702, 705,
773-6,783-4,786-9, 795, 822-4,
845-7, 854, 861, 866, 895, 911-3,
916, 926, 942, 951, 953-5, 958,
962,993, 1004-5, 1016, 1025, 1028,
1129-30,1132-3,1150,1175-7,
1179-80, 1269, 1275, 1330, 1344;
meditation of compassion, 695,
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702, 1266, 1270; meditation of
equanimity, 1266; meditation of
goodwill, 1266, 1269; meditation
of joy, 1266, 1270; meditation of
the Truths; see Truths, medita-
tion on; see also Meditation, path
of.

Meditation, Path of, 111, 162-3, 196,
213, 268, 820-1, 862, 864-5, 867,
895, 923, 948, 951-2, 959, 985,
994, 997-8,1017, 1020, 1026-9,
1039, 1088, 1097-8, 1107, 1125-6,
1128-9.

memory, 97-8, 130, 155, 157, 159, 162,
182, 189-90, 194-5, 321, 633, 770,
815-6, 133942, 1348-50, 1352; memory
of last lives, see Knowledge of
Former Abodes.

mental consciousness (manovijfiina),
74, 78, 89, 95-7, 98, 105, 109-10,
112, 114, 116, 124-6, 129, 156,
190, 196, 231, 256-7, 272, 302-3,
305, 315, 425, 427, 558, 578, 632-
4,653, 665-6, 805, 807, 815-6, 846,
849, 1088, 1240, 1313-4, 1318-9,
1323, 1326.

mental organs, 72, 74-6, 83-5, 88, 95-6,
104-5,108,110-3,118-9, 122, 124,
130, 154, 156, 158-9, 162, 164,
168, 170-8, 180-3, 231, 272, 276,
425,427,815, 1322-3, 1326, 1346-7.

mental series (casttas), 101, 184, 367,
383, 563-5, 567, 579, 631-2, 767,
834-5, 1279, 1339, 1345.

mental states, 72, 78, 81, 90-1, 99, 101,
106, 124, 153, 160, 184, 188-206,
221, 223, 225, 230, 240, 247, 257,
261, 272-3, 275-6, 294, 296-7,
301-2,304-6, 310, 333-4n.,367,
379, 563, 569, 574, 783, 805, 841,
946-50, 1097, 1099, 1107, 1116-7,
1143, 1162, 1215, 1235, 1237,
1273, 1319, 1327, 1331, 1346.

mental trouble, 632-4, 1339.

merit, 650-1, 563, 631, 692, 694-5, 698,
702-3, 706-7, 756n., 1144-6, 1148-
9, 1264, 1352; Brahmin merit
(brabmapunya), 706, 763n.

Meru, Mt., 393, 452-5, 460, 462-3,
467-9, 477-8.

middha; see apathy.

mind (cstta), 67-8,72, 74, 78, 83, 89-91,
96-101, 104, 108, 154-5, 157-8,
165, 169, 174, 176, 184-5, 188-90,
192-3,195-206, 214, 221, 223-5,
227, 230-2, 240, 243-4, 247, 251,
253, 257-9, 261, 270-3, 275-6,
285-6, 290-1, 294, 296-306, 367-
70, 372, 379, 423, 444, 448, 559,
569, 573, 575-6, 578-80, 583, 585-
6, 590, 609-12, 633-4, 638-40,
664-6,681-2,699, 705, 768-70,
784-6, 795, 825, 833, 841-2, 852,
856, 913, 921-6, 929, 961, 979,
1009, 1025, 1028,1033, 1035-7,
1085n.,1097,1099-1107, 1109,
1116-7, 1121, 1134, 1139, 1147-8,
1156,1159-62, 1166-8, 1170-5,
1215-9,1225-6,1129-31, 1233,
1239, 1247, 1266-7, 1269, 1273-4,
1319, 1325-7, 1331, 1339-40, 1344,
1346, 1350-1, 1353-4; deliverence
of the mind, 1000, 1006, 1008,
1011, 1026, 1035-7; types of mind,
310-25; see also mental conscious-
ness, mental organ.

mindfulness (smrt4), 586, 596-7,704,
916,921,927, 1005, 1009, 1012,
1023-4, 1026, 1142-3, 1229-30,
1235, 1238; see also breathing,
mindfulness of; foundations of
mindfulness.

Misra, 463.

mithyidhimoksa; see wrong resolution.

mithyadysts, see wrong views.

misthyafiva; see wrong livelihood.
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mithyakarmanta; see wrong action.

mithyamana; see wrong thought.

mithyavac, see wrong speech.

mobha; see error.

moksa, 585; see also deliverence.

moksabbagiyas, 451,707, 764.,939,
942-3,

molecules, 185, 187-8.

moments, sixteen, 865-6, 950-2, 954-5,
959, 975-6, 993, 996, 1010, 1093,
11239, 1132.

monad (dravyaparamans), 70, 185; see
also atoms.

monks (bbiksus), 165, 309, 614-6, 647,
651, 684, 777, 852-3, 1327, 1331-
2; see also bhiksus, bhiksunis.

moon, 64, 460-2, 468-9.

morality (§7a), 87, 228, 572, 581, 583-
6, 596, 612, 614, 641, 668, 693-5,
697, 703-5, 778-9, 947, 984, 1023-
5, 1030-3; see also Stlavratapari-
marsa, Stlavratopadana.

mortal transgression; see transgressions,
anantarya.

mother, 236, 698-701, 1264; moth of
the Buddha, 390-1; killing of one’s
mother, 686, 689.

motion (samjfiana), 99-9100, 189.

Mountain of Petfume (Gandhamadana),
456.

mountains, 452-4, 456, 462.

movement, 552-3, 556, 819.

mover, 578-80.

mucus, 99, 412.

mdds; see delusion.

Miila Abhidharma, 194-5.

maladharma, 218, 240, 259.

mialadhyina, 1171.

milaprapri, 218.

MdlasSastra; see JRanaprasthina.

Muni, 86, 226-7, 487, 578, 638, 1282.

murder, 564-5,582-3, 611, 629, 641,
644, 648-51, 658, 665,670, 679,

681, 685-7, 689, 738n.; see aslo
killing.
mardhan; see Summits.

N

Nagas, 381-2, 437-8, 473, 579, 620,
688, 787, 1175.

Nagasena, 1332-3.

nasvasasksandsasksas, 213.

Naivasamjfidnasamjfidyatna; see Bha-
vagra.

Naivasarhjfianasarhjfiayatanopagas, 88.

nasvasamvaranasamvara, 580.

namakdya, 206, 250, 255, 648; see also
naman.

naman (name, word), 250-4, 418, 422-
3, 648,912, 1152-4, 1222-3,

namardpas, 211, 401-2, 404, 406-7,
418-9, 422-3, 648, 928.

nandvasa, 647, 737n.

Nanda, 475.

Nandana, 463.

Nandskasitra, 606.

Narayana, 1139-40, 1147.

nasamgfianapyasamijiiakab; see Neither-
Ideas-Nor-Absence-of-Ideas.

nature, 605-8.

negation, 659-60, 776, 848.

Neither-Ideas-Nor-Absence-of-Ideas,
1226-7.

Nerripadasistra, quoted, 226.

nikdyas; see categories.

nikdyasabhaga, 154,219, 234, 281, 615,
649, 937, see also existence.

nékdyasabbagacitta (homogeneous exis-
tence), 243.

Nimindhara, Mt., 452, 454.

nimsttakarana (instrumental cause),
491.

nirantaratva, 120.

Nirarbuda, 459, 473.

Nirgranthas, 418, 650.
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Nirgranthasravaka, 1335.

nirmanacitta, 270-1, 291, 295, 311, 315,
323-5,1170-2, 1175, 1241.

Nirmanaratis, 365, 465-6, 469.

nirmsta (fictive creation), 1168-70,
1172-5; see also fictive beings,
nirmanacitta.

nirodha; see extinction.

nirodhadhbatu (sphere of extinction),
1038.

nirodhasamapatti (absorption of ex
tinction), 68, 223, 225-31, 235,
276, 299, 305, 377, 574, 629, 631,
977-9, 1016, 1018-9, 1273-4.

nirodbavimoksa (Delivernce of Extinc-
tion), 1279.

nsrupadbisfesanirvina, 157.

nirgpanavikalpa, 97.

Nirvana, 57, 59, 62, 86, 92, 157, 159,
225-6, 228, 236, 256-7, 280, 282-3,
285, 294, 297, 322, 370, 382, 386-
8, 391, 410, 442, 448, 450-1, 573,
601-2, 610-1, 631, 651, 699, 704-8,
795-6, 815, 898, 901, 939, 943,
958, 960-3,965-70. 974, 978-9,
984, 999, 1004, 1008-9, 1021,
1062n., 1112-2, 1115, 1138, 1142,
1148, 1153, 1257-8, 1262, 1335-6,
1354-5; Nirvina with remnant
(sopadhisesanirvana), 966,1062n.,
Nirvana without remnant (nsru-
padbisesanirvina), 966, 1021.

nirvedhabbagiyas, 321-2,446-7,482,
935-42, 1026, 1052-3n., 1133, 1242,
1247-8.

niskramanacitta (mind of leaving),
319, 322.

nifrayabetu (tutlelage cause), 309.

nisfrayas, 647.

nisyanda; see outflowing.

nisyandaphala (outflowing result), 258,
267, 287-8, 289, 292, 944, 993,
1354.

nivarapas; see obstacles.

nivrta, 572, 589.

nsvrtavyakytas, 113, 293, 299, 573.

niyama (certitude), 944, 956, 1053n.,
1055-6n.

niyamavakranti, 220, 224, 324.

non-anger (advesa), 802.

non-arising (anutpada),281-2, 897,
991, 1087, 1135; see also Knowl-
edge of Non-Arising.

non-Aryans, 214, 898, 937, 1010.

non-Buddhists, 399, 416, 445-7, 491,
584-5, 656, 776, 779, 922, 961,
1314, 1338, 1345.

non-causality (abetwvida), 416.

Non-Conscious Ones; see Asarhjiii-
sattvas.

non-consciousness; see dsamjiiska.

non-desire, 197, 914-5, 920, 1228.

non-detachment, 1128.

non-exixtence (vibhava), 283, 285, 817,
916.

non-greed, (alobha), 802.

non-ignorance (amoha), 802.

non-diligence, 847.

non-observation (asamprajanya), 194.

non-possession; see aprapts.

non-self, 781, 929-30, 947, 1122, 1259;
aspects of non-self, 1108, 1257-8.

non-separation, 120-1.

non-violence, 191, 193.

non-wisdom (avédya); see ignorance.

nose, 74, 88, 94, 277, 1318-9; see smell,
organ of.

no-soul, aspects of 1110-1, 1113, 1115.

not-self; see non-self.

(0]

object, 60, 63-4, 72, 74-5, 84-5,91, 112,
114-6, 124, 130, 155-6, 190, 192-3,
197, 205-6, 231, 251, 256, 265-6,
272, 302-3, 305, 315, 423-4, 428-
31, 572, 618, 625, 648, 655, 672,
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697-8, 768, 774, 787, 807, 815-6,
818, 820-1, 824, 826, 834-5, 840,
852, 856, 912, 916, 921, 967, 982,
1026, 1028, 1032, 1038, 1100,
1105, 1116-7, 1143-4, 1146-7,
1150,1159,1170-1,1177, 1222,
1226, 1229-31, 1233, 1264, 1275-
6, 1278, 1313-5, 1321-2, 1324,
1328, 1339-40, 1343-4, 1349-50;
object of asubha, 917-20; object of
consciousness, 98-100, 105, 107-
11, 238, 241-2, 286, 302, 767,
815-7, 823, 825; object of absorp-
tion, 1215-7, 1219, 1251-3, 1257-
60; object of defilements, 776,
789-90, 792-7, 804-6, 828, 853-4,
866, 1004-5; object of Deliveren-
ces, 1272, 1274-5, 1277; object of
desire, 175, 466, 910; object of
enjoyment, 235,551, 648, 1228;
object of the Immeasurables,
1265-8; objects of the foundations
of mindfulness, 926-31, 934, 1162;
object of knowledge, 945, 1089-
92,1096-7,1099,1119-22,1128,
1139,1150,1152-3,1159; object
of organs, 119-22, 125-6, 1322-3;
object of memory, 1339-41; object
of paths, 990, 996, 1021; object of
the Patiences, 943, 950; object of
pleasure, 829, 831-2, 903, 905,
907, 1103; Unhindered Knowledge
of Objects, 1151-4; see also alam-
banapratyaya.

object as condition; see Gglambana-
pratyaya.

observing, 922-3, 925.

obstacles (n#varanas), 192, 226, 255-6,
278-80, 282, 287, 305, 678-81,
811, 834, 839, 851-2, 915-6, 921,
939, 962, 964, 1006, 1020, 1036-7,
1129, 1139, 1146, 1273, 1355.

obtaining, aspects of 111-2, 1115.

ocean, 454, 857, 918; Great Ocean,
459-60, 477.

odors, 60,73-4, 66, 84, 92-5, 99-100,
129, 185, 187-8, 267-7, 302, 315,
370, 393, 396, 440, 654-5, 697-8,
1169-70, 1175.

oghas; see floods.

old age, 188, 238-43, 245-6, 248, 259,
401, 404, 406-7, 412, 443, 992.

Omniscient One (the Buddha), 1328,
1345.

opposition, 854-5, 857-9, 861, 914, 929,
1096-8, 1115-6, 1264-8, 1272,
1354.

organism, 569-70.

organs (@yatanas), 60, 63-5, 67, 72-80,
82-8, 90-1, 93-5, 99, 100, 102,
106-7, 109-12, 123-30, 158, 163-5,
176, 180-8, 190, 205, 219, 231,
276-7, 287, 303, 315, 366, 395-6,
401-4, 406-7, 418, 423-4, 432,
440-1, 444-5, 492-3, 556, 561, 563,
586, 607-8, 613,816,819, 1136,
1162-3,1169-70,1175-7,1221,
1244,1257,1277,1314, 1324-5,
1327,1343,1350,1352; female
organ, 130, 143n., 173, 180, 182,
184; five organs, 92, 100-1, 104,
113, 153, 155-6, 160, 170, 174-6,
181, 184, 191, 906, 1313-4, 1322-
3; male organ, 130, 143n., 173,
180, 182, 184; objects of organs,
119-22,125, 625, 650, 655, 662,
691; sense organs, 153, 160, 284,
847,914, 1170; seven material
organs, 168, 171, 173, 1221, 1314;
sexual organs, 94-5, 154, 156,
158-60, 164, 170-4, 182, 184; six
organs, 83-5, 95, 101, 103, 107-8,
155-6, 158-60, 266, 834, 1322,
1352; see also abhibhvayatanas,
hearing, organ of; krtsnayatanas,
mental organ; sight, organ of;
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smell, organ of; taste, organ of;
touch, organ of; vital organ.
Origin, Truth of; see Arising, Truth of.
outflowing (nisyanda), 103-5,253-4,
258, 260, 266-7, 287, 289, 294,
569-70, 843-4, 924, 944, 965, 1108,
1151; see also nisyandaphala.

P

pada; see phrases.

padakaya, 250, 253.

padartha, 221.

Padma, 459.

pain, 160-3, 173, 1111, 1349.

Paficala, King of, 381.

pandakas, 619.

Panini, quoted, 913; references to 658,
949.

paracittajfiana; see Knowledge of the
Mind of Another.

parajika, 616.

parallel cause; see sabbdgahetu.

paramaiSvarya (supreme authority),
153.

paramaérthasatya; see absolute truth.

paramanu; see atoms.

paramarSa-samyojana (attachment to
esteeming), 835-6.

Paramartha, quoted, 1045-6n.

Paramarthas@nyatissitra,quoted, 814,
1331.

paramavasthavadin; see followers of
the last place.

paramitas, 693-4.

Paranirmitava$avartins, 365, 465-6,
469, 472, 476, 478.

paravijfiapana, 592.

Parihinadharmans, 979, 1000-4, 1007,
1015, 1017.

paribans (loss through falling), 938-9.

Parijata, 463.

Parijataka, 463-4.

parijna (perfect knowledge), 859-68,

895.

parijfiana (perfect consciousness), 320.

parinama; see transformation.

parinimadubkbata, 899.

parinama-visesa, 211.

Parinirvafia, 422, 685, 707, 1281.

Pariprccha, quoted, 231.

paripsirin, 401.

parish (s#ma), 684-5.

Parittabhas, 237, 366, 375, 469-71.

parittaklesabbimikas, 189, 196.

parstyaga, 650, 738n.

Parivrajakas, 418.

parks, 463-4.

Parusya, 463.

paryavasthanas; see wrappings of att-
achment.

past lives; see Knowledge of Former
Abodes.

Padupatas, 418.

Pagyin (Buddha), 693; see also
Vipadyin.

pataniyas, 613-5; see also trangressions.

Path, impure or worldly, 187-80, 210-1,
227, 863-4, 953-5, 965, 984-6, 990,
994-5, 1003, 1014, 1020, 1123,
1125, 1130, 1134; pure or trans-
wordly path, 177,-80, 216, 227,
660, 775, 863, 895, 961, 985-7,
989-90, 992, 994, 1003, 1014, 1020,
1031, 1130, 1134; Path of Absorp-
tion in the Truths, 184; Path of
Dharma Knowledge, 1040; Path
of the Saints, 211; path as aspect,
1111-2, 1115, 1258; see also 895-
1040 passim.; Irresistible Path;
Meditation, Path of; Path, Truth
of the; prayogamarga; Seeing,
Path of.

Path, Noble Eightfold; see Path, Truth
of the.

Path of Deliverance (vimuktimarga),
177, 179, 227, 855, 859, 944, 949-
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50, 957, 976, 983, 989-90, 992-3,
996, 1013-5, 1020-1, 1040, 1107,
1129-33, 1220, 1273.

Path of Distinction; see Path of Excel-
lence.

Path of Excellence (vifesamarga), 855,
858, 1015, 1020, 1040, 1107, 1129,
1132-3.

Path of Meditation; see Meditation,

- Path of.

Path of Seeing; see Seeing, Path of.

Path, Truth of the, 58-61, 82, 89, 96,
157, 201-2, 207, 209, 213-5, 217,
236, 267-9, 271, 278-9, 285, 321-5,
566, 581, 592, 597-8, 602-3, 615,
634, 683-4, 688, 699, 776, 778,
780, 792-6, 802, 823-4, 833, 836,
839, 853-5, 858, 860, 895-1040
passim., 1091, 1094, 1111-3, 1115-
6,1120,1123,1125,1133-4,1137-
8, 1142, 1152-3, 1218, 1220, 1254-
5, 1258, 1260-1, 1282.

Patience (ksants), 105, 216-7, 268, 636,
683, 690, 693-4, 750n., 775, 861-2,
864-5, 931-3, 935, 939-40, 943-6,
949-52, 961, 964, 1027, 1039,
1051n., 1087-8, 1124.

Patience of Consecutive Knowledge;
see Patiences of Inferential Knowledge.

Patiences of Dharma Knowledge
(dbarmajfianaksantis), 271, 636,
775, 864, 943-4, 946; of Suffering,
105, 216-7, 268, 271, 290, 295,
300, 324, 943, 950, 1093, 1102,
1123-4, of the Path, 866; of Aris-
ing, 865-6.

Patiences of Inferential Knowledge
(amvayajfianaksantis), 775, 946,
950; of Extinction, 866; of Suffer-
ing, 865, 946, 950; of the Path,
866, 951, 1124; of Arising, 866.

patricide, 679, 685-8.

paurusa (virile result), 287-8, 295.

penitents, 397, 615-6.

penetration, 706-7.

penetrations; see nirvedbabbagiyas.

perception (saksatkriya), 978, 1116-7,
13134, 1319-22, 1339-40.

perfect consciousness; see pariffiina.

permanence, 779-81, 783, 791, 929,
1115, 1337; see also eternity.

permanent substance (dbarma), 453.

Persians, 644-5.

personality, 779, 780, 827; sensation of
personality, 840; see also gtman,
pudgala, self.

pesin, 262.

Phialguna, 461.

Phalgunasditra, quoted, 1331.

phonemes (aksaras), 250-4.

phrases (pada), 250-1, 253-4, 1152-4.

physical world (bbdjanaloka); see world.

physical matter; see r#pa.

Pisicas, 382, 489.

pleasure. 81, 83, 130, 155, 157-8, 160-2,
164, 169-74, 177-80, 192, 426,
465-7,623, 847, 849-50, 902-3,
905-8, 915, 1231, 1233, 1240,
1349-50; attachment to pleasure,
see kamaraganusaya; objects of
pleasure, 829, 831-2, 1103; organ
of pleasure, 180-2, 331n., 906.

poetry (kdvya), 707.

positions (iryapatha), 903.

possession; see praptis.

powers (balas), 262,1023-4, 1026-8,
1137-41, 1158, 1178-80, 1196-7n.;
perfection of powers, 1146-7.

prabhava; see apperance.

practices, 639-40, 658, 789; ascetic
practices, 778-9; esteeming of
practices, see S#lavrataparamarsa.

pradesika (restraining discipline), 604.

Pradhana, 306, 308.

pradhina, 1115.

prahana; see abandoning.
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prahanadhatu (sphere of abandoning),
1037-8.

prabhapamarga; see abandoning, path
of.

prahanaparijiia, 859.

Prahasakas, 465.

prajapats, 778-9, 789. prajiia (discrimi-
nation), 56-7, 59, 87-8,97, 114,
117, 130, 144n.,189-90, 193-5,
198, 200, 406, 420-1, 425, 662,
694, 799, 853, 912, 921, 926-8,
933, 943, 947, 955, 977, 984, 1016,
1023-5, 1028, 1035, 1087-8, 1116-
7,1122,1142, 1158, 1163-4, 1190-
1n., 1217, 1233, 1235, 1250, 1263,
1323; see aslo discernment, intel-
ligence, wisdom.

Prajfiapati, quoted, 90, 265-6, 274,
371-2, 395, 461-2, 659; refered to,
465, 484, 495.

prajiaptidbarma, 232.

Prajiiaptipada, 1154.

Prajiiaptifistra, quoted, 104, 235.

prajiidskandha (speculative conscious-
ness), 192.

Prajfiavimuktas, 1016-8, 1020.

prakara, 572.

Prakarapa, quoted, 286, 405, 830,
referred to, 63-4, 66, 69, 354-5n.;
see below next three entries.

Prakaranagrantha, quoted, 259,372,
44s.

Prakarapapada, quoted, 62, 243, 273-4,
790, 1164; refered to 131, 167,
265, 786.

Prakarapapidasistra, 841-2.

Prakrti, 416.

pramddasthana, 582, 606-7.

prapa (vital breath), 650.

pranapeta, 598-600.

prapatipata (destruction of prina,
killing), 650.

pranidhijfiana, 87, 300, 938.

prantakoticaturthadbyina, 966.

Prantakotika Dhyiana, 165-7, 1151,
1155-6.

praptsi (possession), 68, 106, 112, 188,
206-15,217, 224, 228, 254, 260,
271, 275-6, 278, 285, 291, 293-4,
574, 577, 589-90, 619, 678, 767-9,
791, 834, 855-6, 933-5, 944, 949,
951,978, 986-7, 994-5, 1036-7,
1105-6, 1134.

prapriprapts, 218.

prapya, 191. prasakha, 262.

prasrabdhi (var. prasrabdbs, aptitude),
191-3, 1023, 1104, 1231-2, 1234;
see also well-being.

prasrabdhisukba, 1233,

Pratipana, 123, 365, 457, 472.

prathamabhinsrvrttas, 374, 501n.

Pratimoksa Discipline, 224, 562, 567,
570,579-81, 583-5, 587, 592-3,
601, 607-10, 612-7, 619, 647, 938.

pratipaksa, 572.

pratipannakamarga (path of the candi-
date), 617.

pratisamkhya, 281-2.

pratisamkbyanirodha, 59-61,92, 134-
5n., 207, 212-4, 278-9, 280, 283-4,
290-1, 602, 896,936, 993, 1035,
1120, 1349; see also disconnecton.

pratisamvids, 87.

pratisthihetu (supporting cause), 309.

pratisthaphala, 295.

pratiyasamutpada (dependent origina-
tion), 87, 158, 401-19,437-9, 447,
1333.

Pratityasamutapadasitra, 408-9, 418.

pratiyasamutpanna, 241, 410-2.

Prativedhanadharmans, 979, 1013.

pratyaksa (direct perception), 220, 284.

pratyayas; see conditions.

Pratyekabuddhas, 55, 216-7, 398, 482-
3,592,940-1, 1016, 1023, 1032,
1092-3, 1125, 1140, 1169, 1177-8,
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1269-70; see also rhinoceros.

pratyudyina, 486.

pravrti (projecting cause), 568.
prayoga, 1016, 1092-3, 1096-7,
1151, 1154-5, 1160, 1176, 1226-7,
1249, 1279.

prayogamairga (prepatatory path), 855,
1014-5, 1020-1, 1040, 1129, 1131-3.

prayogaphala, 295.

preachers, 700, 1167.

precepts, 582, 698, 703, 705, 797, 857,
911, 1031-3.

predestination, 450-1.

predomination condition; see adbi-
patipratyaya.

premans see affection.

preparatory exercises; see prayoga.

preparatory path; see prayogamarga.

preparatory stages; see s@mantakas.

Pretas, 365, 371-2, 381, 386, 397, 451,
460, 472-3, 477, 478, 634, 668-9,
679, 681, 1337.

pride (mana), 87, 198, 204-5, 422, 768,
772-4, 784-9, 827, 835, 840, 844,
846, 850, 961, 1005, 1149.

pride-intoxication (mada), 196, 199,
204-5, 582, 844, 846, 850.

priti; see joy.

progress, absorption of , 1247-8.

projection, 166, 677-8.

Prthagjanas (ordinary persons, fools),
112-3, 164, 178, 180-1, 183-4, 207,
209-10, 215-7, 220, 224, 226-7,
229,377,417, 419, 446-7, 482,
601, 616, 627-8, 683, 696, 700,
775, 838, 865-6, 937-9, 944, 962,
984, 987,992,999, 1010, 1016,
1056-7n., 1133, 1147-8, 1157, 1279,
1325.

prihiviparpataka, 488, 548n.

pudgala, 1016; refutation of the pud-
gala,1313-55,1356-8n.; see also
atman, personality, self.

Puggalapafifiatti, 627.

Punyaprasavas, 366, 470.

Purarhdara, 1110.

Pirana, 664.

purification, 82, 154-5, 157-8, 285,

638-9, 780, 786, 789, 794, 827, 1035,
1109, 1217, 1325.

purifying, 922-3.

purity, 782-3, 794, 833, 929, 1021,
1036, 1227, 1229-30, 1238; inter-
nal purity, 1236-8.

Piirnasa, Sthavira, 411-2.

Purusa, 306, 308, 399, 416, 1111.

purusakara (virile activity), 288, 290-1,
672-6.

purusakaraphala (virile result), 257-8,
266, 288, 291, 993.

phrvakalabbhava, 390-1.

Phrvakatha, quoted, 483.

Parvavideha, 365, 455, 461, 469-70,
476, 478, 490, 662.

Pirvavidehakas, 455, 469.

Pusya, 694.

Q

qualities (gunas), 55, 200-1, 203-6, 226,
234,269, 300, 629-30, 698, 704,
785, 938-9, 956-7, 964, 978-9, 995,
1007-9, 1011, 1025, 1134, 1146-9,
1156-7, 1263, 1279, 1282, 1325,
1347-8; qualities of Arhats, 995,
961, 963, 966, 980, 998, 1006-8,
1010, 1013; spiritual qualities,
1133, 1136, 1215.

R

raga; see craving.
Rihula, 1353.

Rajarsi, 236.

Raksasas, 378, 456.
Riama, Bhadanta, 1007.
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rationalists, 662.

Ratna$ikhin (Buddha), 663.

Raurava, 365, 457, 472.

rddhipada; see supernormal powers.

reason for existence; see kdranabetu.

reasoning (anumeya), 187.

rebirth, 154, 170-1, 175, 383, 393-5,
402, 404, 689, 704, 767, 778-9,
800-1, 910, 939-40, 958-60, 962-5,
967-71, 973-4, 976, 987, 992, 999,
1113-4,1148,1219, 1225, 1242;
rebirth and action, 627-30; rebirth
in Hell, 388-9, 396-7, 439, 689;
also Rebirth, Realms of; transmi-
gration.

Rebirth, Realms of (gatis), 219-21,
224, 365, 371-4, 377-8, 380-3,
390-2, 395-7, 438, 445, 449, 451,
475, 619-20, 622, 627-8, 659, 666,
668, 681, 698, 705, 920, 939-40,
959-60,967,971-2, 1138, 1142,
1150, 1179, 1270; bad realms of
rebirth, 112, 1162; good realms of
rebith, 679,691, 1147; heavenly
realms of rebith, 222, 1148; pain-
ful realms of rebirth, 472-3, 619-
20, 662, 664, 679, 690, 701, 800-1,
939-40, 961-2, 1147.

recognition, 1339-40, 1342.

re-exixtence (abbinirvrtti), 442, 909-
10, 1113-4.

reflection (cinta), 210,269-70,321-2,
691, 911-2, 926, 926, 936, 942,
1005, 1016, 1025, 1179, 1217, see
also cintamays.

Refuges, formula of, 592, 598-9, 601-3.

regret (kaukrtyas), 196-8, 787-8, 842-3,
849, 851-3.

reincarnation; see rebirth.

relative truth (semuvrtisatya), 910-1,
1108.

Religion, 684, 942; see also Buddhism.

religious life; see framanya.

remorse, 170, 701.

renunciation, 582-3, 596, 605, 671,
703-4.

residence, heavenly, 467-8, 495.

resistence, 70-1, 77, 82, 85, 90, 104,
259.

resolution, 194-5, 227, 1023-4, 1246,
1339.

respect, 191, 193, 201-2, 619-20, 680-1,
697, 1146.

result, 170, 258-60, 265-6, 269, 271-9,
290-5, 300-1, 308, 406-7,410-2,
416-7, 427, 566, 617, 660, 669-71,
678, 687-8, 696, 703, 705-6, 791,
801, 807, 811, 813-4, 818-9, 848,
851, 859, 861-3, 865, 867-8, 896,
898, 947, 951, 955-6, 958, 965,
975,978,998, 1003, 1013, 1019,
1138,1146,1151,1167,1170-1,
1175, 1255-6, 1262-4, 1313-4,
1331, 1334, 1341, 1348-9, 1351-5;
result of Anagamin, 178-80; result
of Arhat, 177, 322; result of Sakr-
dagamin, 177-8, 975, 1243; result
of Srotaapanna, 177-8, 859,953,
975, 1243; result of causes, 286-
91; result of religious life, see
Sramanyaphala; five results, 672-6.

retribution (vipika), 92,103-5, 165,
197, 222-5,229-30, 234, 253-4,
258, 260, 270, 273-7, 283, 286-7,
309, 372-4, 377, 383, 394, 397,
438, 569-70, 575, 579, 621-6, 629-
37, 678-81, 688-91, 698-701, 706,
730n., 797, 799, 804, 924, 936,
965, 1148, 1223, 1273, 1280, 1354-
5; retribution and the indriyas,
165-77; see also karmaphala.

retributive cause; see vipdkahetsu.

retributive result; see vipakaphala.

rhinoceros, 482-3, 941, 1177, see also
Pratyekabuddhas.

Right Action (samyakkarmanta), 561-2,
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566, 1024, 1030.

Right concentration, 1024.

Right Effort, 1024.

Right knowledge (samyagjiiana), 1036,
1087.

Right Livelihood (samyagajiva), 561-2,
566, 1024-5, 1030.

Right Mindfulness (samyaksmyis),
562, 1024.

Right Speech (samyagvac), 561-2, 566,
1024, 1030.

Right Thoughts, 1024.

Right views; see samyagdysts.

roots, 81, 92, 99, 113, 645-7, 767, 700;
roots of good, 191,193, 264, 266,
292-3, 323, 325, 574, 596, 609,
613, 618, 659, 679, 707, 803, 915,
930-1, 933, 935, 939, 942, 961,
1027,1101-2, 1266, 1270, 1272,
1278; roots of evil, 574, 659, 799,
1101; roots of defilements, 833-9,
841; cutting off of the roots of
good, 164, 181, 183, 210, 292-3,
659-64, 689, 939,1102; see also
moksabhagiyas.

rsis, 397, 445-7, 655.

Rudra, 307.

Rudrayana, 687.

ripa (physical matter), 63, 68-73, 76,
77-9, 88-9, 102, 113, 119, 122,175,
184-5, 187-8, 206, 214-5, 231, 252,
259-62, 276-7,279, 282, 297-8,
305, 367-8, 372-3, 378, 384, 410,
418, 422, 474, 493, 556-7, 559-63,
566, 568-72, 576-7, 620, 703, 802,
806, 856, 902, 907, 911, 923-5,
1005, 1038, 1101, 1107, 1141,
1159, 1162, 1169-70, 1175-8, 1220-
6, 1257, 1271, 1274, 1276, 1286-
7n.,1303n., 1314, 1319-24; see
also Ripadhitu, ripayatana.

Riipadhatu, 66, 83, 90, 92-5, 154, 166,
172-3,175-6, 180-1, 187, 202, 212,

215, 228-9, 231, 236-7, 253, 268,
270, 275-6, 365-9, 377, 387, 391,
401, 432, 433-6, 439, 442, 465-7,
469-71, 477, 487, 491, 571-2, 581,
616,618, 620,622,635, 659-60,
669, 690, 771-2, 774-6, 790, 793,
797, 822-4, 829-30, 840, 846, 861-
3, 867-8, 902, 936, 945, 961, 964,
966, 968-70, 973-6, 979-80, 999,
1090, 1096, 1107, 1118, 1121,
1128, 1169-70, 1177, 1222-4, 1226,
1234, 1239, 1241, 1247, 1280;
description of Ripadhatu, 365-6,
types of minds in Riapadhitu,
310-25.

rdpakaya, 601.

répana, 70.

raparagaksayaparijiia, 861.

rapaskandha, 63, 76, 70, 72, 74, 76-7,
79, 85-7, 90, 164, 251, 1321, 1324.

rapaskandbasabhagata, 219.

répayatana (visible matter), 63-7,77,
85-6, 100, 102, 105-6, 109-12,
114-20, 125-9, 255, 303, 440-1,
556, 561, 1274, 1278.

Riipyacakravartins, 484, 486; see also
Cakravartins.

ripyate, 560.

fabda; see sound.

Sabdadbatu (audible matter), 92.

sabhaga (similarity), 108-11, 115, 123,
262.

sabhagahetu (parallel cause), 60, 104-5,
253, 255, 261-71, 277, 287, 289-
90, 292-4, 296, 304-5, 308-9, 811,
933, 1097, 1354.

sabhagata (genre, genus), 206, 219-21,

254, 367.

Sabhisamskaraparinirvayins, 966-7,
969-70.
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sacetana (sensitive matter), 99.

Sadimattas, 462.

sababhé (co-existent item), 255, 259-
61.

sababb@betu (co-existent cause), 255,
257-62, 264,266, 272,277,292,
296, 304-5, 308-9.

Sahasra Universe, 1177-8.

Saiksas, 114, 181, 184, 213, 219, 226-7,
310-1, 314, 316-9, 323-5, 585, 602,
689, 784, 972, 974, 978, 983-5,
1002-6, 1008-10,1013-5,1018-9,
1033-4, 1037, 1105, 1130-3, 1148,
1243; Saiksa dharmas, 675-6,1031;
path of the Saiksas, 1003, 1013.

Saila, 381.

Saslpasthanska, 169, 315-6, 319.

saints, 58, 109, 162-3, 167, 179-81, 207,
211, 216, 220, 227, 293, 314, 386-
8, 566, 602, 628-9, 689, 778, 868,
896, 1041 passim., 1091, 1105,
1132, 1275, 1327, 1327, 1355.

sakalabandhana-adsksanasthas, 207.

Sakara, 463, 973, 1110.

Sakrdagimins, 177-8, 631, 953-5, 958,
961, 963-5, 972-5, 985, 994-5,
1243,

saksatkriya, see perception.

Sikya (clan), 382.

Sakyamuni, 685, 692-3; see also Blessed
One, Buddha, Gautama.

Sakyans, 606.

salvation, 1167; aspects of 1111-2,
1115.

samadhs, 87, 189-90, 194-5, 204, 562,
570. 597-8, 705, 853, 922, 925,
1024-6, 1028, 1081-2n., 1104, 1107,
1137, 1146, 1168, 1216-8, 1229-
30, 1233-4, 1237, 1296-9m.; Three
Samadhis, 1148, 1256-62; see also
absorption.

Samaiadhi Absence of Contention, 87,
631,1148-52,1155-7, 1202n., 1275.

s@magriphala, 295.

Samabhita, 369, 588, 705; seealsoabsorp-
tion.

sémantakas (preparatory stages), 642,
862-3, 902-1, 988-9, 1030, 1068n.,
1133, 1220, 1252-6, 1261-2, 1267-
8, 1273.

samantarapratyaya (immediately ante-
cedent condition), 124, 264-5, 277,
296-302, 304-6.

Sd@manya; see sameness.

samapatti; see absorption.

samaparticitta (mind-in-absorption),
230, 232.

samapattyivarana (obstacles to ab-
sorption), 226.

samaropa (var. samaropika, erroneous
attribution), 778, 782.

famatha; see calmness.

samvayskarpa (material cause), 491.

Samayavimukta, 269, 1017, 1020, 1091,
1124, 1133, 1250.

sambhbavaisin, 441-2.

Sambuddha, 398.

Sarncetaniyasitra, 639.

samdbicitta (initial mind), 372.

sameness (sémanya), 219, 221.

Samghabhadra, quoted, 148-9n., 884-5.,
891n., 1286-7n.

Sarhghata, 365, 457, 472.

samghataparamanu; see molecules.

Samgitiparyaya, quoted, 443; refered
to, 445.

samgrahba, 76.

samgrahavastus, 76.

Sarhjiva, 365, 456-7, 472.

samffia, see ideas.

samjiiagata, 387.

samjiiakarana, 423.

samffiana; see motion.

sanmyiaskandha, 73.

samjRiavedstanirodhasamapatrs (Ab-
sorption of the Extinction of Ideas
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and Sensations), 230-1, 1271, 1273.
samjiiagviparyasa (error of ideas), 782-4.
Sathkhyas, 453, 778, 780, 810, 1331,

1344.
samprajiignam, 1130.
samprakhyana (discernment, know-

ledge), 421.
samprayoga, 856.
samprayuktahetu (associated cause),

225, 264, 266, 272-3, 277, 287-8,

292, 296, 304.
samprayuktas, 91, 112, 205, 218.
samprayuktasamskaras, 73.
samsara, 159, 307, 409, 574-5, 707,

1334-5, 1337.
samskaradubkbata, 899.
samskaras, 73, 83, 112, 167, 184, 188,

206, 211, 234-5, 241, 243, 250-1,

253, 296, 299-300, 306, 322, 372,

378-9, 401-2, 404, 406-7, 409,

412-3, 415-7, 420, 422, 481, 593,

682, 802, 899-900, 904-5, 909,

1101,1115,1119,1144, 1222-3,

1225, 1325, 1341-2, 1347-8; ayub-

samskaras, 165, 167; cittaviprayskta

samskaras, 160,184, 206; jivita

samskaras, 167.
samskaraskandha, 73-4, 81-2, 86-7,

206, 841.
samskrtalaksanas, 106, 188, 241-2,

1112, 1257.
samskrtas; see dbarmas.
s@mranasabbagikas, 299.
samudaya; see arising.
samutpada, 410-2; see also pratiya-

samutpida.
samutpanna, 410-2; see also pratitya-

Samutpanna.
samutthana, 576.
samutthipaka (cause of the origin),

609, 645.
samvara; see discipline.
samvartakalpa (kalpa of disappearance),

475-77.

samuvrtisatya; see relative truth.

samyagassva; see Right Livelihood.

samyagdysti (Right Views), 324, 562,
597-8, 601, 603, 665-6, 705, 794,
923,972,991, 1027, 1036, 1087-8.

samyagjiiana; see Right Knowledge.

samyagvyayima, 562.

samyakkaramanta; see Right Action.

samyakpradhinas; see exertions.

samyagvic; see Right Speech.

samyakprahanas (right abandonings),
896.

samyaksamadhbi, 562.

Samyaksarhbodhi, 485.

Samyaksarhbuddha, 802, 1092, 1336.

samyaksamkalpa, 562.

samyaksmyti, see Right Mindfulness.

samyaktvaniyama (absolute good), 321,
944, 1243.

samyojanas (connections), 42-1, 830,
835-40, 886n.

Samyukta (Samyuktigama), quoted, 73,
77, (140n), 100-1, 116, 282, 285,
368-70, 422, (519n.), 443 (525n.),
561, 8i8, (882n.), 834-5, (885n.),
928, 959 (1061n.), 1035 (1084-
5n,), 1321 (1361n.), 1327 (1366n.);
refered to, 429-30, 521-2n., 625,
967, 1035, 1037 (1085n.).

Samyuktagama, quoted 186, 292; refered
to, 1281.

Samyutta, quoted, 103, 620, 928, 1327
(1366n.); refered to, 87, 625.

sandhbas, 619.

Sangha (var: Samhgha), 165, 167, 490,
592,601-2, 630-1, 647, 689-90,
1031-3; schism in the Sangha,
681-5, 688.

Sanghanusmrti, 704.

fantanirodha (calm of extinction), 378.

sapratigha, 91-2, 115.

Saptabhavasdtra, quoted, 372 (500n.),
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386 (506n.); refered to, 373. (of the Truths).
Saptakrtaparamah (var: Saptakrtvah  satydkarapravrita (aspects of the
parama), 958, 962. Truths), 990.
Saptasiryavyikarana, 376. saumanasya;, see satisfaction.

Sariputra, 229, 236-7, 368-9, 372-3,
485, 1139.

Sarva, 419 (518n).

sarvanvayajfianapaksa, 1252.

Sarvirthasiddha (Bodhisattva), 446.

sarvasamyojanaparyidanaparijfia, 861,
867.

Sarvistivadin-Vaibhasikas, 207.

Sarvastivadins, 167, 192, 207-11, 216,
221, 232, 241, 243, 245, 248-9,
251-3, 260-1, 278-80, 282-5, 295,
373, 411-2, 424, 558-9, 565-6, 770,
807-8, 812-5, 818-9, 881n., 1126,
1217, 1237.

sarvatragahetu (universal cause), 104,
255, 261, 273-4, 277, 287, 289-90,
292, 296, 304, 791, 865.

sasrava, 660, 863, 895.

Sastras, 429, 969.

Sathas, 455.

Sfathya; see hypocrisy.

satisfaction (saumanasya), 83, 130, 155,
158, 161, 164, 169-71, 173-4, 177-
9, 181-2, 768, 847-50, 906, 1005,
1143, 1232, 1237-40, 1255, 1265,
1267, 1271.

satkayadysts (belief in a self), 197-8,
259, 265, 274, 354-5n., 673-4,
772-3,777, 781, 785, 789-91, 795,
797-9, 826-7, 836, 838-9, 929, 994,
1004, 1088, 1109-10, 1327, 1338,
1349-50, 1355; see also gtmava-
dopadana.

Satprapakopamastitra, 1322-3.

Satsatkasdtra, quoted, 770.

sattvakbya; see beings, living.

sattvasabbagata, 219-20.

sattvasamwvartans, 477.

satyabbisamaya; see comprehension

Sautrantikas, 65, 79, 118, 155, 157, 166,
186-7,191-2,203-4, 207-9, 217,
220-1, 230, 232-4, 239, 241, 247,
251,260-1, 279-83, 285-6, 300,
367,376, 411-2,420-1, 424, 427-8,
556, 558, 560, 562, 564-5, 577,
593-4, 597, 599, 611-2, 614, 626,
658, 677, 770, 806, 810, 812, 814,
818,978, 1006-7, 1102, 1116, 1126,
1216-7, 1236-7.

schism, 679, 681-5, 688-90.

School, 65, 89, 123, 153, 189, 215, 220,
227, 236, 239, 694, 771, 798, 828,
831, 833, 848, 857, 921, 926, 942,
993, 1154, 1221, 1229, 1263; see
also Vibhasa; School of the Maha-
sarhghikas, 281; of the Sarhmitiyas,
247; of the Varsaganyas, 818; of
the Vibhajyavadins, 783.

scripture, 67, 108, 116, 123, 237, 241,
383, 386, 388, 396, 419, 421, 490,
559-60, 606, 626, 706, 800, 807,
814, 819, 902, 952, 1006, 1008,
1016, 1235, 1328.

sea, outer, 454-5.

seeds, 210-2, 256, 277, 283, 293, 491,
703, 703, 770-1, 909, 1352-5.

Seeing, path of, 60, 105, 111-3, 157,
162, 173-4, 178, 181-2, 184, 209,
213, 216, 263, 268, 273-4, 575-80,
619, 631-2, 636-7, 661, 676, 772-6,
780, 783, 786, 789, 793, 804-5,
820-1, 828, 839, 845-6, 854, 860-1,
863, 865-8, 895-6, 911-2, 923,933,
935-6, 938-40, 947-8, 950-4, 956,
959, 985, 994-9, 1004, 1010, 1017-
8, 1020, 1026-9, 1039-40, 1041n.,
1060n., 1087-8, 1090, 1092-3, 1097,
1107,1109,1123-8,1131, 1133,
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1150, 1330, 1340; Seeing of Aris-
ing, 673,773, 778-80, 789, 821,
825, 853-4, 860; Seeing of Extinc-
tion, 773, 780, 822-5, 853-4, 860;
Seeing of Suffering, 60, 290, 673-
4,773-4,779, 789,795, 820-2, 829,
839, 853-4, 860, 865; Seeing of the
path, 773, 780, 823-4, 839, 8534,
860.

self, 108, 259, 776-7, 781-3, 795, 910,
925,1005,1110, 1113, 1115, 1122,
1327; belief in a self, see saz-
kayadysts; idea of a self, see aharm-
karvastu and Gtmadysts; see Gtman,
personality, pudgala.

semen, 381-2, 385, 395-6.

sensation (vedana), 61, 72-4, 78, 81-3,
86, 101, 104, 106, 124, 130, 161,
168, 170-2, 178, 183-4, 189, 195,
230-1, 242, 248-9, 272, 276, 280,
282, 298-9, 302, 372, 378-9,401-2,
404, 406-9,417-8,422,426-30,
447, 622-4, 632-3, 670, 678, 783,
791, 795, 802, 804, 815-6, 836,
840, 848-50, 899, 901, 905-8, 911,
925-6,928, 1101, 1119, 1162, 1222-
5, 1232, 1239-40, 1253, 1273, 1323-
4, 1349-50, 1352; agreeable sensa-
tion, 160-2, 173, 624-5, 655, 770-
1, 824-5, 847, 850, 899, 901-8, 921,
1005, 1231, 1233-4,1237; bodily
sensation, 160-2, 191, 194, 432,
632, 1232-4; disagreeable sensa-
tion, 160-2, 172, 840, 899, 902;
five sensations, 155, 157-9, 847,
906; mental sensation, 160-2, 191,
431, 632-3,1233,1237; painful
sensation, 160-4, 173, 921, 1005,
1323; organs of sensation, 182-3;
see also individual sensations, i.e;
dissatisfaction, equanimity, indif-
ference, pleasure, satisfaction.

sense consciousness, 74,99-101, 109-

10, 129, 131, 153.

sensualists, 262.

separation, 859-8, 913, 965, 1009, 1220,
1223, 1238.

sermons, 707, 997.

service, 1145; perfection of 1146-7.

sex (gender), 173, 175-6, 219, 395, 397,
603-4, 667, 1264; illicit sexuality,
582-3, 646, 648, 651-2, 660; see
also organs, sexual.

shape (samsthana), 64-7, 69, 86, 99,
552, 556-8,917-8, 920, 1159, 1162,
1175, 1178, 1264, 1320-2.

Siddhanta, 791.

sight, 60, 63,,997; consciousness of
sight, see visual consciousness;
divine sight, 392, 395, 1133, 1157,
1160, 1162-4, 1176-8, 1262; organ
of sight, 64, 71-3, 75-7, 83-5,
100-1, 106-7, 109-10, 113-20, 122-
30, 153, 158-9, 171-2, 176, 180-1,
183, 185, 261, 272, 295, 303, 315,
427-8, 807, 1322; see also eye.

Sikhandin, 687.

Siksamina (probationer), 581, 592,
714-15n.

Stksas, 987-9, 983-4.

§#la; see morality.

Sila, 1325.

Stlaskandhbika, 672.

Silavrataparamarsa, 198,375, 377, 483,
772-3, 776, 778-80, 782, 789, 791,
793-4, 827, 832, 836-7, 838-9,
1109.

Stlavratopadana, 418, 829, 832.

silence, 638-9.

Silent One, 638.

similiar cause; see sabhagahetu.

Sindhu (River), 456.

Sita (River), 456.

Sitas, 454.

sitting (dsana), 227, 941.

skandhas, 56, 61-3, 72-83, 86-8, 167-8,
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211, 219-20, 223, 225, 228, 234,
262, 275-6, 294, 345n., 366, 373,
377-80, 383, 386, 388, 391, 395,
399-405, 411-2, 418-9, 422-3, 438,
479, 565, 601-2, 607-8, 648, 650,
696, 707, 777, 801, 804, 827, 852,
902, 909, 933, 936, 1035, 1091,
1101, 1111, 1128, 1215-6, 1219-
20, 1223, 1272, 1278, 1313-8,
1320-1, 1324-5,1327-8, 1330-4,
1337-8, 1341, 1349-51.

skeletons, 918-9.

smell, 63-4, 88, 102, 105, 1110-1, 125,
154, 187, 653-4, 906-7, 911, 1319,
1347-8; consciousness of smell,
67,98, 129, 302, 1318-9; organ of
smell, 76-7, 83-5, 93-5, 118-20,
122-3, 126, 128-30, 153, 180, 1175,
1322; see also nose.

smrts; see mindfulness.

smytyupasthanas; see foundations of
mindfulness.

Sodayin, 592.

solidity, 99-100.

soul, 904, 1115,1313-4, 1326-7; see
also @tman, pudgala.

Sabdayatna; see hearing, organ of.

sound (fsbda), 60, 63-5,92, 93,98, 102,
104, 110-1, 120-2, 126, 128, 185-7,
251-3, 283, 302, 315, 428, 444,
491, 572-3, 817, 1155, 1162, 1169,
1175,1177,1257,1321-2, 1343;
vocal sound, 251-2, 559.

South, 370.

space (akasa), 59, 83, 88-9, 101, 207,
280, 575, 858, 1226, 1275, 1277.

sparSayatanas, 197.

speech, 62, 203, 552, 575, 639-41, 1025,
1152-3, 1173-4, 1351; transgres-
sions of speech, 605, 647-8, 655-6,
669; see also Right Speech, Wrong
Speech.

spheres, 81, 91, 130, 172-6, 182, 189,

199-200, 202, 212, 215, 219, 221,
223, 227, 229-30, 233, 253-4, 266-
8,274, 300,310-1, 314, 319, 323-4,
444, 568-9, 571-2, 620, 627-8,
659-60, 668, 680, 767,774,779,
790, 792, 795-6, 822-3, 830, 832,
840, 849, 853, 855, 860-1, 864-8,
909, 914, 920-1, 925, 932, 936-7,
949, 954, 956, 963-5, 973-4, 979,
982, 985-6, 988-90, 993, 996, 998,
1002, 1014-5, 1022, 1029-30, 1037,
1039, 1091, 1093,1096-8, 1107,
1117-9,1122,1127,1129, 1132,
1134, 1138-9, 1141-2, 1144, 1149-
53, 1156, 1158, 1160, 1163-4,
1171-3, 1220, 1222, 1224-5, 1236,
1240-55, 1258, 1261-2, 1267-8,
1273-6,1278, 1280, 1322-3; see
also bhamis.

Sraddha, see faith.

Sradhadimuktas, 269, 473, 954-5, 1000,
1010, 1013, 1016-7, 1019, 1091.

Sraddhanusarins, 269, 473, 952-6,
1016-8.

Sramana, 680, 992.

Sramanera (novice), 581-3, 599-600,
609, 665, 714-5n.

Sramanya (religious life), 859,992-5,
998.

Sramanyaphala (results of the religious
life), 177, 951, 992-5, 1158, 1281,
1349.

Sravakas, 55,216-7, 482-3, 564, 783,
802, 806, 818, 940-1, 947, 1009,
1012, 1015, 1023, 1033, 1053-4n.,
1093, 1125, 1143-4,1148, 1169,
1177-8, 1233, 1269.

Srilabha, Bhadanta, 93, 186, 424, 428-9.

Srotaipannas, 177-9, 447, 629, 783,
838-9, 859, 953-5,958-63, 965,
969, 972-5, 985, 1004, 1243.

srotrabhiffia (supernormal hearing),
214.
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Sruta; see hearing.

Srutamaya, 322.

Srutamayi (wisdom of the teaching),
912-3, 1122.

stability, 1229-30.

stages; see bhamis.

stains, 634-5.

stars, 64, 255, 460-2.

stealing, 582-3, 641, 645-6, 648, 651,
667, 669-70, 689, 701, 787.

sthanasthana, 1137.

Sthitakampyas, 979, 1000, 1002, 1994,
1007.

sthits; see duration.

sthitihetu (cause of duration), 309.

sthitis (abodes), 378-80.

sthityanayathatva (duration-modifica
tion), 238-9.

stilling; see calmness.

striking, 89-01.

Stupas, 588-9, 651, 689-90.

Styana; see torpor.

Subba, 295.

Subhakrstanas, 366, 376-7, 470, 495.

substance (dravya), 65, 185-8, 206-7,
221, 266, 303, 453, 491-4, 567,
1230, 1316, 1338, 1348-9.

substantial entities, 280, 437-8, 770,
813, 1023, 1032, 1313-4, 1329-30,
1342.

Sudar$ana, Mountain, 452; city, 463.

Sudar$anas, 366, 467.

Suddhivasas (also: Suddhavasikas).
366, 378, 495, 968-9, 976-7, 1160.

Sudharma, 463-4.

Suddbidrsti, 789.

Sudras, 386.

Sudréas, 366.

suffering, 63, 73, 167, 172-3, 201,
281-6, 307, 419, 426, 621, 670,
698, 779-80, 797, 802, 826-7, 841,
896-909, 921, 929-30, 932, 936,
945, 947-8, 959, 962, 967, 981,

999, 1002-3n., 1112-6, 1143-5,
1147, 1149, 1179, 1237, 1239,
1260, 1270, 1274-5, 1324, 1337,
1350; aspects of suffering, 1110-1,
1115, 1257-9; faculty of suffering,
160; suffering of Kamadhatu,
932-3,943, 945-6, 960, 973; see
also Suffering, Truth of.

Suffering, Truth of, 76, 201-2, 265, 274,
777, 779, 783, 793-5, 802, 820-2,
825-6, 836, 839, 853-4, 860, 864-5,
896, 898, 908, 935, 946, 948, 997,
1039, 1089-90, 1127, 1257-8,
1274-5; Seeing of the Truth of
Suffezing, see Seeing, Path of.

sukha; see happiness, pleasure.

sukbopattis, 237.

Summits (m#@rdhan), 690, 930-2, 934-
5, 939-40, 1027.

sun, 64, 255-6, 460-2, 468-9.

Sundarananda, 242.

Sunetra, 1337-8.

Sanyata, see emptiness.

Supernormal Knowledge, 1129-30,
1132, 1148-9,1157-67, 1170, 1175,
1178, 1180, 1262.

Supernormal powers (rddhipida), 165-
6, 168, 776, 1022-8, 1081-2n.,
1157, 1160, 1162, 1166, 1168,
1176, 1178-80, 1205-6n., 1275.

support (dfraya), 158-9, 206, 265-6,
272-3, 285, 301, 303, 444, 448,
566, 572, 577, 602, 847, 912, 929,
1004-5, 1117-8, 1134, 1138, 1144,
1163, 1171, 1215, 1226, 1250,
1279, 1326, 1342, 1347-8, 1350,
1352.

Supreme Worldly Dharmas, 301, 933,
935-7, 943-4, 949, 1027.

Shtra of Man, quoted, 1324; refered to,
1329.

Satra of the Five Nivaranas, 657.

Sttra of the Saptasatpurusagats, 973.
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Stitra of the Seven Existence; see Sapta-
bhavasstra.

Shitra of the Seven Satpurusagatss, 387,
973.

Sstra of the Six Hexades, quoted, 424.

Satra of the Three Charactersstics, 244.

Satra of the Twelve Parts, 405.

Stitra of the Viparyasas, 781.

Sutra of Mara, 388-9.

sdtras,86-7,370,372,391, 620, 706,

819, 948, 952, 1008, 1281, 1324, 1326,
1362-4n.

Sitra of the Sugata (=the Buddhist
Siitras), 816.

Suvarnacakravartins, 484, 486; see also
Cakravartins.

svalaksanamanaskara, 320.

Svayarhbhis, 398.

syllables, 652, 1152-4.

T

Tamracakravartins; 484, 486-7; see
also Cakravartins.

tandri, 851.

tangibles (tangibles things), 60, 63-4,
67, 92-3, 99-100, 102, 105, 110-1,
126, 129, 154, 185, 188, 276-7,
280, 302, 315, 654-5,917, 1141,
1169-70, 1175, 1234, 1278, 1316-
7, 1319.

Tapana Hell, 365, 457, 472.

taste, G0, 63-4, 66, 83, 88, 92, 99-100,
102, 105, 110-1, 125, 154, 185,
187-8, 276-7, 315, 370, 393, 487-9,
654-5,697-8,906-7,1169, 1175,
1347-8, 1351; consciousness of
taste, 67, 98, 129, 1318-9; organ of
taste, 67, 84-5, 93-5, 118-20, 122-
3, 126, 128, 130, 153, 180, 1322,
see also tongue.

Tathagatas, 226, 412, 484, 486, 564,
679, 681, 683, 687-8, 690, 693-4,

804, 1146-8,1324,1335-6, 1338,
1355.

tatksapasamutthana, 576.

tatsabhaga, 108-11, 123, 1177.

teaching, 322, 706, 896,911, 1166-7,
1280-1, 1313, 1354-5; wisdom of
teachings, see frutamays.

teeth, 99, 160.

terraces (parisandas), 462.

Theist, 306-7.

thirst (desire, ¢rsna), 66,95, 187, 282-3,
285, 403, 406, 445, 789-90, 843,
909, 916, 1028, 1228, 1251, 1329,
1337; see also bhavastysna; crav-
ing; desire; trspavicaritas, tyspot-
taradhyayin; vibbavatyrsna.

Thirty-three Gods; see Trayas-
trirhsas.

thought, 782-4, 913, 975-8, 1028, 1030,
1187n., 1324.

Three Jewels, 421, 629, 961, var. Three
Precious Ones, 191.

Three Refuges; see Refuges,
Formula of.

Three Vehicles, 1281.

time (&dla), 206, 592-4, 820, 857; mea-
sures of time, 474-5; time periods,
272,277-8, 805-6, 808-16, 819,
1328.

Tirthikas (non-Budhists), 798.

tongue, 74, 85,94, 123, 277,1318-9.

torpor (styana), 193-5, 830, 842-3,
845-7, 850-3, 1103-4.

touch, 63, 125, 129-30, 187, 302, 654,
698, 1347; consciousness of touch,
67, 98, 115, 129, 276-7, 302, 849,
1233-4, 1322; organ of touch, 64,
67, 83-5, 94, 99-100, 102, 116,
118-20, 122-3, 126, 128-30, 153-4,
156, 174-6, 180-3, 185, 449.

traces (vdsands), 1139, 1143, 1146,
1225, 1348.

tranquility, 225, 1250; the Tranquil,
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1257.

transformation (paripama), 453,810,
899-900, 904-5, 908, 913, 1331,
1344-5, 1353; cause of transfor-
mation, see vskdrabetu.

transgressions, 170, 200-1, 567, 582,
584-5, 590, 605-8, 619-20, 646,
648-50, 658, 666, 962,972,992;
mortal (énantarya) transgressions,
154, 450-1, 663-4, 67990, 748-
9n., 939; pataniya transgressions,
613-5.

transitional absorption (vystkrintaka-
samapatts), 1248-9.

transmigration, 55-6, 58, 81, 83, 159,
218, 220, 611-2, 834-5, 957, 960,
963,968,992,1012,1114, 1147,
1334-5.

Trayastrirhsas, 365, 463-9, 471-2.

Treatise; see Jiianaprasthana.

Trisahasra Universe, 485-6, 1177-8.

trsnd; see thirst,

trspavicarstas (modes of thirst), 282-3,
1114.

trspottaradhyayin (absorption of desire),
800.

Truths, Four Noble, 59, 73,87, 111,
163, 177-8, 183-4, 191, 255-6,
283-4, 311, 320, 322, 354-5n., 372,
421, 600, 603, 614, 660, 784, 826,
837, 852, 867, 896-8, 910-2, 930-1,
934, 946, 951-3, 984, 990, 996-7,
1004, 1021, 1029, 1031-2, 1041-
2n., 1090, 1094, 1097, 1099, 1110,
1124-8, 1282, 1325, 1330; Medita-
tion of the Four Noble Truths,
157, 162-3, 178-9, 631, 651, 865;
aspects of the Truths, 1111-2,
1115-6; see also Arising, Truths
of; comprehension; Extinction,
Truth of; Path, Truth of the;
Seeing, Path; Suffering, Truth of.

Tusita Heaven, 473.

Tusitas, 365, 465, 469.
U

Ubhayatobhagavimuktas, 1016-8, 1020.

ucchedadrsti (view of annihilation),
782, 788, 797.

Udanas, 58.

Udinavarga, 58.

Udayssdtra, quoted, 228-9.

Uktika, 1335.

finamana, 784-6.

unconscious being; see Asamjfiisattvas.

undiscipline, 580, 587-8, 590, 594-5,
608-12, 617-8, 618-20, 668, 680.

unhappiness, 851, 1266.

Unhindered Knowledges, 1148, 1151-
5, 1157, 1203n.

Uninterrupted Path; see Irresistable
Path.

universal cause; see sarvatragabetu.

universes (Jokadhatus),370-1,468-9,
485-6, 1177-8.

Upicaruy, 381.

upadanas (clingings), 829, 832-5.

wpadanaskandbas, 63, 73, 76, 82, 443,
777, 781, 785, 789, 806, 898, 908,
1004, 1113.

Upadhyaya, 309, 647.

Upagupta, Sthavira, 226.

upaklesas; see defilements.

Upali, 606.

Upalisatra, 606.

Upananda, 473.

upanidhyina, 1217-8.

upapadhyparinirvayin, 386-8.

Upapadyas, 387.

Upapadyaparinirvayins, 966, 969-70,
972, 980.

upapatipratilambhika, 322.

upapatts; see birth.

upapattibhava, 391, 442.

Upaéaila, 381.
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Upasakas (pious laymen), 219, 581-3,
598-601, 603-5, 609, 665, 719-21n.

Upasika, 581.

upastambbahets (maintaining cause),
309.

Upavasastha, 581-4, 609.

upavicaras, 431-7.

upeksa, see equanimity; indifference.

ardhvabbagiyas, 961.

Urdhvasrotas, 960, 966-73, 980, 999.

usmagatas, 923; see also heat.

Utpala Hell, 459.

utsadas, 456-8.

wtsiitra, 908, 1044n.

Uttara, 236.

Uttarakuru, 222, 236, 365, 455, 461,
469-70,473, 478, 619, 657, 662,
667-8, 679-81, 920, 1018; see also

Kurus.
Uttaramantrins. 455.
v
vdc; see voice.
Vagi$a, 784.
vaha, 473.
Vaibhasikades$iya, 94.

Vaibhasikas, 58, 62, 65-8, 71, 77-9,
94-5,97,109, 115-8, 120-1, 155,
157, 168-9, 187-8, 192, 203-4, 207,
211-2,220-1, 223, 227-8, 230-1,
233-5, 238, 244-5, 249, 259, 264-7,
273, 284, 286, 301, 322, 374, 376,
379, 394, 419, 427-31, 436, 441-2,
445-6, 465, 552, 554, 556-7, 560,
562, 564, 566-7, 570, 572-3, 575,
579, 592-3, 597, 600, 602, 604,
610-2, 614, 626, 638-9, 643-4,
654-5, 660-1, 680, 706, 769, 776,
778-81, 783-4, 790, 799, 801, 806,
816-7, 819, 821, 830, 842, 862,
912, 927-8, 933, 940, 959-60, 967,
973-5,978,997,1006, 1009-10,

1024-7, 1100, 1102-4, 1110, 1127,
1136, 1151, 1168, 1216-7, 1232-5,
1265, 1282, 1310-1n.

Vaijayanta, 463.

Vai$esikas, 221, 248, 491-4, 555, 1348-
52.

Vaisaravana 694.

Vaiéyas, 386.

Vaitarani, River, 458; see also wtsadas.

Vajrapanis, 463.

vajropamasamadhi, 301, 455, 689, 694,
758n.,922,981-3,1036-7, 1091,
1134, 1262-3.

Vaksu River, 465.

vakya; see discourse.

Virsaganyas, 818.

Vasubandhu, quoted, 121; refered to,
389, 554, 1106, 1340-1.

Vasudeva, 306.

Vasumitra, 121, 231-2, 298, 394, 309-
10; quoted, 889-90n.

Vatsa, 1334.

Vatsagotra, 1333.

Vatsagotrassitra, quoted, 1336-7.

Vatsiputriyas, 112, 117, 553, 818, 1314-
22, 1324-30, 1332-3, 1335-8,
1340-1.

Vatsiputriyas-Sarmitiyas, 558.

vedana, see sensation.

vedanaskandha, 72.

Vedas, 646.

veneration, 200-2.

Vibhajyavadins, 387, 808, 875n.

Vibhanga, quoted, 418.

Vibhasa, 293, 321, 386-7, 394, 644, 648,
1242; in this work, Louis de La
Vallé e Poussin includes a large
number of passages translated
from the Vibhbasa. These passages,
based on their location in the
Taisho Canon (TD) are as
follows:

7¢3 p-164
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8b3
12a13
18c28
22a2
33b4
33c¢17
34a28
35al2
36a20
37al2
38a7
38al19
4322
43al1
43b6
50a22
50c5
51b1
52a8
52al12
52a21
53al19
53b3
53b14
53b25
6lc
63b14
63¢22
65c12
71c5-72a29
73b6
74a20
75b20
75b29-c2
76al5
79a26
81b9
87a2
89a12
89b13
89¢
93a
9%a4

164
10551n., 1056n.
1192n.
531n.
1053n.
1052n.
764n.
942
1005
1365n.
1366n.
1370n.
1190n.
1366n.
1305n.
301
298-9
301
361n.
362n.
298, 361n.
321
322
322
322
147n.
148n.
71

67
352n.
155
62
879n.
879n.
803
360n.
355n.
264
270
360n.
693
791
791

94a5
97¢7
98a7
98all
109a18
114b2
119a2
120a29
132b1
133a5
134b11
135al5
135a27
138a9
138b9
138¢26
147a6
147b7
151a8
151al5
155a8
164c16
165b6
167¢13
175a12-18
177a16
177a27
177b8
177¢21
178a24
180al7
183b5
183c8
183¢16
184b17
198al5
200b2
200c19
201b7
205b13
206c11
214a17
217al2

877n.
357n.
277
677, 747n.
108
890n.
512n.
512n.
924
1049n.
921
922, 1049n.
923
219
876n.
876-7n.
1034
1062n.
201
339n.
1198n.
60-1
940
1063n.
892n.
722n.
602
602
723n.
723n.
200
660
661
750n.
660
350n.
108
240
239
1048n.
1048n.
1047n.
1050n.
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217¢6 912 352al17 941
219b3 339n. 352b18-366al 505-6n.
219b7 144n. 368a21 146n.
220a22 195 368b13 146n.
220b2 336n., 380a18 121
223b6 204 383c24 145n.
229¢29-230b3 715. 384a18 80
231al3 586 385b18 82
231b20 1056-7n. 387a9 62
232b9 216 388b5 89
236b19% 885n. 388b19 142-3n.
240c11 1061n. 389a8 89
245b28 826 390al 70
248a22 883n. 391¢6 90
250c19 889n. 391c7 143-4n.
252b25 838, 886n. 394b19 882-3n.
255a21 874n. 394¢5 881n.
255¢13 1372n. 396a10 881n.
257a3 884n. 396b18 881n.
258¢21 837 397a26 895, 1041-2n.
259¢8-26029 878n. 399a23 1043n.
263a6 621 401c27 1042n.
265al13 954 402c10 1043n.
267a28 1041n. 402c17 1044n.
269b10 339n. 403a4 1044n.
273¢21 856 404b11 897, 1041n.
279a21 1061n. 405a27 1057-8n.
284a4 833 406b9 859
288b5 286 407¢9 78
298b-c 286 408c9 1187n.
312b9 1075n. 408c25 1189n.
313bl15 883n. 411al18 997
315b11 1003 411a27 856
316a4 1074n. 412a26 1289n.
316b28 1073n. 420a28 912
318bl11 1076n. 420b8 1301n.
319c13 1002 42322 1049n.
320a22 1004 424c15 1372n.
321a21 862 425¢13 706
322al5 861 427b14 1302n.
324b6 868 427c 1264
336c28 1069n. 431b6 1285n.
352al4 940 431b15 1286n.
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432¢3
434c1
440b17
44421
449a16
449225
452¢20
464b8
465c11
489b14
489c19
495¢23
496a23
496b18
497a4
497b16
509a22
515a18
515¢7
518c25
525b15
533a22
533a24
536¢8
538a27
543a27
583b12
585b27
586a8
589a18-21
590al
590¢5
584al5
596a23
596b13
598a24
601a2-7
601c6
602¢5-13
605c14
605¢16
608a20
608b20

1287n.
1304n.
1307n.
878n.
821, 1361n.
883n.
824
956, 1060n.
1059n.
147n.
117
572
1081n.
1080n.
1082n.
1029
497-8n.
1183n.
1093, 1183n.
1207n.
1054n.
1057n.
1058n.
875n.
1298n.
1298n.
735n.
465
576
671
637
637
730n.
729n.
623
742n.
680
750n.
684
671, 746n.
735n.
609
611

608c11
610a5
610a6
610c22
615c¢4
617a3
617a18
617b23-25
617¢25
619a15
619¢19023
621b15
623b19
630b15
645¢19
646¢10
647b23
647b29
648¢19
648¢29
657¢5
657¢10
611al6
661c14
662a8
663al1l
663a26
663c12
674al
676a26
67625
678a26
681al7
683a24
683c24
684a2
684all
692b19
700b23
702b21
707b6
708a14
714a7

616
714n.
578
577-8
624
643
565
687
655
349n.
686
752-3n.
610
295
598
715n.
719n.
595
620
596
329n.
329n.
363n.
145n., 1369n.
1048n.
69
68
65
445
445
445
446
69
120
148-9n.
121
121
495
542n.
306
376
377
146n.
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719c13 1295n. 898b2 1202n.
723b29-c6 569 904225 1204n.
726b16 1026 911c5 1070n.
726¢4 1027 912c4 1070n.
728228 1205n. 937al18 926
730a29 153 950a24 1185n.
730b26 145n., 1369n. 950c8 1101, 1185n.
731b5 154 950¢29 1185n.
731b11 1365n. 983b13 362n.
731b12 154 984c21 716-7n.
731b23 154 985a22 286
732b27 167 988a14 1368n.
741a10 713n. 1002b6 1370n.
746¢1 93  wvibbava; see non-existence.
767b5-11 183 wvibbavatrspa (thirst for non-
771a7 347n. existence), 787-8, 876-7n.
772a29 236-7 wvicara,96-7,193,196-9, 202-4, 298,
774a7 347n. 339-40n., 572, 576, 580, 632, 1030,
774a14 1304n. 1173, 1218-9, 1229, 1231, 1235-6,
777b18 230 1239-40, 1255-6.
779a28 1307n. vice, 184, 255, 494-5, 563, 956-7, 983,
779c4 445 991, 1009.
780b10 227  wvicikstsa, see doubt.
780b26 226 Videha, see Pirvavideha.
782a22 347n. Videhas; see Piirvavidehakas.
782c27 631 Vidura, 388.
784b5 222  wvidya, 419, 422, 425, 577; see also
784¢8 222 knowledge.
814a23 1238 views (drsts), 113-4,198,418,420-1,
819b10 1302n. 575, 577, 579-80, 639-40, 799,
821c2 1296n. 804, 828, 832, 835-7, 844, 848,
821c14 1293n. 955, 1088, 1095, 1115-6, 1250,
822c14 1293n. 1326; clinging to views, 829, 832;
863all 510-1n. esteeming of views, see drstipara-
866al5 535n. marsa; false views, 58, 200, 210-1,
866a21 459 644-6, 648,657-61, 663-5, 667,
868a6 531n. 669-70, 688-9, 768, 772-3, 776-9;
871all 144n. see also Wrong Views; flood of
866¢22 753-4n. views, 829, 831-2; yoke of views,
887¢5 754n. 829, 831-2; see also samyagdysti.
895a16 1054n.  vigataraga (without craving), 1106.
897b24 1202-3n.  vigilance (apramada), 896.
897b26 361n. wvibapi (loss), 938-9.
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Vihara, 918.

viffiana; see consciousness.

viffianadhbatu, 74, 101.

vijfianakayas, 74, 578.

Vijfianantyayatana, 366, 471, 1226,
1244.

vijianaskandhba, 74.

vijianasthitis (abodes of conciousness),
83, 374-9, 909, 1223-4.

Vijfianavadins, 115.

vijiapti (informative action), 68,71,
252,275-6,552-3,556 (709n.),
558-60, 564, 566-73, 575-7, 579-
80, 583-4, 587, 589-92, 603, 611,
613, 618, 641-4, 647, 652-3, 655,
682, 686-7,704, 717n., 802, 1173,
124.

vikalpa, 97-8.

vikalpana (intellectual operation), 162.

vikarahetu (cause of transformation),
309.

viksepa; see distraction.

vimanas, 465, 771.

vimoksamukha, 197.

vimoksas, 87, 323, 1133-4, 1137, 1148,
1271-9, 1303-4n., 1332.

vimukts, 87.

vimuktijfianadarsana, 87.

vimuktimarga; see Path of Deliverence.

vimuktiskandha, 1035.

vimuktyayatana, 88.

Vinataka, 452, 454.

Vinaya, 391, 592, 619, 1222, 1281.

Vinayadharas, 605.

vépaka; see retribution.

vipikahetu (retributive cause), 255,
261, 264, 266-7, 274-7, 286-8,
295-6, 304, 309, 315, 807.

vipdkafa, 103, 270, 315-6, 318-9.

vipakaphala (retributive result), 258-9,
287, 289, 1354.

vipikavarapa (obstacle of retribution),
678-80.

Viparitassitra, quoted, 1237.

viparydsa; see error.

vipasSyand; see insight.

Vipasyin (Buddha), 693.

vipraysktas, 73, 91, 112, 299, 302,
340n.

virdga; see detachment.

viragadhatu (sphere of the absence of
craving), 1038.

virile activity; see purusakara.

virile result; see purusakiraphala.

Visakha, 381.

visamyoga (disjunction from defile-
ments), 177, 280, 290, 949-50.

visamycgaphala, 258, 278, 290.

visayaprarighata, 90.

visayas; see spheres.

vifesamarga; see Path of Excellence.

visual consciousness, 66, 71-2, 77, 98,
106-7,109, 111, 113, 115-9, 124-9,
155-6, 256-7, 271-2, 287, 295,
302-3, 424, 427-8, 493, 632, 849,
917, 1163, 1177, 1240-1, 1314,
1318-9, 1321-4.

Visuddhimagga, 620, 654.

vital energies (ayuhsamskaras), 165,
235.

vital organ, 130, 154, 157-60, 163-8,
170-6, 180-3, 233, 276, 367, 393,
650.

vital parts (marmans), 449-50.

vital principle (fiva), 1324-5, 1332-4.

vitaraga, 178, 180, 776.

vitarka, 96-7, 192-3, 196-9, 202-4, 298,
339-40n., 573, 576, 580, 623, 632,
704, 917, 1154, 1173, 1219, 1229,
1231, 1235-6, 1234-40, 1254-6.

vitarkagata, 387.

vivartakalpa (kalpa of creation), 475,
477-9.

voice (vac), 65, 86, 104, 158-9, 203,
251, 372, 552, 567, 571, 584, 638-
9, 641, 648, 1173, 1221.
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volition (cetand), 73, 83, 106, 189, 195,
231, 274, 429-30, 440-1, 443-4,
505,551-2,553,559-60, 563-5,
567, 571, 590-1, 594-5, 636-7,
639-40, 658, 664-6, 678, 689, 695,
700, 742n., 744n., 942, 1003, 1324.

vows, 613, 1269-70.

vyddhba, 262.

vrddhibetu (cause of development),
309.

Vrsalas, 646.

Vyakhya, quoted, 999, (1072n.); refered
to 795-6, 1045n.

vyafijanakaya, 250, 253; see also
phonemes.

vyapadanivarana, 192.

vyukrantaka absorption, 229.

vyutthanacitta (mind of leaving), 230,
232,

W

warmth, 233-4, 248, 1222-3.

water, 68-9, 88,99, 101, 186, 450-4,
477-8, 490-1, 494-5, 1277, 1348.

Way, 561-2, 566, 588, 679, 1325, 1335.

well-being, 158, 1167, 1231-4, 1233-4,
1238-9; see also prasrabdhi.

West, 370.

Westerners, 109, 1100.

Wheel of the Dharma, 164, 995-8; see
also below.

Wheel of the Law, 684-5; see also
above.

wickedness, 192, 639, 643-4, 646-7,
657-9.

wind, 65, 68-70, 88, 101, 121, 187,
450-4, 460, 463, 477-8, 490-1,
494-5, 917, 921, 923, 1254, 1277-
8, 1351.

wisdom, 1016, 1167; Asaiksa Wisdoms,
1164-6; three wisdoms, 912-3; see
also prajiia.

wombs, 175, 219, 236, 371-2, 380-3,
395, 397-400, 445, 510-1n., 686,
937, 1330.

women, 662, 667, 686, 787, 809-10,
936-7, 1345.

words, 62, 250-4, 666-7; see also naman.

world (bhijanaloka), 63,154, 306-7,
365-495 passim., 767,778,789,
804, 1307-8n., 1334-5.

worship, 702-3.

wrappings of attachments (paryavas-
thanas), 770, 787-8, 829-30, 832,
835, 837, 841-6, 850, 867, 869-
70n. :

Wrong Action (msthyikarmanta), G71.

Wrong Livilihood (msthyajsva), 575,
671-2.

Wrong Resolution (mitby:idbimok;a),
194. '

Wrong Speech (mithyavic), 671.

Wrong Views (misthyadysts), 198, 772-
3,777, 782, 788, 792, 796, 826-7,
836-9, 848, 853, 1109, 1162-3,
1325,1330, 1333,1335; see also
views, false.

Y

Yajfiadatta, 1340.

Yaksas, 462-3, 784.

Yama, 389, 458, 460.
Yamaraksasas, 458.

Yamas, 365, 465, 467-9, 471, 478.
Yaéas, son of, 236.

yoga, 699, 1110.

Yogicirins, 462, 562-3, 711-2n.
yogas; see yokes.

yogavihsta (proper action), 677.
Yogins, 319, 778.

yokes (yogas), 829, 831-5.
Yugandhara, 452-4, 460, 471.
yuvan, 262.





